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The Institute of Ismaili Studies

The Institute of Ismaili Studies was established in 1977 with the object of promot-
ing scholarship and learning on Islam, in the historical as well as contemporary
contexts, and a better understanding of its relationship with other societies and
faiths.

The Institute’s programmes encourage a perspective which is not confined to
the theological and religious heritage of Islam, but seeks to explore the relationship
of religious ideas to broader dimensions of society and culture. The programmes
thus encourage an interdisciplinary approach to the materials of Islamic history
and thought. Particular attention is also given to issues of modernity that arise as
Muslims seek to relate their heritage to the contemporary situation.

Within the Islamic tradition, the Institute’s programmes promote research on
those areas which have, to date, received relatively little attention from scholars.
These include the intellectual and literary expressions of Shi‘ism in general, and
Ismailism in particular.

In the context of Islamic societies, the Institute’s programmes are informed by
the full range and diversity of cultures in which Islam is practised today, from the
Middle East, South and Central Asia, and Africa to the industrialized societies of
the West, thus taking into consideration the variety of contexts which shape the
ideals, beliefs and practices of the faith.

These objectives are realized through concrete programmes and activities organ-
ized and implemented by various departments of the Institute. The Institute also
collaborates periodically, on a programme-specific basis, with other institutions of
learning in the United Kingdom and abroad.
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The Institute’s academic publications fall into a number of interrelated
categories:

1. Occasional papers or essays addressing broad themes of the relationship between
religion and society, with special reference to Islam.

2. Monographs exploring specific aspects of Islamic faith and culture, or the
contributions of individual Muslim thinkers or writers.

3. Editions or translations of significant primary or secondary texts.

4. Translations of poetic or literary texts which illustrate the rich heritage of
spiritual, devotional and symbolic expressions in Muslim history.

5. Works on Ismaili history and thought, and the relationship of the Ismailis to
other traditions, communities and schools of thought in Islam.

6. Proceedings of conferences and seminars sponsored by the Institute.

7. Bibliographical works and catalogues which document manuscripts, printed
texts and other source materials.

This book falls into category two listed above.

In facilitating these and other publications, the Institute’s sole aim is to encourage
original research and analysis of relevant issues. While every effort is made to en-
sure that the publications are of a high academic standard, there is naturally bound
to be a diversity of views, ideas and interpretations. As such, the opinions expressed
in these publications must be understood as belonging to their authors alone.
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Although my heart made much haste in this desert,

It did not know a single hair, but took to hair-splitting.

In my heart shone a thousand suns,

Yet it never discovered completely the nature of a single atom.

Ibn Sina (Avicenna)
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Preface

In the 1970s, the Imperial Iranian Academy of Philosophy was established under the
directorship of Professor Seyyed Hossein Nasr, with several goals including better
introducing the rich philosophical traditions of Persia to the scholars and students
of other cultures, in particular Europe and North America. At the time, UNESCO
proposed that an anthology of Persian philosophers be edited by Professor Nasr.
The anthology that UNESCO had proposed, however, was of a much more limited
scale than the present work upon which the editors have embarked.

Owing to the political upheavals of the late 1970s in Iran, the plan to produce
the anthology was postponed until 1992, when we began work based on Professor
Nasr’s original plan but on a much more extensive and elaborate scale, as developed
by him with my help.

The first and foremost issue of importance was to decide upon the use of the word
philosophy and the sense in which this term was to be applied in our selection proc-
ess. Islamic civilization, like many other great civilizations, has produced an array of
intellectual thought under the rubric of philosophy. In selecting the materials to be
included in our anthology, we have used philosophy not only in its limited rational-
istic sense but also in a wider sense to include certain aspects of theological debate,
philosophical Sufism, philosophical narratives, and even philosophical hermeneutics
(ta’wil). We did, however, exclude pure Sufi texts and other materials that cannot be
classified as philosophy in terms of both their content and their format.

In addition to our concern for the nature of the materials selected, we had to decide
whether we should include the writings of certain figures whose Persian identity
was dubious. In this regard, we excluded a number of such figures, but included
those who were clearly under the influence of Persian theological and philosophical
thought, such as ‘Allaf, Nazzam and Farabi. Needless to say, the borders of Persia in
the last two thousand years have changed frequently and a classical Persian thinker
such as Birini may not, strictly speaking, be considered a Persian in a different
time period if our criterion is solely the boundaries of modern nations. Clearly

xiii



xiv  An Anthology of Philosophy in Persia

such geographical changes are of no consequence to the intellectual orientation of
Persian philosophers.

The next problem to overcome was to secure the necessary funds to commission
competent scholars to undertake the translations of the materials needed. With the
assistance of several foundations whose contributions have been acknowledged, this
became possible. Next, we had to complete the task of finding an ideal format that
would present a balance in chronology and schools of thought. Whereas Western
philosophical tradition consists of different eras—that is, Greek, medieval, modern,
and contemporary—Islamic philosophy does not lend itself to such classifications.
Nor can we divide precisely the Islamic philosophical tradition into well-defined
philosophical paradigms and schools of thought, since they overlap and share much
in common. Following considerable thought, we arranged the contents in such a
way as to bring about a rapprochement between chronology and philosophical
periods, as well as diverse schools of thought. The editors realize that there is no
ideal order that can coherently and consistently bring together over 2,500 years of
philosophical activity. For example, the often various work of a philosopher—for
example, Ghazzali—has had to be divided into several segments based on whether
it is philosophical, theological, or philosophical Sufism; each part has had to be
included in a different section of this anthology.

The next issue was to find scholars sufficiently competent both linguistically and
philosophically to undertake the translation of dense philosophical treatises in Per-
sian and Arabic. Though such scholars are available, they are scattered throughout
the world, with a heavy concentration in North America. Coordinating our efforts
with a large number of translators, while paying attention to the intricacies of such
a major scholarly endeavour, proved to be both challenging and rewarding.

The editors have felt that since our contributors are well-established scholars,
each of whom prefers to follow one of the standard systems of transliteration and
bibliography, their work has been printed here in the style that the translators have
desired. In our introductions, however, we have used the style preferable to us,
which is different from some of our translators.

Throughout this work, bibliographical sources have been provided. Needless to
say, the lists are not meant to be exhaustive; rather, they include some of the most
important primary and secondary sources and are meant to be a guide for further
research. Whenever possible, we have included in the bibliographies works that
themselves are of a bibliographical nature, with exhaustive information concerning
the writings of the author in question.

The result of several years’ effort is this first volume of a multi-volume anthol-
ogy that is inclusive of philosophical treatises of both pre-Islamic and early Islamic
Persia. The anthology is expected to fill a gap in the field of Islamic philosophy and
Persian thought, and to demonstrate that Islamic philosophy is a living tradition in
Iran and did not come to an end in the seventh/thirteenth century after Ibn Rushd,
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as some have argued. Furthermore, the anthology provides a variety of writings to
show that the edifices of Persian philosophy are diverse, in both content and format;
it would be futile to consider only certain figures and their thoughts as seminal,
and the rest devoid of any philosophical significance.

We would like to thank the foundations that have helped make publication of
this volume possible, the Institut International de Philosophie (under the auspices
of UNESCO) and especially its former president, Professor Raymond Klibansky,
the Keyan Foundation, the Iranian Academic Society, The Centre for the Great
Islamic Encyclopedia (Tehran), the Foundation for Traditional Studies as well
as the numerous publishers who granted permission to use excerpts from their
published materials.

Special thanks are due to The Institute of Ismaili Studies where Mr M. R. Jozi
carefully edited each volume to prepare it in its final form for publication. We
remain grateful to him as well as to Dr. Farhad Daftary and other members of the
Institute along with I. B. Tauris for making the publication of this work possible.

Finally, we would like to express our gratitude and deep appreciation to our
translators, whose arduous task has made possible this anthology. Their endeavours
have helped to create a source book on Persian thought and Islamic philosophy that
represents the contribution of Persia to this intellectual tradition.

May these volumes be an aid in bringing to light a hitherto neglected dimension
of the rich culture of Persia and revealing the importance of the philosophical life
of the land that until now has been known in the West primarily for its poetry,
architecture, carpets and miniature paintings.

Mehdi Aminrazavi,
Manassas, Virginia

Bahman 1385 AA (s)
February 2007 AD
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Prolegomenon

In the Name of God - the All-Good, the Infinitely Compassionate

The name Persia conjures up in the mind of Western readers luxuriant gardens,
delicately woven carpets, refined miniatures, and a rich poetry that combines
the mystical with the sensuous. It also brings forth the image of a powerful and
vast empire that vied with ancient Greece and Rome, as well as Byzantium, and
that later became one of the major foci and a cradle of Islamic civilization. In
ancient times, however, Persia was known to the Occident also as the land where
the sun of philosophy shone so brightly that Plotinus entered the Roman army
with the hope of going to Persia to encounter its philosophers. Moreover, when
what remained of the Platonic Academy was closed by the Byzantines, the phi-
losophers residing there took refuge in Persia. As far as Zoroaster, the prophet
of ancient Persia, is concerned, he was known in the ancient world not only as
a prophet but also as a philosopher. Furthermore, the three wise men present at
the birth of Christ who represent Oriental wisdom hailed from ‘the East, which
at that time for Palestine would mean most likely no other place than Persia. As
for Islamic philosophy, whose earlier schools influenced the West so greatly, most
of its figures were either Persian or belonged to the Persianate zone of Islamic
civilization.

Yet up to now there has been no anthology in any European language that has
made available to the Western audience a selection of the major works from the long
tradition of philosophy in Persia. The field of philosophy has not as yet witnessed
the appearance of a work comparable to either the monumental Survey of Persian
Art of Arthur Upham Pope or L Anthologie de la littérature persane of Dh. Safa.
We hope to fill this vacuum to some extent with this work, which covers the entire
tradition of philosophy in Persia from the time of Zoroaster to the last century.

Of course, the character of philosophy throughout its long history has not always
been the same. During the pre-Islamic period, philosophy or wisdom (sophia/



2 An Anthology of Philosophy in Persia

khirad) was completely intertwined with religion, as is also observable in the other
great civilizations of Asia such as the Indian and the Chinese. In contrast to the
Greece of the sixth and fifth centuries B¢, the Persian culture of the Achaemenian
period did not produce texts of philosophy separated from religion. Rather, the
two remained interwoven as one also observes in certain pre-Socratics such as
Pythagoras, Parmenides and the real Empedocles, not as he was seen by Aristotle
and Theophrastus. It is within the Persian religious texts of that period that one
can find essential philosophical discussions of subjects ranging from metaphysics
to cosmology to eschatology. This truth is to be observed already in the Gathas,
as well as in later texts such as the Dénkard. The most philosophical Zoroastrian
texts appear, however, in the late Sasanid and early Islamic period, as can be seen
in the Bundahisn. The Sasanid period also produced works on political philosophy
and ethics, the so-called taj-namah literature, which had considerable influence on
practical philosophy during the Islamic period.

As for Manichaeism, the second major Iranian religion of the era preceding
the coming of Islam, its rich cosmology and cosmogony were known to some
authors of the Islamic period and its views of good and evil, theodicy, and eth-
ics posed many philosophical and theological challenges to Islamic thinkers,
as they did to Christian ones. Little is left of original Manichaean texts relating
directly to philosophy, but many fragments and quotations have survived to this
day remaining points of contention for centuries for Islamic as well as Christian
thinkers. These fragments are also of much philosophical value irrespective of
their later influence.

During the Islamic period, the School of Illumination (ishraq) developed by
Suhrawardi referred to a philosophical tradition in pre-Islamic Persia that was
called the royal philosophy (al-hikmat al-khusrawaniyyah) and to which more
recent Islamic philosophers have referred as the philosophy of the fahlawiyyiin
or Pahlavis in consideration of the language, that is Pahlavi, in which Zoroastrian
texts of the Sasanid period were written. This philosophical tradition was regarded
as based upon the principle of unity and not the dualism for which the Iranian
religions are usually known. This consciousness in the later philosophical tradition
in Persia of a significant philosophical tradition in pre-Islamic Persia only confirms
the views of the Graeco-Alexandrian authors of antiquity and points to a significant
truth that is the reality of a philosophical tradition in ancient Persia—one which
has been most often neglected in modern scholarship.

This close wedding of religion and philosophy continued into the next chapter
of the history of Persia, when Persians embraced Islam and Persia became part
of, and in fact a major part of, the intellectual tradition of Islamic civilization.
A difference did, however, appear in that following the translation of Greek,
Syriac, Pahlavi and Sanskrit texts into Arabic, Islamic philosophy began to
manifest itself as a distinct discipline in the Islamic intellectual citadel, although
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still being deeply concerned with the questions posed by religion and revelation.
By the third/ninth century, Islamic philosophy (falsafah-hikmah) was born as a
distinct field of knowledge as seen in the writings of Aba Ya‘qab al-Kindji, the
first systematic Islamic philosopher who was, however, an Arab and not a Persian.
But a majority of his most famous students, such as Ahmad ibn Tayyib Sarakhsi
and Abu Zayd Balkhi, were Persian as the centre of philosophical activity shifted
within a century from Baghdad to Khurasan. Henceforth, Persia became the
main arena for philosophical activity in the Islamic world and has remained so
to this day.

Of course, Islamic philosophy is a unity closely intertwined with the Islamic
worldview and cannot be divided into Arabic and Persian so easily. Needless to
say, it is easy to state that Islamic philosophy in Spain belongs to the Arabic zone
of Islamic civilization and the School of Isfahan to the Persian. But some cases,
especially in the early centuries, pose a problem, such as the early Mu‘tazilites and
the Ikhwan al-Safa’ (in the fourth/tenth century), in whose case it is not possible
to distinguish the Arabic and Persian elements easily from each other. Problems
are also posed by the fact that the borders of Persia have not been constant over
the centuries and much of classical Persia lies outside of the borders of today’s
Iran, with the result that modern nationalisms of one kind or other have sought
to lay claim to a common philosophical heritage. Therefore, in discussing phi-
losophy in Persia during the Islamic period, it is important first of all to keep
in mind the unity of Islamic philosophy that transcends ethnic and linguistic
boundaries and, second, to remember that in speaking of Persia we have in mind
a cultural world identified by many historians as the heart of the Persianate or
Iranic zone of Islamic civilization and embracing not only present-day Iran but
also Afghanistan, the rest of the greater Khurasan in Central Asia, southern
Caucasia, and at certain periods centres of Persianate culture in Iraq, Bahrain,
and Anatolia, such as Najaf and Konya. It is also important to avoid all forms of
chauvinism that is a fruit of modernism and alien to traditional philosophy in
Persia and elsewhere.

In considering philosophy in Islamic Persia we must remember the fact that
the Persians also wrote in Arabic and that in the field of philosophy, they wrote
mostly but not by any means completely in Arabic, a practice that has continued
to this day as one can see in the very popular works of the famous contempo-
rary Persian philosopher ‘Allamah Tabataba’i, Bidayat al-hikmah and Nihayat
al-hikmah. The early Islamic philosophers all wrote in Arabic, Ibn Sina being
the first person to write a work of Peripatetic philosophy in Persian. But in the
fifth/eleventh century, other philosophers, especially the Ismailis, began to use
Persian more and more as a vehicle for philosophical discourse to the extent that
Nasir-i Khusraw, the greatest Ismaili philosopher, wrote his main philosophical
works only in Persian. The use of Persian as a philosophical language continued
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to increase up to the eighth/fourteenth century, during which such notable figures
as Suhrawardi, Afdal al-Din Kashani, Nasir al-Din Tusi, and Qutb al-Din Shirazi
wrote major works in Persian. In the tenth/sixteenth century, with the coming
of the Safavids, who re-established Persia as a nation-state with Twelve-Imam
Shi‘ism as the state religion, paradoxically the use of Persian for philosophical
discourse began to wane, to the extent that the greatest philosopher of that age,
Mulla Sadra, produced over forty prose works in Arabic but only one in Persian.
The reason for this shift must be sought in the bringing of many Arab Shi‘i
scholars to Persia but in any cast its causes are not our concern here. Many other
philosophers, however, wrote a number of works in both languages. It was only
during the Qajar period in the thirteenth/nineteenth century that Persian began
to rise again as a philosophical language, commencing a trend that has continued
to this day.

The use of both Arabic and Persian by the Persian philosophers of the Islamic
period is of great philosophical interest in that, in contrast to the philosophers of
Europe or the Arab world, the Persians could think in two types of languages, one
Semitic and the other Iranian (related to the Indo-European family of languages),
with completely different structures. In the whole domain of semantics and the
relation between language and meaning, this situation provided opportunities of
great value, as can be seen in the discussion of ontology by Mulla Sadra.

This anthology, therefore, includes works translated from both Arabic and
Persian, but it does not embrace the work of all philosophers who wrote in Persian,
such as those of India (e.g., Shah Waliallah of Delhi), as well as some Ottoman
philosophers. Despite their close link with the Islamic philosophical tradition in
Persia, however, such figures have not been included in this anthology because
Persia, even within its larger historical boundaries, does not include either world,
although very close intellectual and cultural relations were kept between the Otto-
man and Muslim Indian worlds and Persia.

In considering what constitutes ‘philosophy’ in Islamic Persia, we were forced
to consider the current meaning of this term in English, as well as the meaning
of falsafah and hikmah in Arabic and Persian and the richness of the Islamic
intellectual tradition itself. The content of most of this anthology dealing with
the Islamic period reflects this concern and especially our desire to present to
the Western audience the diversity, variety, and wealth of the Islamic intellectual
tradition in Persia. To this end we have sought to include all the different schools
of thought that have a philosophical aspect or dimension, and have not limited
ourselves simply to the early Peripatetic school, which, despite its inalienable link
to the Islamic worldview and the fact that many of its major figures, including the
most celebrated among them, namely Ibn Sina, were Persians, is still called Arabic
philosophy in the West. We insist in fact that this philosophy is Islamic philosophy,
and even when referring to Persia we consider it to be Islamic philosophy in
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Persia rather than Persian philosophy. In any case, Islamic philosophy includes
schools of thought not usually included in what the West has understood as Ara-
bic philosophy in its treatments of Islamic philosophy. Also, needless to say, we
have not set the termination of this philosophical tradition to correlate with the
time when the West ceased to be interested in it. We have treated this philosophi-
cal tradition in an integral manner respecting its whole history to the present day.
We have only limited it geographically by focusing upon what flourished in Persia
and not in other Islamic lands, this task, as already mentioned, being difficult
during certain periods because of the integral nature of the Islamic philosophical
tradition and interactions and influences across geographical borders.

The roots of Islamic philosophical thought lie on the one hand in the Qur’an, the
Hadith, and the sayings of certain Shi‘i Imams such as the Nahj al-balaghah of ‘Ali
ibn Abi Talib and on the other in the philosophical heritage of Persian and Greek
Antiquity. This truth becomes apparent especially if this tradition is studied from
within as it developed over the centuries in Persia. These roots grew into a tree
that was nurtured primarily by the Graeco-Alexandrian philosophical tradition,
much of which was integrated into the Islamic intellectual universe. From this
integration, signs of which can be seen already in the circle of Imam Ja‘far al-Sadiq
and the meeting between Imam ‘Ali al-Rida and ‘Imran al-$abi, the ground was
prepared for the birth of the Islamic intellectual sciences (al-‘ulam al-‘aqliyyah),
including philosophy with its centre in Baghdad. It was here that with al-Kindi,
the ‘philosopher of the Arabs, Islamic philosophy properly speaking was born in
the third/ninth century. During the next century this school continued, with many
Persians coming to study in this city of learning. One might say that the Persian
members of the Baghdadi school of mashsha’i or Peripatetic philosophy, as this
school came to be known, include such stalwart later philosophers as Ahmad
ibn Tayyib Sarakhsi and the leader of this school in Baghdad in the fourth/tenth
century, Aba Sulayman Mantiqi Sijistani.

This school soon spread to Persia itself and by the fourth/tenth century
Khurasan became a second locus of activity of mashsha’i philosophy soon sur-
passing Baghdad. The school of Khurasan may be said to have begun with the
mysterious Abu’l-‘Abbas Iranshahri from whom only a few fragments survive.
But its later members are well known. Aba Nasr Farabi, the second celebrated
master of the mashsha’i school after al-Kindi, studied philosophy in Khurasan
before coming to Baghdad and spending the last part of his life in Damascus.
Abu’l-Hasan ‘Amiri, the most famous philosophical figure between Farabi and
Ibn Sina who died in the fifth/eleventh century, also hailed from Khurasan as
did the most famous of all philosophers of Persia, Ibn Sina, who, however, spent
most of his life in the western and central regions of Persia. With him mashsha’t
philosophy reached its peak, and he created a synthesis that has been a continuous
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source of philosophical discussion, inspiration, and criticism, but in any case
always a living spring of philosophical thought for the past millennium in Persia
as well as in many other Islamic lands.

Although Islamic philosophy has always been dominated by schools rather than
individuals, there were also a number of important figures in the fourth/tenth
century who cannot but be considered as independent philosophers. Among them
the most important are Muhammad ibn Zakariyya’ Razi and Aba Rayhan Biruni,
both also among the greatest figures in the history of science. Razi, who criticized
Aristotle and to some extent Plato, was influenced to a degree by the pre-Islamic
philosophical thought of Persia and was deeply devoted to the ‘philosophical life.
Birani, who was much interested in the thought of Razi, was drawn strongly to
Indian thought and comparative religion while providing a philosophical criticism
of mashsha’i natural philosophy as expounded by Ibn Sina.

The development of mashsha’i philosophy was also paralleled by other schools
of thought of which, from the point of view of philosophy, the most important are
theology (kalam) and Ismaili philosophy. Mu‘tazilite kalam, which was dominant
until the end of the third/ninth century, and many of whose practitioners were Per-
sian, provided many challenges to philosophy although not as opposed to falsafah
as the later school of Ash‘arism whose founder was an Arab but many of whose
later expositors, such as Imam al-Haramayn Juwayni and Aba Hamid Muhammad
Ghazzali, were Persians.

Ismaili thought, which developed alongside mashsha’i philosophy, was itself of
major philosophical significance. Drawn more to the Pythagorean, Hermetic, and
Neoplatonic elements of Greek philosophy than to the Aristotelian, it produced
major figures from the third/ninth century onward, such as Abt Hatam Razi, Aba
Ya‘qab Sijistani, Hamid al-Din Kirmani, and the most celebrated of the Ismaili
philosophers, Nasir-i Khusraw, who died in the later fifth/eleventh century. The
latter, although a Fatimid missionary (da7) attached to the Fatimid court in Cairo,
not only wrote all his works in Persian but also was a major poet of the Persian
language. With him and Ibn Sina and his immediate students the first active pe-
riod of Islamic philosophy in Persia came to an end and with changing political
conditions for some time philosophy became eclipsed, opposed by both kalam and
certain strands of Sufism.

With the advent of the Seljigs, their defence of Ash‘arite kalam, and opposi-
tion to falsafah, the last part of the fifth/eleventh century to the beginning of the
seventh/thirteenth marks the eclipse in Persia of philosophy and especially the
school of Ibn Sina. While mashsha’i philosophy prospered in Andalusia, in Persia
except for Khayyam and a few remaining students of Ibn Sina, no philosophers
of any significance appeared on the horizon. This was the period of dominance
of kalam; but by virtue of its embarking upon an intellectual battle against the
falasifah, this kalam itself became more philosophical and there developed what
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came to be known as ‘later kalam’ or philosophical kalam associated especially with
one of the greatest religious thinkers of Persia, Abi Hamid Muhammad Ghazzali
(d. early sixth/twelfth century). Another major thinker, Fakhr al-Din Razi, was to
follow soon after him. Both men wrote against Ibn Sina, but in doing so produced
works of major philosophical importance and their thought influenced later schools
of philosophy in Persia. Because of this fact and also the innate philosophical
significance of their thought, they, as well as a number of later members of the
school of Sunni kalam, are included in the present work and they belong in a sense
to the tradition of philosophy in Persia despite their opposition to Ibn Sina and
the Peripatetics.

The end of the sixth/twelfth century was witness to the rise of a new philo-
sophical school associated with the name of Suhrawardi and known as the School
of Illumination (ishrdaq). Claiming to be a reviver of ancient Persian wisdom, as
well as that of the ancient Greeks, Suhrawardi established a philosophy based
upon illumination as well as ratiocination. Although put to death in Aleppo, his
thought was revived by the two great commentators of his masterpiece, the Hikmat
al-ishraq, Muhammad Shahraziri and Qutb al-Din Shirazi, a generation after the
death of the master. Henceforth ishraqi thought became central to the development
of philosophy in Persia and produced a number of important figures until the
Safavid period, when it became a major influence upon and was integrated into
the School of Isfahan in the eleventh/seventeenth century, especially the thought
of its founder, Mir Damad, and its most celebrated representative, Sadr al-Din
Shirazi (Mulla Sadra).

In the seventh /thirteenth century the thought of Ibn Sina, eclipsed by the at-
tacks of the mutakallimiin, was also revived by one of the seminal figures of the
intellectual history of Persia, Khwajah Nasir al-Din Ttsi, who was also the founder
of Shii systematic theology or kalam. After Tusi, the renewed mashsha’i school
produced many important figures, a number of whom were also interested in
ishragi doctrines and philosophical Sufism, which was now establishing itself as a
major intellectual perspective. The renewed mashsha’i school continued into the
Safavid period and despite the spread of the school of Mulla Sadra has had followers
in Persia to this day.

As for doctrinal or philosophical Sufism, its origin must be sought in some of the
later works of Aba Hamid Muhammad Ghazzali and ‘Ayn al-Qudat Hamadani. But
the major impetus for this school came from the works of Ibn ‘Arabi disseminated
in the Persian world mostly through the writings of Sadr al-Din Qanawi. Gradually
these teachings also penetrated into Shi‘i circles and doctrinal or philosophical
Sufism became a major intellectual perspective in Persia, producing a number of
important thinkers up to and within the Safavid period (in the tenth/sixteenth
and eleventh/seventeenth centuries) when it also influenced deeply the works
of Mulla Sadra. Its expositors have in fact continued in Persia to the present
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day. Although members of this school did not consider themselves philosophers
(falasifah-hukama’) but gnostics (‘urafa’), their teachings have the profoundest
philosophical import if philosophy is understood in its traditional sense. For that
very reason many of them can also be called theosophers in the original sense of
the term, not to be mistaken with the nineteenth-century movement in England
that became associated with the Theosophical Society. In fact the name given to
later Islamic philosophers of Persia, especially from Mulla Sadra onward—that is,
hakim-i ilahi—means etymologically theosophos or theosopher.

The period from the seventh/thirteenth century to the tenth/sixteenth was also
witness to the rise of systematic Shi‘i kalam originated by Nasir al-Din Ttsi, whose
Kitab al-tajrid is foundational to Shi‘i theology. Commented upon by numerous
writers over the centuries, this work marks the presence of a kalam that is also
philosophically inclined and not opposed to falsafah as was Ash‘arite kalam. This
fact itself was instrumental, along with essential characteristics of Shi‘ism itself,
to facilitate the revival of Islamic philosophy in Shi‘i circles in Persia preceding
the Safavids and of course in the Safavid period itself. Shi‘i kalam itself continued
to survive as a living intellectual school into the Qajar period and even into the
contemporary era.

The centuries separating Suhrawardi and Tusi from the School of Isfahan and its
founder Mir Damad were witness to intense philosophical activity in Persia. This
truth can be ascertained although our knowledge of this period is still incomplete.
During those centuries, and in contrast to earlier Islamic history when various
schools of thought were kept distinct from each other as we still see in the writings
of Tasi, the mashsha’t and ishraqi schools became intermingled with each other
and also with ‘irfan and kalam of both Sunnism and Shi‘ism. Different figures
appeared at this time that cannot be classified uniquely within one school, such
as Qutb al-Din Shirazi, at once mashsha’t and ishraqi philosopher, or Ibn Turkah
Isfahani, master of mashsha’i, ishraqi, and ‘irfani wisdom. That is why it is difficult
to classify the philosophers of this period under a single school, even if we have
been forced to do so in this work for the sake of organization. The ground was being
prepared at this time especially in Shiraz, where most of the philosophical activity
of the two centuries preceding the Safavids took place and to whose philosophical
life of this period one can refer as the School of Shiraz, for the grand synthesis of
Mulla Sadra who in the eleventh/seventeenth century brought the School of Isfahan
to its peak.

As for the School of Isfahan, it designates the philosophical school associated
at its beginning with Mir Damad, Mir Findiriski, and Baha’ al-Din ‘Amili, all of
whom lived in the Safavid capital Isfahan in the tenth/sixteenth century. This
school reached its apogee with Mulla Sadra and was continued by his major
students, such as Mulla Muhsin Fayd Kashani. But this period also included phi-
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losophers who did not follow Mulla Sadra’s ‘transcendent theosophy’ (al-hikmat
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al-muta‘aliyah). Altogether the Safavid period was very rich in philosophical
activity, and although opposed by some Shi‘i scholars especially at the end of
this period, philosophical activity continued into the Afshar and Zand periods
and was revived again in Isfahan during the early Qajar period, before becoming
transferred to the Qajar capital Tehran, which became the centre of philosophi-
cal activity in Persia during the thirteenth/nineteenth and fourteenth/twentieth
centuries. The long tradition of philosophy in Persia thus reached the contempo-
rary period and is in fact very much alive in Persia today, where it is undergoing
another revival in Qum, the present religious centre of Persia, as well as in Tehran,
Mashhad, and several other cities. The richness of the philosophical activity of
the past four centuries is demonstrated by the major anthology of the philosophy
of this period, in the original Arabic and Persian and not in translation, prepared
by Henry Corbin and Sayyid Jalal al-Din Ashtiyani under the title Anthologie des
philosophes iraniens, of which four volumes of some eight hundred pages each were
published; the last three volumes, however, never saw the light of day as a result
of the death of Corbin in 1978.

Constrained by numerous factors, human and material, this present anthology
cannot be as detailed as that of Corbin and Ashtiyani, who projected seven volumes
for only four centuries. An anthology as detailed as theirs for twenty-five centuries
of the history of philosophy in Persia would obviously necessitate some twenty to
thirty volumes. Furthermore, ours is an anthology in English and theirs of texts
in their original language. Consequently we have had to be more selective, con-
centrating on the most significant figures and also the most salient parts of their
works. Needless to say, making a choice on both accounts was often very difficult
and necessitated from time to time a painful omission of either a particular figure
or works of a philosopher whose other writings were included in our selection.
In any case we do not claim to be exhaustive but hope to be representative and to
make available in English the actual thought, reasoning, and exposition of most
of the major philosophical figures of Persia in matters that are either of general
philosophical significance or of interest to an understanding of the philosophical
world of the author in question.

In preparing this anthology we have depended first of all on reliable existing
translations. Where these have not been available, we have invited the participa-
tion of expert translators from all over the world. We have also relied on printed
Arabic and Persian texts for the most part but in some cases recourse has been had
to manuscripts as well. Needless to say, the style of translation is not the same for
every selection, and there are differences in the views of translators concerning the
rendition of certain terms. We have not sought to impose uniformity here, seeing
that all of the translators are established scholars in the field of Islamic thought.
The diversity of styles of translation may in fact reveal something of the differences
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in approach to the study of Islamic and pre-Islamic philosophy today and also the

general semantic questions of rendition and interpretation of a philosophical text
from one language to another.

wa ma tawfiqi illa bi’Llah

Seyyed Hossein Nasr

Bethesda, Maryland

Muharram 1428 au (L.)

Bahman 1385 AA (S.)

February 2007 ap



Part I

Early Persian Philosophy: Zoroastrian Thought






Introduction

The Persian prophet Zoroaster (the name is the Greek form of the Persian Zar-
athustra) probably lived in the mid-late second millennium Bc. Zarathustra is one
of the first of the prophets of the world’s major religions and while the place of
his birth is subject to speculation—from Yazd, Kirman, and today’s Sistan—most
scholars believe he came from Central Asia and most likely from what is now called
Kazakhistan.

What has survived of his direct teachings are seventeen hymns known as the
Gathas. It is here that Zarathustra alludes to mythical stories without elaborating
on them; but his ‘genius’ is not so much in creating new myths but in interpreting
the old ones and drawing religious, metaphysical and moral conclusions from
them. The Zoroastrian religion adheres fundamentally to a dualistic worldview
even though in recent centuries a more monotheistic interpretation has become
prevalent among most Zoroastrians. There is a strong presence of the view of the
universe as alive in the Zoroastrian religion, which is perhaps why all things in
the universe are divided into good and evil, helpful and harmful, and ultimately
sacred and profane. While Zoroastrianism has undergone doctrinal changes such
as areplacement of the early cyclical notion of time with a linear one, the core of its
dualistic worldview has remained the same. Zoroastrianism soon spread through
the Iranian plateau and came to be the religion of three major dynasties in Persia:
the Achaemenians (550-330 BC), the Parthians (250 BC-AD 226) and the Sasanians
(AD 226-651).

We have gathered in this chapter a set of writings from the core of the Zoro-
astrian sacred scriptures, the Avesta (Fundamental Utterance), which shed light
on a variety of philosophical issues and themes in a religious and often mythical
context. It bears witness to the fact that since ancient times an intellectual en-
deavour to understand the corporeal and the incorporeal world has been a salient
feature of Persian culture. This intellectual engagement also may explain why so
many philosophers, theologians and mystics of the Islamic world have come from
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Greater Persia. Some of them, such as Marzban ibn Bahmanyar, may have been first
generation converts from the Zoroastrian religion.

The first section of the selections on Zoroastrian thought is from the Bundahisn
in which the creation story, the character of Ahura Mazda, the wholly Good Lord,
and the problem of theodicy are discussed. Omniscience, illumination and lumi-
naries, and spiritual entities are also the subject of discussion here. In the second
section, portions of the Greater Bundahisn dealing with the primal creation and
the very process of it from the first spiritual beings who were created, such as
Amahraspands, to the rest of the created order are presented. The notions of good
and evil, their interaction, the coming of light from Ohrmazd and material dark-
ness are among issues that are elaborated upon in this section. The third section
is selected from Dadistan-i Dinik and addresses moral principles. The nature of
justice, how goodness comes into existence, and how it is related to the notion of
renovation are among issues discussed here. Zoroastrianism in Persia is known as
a religion that emphasizes three precepts: good thoughts, good words, and good
deeds. It is in Dadistan-i Dinik that we see an elaboration of these principles. Finally,
the nature of righteousness and how it is that evil comes into the corporeal world
are presented here.

Next, we have included a section of Dina-i Mainog-i Khirad in which opinions
of the spirit of wisdom are presented in the form of sixty-one pieces of advice.
These sets of advice range from the moral and spiritual to how one can maintain
bodily health.

The Gathas are the hymns in which the eternal struggle between Ahura Mazda
(God or light) and his adversary Angra Mainyu, the source of darkness and the
deceiver of men, are discussed. We have selected a section from the Gathas in which
the manner of hostility of Angra Mainyu, the evil and destructive deity to Ahura
Mazda the Good Lord and how Ahura Mazda is aided in his struggle against spir-
itual entities like Aeshma Daeva (the evil of wrath) are presented in some length.
The physical manifestations of these spiritual entities and their interplay with
earthly matters such as apaosha, drought, are also alluded to in this section.

Certain passages from the Greater Bundahisn have been included where the
evil spirit, the ‘world year’ and its affiliated cosmology are discussed. Some of the
materials presented in this section remind one of the creation stories in Judaism,
Christianity and Islam. For example, there are references to how Ohrmazd or Ahura
Mazda first created speech and then expanded the process of creation to include
the material domain while viewing evil as an assault upon creation, the antagonism
of the two spirits and the question of resurrection. All these teachings are in line
with the central tenets of monotheistic religions.

In the section that follows, we have included a number of short excerpts from
such works as Vendidad, Hadhokht Nask, Mainog-i Khirad, Zatspram, Dénkart,
and Sikand Gumani Vazar. A variety of themes are discussed here. In the Vendidad
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there is a discussion of eschatology and the fate of the soul in the hereafter and
the Chinvat bridge that all the dead must cross before resurrection (similar to the
Muslim sirat). In the Hadhokht Nask, the precepts of good thoughts, good deeds,
and good words as well as more on the question of the fate of the soul are discussed.
The fate of the soul according to sources of the later Sasanian period is the subject
of Mainog-i Khirad and once again there are allusions to the crossing of the bridge
as a test of the faithful. In the section on Zatspram, the mixing of the bounteous
spirit and the destructive spirit, how light emanated from the good God and dark-
ness from the evil god, and the interplay of these lights with the twelve creations
are issues that are brought forth. The selection from Dénkart deals with good and
evil, their definitions, nature and other characteristics. It also offers a description
of Ohrmazd and his omniscience, will and wisdom that comes very close to a
monotheistic understanding of God. Ohrmazd is said to be the source of all that
is good and his rule is perfect and joyful. Finally, there is the section from Sikand
Gumani Vazar. Of all the treatises included in this section, this part is the most
philosophical in the strict sense of the word. It begins with a discussion concern-
ing the impossibility of any existent thing being infinite, the nature of infinity, the
relationship between epistemology, essence and quality, and the immutability of
substance.

Next we have included a treatise of a dialogue between a learned Zoroastrian
philosopher and the doctors of Islam (faqihs) concerning major philosophical
questions. Such questions include the possibility of resurrection, eternity and
createdness of the world, the nature of time, sense perception, unity of the soul,
intelligence and consciousness and of such spiritual beings as the fravahar.

The last section of our chapter on Zoroastrian sacred writings comes from
Deénkart. This section deals primarily with moral issues and can be characterized
as wisdom literature (andarz in Pahlavi). The Spirit of Wisdom appears to be of-
fering moral advice to the people covering a wide range of topics among which
one can name good deeds that are necessary for going to heaven, sin, the nature of
righteousness, truthfulness, peace and avoidance of hell. Also among the themes
discussed are what moral conduct is and how one should surrender oneself to reli-
gion, the maintenance of bodily and spiritual health, and the relationship between
knowledge of religion and elimination of demons from the world.

Though cloaked in mythical language, the Zoroastrian writings included here
represent a rich and diverse set of philosophical ideas and issues most of which
later resurface in the writings of Muslim philosophers in Persia. These writings
also firmly establish the presence of an active intellectual life in ancient Persia that
stretches over one thousand years before the rise of Islam.

Mehdi Aminrazavi



The Original Creation
From Bundahisn

Reprinted from ‘Bundahisn, tr. E. W. West, in F. Max Miller, ed., The Sacred Books
of the East: Pahlavi Texts, (Delhi, 1977), vol. 5, pp. 3-20.

Chapter I

In the name of the creator Attharmazd

1. The Zand-akas (‘Zand-knowing or tradition-informed’),” which is first about
Atharmazd’s original creation and the antagonism of the evil spirit,> and afterwards
about the nature of the creatures from the original creation till the end, which is
the future existence (tanil-i pasing).

2. As revealed by the religion of the Mazdayasnians, so it is declared that At-
harmazd is supreme in omniscience and goodness, and unrivalled’ in splendour,

1. The Pazand and most of the modern Pahlavi manuscripts have, ‘From the Zand-4kas, but the
word min, ‘from;, does not occur in the old manuscript K20, and is a modern addition to M6. From
this opening sentence it would appear that the author of the work gave it the name Zand-akas.

2. The Avesta Angra-mainyu, the spirit who causes adversity or anxiety (see Darmesteter’s
Ormazd et Ahriman, pp. 92-95); the Pahlavi name is, most probably, merely a corrupt translitera-
tion of the Avesta form, and may be read Ganrak-maindk, as the Avesta Spenta-mainyu, the spirit
who causes prosperity, has become Spénak-mainok in Pahlavi. This latter spirit is represented by
Atharmazd himself in the Bundahign. The Pahlavi word for ‘spirit, which is read madénad by
the Parsis, and has been pronounced minavad by some scholars and minét by others, is probably
a corruption of maindk, as its Sasanian form was miné. If it were not for the extra medial letter in
ganrdk, and for the obvious partial transliteration of spéndk, it would be preferable to read gank,
‘smiting} and to derive it from a supposed verb gandan, ‘to smite’ (Av. ghna), as proposed by most
Zendists. A Parsi would probably suggest gandan, ‘to stink’

3. Reading aham-kai, ‘without a fellow-sovereign, peerless, unrivalled, and independent’. This
rare word occurs three times in §§ 2, 3, and some Pazand writers suggest the meaning ‘everlast-
ing’ (by means of the Persian gloss hamisah), which is plausible enough, but hdmaki would be an
extraordinary mode of writing the very common word hamadi, ‘ever.

16



Bundahisn 17

the region of light is the place of Attharmazd, which they call ‘endless light, and
the omniscience and goodness of the unrivalled AGharmazd is what they call
‘revelation’’

3. Revelation is the explanation of both spirits together; one is he who is inde-
pendent of unlimited time,> because Attharmazd and the region, religion, and time
of Attharmazd were and are and ever will be; while Aharman’ in darkness, with
backward understanding and desire for destruction, was in the abyss, and it is he
who will not be; and the place of that destruction, and also of that darkness, is what
they call the ‘endlessly dark.

4. And between them was empty space, that is, what they call ‘air} in which is
now their meeting.

5. Both are limited and unlimited spirits, for the supreme is that which they call
endless light and the abyss that which is endlessly dark, so that between them is a
void, and one is not connected with the other; and, again, both spirits are limited
as to their own selves.

6. And, secondly, on account of the omniscience of Attharmazd, both things are
in the creation of Attharmazd, the finite and the infinite; for this they know is that
which is in the covenant of both spirits.

7. And, again, the complete sovereignty of the creatures of AQtharmazd is in
the future existence, and that also is unlimited for ever and everlasting; and the
creatures of Aharman will perish at the time when the future of existence occurs,
and that also is eternity.

8. Atharmazd, through omniscience, knew that Aharman exists, and whatever
he schemes he infuses with malice and greediness till the end; and because He
accomplishes the end by many means, He also produced spiritually the creatures
which were necessary for those means, and they remained three thousand years

in a spiritual state, so that they were unthinking’ and unmoving, with intangible
bodies.

1. The word dind (properly dénd), Av. daéna, being traceable to a root di, ‘to see, must
originally have meant ‘a vision’ (see Haug’s Essays on the Religion of the Parsis, 2nd ed. p. 152, n.
2), whence the term has been transferred to ‘religion’ and all religious observances, rules, and
writings; so it may be translated either by ‘religion’ or by ‘revelation.

2. This appears to be the meaning, but the construction of § 3 is altogether rather obscure,
and suggestive of omissions in the text.

3. The usual name of the evil spirit; it is probably an older corruption of Angra-mainyu than
Ganrak-maintdk, and a less technical term. Its Sasanian form was Aharmani.

4. Substituting amat, ‘when, for miin, ‘which, two Huzvdris forms which are frequently con-
founded by Pahlavi copyists because their Pazand equivalents, ka and ke, are nearly alike.

5. Reading aminiddr in accordance with M6, which has aminiddr in Chap. XXXIV, 1, where
the same phrase occurs. Windischmann and Justi read amitdr, ‘uninjured, invulnerable) in both
places. This sentence appears to refer to a preparatory creation of embryonic and immaterial
existences, the prototypes, fravashis, spiritual counterparts, or guardian angels of the spiritual
and material creatures afterwards produced.
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9. The evil spirit, on account of backward knowledge, was not aware of the
existence of Attharmazd; and, afterwards, he arose from the abyss, and came in
unto the light which he saw.

10. Desirous of destroying, and because of his malicious nature, he rushed in
to destroy that light of Aharmazd unassailed by fiends, and he saw its bravery
and glory were greater than his own; so he fled back to the gloomy darkness,
and formed many demons and fiends; and the creatures of the destroyer arose
for violence.

11. Attharmazd, by whom the creatures of the evil spirit were seen, creatures
terrible, corrupt, and bad, also considered them not commendable (birzis-
nik).

12. Afterwards, the evil spirit saw the creatures of Attharmazd; they ap-
peared many creatures of delight (vdyah), enquiring creatures, and they
seemed to him commendable, and he commended the creatures and creation
of Attharmazd.

13. Then Atharmazd, with a knowledge' of which way the end of the matter
would be, went to meet the evil spirit, and proposed peace to him, and spoke thus:
‘Evil spirit! Bring assistance unto my creatures, and offer praise! So that, in reward
for it, ye (you and your creatures) may become immortal and undecaying, hunger-
less and thirstless’

14. And the evil spirit shouted thus:” ‘T will not depart, I will not provide assist-
ance for thy creatures, I will not offer praise among thy creatures, and I am not of
the same opinion with thee as to good things. I will destroy thy creatures for ever
and everlasting; moreover, I will force all thy creatures into disaffection to thee and
affection for myself’

15. And the explanation thereof is this that the evil spirit reflected in this manner,
that Attharmazd was helpless as regarded him,’ therefore He proffers peace; and he
did not agree, but bore on even into conflict with Him.

16. And Atharmazd spoke thus: ‘you are not omniscient and almighty, O evil
spirit! So that it is not possible for thee to destroy me, and it is not possible for thee
to force my creatures so that they will not return to my possession.

17. Then Atharmazd, through omniscience, knew that: If I do not grant a period
of contest, then it will be possible for him to act so that he may be able to cause the
seduction of my creatures to himself. As even now there are many of the intermix-
ture of mankind who practise wrong more than right.

18. And Attharmazd spoke to the evil spirit thus: ‘Appoint a period! So that the

1. The Huz. Khavitinast stands for the Pdz. Ddnist with the meaning, here, of ‘what is known,
knowledge;, as in Persian.

2. Literally, ‘and it was shouted by him, the evil spirit, thus:” the usual idiom when the nomina-
tive follows the verb.

3. The words dén Val stand for dén valman.
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intermingling of the conflict may be for nine thousand years’ For he knew that by
appointing this period the evil spirit would be undone.

19. Then the evil spirit, unobservant and through ignorance, was content with
that agreement; just like two men quarrelling together, who propose a time thus:
Let us appoint such-and-such a day for a fight.

20. Attharmazd also knew this, through omniscience, that within these nine
thousand years, for three thousand years everything proceeds by the will of Aa-
harmazd, three thousand years there is an intermingling of the wills of Attharmazd
and Aharman, and the last three thousand years the evil spirit is disabled, and they
keep the adversary away' from the creatures.

21. Afterwards, Attharmazd recited the Ahunavar thus: Yathd ahil vairyo (‘as a
heavenly lord is to be chosen’), &c.” once, and uttered the twenty-one words;’ He
also exhibited to the evil spirit His own triumph in the end, and the impotence of
the evil spirit, the annihilation of the demons, and the resurrection and undisturbed
future existence of the creatures for ever and everlasting.

22. And the evil spirit, who perceived his own impotence and the annihilation
of the demons, became confounded, and fell back to the gloomy darkness; even
so as is declared in revelation, that, when one of its (the Ahunavar’s) three parts
was uttered, the evil spirit contracted his body through fear, and when two parts
of it were uttered he fell upon his knees, and when all of it was uttered he became
confounded and impotent as to the harm he caused the creatures of Attharmazd,
and he remained three thousand years in confusion.”

23. Altharmazd created his creatures in the confusion of Aharman; first he
produced Vohtiman (‘good thought’), by whom the progress of the creatures of
Atitharmazd was advanced.

1. That is, ‘the adversary is kept away. In Pahlavi the third person plural is the indefinite
person, as in English. These 9,000 years are in addition to the 3,000 mentioned in § 8, as appears
more clearly in Chap. XXXIV, 1.

2. This is the most sacred formula of the Parsis, which they have to recite frequently, not only
during the performance of their ceremonies, but also in connection with most of their ordinary
duties and habits. It is neither a prayer, nor a creed, but a declaratory formula in meter, consisting
of one stanza of three lines, containing twenty-one Avesta words, as follows:

Yathd ahti vairyd, athd ratus, ashad kid haka,
Vangheus dazda mananghé, skyaothnanam angheus mazddi,
Khshathremka ahurdi 4, yim dregubyé dadad vastarem.

And it may be translated in the following manner: ‘As a heavenly lord is to be chosen, so is an
earthly master (spiritual guide), for the sake of righteousness, to be a giver of the good thoughts
of the actions of life towards Mazda; and the dominion is for the lord (Ahura) whom he (Mazda)
has given as a protector for the poor’ (see Haug’s Essays on the Religion of the Parsis, 2nd ed., pp.
125, 141).

3. The word mdrik must mean ‘word’ here, but in some other places it seems to mean ‘syllable’
or ‘accented syllable’

4. This is the first third of the 9,000 years appointed in §$ 18, 20, and the second 3,000 years
mentioned in Chap. XXXIV, 1.
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24. The evil spirit first created’ Mitokht (‘falsehood’), and then Akéman (‘evil
thought’).

25. The first of Attharmazd’s creatures of the world was the sky, and his good
thought (Vohtiman), by good procedure,” produced the light of the world, along
with which was the good religion of the Mazdayasnians; this was because the
renovation (frashakard)’ which happens to the creatures was known to him.

26. Afterwards arose Ardavahist, and then Shatvair6, and then Spendarmad, and
then Horvadad, and then Amerddad.*

27. From the dark world of Aharman were Akd6man and Andar, and then Sovar,
and then Nakahéd, and then Tairév and Zairik.’

28. Of Attharmazd’s creatures of the world, the first was the sky; the second,
water; the third, earth; the fourth, plants; the fifth, animals; the sixth, man-
kind

1. It is usual to consider dadan (Huz. yehabiintan), when traceable to Av. dd = Sans. dhd, as
meaning ‘to create, but it can hardly be proved that it means to create out of nothing, any more
than any other of the Avesta verbs which it is sometimes convenient to translate by ‘create’ Before
basing any argument upon the use of this word it will, therefore, be safer to substitute the word
‘produce’ in all cases.

2. Or it may be translated, ‘and from it Vohtiman, by good procedure, &c. The position here
ascribed to Vohtiman, or the good thought of AGharmazd, bears some resemblance to that of
the Word in John i. 1-5, but with this essential difference, that Vohtiman is merely a creature of
Atiharmazd, not identified with him; for the latter idea would be considered, by a Parsi, as rather
inconsistent with strict monotheism. The ‘light of the world’ now created must be distinguished
from the ‘endless light’ already existing with Adtharmazd in § 2.

3. The word frashakard, ‘what is made durable, perpetuation;, is applied to the renovation of the
universe which is to take place about the time of the resurrection, as a preparation for eternity.

4. These five, with Vohtiman and Atharmazd in his angelic capacity, constitute the seven
Ameshaspends, ‘undying causers of prosperity, immortal benefactors, or archangels, who have
charge of the whole material creation. They are personifications of old Avesta phrases, such as
Vohtimand, ‘good thought;’ Asha-vahista, ‘perfect rectitude;’ Khshathra-vairya, ‘desirable domin-
ion;’ Spenta-armaiti, ‘bountiful devotion;” Haurvatad, ‘completeness or health;” and Ameretad,
‘immortality’

5. These six demons are the opponents of the six archangels respectively (see Chap. XXX, 29);
their names in the Avesta are, Akem-mand, ‘evil thought;” Indra, Sauru, Naunghaithya, Tauru,
Zairika (see Vendidad X, 17, 18 Sp., and XIX, 43 W.), which have been compared with the Vedic
god Indra, Sarva (a name of Siva), the Nésatyas, and Sans. tura, ‘diseased, and garas, ‘decay,
respectively. For further details regarding them, see Chap. XXVIII, 7-13.
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Chapter II
On the formation of the luminaries.

1. AGtharmazd produced illumination between the sky and the earth, the constella-
tion stars and those also not of the constellations, then the moon, and afterwards
the sun, as I shall relate.

2. First he produced the celestial sphere, and the constellation stars are assigned
to it by him; especially these twelve whose names are Varak (the Lamb), Tor4 (the
Bull), D6-patkar (the Two-figures or Gemini), Kalakang (the Crab), Sér (the Lion),
Khasak (Virgo), Taraztk (the Balance), Gazdm (the Scorpion), Nimasp (the
Centaur or Sagittarius), Vahik® (Capricornus), Dtl (the Water pot), and Mahik
(the Fish);

3. Which, from their original creation, were divided into the twenty-eight subdi-
visions of the astronomers,3 of which the names are Padévar, Pésh-Parviz, Parviz,
Paha, Avésar, Besn, Rakhvad, Taraha, Avra, Nahn, Miyan, Avdem, Mashaha, Spir,
Husru, Srob, Nur, Gél, Garafsa, Varant, Gau, Goi, Muru, Bunda, Kahtsar, Vaht,
Miyan, Kaht.*

4. And all his original creations, residing in the world, are committed to them;’
so that when the destroyer arrives they overcome the adversary and their own
persecution, and the creatures are saved from those adversities.

5. As a specimen of a warlike army, which is destined for battle, they have or-
dained every single constellation of those 6,480 thousand small stars as assistance;
and among those constellations four chieftains, appointed on the four sides, are
leaders.

1. The word akhtar is the usual term in Pahlavi for a constellation of the zodiac; but the term
apdkhtar, ‘away from the akhtar, means not only ‘the north; or away from the zodiac, but also ‘a
planet, which is in the zodiac, but apart from the constellations. The meaning of akhtar, most
suitable to the context here, appears to be the general term ‘constellation’

2. Written Nahézik here, both in K20 and M6, which may be compared with Pers. nahdz, ‘the
leading goat of a flock;’ but the usual word for ‘Capricornus’ is Vahik, as in Chap. V, 6. None of
the other names of the signs of the zodiac are written here in P4zand, but it may be noted that if
the ah in Vahik were written in Pazand (that is, in Avesta characters), the word would become
the same as Nahazik in Pahlavi.

3. Literally, ‘fragments of the calculators] khurdak-i hamarikan. These subdivisions are the
spaces traversed daily by the moon among the stars, generally called ‘lunar mansions.

4. All these names are written in P4zand, which accounts for their eccentric orthography, in
which both K20 and M6 agree very closely. The subdivision Parviz is evidently the Pers. parvén,
which includes the Pleiades, and corresponds therefore to the Sanskrit Nakshatra Krittika. This
correspondence leads to the identification of the first subdivision, Padévar, with the Nakshatra
Asvini. The Pazand names are so corrupt that no reliance can be placed upon them, and the first
step towards recovering the true Pahlavi names would be to transliterate the P4zand back into
Pahlavi characters. The ninth subdivision is mentioned in Chap. VII, 1 by the name Avrak.

5. That is, to the zodiacal constellations, which are supposed to have special charge of the
welfare of creation.
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6. On the recommendation of those chieftains the many unnumbered stars are
specially assigned to the various quarters and various places, as the united strength
and appointed power of those constellations.

7. As it is said that Tistar is the chieftain of the east, Satavés the chieftain of the west,
Vanand the chieftain of the south, and Haptok-ring the chieftain of the north.’

8. The great one which they call a Gah (period of the day), which they say is the
great one of the middle of the sky, till just before the destroyer came was the midday
(or south) one of the five, that is, the Rapitvin.2

9. Attharmazd performed the spiritual Yazisn ceremony with the archangels
(ameshdspenddn) in the Rapitvin Gah, and in the Yazisn he supplied every means
necessary for overcoming the adversary.’

1. Of these four constellations of stars, which are said to act as leaders, there is no doubt that
Haptok-ring, the chieftain of the north, is Ursa Major; and it is usually considered that Tistar, the
chieftain of the east, is Sirius; but the other two chieftains are not so well identified, and there may
be some doubt as to the proper stations of the eastern and western chieftains. It is evident, however,
that the most westerly stars, visible at any one time of the year, are those which set in the dusk of the
evening; and east of these, all the stars are visible during the night as far as those which rise at day-
break, which are the most easterly stars visible at that time of the year. Tistar or Sirius can, therefore,
be considered the chieftain of the eastern stars only when it rises before daybreak, which it does at
the latter end of summer; and Haptok-ring or Ursa Major is due north at midnight (on the merid-
ian below the pole) at about the same time of the year. These stars, therefore, fulfil the conditions
necessary for being chieftains of the east and north at the end of summer, and we must look for stars
capable of being chieftains of the south and west at the same season. Now, when Ursa Major is near
the meridian below the pole, Fomalhaut is the most conspicuous star near the meridian in the far
south, and is probably to be identified with Vanand the chieftain of the south. And when Sirius rises
some time before daybreak, Antares (in Scorpio) sets some time after dusk in the evening, and may
well be identified with Satavés the chieftain of the west. Assuming that there has been a precession of
the equinoxes equivalent to two hours of time, since the idea of these chieftains (which may perhaps
be traced to Avesta times) was first formed, it may be calculated that the time of year when these
leading stars then best fulfilled that idea was about a month before the autumnal equinox, when
Ursa Major would be due north three-quarters of an hour after midnight, and Fomalhaut due south
three-quarters of an hour before midnight, Sirius would rise three hours before the sun, and Antares
would set three hours after the sun. In the Avesta these leading stars are named Tistrya, Satavaésa,
Vanant, and Haptdi-ringa (see Tistar Yt. o, 8, 9, 12, 32, &c., Rashnu Yt. 26-28, Sir6z. 13).

2. This translation, though very nearly literal, must be accepted with caution. If the word mas
be not a name it can hardly mean anything but ‘great;” and that it refers to a constellation appears
from Chap. V, 1. The word khomsdk is an irregular form of the Huz. Khémsyd, ‘five, and may refer
either to the five chieftains (including ‘the great one’) or to the five Gahs or periods of the day, of
which Rapitvin is the midday one (see Chap. XXV, 9). The object of the text seems to be to connect
the Rapitvin Gah with some great mid-sky and midday constellation or star, possibly Regulus,
which, about 960 Bc, must have been more in the daylight than any other important star during
the seven months of summer, the only time that the Rapitvin Gah can be celebrated (see Chap.
XXV, 7-14). Justi has, ‘They call that the great one of the place, which is great in the middle of the
sky; they say that before the enemy came it was always midday, that is, Rapitvin’ Windischmann
has nearly the same, as both follow the Pazand MSS. in reading hémisak (as a variant of hamisak),
‘always) instead of khomsak.

3. Or ‘adversity’
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10. He deliberated with the consciousness (bdd) and guardian spirits (fravahar) of
men, and the omniscient wisdom, brought forward among men, spoke thus: ‘Which
seems to you the more advantageous, when I shall present you to the world? that you
shall contend in a bodily form with the fiend (driyg), and the fiend shall perish, and in
the end I shall have you prepared again perfect and immortal, and in the end give you
back to the world, and you will be wholly immortal, undecaying, and undisturbed; or
that it be always necessary to provide you protection from the destroyer?’

11. Thereupon, the guardian spirits of men became of the same opinion with the
omniscient wisdom about going to the world, on account of the evil that comes
upon them, in the world, from the fiend (drilg) Aharman, and their becoming,
at last, again unpersecuted by the adversary, perfect, and immortal, in the future
existence, for ever and everlasting.

Chapter III

1. On the rush of the destroyer at the creatures it is said, in revelation, that the
evil spirit, when he saw the impotence of himself and the confederate’ (ham-dast)
demons, owing to the righteous man,’ became confounded, and seemed in confu-
sion three thousand years.

2. During that confusion the archfiends’ of the demons severally shouted thus:
‘Rise up, thou father of us! For we will cause a conflict in the world, the distress and
injury from which will become those of Attharmazd and the archangels’

3. Severally they twice recounted their own evil deeds, and it pleased him not; and
that wicked evil spirit, through fear of the righteous man, was not able to lift up his
head until the wicked Géh® came, at the completion of the three thousand years.

4. And she shouted to the evil spirit thus: ‘Rise up, thou father of us! For I will
cause that conflict in the world wherefrom the distress and injury of Atharmazd
and the archangels will arise! And she twice recounted severally her own evil deeds,
and it pleased him not; and that wicked evil spirit rose not from that confusion,
through fear of the righteous man.

6. And, again, the wicked Géh shouted thus: ‘Rise up, thou father of us! for in that
conflict I will shed thus much vexation” on the righteous man and the labouring ox

1. These were among the fravashis already created (see Chap. I, 8).

2. Reading amat, ‘when, instead of miin, ‘which’ (see note to Chap. I, 7).

3. The Pazand MSS. have gardist, for the Huz. Hémnunast, ‘trusted. Windischmann and Justi
have ‘all’

4. Probably Gayonard.

5. The word kamdrakan is literally ‘those with an evil pate’, and is derived from Av. kameredha,
‘the head of an evil being), also applied to ‘the evil summit’ of Mount Areziira (Vend. XIX, 140, 142),
which is supposed to be at the gate of hell (se Chap. XII, 8). That the chief demons or arch-fiends
are meant, appears more clearly in Chap. XXVIII, 12, 44, where the word is kamarikdn.

6. The personification of the impurity of menstruation.

7. The word vésh or vish may stand either for bésh, ‘distress, vexation, as here assumed, or for



24 Early Persian Philosophy: Zoroastrian Thought

that, through my deeds, life will not be wanted, and I will destroy their living souls
(m'smé);1 I will vex the water, I will vex the plants, I will vex the fire of Attharmazd,
I will make the whole creation of Attharmazd vexed’

7. And she so recounted those evil deeds a second time, that the evil spirit was
delighted and started up from that confusion; and he kissed Géh upon the head,
and the pollution which they call menstruation became apparent in Géh.

8. He shouted to Géh thus: “‘What is thy wish? so that I may give it thee! And
Géh shouted to the evil spirit thus: ‘A man is the wish, so give it to me’

9. The form of the evil spirit was a log-like lizard’s (vazak) body, and he ap-
peared a young man of fifteen years to Géh, and that brought the thoughts of Géh
to him.

10. Afterwards, the evil spirit, with the confederate demons, went towards
the luminaries, and he saw the sky; and he led them up, fraught with malicious
intentions.

11. He stood upon one-third’ of the inside of the sky, and he sprang, like a snake,
out of the sky down to the earth.

12. In the month Fravardin and the day Attharmazd* he rushed in at noon,
and thereby the sky was as shattered and frightened by him, as a sheep by a
wolf.

13. He came on to the water which was arrangeds below the earth, and then the
middle of this earth was pierced and entered by him.

14. Afterwards, he came to the vegetation, then to the ox, then to Gyomard,
and then he came to fire;" so, just like a fly, he rushed out upon the whole creation;
and he made the world quite as injured and dark” at midday as though it were in
dark night.

15. And noxious creatures were diffused by him over the earth, biting and ven-
omous, such as the snake, scorpion, frog (kalvdk), and lizard (vazak), so that not
so much as the point of a needle remained free from noxious creatures.

vish, ‘poison, as translated by Windischmann and Justi in accordance with the Paz. MSS.

1. That this is the Huzvaris of riiban, ‘soul, appears from Chap. XV, 3-5, where both words are
used indifferently; but it is not given in the Huz.-Paz. Glossary. It is evenly equivalent to Chald,
nismd, and ought probably to have the traditional pronunciation nisman, an abbreviation of
nismman.

2. This seems to be the literal meaning of the sentence, and is confirmed by Chap. XXVIII, 1,
but Windischmann and Justi understand that the evil spirit formed a youth for Géh out of a toad’s
body. The incident in the text may be compared with Milton’s idea of Satan and Sin in Paradise
Lost, Book II, pp. 745-765.

3. Perhaps referring to the proportion of the sky which is overspread by the darkness of night.
The whole sentence is rather obscure.

4. The vernal equinox (see Chap. XXV, 7).

5. Literally, ‘and it was arranged’

6. For the details of these visitations, see Chaps. VI-X.

7. Reading khiist tom; but it may be hangidtiim, ‘most turbid, opaque.
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16. And blight' was diffused by him over the vegetation, and it withered away
immediately.

17. And avarice, want, pain, hunger, disease, lust, and lethargy were diffused by
him abroad upon the ox and Gaydmard.

18. Before his coming to the ox, Attharmazd ground up the healing fruit,”
which some call ‘bindk’, small in water openly before its eyes, so that its damage
and discomfort from the calamity (zanisn) might be less; and when it became
at the same time lean and ill, as its breath went forth and it passed away, the ox
also spoke thus: ‘The cattle are to be created, and their work, labour, and care
are to be appointed’

19. And before his coming to Gayomard, Attharmazd brought forth a sweat
upon Géyomard, so long as he might recite a prayer (vdg) of one stanza (vikast),
moreover, Attharmazd formed that sweat into the youthful body of a man of fifteen
years, radiant and tall.

20. When Gayomard issued from the west he saw the world dark as night, and
the earth as though not a needle’s point remained free from noxious creatures; the
celestial sphere was in revolution, and the sun and moon remained in motion: and
the world’s struggle, owing to the clamour of the Mazinikan demons,’ was with
the constellations.

21. And the evil spirit thought that the creatures of Attharmazd were all rendered
useless except Gayomard; and Asto-vidad® with a thousand demons, causers of
death, were let forth by him on Gayémard.

22. But his appointed time had not come, and he (Astd-vidad) obtained no
means of noosing (dvizidand) him; as it is said that, when the opposition of the
evil spirit came, the period of the life and rule of Gdyomard was appointed for
thirty years.

23. After the coming of the adversary he lived thirty years, and Gayomard spoke
thus: ‘Although the destroyer has come, mankind will be my entire race; and this
one thing is good, when they perform duty and good works’

24. And, afterwards, he (the evil spirit) came to fire, and he mingled smoke and
darkness with it.

25. The planets, with many demons, dashed against the celestial sphere, and they

1. The word makha, ‘blow, stroke), is a huzvdris logogram not found in the glossaries; M6 has
dar, ‘wood; but this may be a misreading, due to the original, from which M6 was copied, being
difficult to read.

2. The word mivang is an unusual form of mivak, ‘fruit It is probably to be traced to an Av.
mivangh, which might mean ‘fatness’, as Windischmann suggests.

3. The Mdzainya daéva of the Avesta, and Mazendardn demons, or idolaters, of Persian
legends.

4. The demon of death, Ast6-vidhotu in the Avesta (Vend. IV, 137, V, 25, 31), who is supposed
‘to cast a halter around the necks of the dead to drag them to hell, but if their good works have
exceeded their sins they throw off the noose and go to heaven’ (Haug’s Essays, 2nd ed. p. 321). This
name is misread Asti-vihad by Pazand writers.
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mixed the constellations; and the whole creation was as disfigured as though fire
disfigured every place and smoke arose over it.

26. And ninety days and nights the heavenly angels were contending in the
world with the confederate demons of the evil spirit, and hurled them confounded
to hell; and the rampart of the sky was formed so that the adversary should not be
able to mingle with it.

27. Hell is in the middle of the earth; there where the evil spirit pierced the earth’
and rushed in upon it, as all the possessions of the world were changing into duality,
and persecution, contention, and mingling of high and low became manifest.

1. See §13.
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Greater Bundahisn

Reprinted from ‘Greater Bundahi$n, in R. C. Zaehner, tr., Zurvan: A Zoroastrian
Dilemma (Oxford, 1955), pp. 312-321.

(1) This, the Knowledge of the Commentary, (deals) first with the primal creation
of Ohrmazd and the aggression of the Destructive Spirit; next with the nature of
material creatures from the original creation up to the consummation as it is re-
vealed in the Mazdayasnians religion; next with the things contained in the world
together with an interpretation of their nature and properties.

(2) Thus is it revealed in the Good Religion. Ohrmazd was on high in omnis-
cience and goodness: for infinite Time he was ever in the Light. That Light is the
Space and place of Ohrmazd: some call it the Endless Light. Omniscience and
goodness are the totality of Ohrmazd: some call them ‘religion’ The interpretation
of both is the same, namely the totality of Infinite Time, for Ohrmazd and the Space,
Religion, and Time of Ohrmazd were and are and ever shall be.

(3) Ahriman, slow in knowledge, whose will is to smite, was deep down in the
darkness: (he was) and is, yet will not be. The will to smite is his all, and darkness
is his place: some call it the Endless Darkness.

(4) Between them was the Void: some call it Vay in which the two Spirits
mingle.

(5) Concerning the finite and infinite: the heights which are called the Endless
Light (since they have no end) and the depths which are the Endless Darkness, these
are infinite. On the border both are finite since between them is the Void, and there
is no contact between the two. Again both Spirits in themselves are finite. Again
concerning the omniscience of Ohrmazd—everything that is within the knowledge
of Ohrmazd is finite; that is, he knows the Norm (pact) that exists between the two
Spirits until the creation of Ohrmazd shall rule supreme at the Final Body for ever
and ever: that is the infinite. At that time when the Final Body comes to pass, the
creation of Ahriman will be destroyed: that again is the finite.

27
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(6) Ohrmazd in his omniscience knew that the Destructive Spirit existed, that
he would attack and, since his will is envy, would mingle with him; and from begin-
ning to end (he knew) with what and how many instruments he would accomplish
his purpose. In ideal form he fashioned forth such creation as was needful for his
instrument. For three thousand years creation stayed in this ideal state, for it was
without thought, without movement, without touch.

(7) The Destructive Spirit, ever slow to know, was unaware of the existence of
Ohrmazd. Then he rose up from the depths and went to the border from whence
the lights are seen. When he saw the light of Ohrmazd intangible, he rushed for-
ward. Because his will is to smite and his substance is envy, he made haste to destroy
it. Seeing valour and supremacy superior to his own, he fled back to the darkness
and fashioned many demons, a creation destructive and meet for battle.

(8) When Ohrmazd beheld the creation of the Destructive Spirit, it seemed
not good to him—a frightful, putrid, bad, and evil creation: and he revered it not.
Then the Destructive Spirit beheld the creation of Ohrmazd and it seemed good
to him—a creation most profound, victorious, and informed of all: and he revered
the creation of Ohrmazd.

(9) Then Ohrmazd, knowing in what manner the end would be, offered peace to
the Destructive Spirit, saying, ‘O Destructive Spirit, bring aid to my creation and give
it praise that in reward therefore thou mayest be deathless and unageing, uncorrupt-
ing and undecaying. And the reason is this that if thou dost not provoke a battle, thou
shalt not thyself be powerless, and to both of us there shall be benefit abounding’

(10) But the Destructive Spirit cried out, ‘I will not bring aid to thy creation nor
will I give it praise, but I shall destroy thee and thy creation for ever and ever: yea,
I shall incline all thy creatures to hatred of thee and love of me’ And the interpre-
tation thereof is this that he thought Ohrmazd was helpless against him and that
therefore did he offer peace. He accepted not but uttered threats.

(11) And Ohrmazd said, “Thou canst not, O Destructive Spirit, accomplish all;
for thou canst not destroy me, nor canst thou bring it about that my creation should
not return to my possession’

(12) Then Ohrmazd, in his omniscience, knew that if he did not fix a time for
battle against him, then Ahriman could do unto his creation even as he had threat-
ened; and the struggle and the mixture would be everlasting; and Ahriman could
settle in the mixed state of creation and take it to himself. Thus even now, in the
mixed state, there are many men who work unrighteousness more than righteous-
ness—that is they work chiefly the will of the Destructive Spirit.

(13) And Ohrmazd said to the Destructive Spirit, ‘Fix a time so that by this pact
we may extend the battle for nine thousand years’ For he knew that by fixing a time
in this wise the Destructive Spirit would be made powerless. Then the Destructive
Spirit, not seeing the end, agreed to that treaty, just as two men who fight a duel fix
a term (saying), ‘Let us on such a day do battle till night falls’
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(14) This too did Ohrmazd know in his omniscience, that within these nine
thousand years three thousand would pass entirely according to the will of Ohr-
mazd, three thousand years in mixture would pass according to the will of both
Ohrmazd and Ahriman, and that in the last battle the Destructive Spirit would be
made powerless and that he himself would save creation from aggression.

(15) Then Ohrmazd chanted the Ahunavar, that is, he recited the twenty-one
words of the Yata ahui vairyo: and he showed to the Destructive Spirit his own final
victory, the powerlessness of the Destructive Spirit, the destruction of the demons,
the resurrection, the Final Body, and the freedom of creation from all aggression
for ever and ever.

(16) When the Destructive Spirit beheld his own powerlessness and the destruc-
tion of the demons, he was laid low, swooned, and fell back into the darkness; even
as it is said in the Religion, ‘When one third thereof is recited, the Destructive Spirit
shudders for fear; when two thirds are recited, he falls on his knees; when the prayer
is finished, he is powerless. Unable to do harm to the creatures of Ohrmazd for
three thousand years the Destructive Spirit lay crushed.

(17) I shall now speak of the ideal creation, then of the material.

(18) Ohrmazd, before the act of creation, was not Lord: after the act of creation
he became Lord, eager for increase, wise, free from adversity, manifest, ever order-
ing aright, bounteous, all-perceiving,

(19) [First he created the essence of the gods, fair (orderly) movement, that
genius by which he made his own body better] for he had conceived of the act of
creation: from this act of creation was his lordship.

(20) And by his clear vision Ohrmazd saw that the Destructive Spirit would
never cease from aggression and that his aggression could only be made fruitless
by the act of creation, and that creation could not move on except through Time
and that when Time was fashioned, the creation of Ahriman too would begin to
move.

(21) And that he might reduce the Aggressor to a state of powerlessness, having
no alternative he fashioned forth Time. And the reason was this that the Destruc-
tive Spirit could not be made powerless unless he was brought to battle. And the
interpretation of battle (karécar) is this, that action (kar) must be performed with
resourcefulness (éaromandih).

(22) Then from Infinite Time he fashioned and made Time of the long Domin-
ion: some call it finite Time. From Time of the long Dominion he brought forth
permanence that the works of Ohrmazd might not pass away. From permanence
discomfort was made manifest that comfort might not touch the demons. From
discomfort the course of fate, the idea of changelessness, was made manifest, that
those things which Ohrmazd created at the original creation might not change.
From the idea of changelessness a perfect will (to create) material creation was
made manifest, the concord of the righteous creation.
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(23) In his unrighteous creation Ahriman was without knowledge, without
method. And the reason and interpretation thereof is this, that when Ahriman
joined battle with Ohrmazd, the majestic wisdom, renown, perfection, and per-
manence of Ohrmazd and the powerlessness, self-will, imperfection, and slowness
in knowledge of the Destructive Spirit were made manifest when creation was
created.

(24) For Time of the long Dominion was the first creature that he fashioned
forth: for it was infinite before the contamination of the totality of Ohrmazd. From
the infinite it was fashioned finite; for from the original creation when creation
was created until the consummation when the Destructive Spirit is made power-
less there is a term of twelve thousand years which is finite. Then it mingles with
and returns to the Infinite so that the creation of Ohrmazd shall for ever be with
Ohrmazd in purity.

(25) As it is said in the Religion, ‘Time is mightier than both creations,—the
creation of Ohrmazd and that of the Destructive Spirit. Time understands all action
and order (the law). [Time is better informed.] Time understands more than those
who understand. Time is better informed than the well-informed; for through Time
must the decision be made. By Time are houses overturned—doom is through
Time—and things graven shattered. From it no single mortal man escapes, not
though he fly above, not though he dig a pit below and settle therein, not though
he hide beneath a well of cold waters’

(26) From his own essence which is material light Ohrmazd fashioned forth the
form of his creatures—a form of fire—bright, white, round, and manifest afar. From
the material (form) of that Spirit which dispels aggression in the two worlds—be
it Power or be it Time—he fashioned forth the form of Vay, the Good, for Vay was
needed: some call it Vay of the long Dominion. With the aid of Vay of the long
Dominion he fashioned forth creation; for when he created creation, Vay was the
instrument he needed for the deed. (Then he created the essence of the gods, fair
(orderly) movement, that genius by which he made his own body better.)

(27) From the material darkness which is his own essence the Destructive Spirit
fashioned forth the body of his creation in the form of coal (?), black and ashen,
worthy of the darkness, damned as the most sinful noxious beast. From mate-
rial self-will he fashioned forth the form of Varan (heresy) whose religion is the
worse (?); for Varan was needed. Next he created the essence of the demons, evil
(disorderly) movement that genius from which destruction came to the creatures
of Ohrmazd: for he created a creation through which he made his own body more
evil that (in the end) he might be powerless.

(28) For from material darkness which is the Endless Darkness he created ly-
ing speech: and from lying speech the harmfulness of the Destructive Spirit was
manifest. [For, he created that creation, through which he made his own body more
evil that he might be powerless.] For from the Endless Darkness he fashioned forth
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that form and he created his creation within that form: and through his own act of
creation he will become powerless.

(29) From material light Ohrmazd created true speech: and from true speech
the productiveness of the Creator was revealed. For, he fashioned forth the Endless
Form from the Endless Light and he created all creation within the Endless Form.
The Endless Form is exempt from the passage of Time. From the Endless Form the
Ahunavar came forth, the genius of the Yata ahui vairyo through which creation
and the end of the world are revealed: this is the Religion. For Religion was created
simultaneously with the act of creation.

(30) From the Ahunavar the Spirit of the Year came forth which is now in a
mixed state, half light and half dark, three hundred and sixty-five days and nights,
and is a division (dispensation) of Time of the long Dominion. By means of it both
creations were set in motion and strove with each other; as it is said, “The creation of
Ohrmazd was endowed with lordship, authority, orderliness, blissful in the heights;
the creation of the Destructive Spirit was endowed with contumacy, rebelliousness,
sinfulness, straitened in the depths’

(31) Ohrmazd became lord over decisions through the Amahraspands. When
they had been created, he made three Judges, for they were needed for the mate-
rial world. In the latter days at the Final Body they shall carry evil away from it.
Spiritually he sustains the spiritual creation. The material creation he created in
ideal form: then he created it in material form.

(32) First he created the Amahraspands, six originally, then the rest; and the
seventh is Ohrmazd himself. Of the material world he created first six (beings) in
ideal form; and he himself was the seventh. For Ohrmazd is both spiritual (and
material). Material creation is first from the Amahraspands, second from Vay of
the long Dominion.

(33) First he fashioned forth Vahuman by whom movement was given to the
creation of Ohrmazd. The Destructive Spirit first created Akoman of the lying
word. Of material creatures Ohrmazd first fashioned the sky; and from the goodly
movement of material light he fashioned forth Vahuman with whom the good
Mazdayasnians Religion dwelt: that is to say Vahuman knew what would befall
creation even up to its rehabilitation. Then he fashioned Artvahist, then Sahrévar,
then Spandarmat, then Hurdat, then Amurdat: and the seventh was Ohrmazd him-
self. (34) Eighth true speech, ninth the blessed Sro$, tenth Mansraspand, eleventh
Néryosang, twelfth the exalted judge Ratwok Berzait, thirteenth Rasn the just,
fourteenth Mihr of wide pastures, fifteenth Arsi$vang the good, sixteenth Parand,
seventeenth Sleep, eighteenth the Wind, nineteenth Order (the Law), twentieth
Dispute, prosecution and defence, and the fruitfulness of reconciliation.

(35) Of material creation (he created) first the sky, second water, third the earth,
fourth plants, fifth cattle, sixth man; the seventh was Ohrmazd himself. And he
fashioned forth creation with the aid of Vay of the long Dominion: for when he
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fashioned forth Vay of the long Dominion, it too was as an instrument and needful
for the act of creation.

(36) The Destructive Spirit, bent on aggression, first of the demons with
monstrous heads fashioned forth Akoman, then Indar, then Savul, then Naehait,
then Taromat, then Tari¢ and Zéri¢, then the other demons: the seventh was the
Destructive Spirit himself. Never does he think or speak or do anything that is
righteous; nor did he need the good that is in the creation of Ohrmazd;—and
the creation of Ahriman did not need the good that is in the creation of Ohr-
mazd.

(37) Ohrmazd does not turn his mind to anything he cannot do. The Destructive
Spirit does turn his mind to what he cannot do and threatens to do it.

(38) The creation of Ohrmazd was fostered spiritually in such wise that it
remained without thought, without touch, without movement in a moist state
like semen. After this moist state came mixture like (that of) semen and blood;
after mixture came conception, like a fetus; after conception came diffusion,
such as hands and feet; after diffusion came hollowing—eyes, ears and mouth;
after hollowing came movement when it came forward to the light. Even now
on earth do men in this wise grow together in their mother’s womb, and are
born and bred.

(39) Ohrmazd by the act of creation is both father and mother to creation: for in
that he fostered creation in ideal form, he acted as a mother; and in that he created
it materially, he acted as a father.

(40) Concerning the material creation.

(41) When the Destructive Spirit was laid low, unable to act (as I have written
above) for three thousand years he lay abject and low. During the period of the
powerlessness of the Destructive Spirit Ohrmazd fashioned creation in material
form. From the Endless Light he fashioned fire in material form, from fire wind,
from wind water, from water the all-solid earth: as it is said in the Religion: “The
first creation of all was a drop of water, for all things arose from water except the
seed of man and cattle: for that seed has the seed of fire’

(42) First he created the sky as a defence. Some call it ‘the first. Second he created
water to smite down the Lie of thirst: third he created the all-solid earth: fourth he
created plants to help the useful kine: fifth kine to help the Blessed Man: sixth he
created the Blessed Man to smite the Destructive Spirit and his demons and make
them powerless. Then he created fire, a flame; and its brilliance derived from the
Endless Light, a goodly form even as fire desires. Then he fashioned the wind in
the form of a stripling, fifteen years of age, which fosters and keeps the water, the
plants, and the kine, the Blessed Man and all things that are.

(43) Now I shall describe their properties. First he created the sky, bright and
manifest, its ends exceeding far apart, in the form of an egg, of shining metal that
is the substance of steel, male. The top of it reached to the Endless Light; and all
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creation was created within the sky—like a castle or fortress in which every weapon
that is needed for the battle is stored, or like a house in which all things remain.
The [bottom of the] vault of the sky’s width is equal to its length, its length to its
height, and its height to its depth: the proportions are the same and fit exceeding
well (?). Like a husbandman the spirit of the sky is possessed of thought and speech
and deeds, knows, produces much, discerns.

(44) And it received durability as a bulwark against the Destructive Spirit that
he might not be suffered to return (to whence he came). Like a valiant warrior who
dons his armour that fearless he may return from battle, so does the spirit of the sky
keep (don) the sky. And to help the sky, he (Ohrmazd) gave it joy, for he fashioned
joy for its sake: for even now in the mixed state creation is in joy.

(45) Second from the substance of the sky he fashioned water, as much as when
a man puts his hands on the ground and walks on his hands and feet, and the water
rises to his belly and flows to that height. And as helpmates he gave it wind, rain,
mist, storm, and snow.

(46) Third from water he created the earth, round, with far-flung passage-ways,
without hill or dale, its length equal to its breadth, and its breadth to its depth,
poised in the middle of the sky: as it is said, “The first third of this earth he fashioned
as hard as granite(?); the second third of this earth he fashioned of sandstone(?);
the third third of this earth he fashioned as soft as clay’

(47) And he created minerals within the earth, and mountains which afterwards
sprang forth and grew out of the earth. And to aid the earth he gave it iron, copper,
sulphur, and borax and all the other hard substances of the earth except ... (3) ...,
for that is of a different substance. And he made and fashioned the earth like a man
when he tightly covers his body on all sides with all manner of raiment. Beneath
this earth there is water everywhere.

(48) Fourth he created plants. First they grew in the middle of this earth to the
height of a foot, without branches, bark or thorn, moist and sweet: and every man-
ner of plant life was in their seed. And to aid the plants he gave them water and fire;
for the stem of every plant has a drop of water at its tip and fire for (the breadth of)
four fingers before (the tip). By the power of these they grew.

(49) Fifth he fashioned the lone-created Bull in EranvéZ in the middle of the
earth, on the banks of the river Véh Daite, for that is the middle of the earth. He
was white and shining like the Moon and his height was about three cubits. And
to aid him he gave him water and plants; for in the mixed state he derives strength
and growth from these.

(50) Sixth he fashioned Gayomart, shining like the Sun, and his height was
about four cubits and his breadth equal to his height, on the banks of the river
Daité, for that is the middle of the earth—Gayomart on the left side, the Bull on
the right side; and their distance one from the other and their distance from the
water of the Daité was as much as their height. They had eyes and ears, tongue and
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distinguishing mark. The distinguishing mark of Gayomart is this that men have
in this wise been born from his seed.

(51) And to aid him he gave him sleep, the repose of the Creator; for Ohrmazd
fashioned forth sleep in the form of a man, tall and bright, and fifteen years of age.
He fashioned Gayomart and the Bull from the earth. And from the light and fresh-
ness of the sky he fashioned forth the seed of men and bulls; for these two seeds
have their origin in fire, not in water: and he put them in the bodies of Gayomart
and the Bull that from them there might be progeny abundant for men and kin.
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The Answers of Manuskihar
From Dadistan-i Dinik

Reprinted from ‘Dadistan-i Dinik] tr. E. M. West in F. Max Miiller, ed., The Sacred
Books of the East: Pahlavi Texts (Delhi, 1977), vol. 18, pp. 11-25.

The Religious Opinions of Manuskihar, Son of Yudan-yim

1. First you ask thus: Why is a righteous man created better than the stars and moon
and sun and fire of Attharmazd, and is called in revelation greater and better than
the spiritual creation, and also than that which is worldly?

2. The reply is this that the greatness and goodness of advance in wisdom and
just judgment over the creatures arise from proficiency (hiinar).

3. Justice is the one good proficiency over the creatures, the means of wisdom
are great, and praise bestowed is the most effectual performance of what is desir-
able (kdamisn-karih).

4. For all three are mutually connected together; since the manifestation of
justice is through wisdom, and its advantage is the performance of what is desirable
for the creator; wisdom is the performance of what is desirable for the requirements
of the creator, and its weapon (zénd) is justice; and the desire of the creator, which
is progress, is in wisdom with justice.

5. All three are great among the creatures, and their lodgment in the superior
beings and righteous men is spiritual, in the spirit which is the pure guardian angel,
in the understanding for encountering, averting, smiting, and prostrating (khvdpdk)
the fiend, in the army of angels, and in the sovereignty of the far-seeing (diir-vénako)*

1. The fravdhar or fravashi, which is the prototype or spiritual counterpart supposed to have
been created in the beginning for each good creature and creation afterwards produced, whether
material or immaterial, and whose duty is to represent the creature and watch over its interests
in the spiritual world.

2. This word is badly written in K35, so that it has become zérindk in later MSS, which might

35
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spirit, Atharmazd; and, materially, in the worldly equipment and mutual connection
of body and life.

6. And their appliances are the wisdom and worldly efficacy of treatises on the
wise adoption of good thoughts, good words, and good deeds, and the relinquish-
ment and discontinuance of evil thoughts, evil words, and evil deeds.

7. And their acquirer is the worldly ruler who is providing for Atharmazd, and
approving and stimulating the pure religion, a praiser of the good and pure creator,
and a director of persistence in destruction of the field.

8. And in the promulgation (ritbdko-dahisnih) of the good and religious
liturgy (mdnsar), the coming of the good cause of the resurrection and the
production of the renovation of the universe are his cooperation and his own
thanksgiving; and over the creatures of this prior world he is a guardian, de-
fender, and manager.

9. And such rulers are great and pre-eminent; yet every man is not for that great-
ness, but it is mentioned as to superior beings and concerning righteous men, in
whom it has arisen, and the best are the three who are the beginning, middle, and
end of the creation.

10. One is the pure man, Gdyomard, who was its first rational praiser; he in
whose keeping was the whole creation of the sacred beings, from its beginning and
immaturity unto the final completion of the worldly creatures, over which was the
exercise of goodness of his well-destined progeny, such as Hoshang, Takhmorup,
Yim, and Frédfm,2 such as the apostles of the religion, like Zaratist, Hashédar, and
Hushédar-mah,” and the producers of the renovation of the universe, like Soshans,
Roshano-kashm, and Kha-kashm.”

11. The approver6 of the enterprises (riibdk-dahisnihd) of cooperators, the
purely-praising and just worshipper of the sacred beings through the strength
of the spirit, the disabler of the worldly activity of the fiend as regards worldly
bodies, and the one of pure religion—which is his charge (spor), the revelation of

perhaps mean ‘strength-exerting’

1. Which is expected to take place about the time of the resurrection (see Bd. XXX, 32).

2. The first four rulers of the world (omitting the usurper Dahak) after Gayémard (see Bd.
XXXI, 1-3, 7). The five names of these primeval sovereigns are corruptions of the Avesta names,
Gaya-maretan, Haoshyangha, Takhmo-urupa, Yima, and Thraétaona. The third name is always
written TAkhmorido in Dd.

3. Corruptions of Av. Zarathustra, Ukhshyad-ereta, and Ukhshad-nemangh. The last two
are future apostles still expected by the Parsis to restore their religion to its original purity, in
preparation for the resurrection (see Bd. XXXII, 2-10, Byt. III, 13, 43-48, 52, 53).

4. Av. Saoshyas. The last of the future apostles, in whose time the universe is expected to be
renovated and the resurrection to take place (see Bd. XXX, 4-27, XXXII, 8, Byt. III, 62).

5. These two names, which mean ‘bright-eyed’ and ‘sunny-eyed; are the Av. Raokas-kaéshman
and Hvare-kaéshman of Fravardin YT. 128 (see also Chap. XXXVT, 4).

6. This is Zarattst (see § 12), the righteous apostle of the middle portion of the history of
creation referred toin § 9.

7. Or ‘which is wholly his’



Dadistan-i Dinik 37

the place of the beneficent spirit and of the destruction of the depravity of the evil
spirit, the subjugation (khvapisnd) of the fiend, the completion of the triumph
of the creator, and the unlimited progress of the creatures—is the upholder of
Mazda-worship.

12. And likewise through the goodness of Gdydmard, which is the begetting of
ZaratUst, he is also just; likewise through the goodness of Sdshans, by which he is
the progeny of Zarattist, he is also progressive in every good thought, good word,
and good deed, more than the creatures which are produced with a hope of the
religion, and equally thankful.

13. And one is the producer of bodies,” the renovator (frashagar) Séshans, who is
the putter down, with complete subjugation from the world, of the glorification of
tiends and demons, and of the contention with angels in apostasy and heterodoxy
of various kinds and unatoned for; and the completer of the renovation through
the full continuance of the glorification of the angels, and the perfect continuance
of the pure religion.

14. And through that excellent, unblemished, brotherly work’ such a ruler may
be seen above the sun with swift horses, the primeval luminaries, and all removal
of darkness, the advance of illumination which is the display (t4gisnd) of the days
and nights of the world.# Regarding the same completion of the renovation of the
universe it is said in the revelation of the Mazda-worshippers, that this great light
is the vesture of the like righteous men.

Chapter III

1. The second is that which you ask thus: For what purpose is a righteous man
created for the world, and in what manner is it necessary for him to exist in the
world?

2. The reply is this, that the creator created the creatures for progress, which is
his wish; and it is necessary for us to promote whatever is his wish, so that we may
obtain whatever is our wish.

3. And, since that persistent creator is powerful, whatever is our wish, and so

1. These two spirits are supposed to be the authors of all the good and evil, respectively that exists
in creation. They appear, originally, to have been both supposed to spring from Attharmazd, who
speaks of ‘the more beneficent of my two spirits’ in Yas. XIX, 21; but in later times, and throughout
the Pahlavi literature, the beneficent spirit is identified with AGtharmazd, and the origin of the evil
spirit is left in obscurity.

2. The renovated bodies of the future existence which are prepared for mankind at the resur-
rection (see Bd. XXX, 4, 7, 25-27).

3. Mentioned in §§ 7, 8.

4. M14 and ] have “such rulers” own praise is above the sun with swift horses, the primeval
luminaries, and all good creatures; for that, too, which may be seen when the light of the sun is
owing to the removal of darkness, and the removal is the advance of illumination of the world, is
the display of days and nights’
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far as we remain very faithful, such is as it were deserving of his wish, which is for
our obtainment of whatever is our wish.’

4. The miracle of these creatures was fully achieved (dvérido) not unequally, and
the gain (gitdftdko) also from the achievement of the same miracle is manifest; that
is, achieving, and knowing” that his achievement is with design (kim) and his desire
is goodness, when the designed achievement, which is his creature, and also the
goodness, which is his wish, are certain, and likewise, owing to the perfect ability
which is due to the creator, the wish is achieved, it is manifest.

5. And, afterwards, it is decided by wisdom that he has achieved it, and the
creatures, as perfected for the complete progress which is his wish, lapse into
evil; and since when evil exists good becomes the subjugation of evil—for when
evil is not complete, and after it is expressly said that his creatures are created for
his own will, the progress due to subjugations of evil is on account of the good
completed—it is similarly testified, in accordance with the will aforesaid, that it’
is achieved.

6. The creatures are for the performance of what is desirable for the creator, and
the performance of what is desirable for the creator is necessary for two purposes,
which are the practice of worship and contention.

7. As the worship is that of the persistent creator, who is a friend to his own
creatures, and the contention is that with the fiend—the contender who is an
enemy to the creation of the creator—that great worship is a pledge, most intimate
to one’s self, of the utmost contention also, and a pledge for the prosperity owing
to the friend subjugating by a look which is a contender with the enemy, the great
endeavour of the acquirers of reliance upon any mortals whatever.*

8. For when the persistent one accomplished that most perfect and wholly mi-
raculous creation of the lord, and his unwavering look—which was upon the com-
ing on of the wandering evil spirit, the erratic, unobservant spirit—was unmingled
with the sight of an eye,” he made a spirit of observant temperament, which was the
necessary soul, the virtuous lord of the body moving into the world.

9. And the animating life, the preserving guardian spirit, the acquiring intel-
lect, the protecting understanding, the deciding wisdom, the demeanour which
is itself a physician, the impelling strength, the eye for what is seen, the ear for
what is heard, the nose for what is smelt, the mouth for recognizing flavour,

1. Reading kdmako instead of the ddmako of the MSS, which was, no doubt, originally
gamako.

2. M14 has ‘knowing perfectly’

3. The subjugation of evil apparently.

4. Referring probably to the strong influence of a steady eye upon all living creatures.

5. This appears to be the meaning of agiimégisno-i val vénaftiko didag; which phrase is fol-
lowed by the conjunction ‘and; so that the original text means that when the creator had done
as in §§ 8, 9, he proceeded to act as in § 10. This conjunction, for the sake of clearness, is here
transferred to the beginning of § 10.
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the body for approaching the assembly (pidrdm) of the righteous, the heart for
thinking, the tongue for speaking; the hand for working, the foot for walking,
these which make life comfortable, these which are developments in creating,
these which are to join the body, these which are to be considered perfected, are
urged on by him continuously, and the means of industry of the original body
are arranged advisedly.

10. And by proper regulation, and the recompense of good thoughts, good
words, and good deeds, he announced and adorned conspicuous, patient, and
virtuous conduct; and that procurer of the indispensable did not forget to keep
men in his own true service and proper bounds, the supreme sovereignty of the
creator.

11. And man became a pure glorifier and pure praiser of that all-good friend,
through the progress which is his wish.

12. Because pure friendship is owing to sure meditation on every virtue, and
from its existence no harm whatever arose; pure glorifying is owing to glorify-
ing every goodness, and from its existence no vileness whatever arose; and pure
praising is owing to all prosperity, and from its existence no distress whatever
arose.

13. And pronouncing the benedictions he is steadfast in the same pure friend-
ship, just glorifying, and expressive praising, which are performed even as though
Vohtiman were kept lodging in the thoughts, Srosh in the words, and Ard in the
actions.’

14. That, moreover, which is owing to the lodgment of Vohtiman in the thoughts
is virtuously rushing into true propitiation from the heart, and keeping selfishness
away from the desires; the lodgment of Srosh in the words is owing to him who is
intelligent being a true speaker, and him who is unintelligent being a listener to what
is true and to the high-priests; and the lodgment of Ard in the actions is declared
to be owing to promoting that which is known as goodness, and abstaining from
that which one does not know.

15. And these three benefits” which have been recited are sent down (faréstako)
in two ways that the ancients have mentioned, which are that deliberately taken
and that they should deliberately leave,” whose means are wisdom and proper
exertion.

16. And his (man’s) high-priest is he whose instigation is to keep him truly in
accordance with the revelation (dind) of the sacred beings, and is the origin of his
pure meditation which is truly through goodness like Vohtimanss.

1. These three angels are personifications of the Avesta terms vohii-mand, ‘good thought,
sraosha, ‘listening, obedience, and areta, ‘righteous. The coming of Vohtiman (‘the good spirit’ of
§ 17) and of Srosh is mentioned in the Gathas (Yas. XLIII, 16, ¢ d).

2. The lodgments of the three angels.

3. Meaning, probably, the deliberate adoption of good conduct and relinquishment of evil
(compare Chap. VII, 7).
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17. As the religious of the ancients have religiously said, that of him who keeps
the goodness of Vohtiman lodging in the thoughts the true way is then that of the
good spirit.

18. The Mazda-worshipper understands the will of the creator in the true way,
and grows and acquires by performing what is desirable for the creator, which
obtains the benefit of the renovation.

19. A more concise reply is this, that a righteous man is the creature by whom
is accepted that occupation which is provided for him, and is fully watchful in the
world as to his not being deceived by the rapacious fiend.

20. And as a determiner, by wisdom, of the will of the creator—one who is
himself a propitiator and understander, and a promoter of the understanding of
goodness—and of whatever pertains to him (the creator), he is a giver of heed
thereto; and it is necessary for him to be thus, so that such greatness and goodness
may also be his more securely in the spiritual existence.

Chapter IV

1. The third question is that you ask thus: For what reason does this greatness of
a righteous man exist?

2. The reply is this that it is for the performance of what is desirable for the
creator by the Mazda-worshipper; because he strives unhesitatingly that the way
for the performance of what is desirable for the creator may be the propitiation”
which is his desire, and that desired propitiation becomes perfect through sound
wisdom.

3. The wisdom by which he understands about the desire of the heavenly angels
is not appointed (vakht), but is the true, pure religion which is knowledge of the
spirits, the science of sciences, the teacher of the teaching of the angels, and the
source of all knowledge.

4. And the progress, too, of the pure religion of the Mazda-worshippers is
through the righteous man, as is shown of him in revelation thus: ‘T created, O
Zaratast the Spitaman! The righteous man who is very active,” and I will guard his
hands from evil deeds; I will also have him conveyed unto those who are afterwards
righteous and more actively wise.

5. And at the same time the religion of me who created him is his desire, and it

1. Referring to Chap. I, 1, and not to Chap. III, 20; otherwise it might be supposed that the
questions were contrived to suit the replies.

2. Or, perhaps, ‘understanding’

3. K35 has ‘obedience to’ by inserting a medial stroke in ddnisnd, which converts it into
sinvisno, but is probably a mistake.

4. M14 and ] here insert T will guard his mind from evil thoughts, his tongue from evil-speak-

ing’
5. In the future existence.
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is the obtainment of a ruler which is to be changed by the well-organized renova-
tion of the universe.'

6. As through wisdom is created the world of righteousness, through wisdom is
subjugated every evil, and through wisdom is perfected every good; and the best
wisdom is the pure religion whose progress is that achieved by the upholders of
religion, the greatness of the best men of the righteous, in whose destiny it is, such
as that which was shown about Gayomard, Zarattist, and Soshans.”

Chapter V

1. The fourth question is that which you ask thus: Of this destruction (zadam) and
terror which ever happen to us from the retribution’ of the period, and are a cause
of the other evils and defects of the good religion, what kind of opinion exists? And
is there a good opinion of us among the spirits, or not?

2. The reply is this, that it is said in the revelation of the Mazda-worshippers that
the impediments (rds-bandih), through which there is vexation in righteousness, are
because its doctrine is this, that, regarding the difficulty, anxiety, and discomfort
which occur through good works set going, it is not desirable to account them as
much difficulty, trouble, and discomfort.

3. Whereas it is not desirable to account them as anxiety and difficulty, it is
then declared by it" thereof, that, as its recompense, so much comfort and pleasure
will come to the soul, as that no one is to think of that difficulty and discomfort
which came upon him through so many such good works, because he is steadfast
to maintain the good religion, and utters thanksgivings (va stdyedo).

4. And as regards the discomfort,’ which the same good religion of ours has had,
it comes on from the opponents of the religion.

5. Through the coming of religion we have full enjoyment (bard gitkdrém), and
owing to religion, unlike bondsmen (abiirdoginvir), we do not become changeable
among the angels; our spiritual life (ahvdih) of praise then arrives in readiness,
and owing to the angels there are joyous salutation, spiritual life, and glory for the
soul.

1. M14 and J have ‘and it is the obtainment of a ruler who is a wise upholder of religion, from
time to time, even unto the change of the last existences by the well-organized renovation of the
universe! But the additional words appear to have been suggested by the word ‘ruler’ being taken
literally, whereas it seems to have been figuratively applied to the religion which is to rule the
righteous till the future existence.

2. In Chap. II, 9-13.

3. Reading pdddsan, but by a slight alteration M14 and ] have pddakhshahdn, ‘monarchs, which
is equally suitable.

4. By revelation.

5. M14 and ] have ‘and he remains thereby certain that his good works are in the statement
(madigano) of good works, and as regards all that terror, anxiety (vayddo), and discomfort, &c.
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Chapter VI

1. The fifth question is that you ask thus: Why does evil always happen more fo the
good than to the bad?

2. The reply is this, that not at every time and every place, and not to all the good,
does evil happen more—for the spiritual welfare of the good is certainly more—but
in the world it is very much more manifest.’

3. And the reasons for it are many; one which is conclusive is even this, that the
modes and causes of its occurrence are more; for the occurrence of evil is more
particularly appointed (vakhto) by two modes, one by the demons, the appointers
of evil, and one by the vile, the doers of evil; even to the vileness of creation and
the vile they cause vexation.

4. Moreover, incalculable is the evil which happens to the vile from the demons,
and that to the good from the demons and also from the vile, and the mode of its
occurrence is in the same way without a demon.

5. This, too, is more particularly such as the ancients have said, that the labour
and trouble of the good are much more in the world, and their reward and rec-
ompense are more certain in the spiritual existence; and the comfort and pleasure
of the vile are more in the world, and their pain and punishment in the spiritual
existerice are more severe.

6. And this, too, is the case, that the good, through fear of the pain and punish-
ment of hell, should forsake the comfort and ease in the world, and should not
think, speak, or do anything improper whatever.

7. And through hope for the comfort and pleasure in heaven they should accept
willingly, for the neck,” much trouble and fear in the practice of virtue in thought,
word, and deed.

8. The vile, through provision with temporary enjoyment’'—even that enjoyment of
improprieties for which eventually there is hell—then enjoy themselves therein tem-
porarily, and lustfully on account of selfishness; those various actions also, through
which there would be a way to heaven, they do not trouble themselves with.

1. Mi4 and J have ‘but the worldly evil and bondage are incalculably more manifest about the
good, much more in the season (zémdnih) of Srosh’ The ‘season of Srosh’ may perhaps mean the
night-time or the three nights after death, when the protection of the angel Srosh is most wanted;
but Dastr Peshotanji Behramji, the high-priest of the Parsis in Bombay, prefers reading zimdnash
(with a double pronominal suffix), and has favoured me with the following free translation of
the whole passage: ‘At every time and every place much evil does not happen to all the good; for
the good, after having been separated from this world, receive (as a reward for their suffering
evil) much goodness in the next world, which goodness is (regarded as) of a very high degree in
religious doctrines (srdsh)’ Perhaps, after all, Srosh is a miswriting of saryd, ‘bad, and evil.

2. The word can be read garévan, ‘collar’, or gardiin, ‘neck, and is the usual Paz. of the Huz.
kavarman (Chald. XT1X), ‘the neck’, though ‘neck’ is often expressed by gardiin. The meaning is
that the yoke of trouble and fear should be accepted.

3. Mi14 and ] have ‘through provision with the enjoyment of improprieties which is temporarily
theirs.
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9. And in this way, in the world, the comfort and pleasure of the vile are more,
and the anxiety, vexation, despondency, and distress of the good have become more;
the reason is revealed by the stars.



4

Opinions of the Spirit of Wisdom
From Dina-i Mainog-i Khirad

Reprinted from ‘Dina-i Mainog-i Khirad;, tr. E. W. West in F. Max Miiller, ed., The
Sacred Books of the East: Pahlavi Texts (Delhi, 1977), vol. 24, pp. 3-17.

Through the name and power and assistance of the creator Attharmazd, the arch-
angels who are good rulers and good performers, and all the angels of the spiritual
and the angels of the worldly existences, by a happy dispensation (dahisn) and
well-omened we write the Opinions of the Spirit of Wisdom through the will of
the sacred beings.’

Chapter I

(1) In the name and for the propitiation of the all-benefiting creator Attharmazd,
(2) of all the angels of the spiritual and worldly creations, (3) and of the learning
of learnings, the Mazda-worshipping religion, (4) forth from which this, which is
such a source of wisdom, is a selector.’ (5) Through the glory and will of the creator

1. This heading is prefixed to the original Pahlavi text in K43, a facsimile of which was pub-
lished by Andreas in 1882; as, however, the text which follows it in that codex, begins in the middle
of Chap. I, p. 28, this heading must have been composed by some copyist, after the first folio of
the text had been lost from some previous copy. It is, therefore, doubtful whether the name he
gives to the work, ‘Opinions (or decision) of the Spirit of Wisdom, be the original title, or not;
but it is, at any rate, preferable to the modern appellation, ‘the Spirit of Wisdom’ In P4zand this
title is Mainyo-i Khard.

2. The beginning of this chapter, enclosed in brackets, as far as § 28 (being lost from the
Pahlavi text of K43, and no copy of it from TD2 being available) is here taken from the P4zand
version contained in L19. The division into sections, adopted throughout, is that of the alternating
Péz.-Sans. text of Néryosang.

3. That is, this work is a selection of wisdom from the religion. The P4z. vas is a misreading
of Pahl. Agas, ‘from it, which is identical in form with Pahl. Afas, the correct equivalent of Paz.
Vas.

44
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Atharmazd, who is promoting the prosperity of the two existences —(6) and of
all the greatly powerful angels, (7) and through the completely calm repose of the
sacred beings, the princely,” purpose-fulfilling sages, (8) presentations of various
novelties for the appropriation of wisdom, (9) through largely acquiring reasoning
thought,” are most wholesome for the body and soul in the two existences.

(10) As in the pure marvel of marvels, the unquestionable and well-betokened
good religion of the Mazda-worshippers, by the words of the creator, Atharmazd,
and ZaratGst the Spitaman,” it is in many places decided, (11) this he, who is the
all-good creator, created these creatures through wisdom, (12) and his maintenance
of the invisible revolutions’ is through wisdom;

(13) And the imperishable and undisturbed state, in that which is immortality
for ever and everlasting, he reserves for himself by means of the most deliberative
means of wisdom.

(14) For the same reason it is declared, (15) that there was a sage, who said,
(16) that ‘if this be known, that the religion of the sacred beings (yazdain) is
truth, and its law is virtue, and it is desirous of welfare and compassionate as
regards the creatures, (17) wherefore are there mostly many sects, many beliefs,
and many original evolutions’ of mankind? (18) And, especially, that which is a
sect, law, and belief, causing harm to the property (khél) of the sacred beings,8
and is not good?

(19, 20)9 And this, too, one has to consider, that, in order to become a chooser
in this matter, trouble is to be undergone; (21) and it is necessary to become ac-
quainted with this matter, (22) because, in the end, the body is mingled with the
dust, and reliance is on the soul.

1. This world and the next.

2. The angels are here compared to the vdspitharakdn, the highest class of Sasanian nobles,
called barbétan, ‘sons of the house, in Huzvaris (see Noldeke’s Gesch. Pers. Sas. pp. 71, 501).
As these nobles ranked next to the royal house, so do the archangels and angels rank next to
Atharmazd. The title vdspithar is evidently connected with the ancient Pers. equivalent of Av.
viso puthra, ‘son of the village or town, which, as Darmesteter points out (Etudes Iraniennes, 11,
p- 140), is used in Vend. VII, 114 as the title of a person who has to pay the same medical fees as
the zantu-paiti, ‘tribe-ruler, mentioned in the earlier § 108, and who must, therefore, have been
a man of equal rank.

3. Reading virmat, both here and in § 13, instead of the Paz. Nirmad, which is a misreading of
the same letters.

4. Av. Zarathustra Spitama, the great apostle of the Mazda-worshippers, whose conversations
with Ahura Mazda (Pahl Atharmazd) constitute a considerable portion of the Avesta, or scripture
of the Mazda-worshippers.

5. Of the spheres, or firmaments, which are supposed to carry along the heavenly bodies.

6. Reading virmat-homandtim.

7. Reading biin gast (see Sg. IV, 73 n).

8. It may be questioned whether this allusion to a heterodox religion injuring the property of
the orthodox faith is sufficient to identify the former with Muhammadanism.

9. These two sections are improperly separated by Néryosang.



46  Early Persian Philosophy: Zoroastrian Thought

(23) And every one is to undergo trouble for the soul, (24) and is to become
acquainted with duty and good works; (25) because that good work which a man
does unwittingly is little of a good work, (26) and that sin which a man commits
unwittingly amounts to a sin in its origin.1

(27) And it is declared by the Avesta’ (28) thus:’ ‘Nothing was taken by him by
whom the soul was not taken (29) hitherto, and he takes nothing who does not
take the soul (30) henceforward likewise;* (31) because the spiritual and worldly
existences are such-like as’ two strongholds, (32) one it is declared certain that they
shall capture, and one it is not possible to capture.

(33) After being replete with those good actions of6 which it is declared certain
that it is not possible to capture, (34) and when he’ surveyed the incitement for
this, (35) he started forth (fravafts), in search of wisdom, into the various countries
and various districts of this world; (36) and of the many8 religions and beliefs of
those people who are superior in their wisdom he thought and enquired, and he
investigated and came upon their origin.”

(37) And when he saw that they are so mutually afflicting (hanbéshin) and in-
imical among one another, (38) he then knew that these religions and beliefs and
diverse customs, which are so mutually afflicting among one another in this world,
are not worthy to be from the appointment of the sacred beings; (39) because the
religion of the sacred beings is truth, and its law is virtue.

(40) And through this he became without doubt that, as to whatever  is not in
this pure religion, there is then doubtfulness for them in everything, (41) and in
every cause they see distraction.

(42) After that he became more diligent in the enquiry and practice of reli-
gion;

(43) and he enquired of the high-priests who have become wiser in" this religion

1. The original text was, no doubt, vinds pavan biin val yeheviinéd, which would be gundh pa
bun 6 bahéd in Pazand; but L19 has omitted the p in pa, and Nér, has mistaken the preposition
val for the pronoun valman, which blunders have misled the writers of later MSS. into a variety
of inconsistent readings.

2. The sacred literature of the Parsis in its original language.

3. The extant Pahlavi text of K43 commences at this point.

4. By this division of §§ 28-30 Nér, found himself compelled to add another Sanskrit clause
in explanation, which would have been unnecessary if he had separated them as here pointed.

5. K43 omits ‘as’

6. L19g has ‘after those good actions of a store’

7. The sage mentioned in § 15.

8. L1g has ‘every’.

9. L19 omits ‘origin, having merely vagost, ‘investigated, instead of bun giistd, ‘investigated the
origin.

10. L19 has ‘every one who, having read kold miin instead of kold maman. The meaning, how-
ever, is that all details of foreign faiths that are not found in the Mazda-worshipping religion are
doubtful.

11. K43 has ‘of , by omitting pavan, ‘in’
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and more acquainted with the religion, (44) thus: ‘For the maintenance of the body
and preservation of the soul what thing1 is good and more perfect?’

(45) And they [spokez], through the statement [from revelation, (46) thus:
‘Of the’ benefit which happens to men] wisdom is good; (47) because it is
possible to manage the worldly existence through wisdom,” (48) and it is pos-
sible to provide also the spiritual existence for oneself through the power of
wisdom.

(49) And this, too, is declared, that Atharmazd has produced these creatures
and creation, which are in the worldly existence, through innate wisdom;’ (50)
and the management of the worldly and spiritual existences ‘is also through
wisdom.

(51) And when, in that manner, he saw the great advantage and precious-
ness of wisdom, he became more thankful unto Attharmazd, the lord, and the
archangels of the spirit of wisdom; (52) and he took” the spirit of wisdom as a
protection.

(53) For the spirit of wisdom one is to perform more homage and service than
for the remaining archangels.

(54) And this, too, he knew, that it is possible to do for oneself every duty and
good work and proper action through the power of wisdom; (55) and it is necessary
to be diligent for the satisfaction of the spirit of wisdom.

(56) And, thenceforward, he became more diligent in performing8 the ceremo-
nial of the spirit of wisdom.

(57) After that the spirit of wisdom, on account of the thoughts and wishes of
that sage, displayed his person unto him.

(58) And he spoke to him (59) thus: ‘O friend and glorifier! Good from perfect
righteousness! (60) Seek advancement from me, the spirit of wisdom, (61) that I
may become thy guide to the satisfaction of the sacred beings and the good,” and
to the maintenance of the body in the worldly existence and the preservation of the
soul in the spiritual one’

1. L1g has ‘what one thing’

2. K43 omits the words in brackets, by mistake.

3. Sans. Has ‘this’

4. L19 has ‘through the power of wisdom.

5. The dsné khirado (Av. dsné khratus) is ‘the durable or innate wisdom’™ supposed to be
implanted in one’s nature, as distinguished from the Av. gaoshé-sriité khratus, ‘the ear-heard or
acquired wisdom, obtained by experience.

6. That is, ‘produced by’ this spirit, as mentioned in § 49 regarding the world, and here ex-
tended to the archangels. L19 omits the particle i, so as to convert this spirit into the wisdom of
Atiharmazd and the archangels. It is very probable, however, that we ought to read ‘and the spirit
of wisdom.

7. L1g has ‘made;’ these two verbs being written alike in Huzwaris.

8. L1g has ‘to perform, by omitting ‘in’

9. Meaning, specially, the priests.
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Chapter II

(1) The sage asked the spirit of wisdom thus: (2) ‘How is it possible to seek the
maintenance and prosperity of the body [without injury of the soul, and the pres-
ervation of the soul without injury of the body.']’

(3) The spirit of wisdom answered thus: (4) ‘Him who is less than thee consider
as an equal, and an equal as a superior, (5) and a greater than him as a chieftain,”
and a chieftain as a ruler.

(6) And among rulers one is to be acquiescent, obedient, and true-speaking; (7)
and among accusers’ be submissive, mild, and kindly regardful.

(8) Commit no slander; (9) so that infamy and wickedness may not happen
unto thee.

(10) For it is said (11) that slander is more grievous than witchcraft; (12) and in
hell the rush of every fiend” is to the front, but the rush of the fiend of slander, on
account of the grievous sinfulness, is to the rear.

(13) ‘Form no covetous desire; (14) so that the demon of greediness may not
deceive thee, (15) and, the treasure of the world may not be tasteless to thee, and
that of the spirit unperceived.

(16) ‘Indulge in no wrathfulness; (17) for a man, when he indulges in wrath,
becomes then forgetful of his duty and good works, of prayer and the service of the
sacred beings, (18) and sin and crime of every kind occur unto his mind, and’ until
the subsiding of the wrath (19) he’ is said to be just like Aharman.”

(20) ‘Suffer no anxiety; (21) for he who is a sufferer of anxiety becomes regard-
less of enjoyment of the world and the spirit, (22) and contraction happens to his
body and soul.

(23) ‘Commit no lustfulness; (24) so that harm and regret may not reach thee
from thine own actions.

(25) ‘Bear no improper envy; (26) so that thy life #ay not become tasteless.

(27) ‘Commit no sin on account of [disgrace]; (28) because happiness and adornment,”
celebrity (khanidih) and dominion, skill and suitability are not through the will and action
of men, but through the appointment, destiny, and will of the sacred beings.

1. The passage in brackets is omitted by K43, and is here supplied from Lig.

2. In L1g the text is corrupt, but has nearly the same meaning.

3. L1g has ‘associates, which seems equally appropriate; the two words are much alike in Pahlavi
writing.

4. The word drilg, fiend, is usually supposed to mean a female demon, and is often understood
so in the Avesta, perhaps because it is a feminine noun. It is usually an impersonation of some
evil passion (see Chap. XLI, 11).

5. L19 omits ‘and’.

6. L1g has ‘wrath;’ making § 19 a separate sentence.

7. The evil spirit, Av. angra mainyu.

8. K43 omits ‘disgrace, by mistake.

9. L19 omits ‘adornment.
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(29) ‘Practise no sloth; (30) so that the duty and good work, which it is necessary
for thee to do, may not remain undone.

(31) ‘Choose a wife who is of character; (32) because that one is good who in the
end is more respected.

(33) ‘Commit no unseasonable chatter;' (34) so that grievous distress may not
happen unto Horvadad and Amerodad, the archangels,” through three.

(35) ‘Commit no running about uncovered;’ (36) so that harm may not come
upon thy bipeds and quadrupeds, and ruin upon thy children.

(37) ‘Walk not with one boot;” (38) so that grievous distress may not happen to
thy soul.

(39) ‘Perform no discharge of urine (pésdr-var) standing on foot;’ (40) so that
thou mayst not become a captive by a habit of the demons, (41) and the demons
may not drag thee to hell on account of that sin.

(42) “Thou shouldst be (yeheviines) diligent and moderate, (43) and eat of thine
own regular industry, (44) and provide the share of the sacred beings and the good;
(45) and, thus, the practice of this, in thy occupation, is the greatest good work.

(46) ‘Do not extort from the wealth of others; (47) so that thine own regular
industry may not become unheeded. (48) for it is said that (49) ‘He who eats any-
thing, not from his own regular industry, but from another, is such-like as one who
holds a human head in his hand, and eats human brains.

(50) ‘Thou shouldst be an abstainer from the wives of others; (51) because all
these three would become disregarded by thee, alike wealth, alike body, and alike’
soul.

1. A free translation of the name of the sin which is usually called draydn-giiyisnih, ‘eagerness
for chattering;’ here, however, K43 omits the latter y, so that the name may be read drdydn-gal-
isnth, ‘chatteringly devouring} and a similar phrase is used in A V. XXIII, 6. The sin consists in
talking while eating, praying, or at any other time when a murmured prayer (vdg) has been taken
inwardly and is not yet spoken out; the protective spell of the prayer being broken by such talking.
If the prayer be not taken inwardly when it ought to be, the same sin is incurred (see Sls. V, 2, Dd.
LXXIX, 8).

2. Instead of amahraspend, ‘the archangel, L19 has Marspend, the angel of the ‘righteous lit-
urgy; but this is probably a misreading, due to the fact that, when the chattering interrupts prayer,
the angel of the liturgy would be as much distressed as the archangels Horvadad and Amerodad,
who protect water and vegetation (see Sls. XV, 25-29), would be when it interrupts eating and
drinking. These archangels are personifications of Av. haurvatid, ‘completeness or health, and
ameretdd, ‘immortality’

3. That is, moving about without being girded with Kusti or sacred thread-girdle, which must
not be separated from the skin by more than one thin garment, the sacred shirt (see Sls. IV, 7, 8).

4. We should probably read ‘without a boot, as aé-miiko and amiiko are much alike in Pahlavi;
otherwise we must suppose that walking with only a single covering for the feet, and without
outer boots, is meant. At any rate, walking or standing on unconsecrated ground with bare feet
is a serious sin for a Parsi, on account of the risk of pollution (see Sls. IV, 12, X, 12).

5. Whereby an unnecessary space of ground is polluted; hence the sin.

6. K43 has hémanam, ‘T am), the Huzvéris of am, used by mistake for ham, ‘alike, which is
written exactly like am in Pahlavi.
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(52) ‘With enemies fight with equity. (53) with a friend proceed with the approval
of friends.

(54) With a malicious' man carry on no conflict, (55) and do not molest him in
any way whatever.

(56) With a greedy man thou shouldst not be a partner, (57) and do not trust
him with the leadership.

(58) With a slanderous man do not go to the door of kings.

(59) With an ill-famed man form no connection.

(60) With an ignorant man thou shouldst not become a confederate and
associate.

(61) With a foolish man make no dispute.

(62) With a drunken man do not walk on the road.

(63) From an ill-natured man take no loan.

(64) ‘In thanksgiving unto the sacred beings, and worship, praise, ceremonies,
invocation, and performing the learning of knowledge thou shouldst be energetic
and life-expending.

(65) For it is said that: (66) ‘In aid of the contingencies (gahz’sné)2 among men
wisdom is good; (67) in seeking renown and preserving the soul liberality is good;
(68) in the advancement of business and justice complete mindfulness is good;
(69) and in the statements of those who confess (khb‘tsﬁwin),3 with a bearing on the
custom of the law,” truth is good.

(70) In the progress of business energy is good, (71) for’ every one to become
confident therein steadfastness is good, (72) and for the coming of benefit thereto
thankfulness is good.

(73) In keeping oneself untroubled (rmainmg)6 the discreet speaking which is in
the path of truth s good; (74) and in keeping away the disturbance of the destroyer8
from oneself employment is good.

(75) Before rulers and kings discreet speaking is good, and in’ an assembly good
recital; (76) among friends repose and rational friends™ are good; (77) and with an
associate to one’s own deeds the giving of advantage (s#ikd) is good.

(78) Among those greater than one (agas masdn) mildness and humility are

1. K43 has kikvar, instead of kénvar, but this is doubtless a miswriting.

2. L19 has zahisn, ‘issue, proceedings’

3. L1g has read aistikdn, ‘the steadfast, by mistake.

4. Reading dado-khiik-bariséihd. L19 has ‘conveying intercession (gddangd = dado-gok); this
small difference in reading may be a clerical error in K43. The Sans. Version omits the phrase
altogether.

5. L19 omits pavan, ‘for.

6. Nér. Has ‘unblemished.

7. L1g omits ‘path of’; and it may possibly be superfluous.

8. Or it may be ‘the destroyer and adversary, as in L19; the last word being defective in K43.

9. L19 omits pavan, ‘in.

10. L19g has ‘friendship.
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g00d, (79) and among those less than one flattery’ and civility are good.

(80) Among doers of deeds speaking of thanks and performance of deeds of
generosity are good; (81) and among those of the same race the formation of friend-
ship (hﬁmdnéih)2 is good.

(82) For bodily health moderate eating and keeping the body in action are good;
(83) and among the skilled in thanksgiving performance is good.

(84) Among chieftains unanimity and seeking advantage are good; (85) among
those in unison and servants good behaviour and an exhibition of awe are good;
(86) and for having little trouble in oneself contentment is good.

(87) In chieftainship to understand thoroughly the good in their goodness and
the vile in their vileness is good; and to make the vile unseen, through retribution,’
is good.

(88) In every place and time to restrain oneself from sin and to be diligent in
meritorious work are good; (89) and every day to consider and keep in remem-
brance Attharmazd, as regards creativeness, and Aharman, as regards destructive-
ness, is good.

(90) And for dishonour not to come unto one a knowledge of oneself is good’

(91) All these are proper and true and of the same description, (92) but occupa-
tion and guarding the tongue (pdd—hﬁzvdnih)4 above everything.

(93) ‘Abstain far from the service of idols’ and demon-worship. (94) because it
is declared that: (9s5) ‘If Kai-Khisroi® should not have extirpated the idol-temples
(atigdés-kar) which were on the lake of Kékast,” then in these three millenniums of
Hiishédar, Hashédar-mah, and Séshans’ —of whom one of them comes separately
at the end of each millennium, who arranges again all’ the affairs of the world, and
utterly destroys the breakers of promises and servers of idols who are in the realm,
the adversary'~ would have become so much more violent, that it would not have
been possible to produce the resurrection and future existence’

1. Or ‘adaptation.

2. L19 has humati, ‘good intention.

3. L1g has ‘to cause the reward of the good and the punishment of the vile’

4. L1g has ‘preserving pure language’

5. More correctly ‘temple-worship; as aiizdés means ‘an erection.

6. Av. Kavi Husravangh, the third of the Kayan kings, who reigned sixty years, and was the
grandson of his predecessor, Kai-Us, and son of Siyavakhsh (see Bd. XXXI, 25, XXXIV, 7).

7. The present Lake Urumiyah according to Bd. XXII, 2. This feat of Kai-Khasréi is also
mentioned in Bd. XVTI, 7, and his exploits in the same neighbourhood are stated in Aban Yt. 49,
50, GOs Yt. 18, 21, 22, Ashi Yt. 38, 41, 42; but it is possible that the Avesta name, Kaékasta, may
have been transferred to Lake Urumiyah in later times.

8. The three future apostles who are supposed to be sons of Zaratiist, whose births have been
deferred till later times (see Bd. XXXII, 8). Their Avesta names are Ukhshyad-ereta, Ukhshyad-
nemangh, and Saoshyas.

9. L19 omits all’

10. The evil spirit.
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(96) ‘In forming a store of good works thou shouldst be diligent, (97) so that it
may come to l‘hy2 assistance among the spirits.

(98) ‘Thou shouldst not become presumptuous through any happiness of the
world; (99) for the happiness of the world is such-like as a cloud that comes or a
rainy day, which one does not ward off by any hill.

(100) “Thou shouldst not be foo much arranging the world; (101) for the world-
arranging man becomes spirit-destroying.

(102) “Thou shouldst not become presumptuous through much treasure and
wealth; (103) for in the end it is necessary for thee to leave all.

(104) Thou shouldst not become presumptuous through predominance; (105)
for in the end it is necessary for thee to become non-predominant.

(106) Thou shouldst not become presumptuous through respect and reverence;
(107) for respectfulness does not assist in the spiritual existence.

(108) Thou shouldst not become presumptuous through great connections and
race; (109) for in the end thy3 trust is on thine own deeds.

(110) Thou shouldst not become presumptuous through life; (111) for death
comes upon thee* at last, (112) the dog and the bird lacerate the corpse,5 (113) and
the perishable part (seginozké)6 falls to the ground.”

1. L1g has ‘in always doing;’ having read hamvdr, ‘always), instead of ambdr, ‘a store’

2. K43 omits ‘thy’.

3. L19 omits ‘thy’.

4. L19 omits ‘thee’

5. Referring to the mode of disposing of the dead adopted by the Parsis (see Sls. II, 6 n, Dd.
XV, 5, XVII, 17, XVIIL, 2-4).

6. L19 has ast, ‘bone’

7. Including the day of death. The fate of the soul after death, as detailed in §§ 114-194, is also
described in Vend. XIX, 9o-112, Hn. IL, III, Aog. 8-19, AV. IV-XI, XVII.
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Selected Readings

FROM THE GATHAS

2.2.2. Verses from Yasna 30!

From ‘Yasna, in M. Boyce, ed. and tr., Textual Sources for the Study of Zoroastrianism
(Manchester, 1984), pp. 35-36.

(1) Truly for seekers I shall speak of those things to be pondered, even by one who
already knows, with praise and worship for the Lord of Good Purpose, the excel-
lently Wise One, and for Truth ... .

(2) Hear with your ears the best things. Reflect with clear purpose, each man for
himself, on the two choices for decision, being alert indeed to declare yourselves
for Him before the great requital.

(3) Truly there are two primal Spirits, twins renowned to be in conflict. In
thought and word, in act they are two: the better and the bad. And those who act
well have chosen rightly between these two, not so the evildoers.

(4) And when these two Spirits first came together they created life and not-life,
and how at the end Worst Existence shall be for the wicked, but (the House of) Best
Purpose for the just man.

1. Ahura Mazda has an Adversary, here called, in v. 5, ‘Dregvant, the Deceitful or Wicked
One, i.e. one who upholds ‘drug) the lie or falsehood, opposed to ‘asha’ In v. 6 he is named the
Deceiver. Wicked men also are called ‘dregvant, opposed to the just, ‘ashavan’. ‘Worst Existence’ is
a term for hell, i.e. a place for retributive punishment (seemingly a new concept then in religious
thought). The ‘(House of) Best Purpose’ is a name for heaven, parallel to the traditional ‘House of
Song’ (cf. 2.2.3.8 et pass.). ‘Hardest stoneé), v. 5. is the substance of the sky, see 1.2.6. The Daevas, v.
6, are shown by the tradition to be Indra and other warlike divinities, cf. 2.3.1.55. Fury or Wrath,
Aesthma, is a great demon; for the prophet, it is suggested, he hypostatized the battle-fury of war
bands, cf. 1.2.7, 1.3.1. On the Ahuras see 1.2.3, 1.3.3. Devotion ‘gave body and breath;, v. 7, as guard-
ian of earth. At the last day the world will be ‘made frasha-’ v. 9, i.e. transfigured, made free once
more from evil, made wonderful.

53
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(5) Of these two Spirits the Wicked One chose achieving the worst things. The
Most Holy Spirit, who is clad in hardest stone, chose right, and (so do those) who
shall satisfy Lord Mazda continually with rightful acts.

(6) The Daevas indeed did not choose rightly between these two, for the De-
ceiver approached them as they conferred. Because they chose worst purpose, they
then rushed to Fury, with whom they have afflicted the world and mankind.

(7) With Power He came to this world, by Good Purpose and by Truth. Then
enduring Devotion gave body and breathes ... .

(8) Then when retribution comes for the sinners, then, Mazda, Power shall be
present for Thee with Good Purpose, to declare himself for those, Lord, who shall
deliver the Lie into the hands of Truth.

(9) And then may we be those who shall transfigure this world. O Mazda
(and you other) Lords (Ahuras), be present to me with support and truth, so that
thoughts may be concentrated where understanding falters.

(10) Then truly on the world of lie shall come the destruction of delight; but
they who get themselves good name shall be partakers in the promised reward in
the fair abode of good thought, of Mazda, and of Right.

(11) O men! When you learn the commands which Mazda has given, and both
thriving and not-thriving, and what long torment (is) for the wicked and salvation
for the just—then will it be as is wished with these things.

2.2.3 Verses from Yasna 45'

(1) Then shall I speak, now give ear and hearken, both you who seek from near
and you from far ... .

(2) Then shall I speak of the two primal Spirits of existence, of whom the Very
Holy thus spoke to the Evil One: ‘neither our thoughts nor teachings nor wills,
neither our choices nor words nor acts, not our inner selves nor our souls agree’

(3) Then shall I speak of the foremost (doctrine) of this existence, which Mazda
the Lord, He with knowledge, declared to me. Those of you who do not act upon
this manthra, even as I shall think and speak it, for them there shall be woe at the
end of life.

(4) Then shall I speak of the best things of this existence. I know Mazda who
created it in accord with truth to be the Father of active Good Purpose. And His
daughter is Devotion of good action. The all-seeing Lord is not to be deceived.

(5) Then shall I speak of what the Most Holy One told me, the word to be listened
to as best for men. Those who shall give for me hearkening and heed to Him, shall
attain wholeness and immortality. Mazda is Lord through acts of the Good Spirit.

(6) I will speak of him who is the greatest of all, praising him, O Right, who is

1. Inv. 2 the Adversary is called Angra Mainyu, the ‘Hostile’ or ‘Evil Spirit. This became his
proper name, YAv. Angra Mainyu, Pahl: Ahriman.
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bounteous to all that live. By the holy spirit let the Mazda Ahura hearken, in his
adoration I have been instructed by good thought. By his wisdom let him teach
me what is best,

(7) Even he whose two awards, whereof he ordains, men shall attain, who so are
living or have been or shall be. In immortality the soul of the righteous be joyful,
in perpetuity shall be the torment of liars. All this doth Mazda Ahura appoint by
his Dominion.

(8) Him shall I seek to turn to us by praises of reverence, for truly I have now
seen with my eyes (the House) of Good Purpose, and of good act and deed, having
known through Truth Him who is Lord Mazda. Then let us lay up supplications to
Him in the House of Song.

(9) Him shall I seek to requite for us with good purpose, Him who left to our
will (the choice between) holy and unholy. May Lord Mazda by His power make us
active for prospering our cattle and men, through the fair affinity of good purpose
with truth.

(10) Him shall I seek to glorify for us with sacrifices of devotion, Him who is
known in the soul as Lord Mazda; for He has promised by His truth and good
purpose that there shall be wholeness and immortality within His Kingdom
(khshathra), strength and perpetuity within His house.

PASSAGES FROM THE ZAND OF LOST AVESTAN TEXTS

Reprinted from ‘Greater Bundahi$n, in M. Boyce, ed. and tr., Textual Sources for
the Study of Zoroastrianism (Manchester, 1984), pp. 45-53.

2.3.1 Chapter 1. About Ohrmazd, Ahriman and the Spirit Creation’

(1-5) It is thus revealed in the Good Religion that Ohrmazd was on high in om-
niscience and goodness. For boundless time He was ever in the light. That light is

1. The following selections are from the Greater Bundahisn, see 1.1.1.14. In them what appear
to be glosses and extensions to the actual translation of the lost Avestan texts are omitted without
indication. The final redaction of those texts must have taken place many generations after the
composition of the Gathas, for they show scholastic developments of Zarathushtra’s great vision.
Thus in 2.3.1 what appears to have been Zarathushtra’s own adaptation of the ancient Iranian
creation myth (see 1.2.6) has been further developed through priestly speculation, notably about
the ‘world year’ (see 1.8). The influence of the Zoroastrian calendar is also plain in 2.3.3.11 ff. (see
1.7 for it and for all the names of the divinities concerned). The myth of man’s creation in 2.3.6 is
probably older than Zarathushtra, while 2.3.7 sets out clearly what appear to have been his own
wholly original concepts (often alluded to in the Gathas) of a Last Day and a Last Judgment,
with resurrection of the body (see 1.2.5) postponed until the time when Ahura Mazda’s kingdom
(khshathra) will come on an earth made once more perfect, as He had created it. Middle Persian
Druj (2.3.3.23—4) represents Avestan Drug, ‘the Li€] cf. 2.2.2. Amahraspand (2.3.1.53-4 et pass.) is
a dialect variant of Amashaspand, both representing Avestan Amesha Spenta.
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the space and place of Ohrmazd. Some call it Endless Light. Ahriman was abased
in slowness of knowledge and the lust to smite. The lust to smite was his sheath
and darkness his place. Some call it Endless Darkness. And between them was
emptiness. (6-10) They both were limited and limitless: for that which is on high,
which is called Endless Light. And that which is abased, ... which is Endless Dark-
ness—those were limitless. (But) at the border both were limited, in that between
them was emptiness. There was no connexion between the two. Then both two
Spirits were in themselves limited. On account of the omniscience of Ohrmazd, all
things were within the knowledge of Ohrmazd, the limited and the limitless; for
He knew the measure of what is within the two Spirits.

(11-12) Then the entire kingship of the creation of Ohrmazd, in the future body
for ever and ever, that is limitless. The creation of Ahriman, at the time when the
future body will be, shall be destroyed. That truly is limited.

(13-14) Ohrmazd by His omniscience knew that the Evil Spirit existed, what he
plotted in his enviousness to do, how he would commingle, what the beginning,
what the end; what and how many the tools with which He would make an end.
And He created in the spirit state the creatures He would need as those tools. For
3,000 years creation remained in the spirit state.

(15-17) The Evil Spirit, on account of his slowness of knowledge, was not
aware of the existence of Ohrmazd. Then he arose from the deep, and came to the
boundary and beheld the light. When he saw the intangible light of Ohrmazd he
rushed forward. Because of his lust to smite and his envious nature he attacked to
destroy it. Then he saw valour and supremacy greater than his own. He crawled
back to darkness and shaped many devs, the destructive creation. And he rose
for battle.

(18-19) When Ohrmazd saw the creatures of the Evil Spirit, they appeared to
Him frightful and putrid and evil; and He desired them not. When the Evil Spirit
saw the creatures of Ohrmazd they appeared to him most profound and fully in-
formed. And he desired the creatures and creation of Ohrmazd.

(20-23) Then Ohrmazd, in spite of His knowledge of creation and the end of the
affair, approached the Evil Spirit and proffered peace and said: ‘Evil Spirit! Aid my
creatures, and give praise, so that in recompense for that you may be immortal ...
The Evil Spirit snarled: ‘T shall not aid your creatures and I shall not give praise, but I
shall destroy you and your creatures for ever and ever. And I shall persuade all your
creatures to hate you and to love me’

(24-25) And Ohrmazd said: ‘You are not all-powerful, Evil Spirit; so you cannot
destroy me, and you cannot so influence my creatures that they will not return to
being mine’ Then Ohrmazd in His omniscience knew: ‘If I do not set a time for
that battle of his, then he will be able eternally to make strife and a state of mixture
for my creatures. And in the Mixture he will be able to lead my creatures astray
and make them his own!
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(26-27) Then Ohrmazd said to the Evil Spirit: ‘Set a time, so that according to
this bond we may postpone battle for 9,000 years. For, He knew that through this
setting of a time He would destroy the Evil Spirit. Then the Evil Spirit, not being
able to foresee the end, agreed to that pact.

(28-29) This too Ohrmazd knew in His omniscience, that within these 9,000
years, 3,000 years will go according to the will of Ohrmazd; 3,000 years, in the
Mixture, will go according to the will of both Ohrmazd and Ahriman; and at the
last battle it will be possible to make Ahriman powerless, and to ward off the assault
from His creatures. Then Ohrmazd recited aloud the Ahunavar. And He showed to
the Evil Spirit His own final victory, and the powerlessness of the Evil Spirit, and
the destruction of the devs, and also the resurrection and the future body, and the
freedom of creation from the Assault for ever and ever.

(30-33) When the Evil Spirit saw his own powerlessness, together with the
destruction of the devs, he fell prostrate and unconscious. He fell back again into
hell, even as He says in the scriptures that when He had spoken one third, the Evil
Spirit crouched in fear; when He had spoken two thirds, the Evil Spirit sank upon
his knees; when He had spoken it all, the Evil Spirit became powerless to do evil to
the creatures of Ohrmazd. For 3,000 years he lay prostrate.

(34-35) Before creation Ohrmazd was not Lord. And after creation He was Lord,
seeking benefit, wise, free from harm, making reckoning openly, holy, observing all
things. And first He created the essence of the yazatas, namely goodness, that spirit
whereby He made himself better, since His lordship was through creation.

(36-38) When He pondered upon creation, Ohrmazd saw by His clear vision
that the Evil Spirit would never turn from the Assault; the Assault would not
be made powerless except through creation; creation could not develop except
through time; but if He created time, Ahriman’s creation too would develop.
And having no other course, in order to make the Assault powerless, He created
time.

(39-42) Then, from Limitless Time He created Time of long dominion. Some
call it Limited Time. All that which Ohrmazd created limited, was from the limit-
less. Thus from the creation, when He created creatures, until the end, when the
Evil Spirit will be helpless, is a period of 12,000 years. That is limited. Afterwards
the creatures of Ohrmazd will join the limitless, so that they will abide in purity
with Ohrmazd for ever.

(44) Ohrmazd fashioned forth the form of His creatures from His own self, from
the substance of light—in the form of fire, bright, white, round, visible afar.

(47-49) The Evil Spirit shaped his creation from the substance of darkness, that
which was his own self, in the form of a toad, black, ashen, worthy of hell, sinful
as is the most sinful noxious beast. And first he created the essence of the devs,
namely wickedness, for he created that creation whereby he made himself worse,
since through it he will become powerless.
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(49-50) From the substance of darkness, which is Endless Darkness, he created
lying speech. From lying speech the wickedness of the Evil Spirit was manifest ... .
From the substance of light Ohrmazd created true speech; and from true speech
the holiness of the Creator was manifest.

(53-54) And Ohrmazd parted Himself among the Amahraspands when He
created them ... . First He created the Amahraspands, originally six, and then
the rest. Of the Amahraspands ... He first created Vahman, through whom
movement was given to the creation of Ohrmazd, for the good religion of the
Mazda-worshippers was with him ... . Then He fashioned Ardvahisht, then
Shahrevar, then Spendarmad, then Hordad and Amurdad. The seventh was
Himself, Ohrmazd.

(55) The Evil Spirit, aggressively inclined, shaped of the chief devs first Akoman,
then Indar, then Savol, then Nanhaith, then Taromad, then Turiz and Zairiz; then
the rest of the devs. The seventh was himself, the Evil Spirit.

2.3.2 Ch. Ia. About the Material Creation

(1-4) When the Evil Spirit was helpless in prostration, he lay prostrate for 3,000
years. During the helplessness of the Evil Spirit, Ohrmazd created the creation
materially. First, He created the Sky as a defence; second, He created Water, to defeat
the demon of thirst; third, He created the all-solid Earth; fourth, He created the
Plant, to help the beneficent Animal; fifth, He created the beneficent Animal, to
help the Just Man; sixth, He created the Just Man, to smite the Evil Spirit together
with the devs and to make them powerless. And then He created Fire and linked
its brilliance to the Endless Light.

(5-6) And I shall describe their nature. First, He created Sky, bright, visible,
high, its bounds afar, made of shining metal. And He joined its top to the Endless
Light, and created all creation within the sky, like a castle or fort in which are stored
all the weapons needed for a struggle. The Spirit of the Sky accepted it as a strong
fortress against the Evil Spirit, so that he will not allow him to escape. Like a heroic
warrior who has put on armour so that he may be fearlessly victorious in battle,
so the Spirit of the Sky is clad in the sky. And to help the sky He created joy. Now
indeed in the Mixture creation abides through joy.

(7-10) Second, He created Water. And to help Water He created wind and rain.
Third, after Water He created Earth, round, very broad, without hill or dale ..., set
exactly in the middle of this sky. And He created in the Earth the substance of the
mountains, which afterwards waxed and grew out of the earth. And to help Earth
He created iron, copper, sulphur, borax, chalk, all the products of the hard earth.
Beneath this Earth there is water everywhere.

(11) Fourth, He created the Plant. At first it grew in the middle of this earth,
several feet high, without branch or bark or thorn, moist and sweet. And it had in
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its essence the vital force of all plants. And to help the Plant He created water and
fire; ... through their power it kept growing.

(12) Fifth, He fashioned the Uniquely-created Bull in Eranvej in the middle of the
world, on the bank of the river Veh Daiti. It was white and bright like the moon, and
it was three measured rods in height. And to help it He created water and plants,
for in the Mixture its strength and growth are from these.

(13) Sixth, He created Gayomard, bright as the sun, and four measured rods in
height, on the bank of the river Daiti, where is the middle of the world—Gayomard
upon the left side, the Bull upon the right side. And to help him He created sleep,
the giver of repose.

2.3.3 Chapter 3. The Material Creation, continued

(7-9) Seventh (He created) Fire, whose radiance is from the Endless Light, the
place of Ohrmazd. And He distributed Fire within the whole creation. And He
commanded Fire to serve mankind during the Assault, preparing food and over-
coming cold.

(10) And He appointed and stationed the Amahraspands for working together
during the battle of creation, so that when the Assault came each one laid hold of
his own adversary in the struggle.

(11-13) And I shall speak further of their nature. The first of the invisible beings is
Ohrmazd. And of the physical creations He verily took mankind for His own. And
His fellow workers are the three ‘Dai’s’ (Creators), of one place, one religion, one
time. All are called Creator, being the spirit from which all creation proceeds. And
He created man in five parts: body, breath, soul, form and fravahar. Thus body is the
physical part; breath that which is connected with the wind; soul that which, together
with the consciousness in the body, hears, seeks, speaks and knows; form is that which
is in the station of the sun; and the fravahar that which is in the presence of Ohrmazd
the Lord. For that reason He created him thus, so that when during the Assault men
die, the body rejoins the earth, the breath the wind, the form the sun, and the soul
the fravahar, so that the devs should not be able to destroy the soul.

(14) The second of the invisible beings is Vahman. And of the physical creations
he took for his own all kinds of cattle. And for aid and fellow-working there were
given him Mah and Gosh and Ram. And he created cattle in five parts: body, breath,
soul, form and spirit, so that during the Assault Gosh Urun may receive the seed of
beneficent animals from the Moon (Mah), and with the help of the good Ram may
propagate them in the world; and when they die, the body rejoins the earth, the
breath the wind, the soul Gosh Urun, the form the moon, and the spirit Vahman,
so that the devs should not be able to destroy it.

(15) The third of the invisible beings is Ardvahisht. And of the physical creations
he took fire for his own. And for aid and fellow-working there were given him Adar,
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Srosh, and Vahram, for that reason that during the Assault Vahram should establish
and set fire within the house, and give it a stronghold. When it goes out, through
Vahram it rejoins Srosh, through Srosh Adar, through Adar Ardvahisht, so that the
devs should not be able to destroy it.

(16) The fourth of the invisible beings is Shahrevar. And of the physical creations
he took for himself metal. And for aid and fellow-working there were given him
Khvar, Mihr, Asman and Anagran, so that through this fellow-working during the
Assault the devs should not be able to overcome metal.

(17) The fifth of the invisible beings is Spendarmad. And of the physical creations
she took for herself earth. And for aid and fellow-working there were given her
Aban, Din, Ard and Amahraspands. Through this fellow-working it (the earth) is
kept in good order.

(18) The sixth of the invisible beings is Hordad. And of the physical creations
she took for herself water. And for aid and fellow-working there were given her Tir
and Vad and the Fravahars—Tir is the same as Tistar—so that through the help of
the Fravahars she takes the water and entrusts it unseen to the Wind (Vad). The
Wind guides and sends the water swiftly to the regions. By means of the clouds,
with these fellow workers, she causes it to rain.

(19) The seventh of the invisible beings is Amurdad. And of the physical crea-
tions she took for herself plants. And for aid and fellow-working there were given
her Rashn and Ashtad and Zam-yazad—the three Khwarrahs who are there at the
Chinvat Bridge, who during the Assault judge the souls of men for their good and
evil deeds.

(20-21) Innumerable other invisible beings of creation were arrayed to help
them ... . And He divided also the day into five periods (gah). And for each period
He appointed a spirit: thus the spirit Havan keeps the period from daybreak as his
own, the spirit Rapithwin noon, the spirit Uzerin the period till sunset, the spirit
Aiwisruthrim the first part of the night, the spirit Ushahin the period till dawn.
And He assigned them as to help (other divine beings); for He appointed Havan
to help Mihr, Rapithwin Ardvahisht, Uzerin Burz Yazad [i.e. Ahura Berezant], Ai-
wisruthrim the dev of the just, ... and Ushahin Srosh. For, He knew that when the
Assault came, the day would be divided into these five periods. Until the coming
of the Assault it was always noon.

(23-24) During the noon-period Ohrmazd with the Amahraspands solemnized
a spiritual yasna. During the celebration of the yasna He created all creations; and
He consulted with the dev of men. He bestowed the wisdom of all knowledge upon
(the dev of) men, and said: ‘Which seems to you the more profitable, that I should
fashion you for the material world, and that you should struggle, embodied, with
the Druj, and destroy the Druj; and that at the end I should restore you, whole and
immortal, and recreate you in the physical state, for ever immortal, unageing, free
from enemies; or that you should be protected for ever from the Assault?” And the
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dev of men saw by the wisdom of all knowledge the evil which would come upon
them in the world through the Druj and Ahriman; yet for the sake of freedom in
the end from the enmity of the Adversary, and restoration, whole and immortal, in
the future body for ever and ever, they agreed to go into the world.

2.3.4 Chapter 4. Concerning the Rushing of the Assault upon Creation

(10-11) Then the Evil Spirit rose up with the powerful devs to attack the lights. And
he saw the Sky, which had appeared to them in the spirit state when it had not yet
been created materially. Jealously he assailed it. Like a snake he rushed upon the
Sky beneath the Earth and sought to cleave it. On the day Ohrmazd in the month
Fravardin, at noon, he rushed in. And the Sky feared him as the sheep the wolf.
Then he came to the Water, of which I said that it is set below the Earth. Then he
bored into the middle of the Earth. He entered, and came to the Plant. Then he
came to the Bull and Gayomard. Then he came to the Fire. Like a fly he rushed
upon all creation. And he made the world at midday quite dark, as if it were black
night. He made the sky dark below and above the earth.

(13 ... 28) And he brought a bitter taste to the Water. And he loosed noxious
creatures upon the Earth. And he brought poison to the Plant, and straightway it
withered. And he loosed pain and sickness upon the Bull and Gayomard. Before his
coming to the Bull, Ohrmazd gave a narcotic to the Bull to eat, so that its suffering
and distress would be less from his blow. Straightway it became weak and ill, and
the pain left it, and it died. Before his coming to Gayomard, Ohrmazd brought
sleep to Gayomard. And the Evil Spirit thought: T have made all the creation of
Ohrmazd powerless except Gayomard. And he loosed Astvihad upon Gayomard,
with a thousand death-bringing devs. Then he came to the Fire and mingled with it
smoke and darkness. And so he defiled the whole creation. Hell was in the middle of
the earth where the Evil Spirit had bored through the earth and rushed in through
it. So the things of the material world appeared in duality, turning, opposites, fights,
up and down, and mixture.

2.3.5 Chapter 5. Concerning the Antagonism of the Two Spirits

(1-2) Thus Ahriman is against Ohrmazd, Akoman against Vahman, Indar against
Ardvahisht, Savol against Shahrevar, Nanhaith ... against Spendarmad, Turiz
against Hordad and Zairiz against Amurdad, Eshm against Srosh. Falsehood and
deceit are against Truthfulness, the sorcerer’s spell against the holy manthra, excess
and deficiency against right measure. Bad thought, word and deed are against
good thought, word and deed, ... aimless lust against innate wisdom, ... idleness
against diligence, sloth against (needful) sleep, vengefulness against peace, pain
against pleasure, stench against fragrance, darkness against light, poison against
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ambrosia, bitterness against sweetness, parsimony against generosity, avarice
against discriminate giving, winter against summer, cold against heat ... defilement
against cleanness, pollution against purification, discontent against contentment.
And other devilish spirits are against other divine spirits ... .

(3) Likewise among the physical creations, hell is against the sky, drought against
water, impurity and noxious creatures ... against the earth, insects against plants,
hunger and thirst against beneficent animals, death and sickness and ... diverse
ills against mankind, extinguishing and blowing out against fire ... . The lion
and predatory wolf-species are against the dog and cattle, the toad against fishes,
the owl and other noxious winged creatures against birds. Wicked apostates are
against just men, the whore against women, and the demon of destruction against
life-prolonging lineage.

2.3.6 Chapter 14. On the Nature of Mankind

(2—4) When sickness came upon Gayomard, he fell upon his left side. And death
entered the body of Gayomard from the left side. (Thereafter), until Frashegird,
death comes to all creatures.

(5-6) When in passing away Gayomard emitted seed, that seed was purified
through the light of the sun. Two parts Neryosang guarded, and one part Spend-
armad received, and it remained for forty years in the earth. And after forty years
Mashya and Mashyanag grew up out of the earth in the form of a ‘rivas’ plant, with
a single stem and fifteen leaves, in such a way that their hands were resting on their
shoulders, and one was joined to the other, and they were of the same height and
shape.

(10-35) Thereafter both grew from plant bodies into human bodies and that
glory which is the soul entered invisibly into them ... . From them were born six
pairs of twins, male and female, all brothers and the sisters whom they married ... .
One of those six pairs was a man named Siyamak and a woman named Vasag; and
from them was born a pair of whom the man was named Fravag and the woman
Fravagen. From them fifteen pairs of twins were born, of which every pair became
arace; and from them was the full populating of the world.

2.3.7 Chapter 34. Concerning the Resurrection®

(4-5) Zardusht asked Ohrmazd: ‘From where shall the body be reassembled which
the wind has blown away, and the water carried off? And how shall the resurrection
take place?” Ohrmazd answered: “‘When I created the sky without pillars ... ; and
when I created the earth which bears all physical life ... ; and when I set in motion

1. For 2.3.7.6ff., cf. the texts in 7.
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the sun and moon and stars ... ; and when I created corn, that it might be scat-
tered in the earth and grow again, giving back increase ... ; and when I created and
protected the child in the mother’s womb ... ; and when I created the cloud, which
bears water for the world and rains it down where it chooses; and when I created
the wind ... which blows as it pleases—then the creation of each one of these was
more difficult for me than the raising of the dead. For ... consider, if I made that
which was not, why cannot I make again that which was?’

(6-9) First, the bones of Gayomard will be raised up, and then those of
Mashya and Mashyanag, and then those of other people. In fifty-seven years
the Soshyant will raise up all the dead. And all mankind will arise, whether just
or wicked.

(10-20) Then the assembly of Isadvastar will take place. In that assembly, eve-
ryone will behold his own good or bad deeds, and the just will stand out among
the wicked like white sheep among black. Fire and the yazad Airyaman will melt
the metal in the hills and mountains, and it will be upon the earth like a river.
Then all men will be caused to pass through that molten metal ... . And for those
who are just it will seem as if they are walking through warm milk; and for the
wicked it will seem as if they are walking in the flesh through molten metal. And
thereafter men will come together with the greatest affection, father and son and
brother and friend.

(23) The Soshyant with his helpers will perform the yasna for restoring the dead.
For that yasna they will slay the Hadayans bull; from the fat of that bull and the
white haoma they will prepare ambrosia and give it to all mankind; and all men
will become immortal, for ever and ever.

(27) Then Vahman will seize Akoman, Ardvahisht Indar, Shahrevar Savol,
Spendarmad ... Nanhaith, Hordad and Amurdad Turiz and Zairiz, Truthful Utter-
ance Lying Utterance, and the just Srosh Eshm of the bloody club. Then there will
remain the two Druj, Ahriman and the Demon of Greed. Ohrmazd will Himself
come to the world as celebrating priest, and the just Srosh as serving priest; and He
will hold the sacred girdle in His hands. And at that Gathic liturgy the Evil Spirit,
helpless and with his power destroyed, will rush back to shadowy darkness through
the way by which he had entered. And the molten metal will flow into hell; and the
stench and filth in the earth, where hell was, will be burnt by that metal, and it will
become clean. The gap through which the Evil Spirit had entered will be closed by
that metal. The hell within the earth will be brought up again to the world’s surface,
and there will be Frashegird in the world.
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THE FATE OF THE SOUL, FROM YOUNGER AVESTAN TEXTS

Reprinted from ‘Vendidad, ‘Hadhakht Nask], ‘Dadistan-i Dinik, and ‘Arda Viraz, in
M. Boyce, ed. and tr., Textual Sources for the Study for Zoroastrianism (Manchester,
1984), pp. 80-86.

6.1.1 from Vendidad 19*

(26) Zarathushtra said to Ahura Mazda:

(27) ‘O Creator! Where shall the rewards be, where shall the rewards be ad-
judged, where shall the rewards be concluded, where shall the rewards be reckoned
up, which a man earns for his soul in the material world?’

(28) Then said Ahura Mazda: ‘After a man is dead, after his time is over, after the
wicked demons, evil of thought, rend him completely, at dawn of the third night,
the Radiant One (the Dawn) grows bright and shines, and Mithra, having good
weapons, shining like the sun, arises and ascends the mountains which possess
the bliss of Asha.

(29) The demon named Vizaresha (‘He who drags away’), O Spitama Zarathush-
tra, leads the bound soul of the wicked man, the worshipper of demons ... . It (the
soul) goes along the paths created by time for both the wicked and the just, to the
Mazda-created Chinvat Bridge ... .

(30) There comes that beautiful one, strong, fair of form, accompanied by the
two dogs ... . She comes over high Hara, she takes the souls of the just over the
Chinvat Bridge, to the rampart of the invisible yazatas.

(31) Vohu Manabh rises from his golden throne. Vohu Manah exclaims: ‘How have
you come here, O just one, from the perilous world to the world without peril?’

(32) Contented, the souls of the just proceed to the golden thrones of Ahura
Mazda and the Amesha Spentas, to the House of Song, the dwelling-place of Ahura
Mazda, the dwelling-place of the Amesha Spentas, the dwelling-place of the just’

6.1.2a From Hadhokht Nask, chapter 22

(1-2) Zarathushtra asked Ahura Mazda: ‘Ahura Mazda, Most Holy Spirit, Creator of
the material world, just! When a just man dies, where dwells his soul that night?’

(3-6) Then said Ahura Mazda: ‘It sits at the (corpse’s) head, chanting Gatha
Ushtavaiti, invoking for itself the wished-for things: “May Lord Mazda, ruling at
will, grant wishes to him whosoever has wishes!” On this night the soul feels as
much joy as all that it had felt in life’

1. The ‘beautiful one’ of (30) is at the Daena of the just man, cf. 2.2.7 and 6.1.2a.22-3. In Vd.
13.9 there is a reference to two dogs which guard the Bridge, cf. 1.2.5.
2. See 1.1.11. The quotation in (3-6) is from Y. 43 = 2.2.9.1.
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(7 ff.) ‘On the second night, where dwells the soul?” ‘It sits at the head ... .

(12 ff.) “On the third night where dwells the soul?” ‘On this night also it sits at
the head ... .

(18-20) At the end of the third night, the dawn appearing, it is as if the soul of the
just man were amid meadows and breathing in sweet scents. It is as if a wind blew
on it from the most southerly quarter, from the most southerly quarters, fragrant,
more fragrant than any other wind.

(21) Then it is as if the soul of the just man breathed that wind in its nostrils.
‘From where blows this wind, which is the most fragrant wind that I have ever
breathed in my nostrils?’

(22-23) As that wind blows on him, his own Daena appears in the form of a
maiden, beautiful, queenly, white-armed, ... in shape as beautiful as the most
beautiful of creatures.

(24) Then the soul of the just man said to her, inquiring: “What girl are you, the
most beautiful in form of all girls that I have ever seen?

(25) Then his own Daena answered him: “Truly, youth of good thoughts, good
words, good acts, good inner self (daena), I am your very own Daena’

(26) ‘And who has loved you for that stature and goodness and beauty ..., as
you appear to me?’

(27) “You have loved me, youth of good thoughts ... .

(28-29) When you would see another who mocked, and worshipped devils, and
practised oppression, and crushed plants, then you would seat yourself and chant
the Gathas, and worship the good Waters and the Fire of Ahura Mazda, and show
hospitality to the just man, whether he came from near or far.

(30) Then you would make me, who was beloved, more beloved, who was beauti-
ful, more beautiful, who was desired, more desired.

(31-32) You would set me, who was sitting in a high place, in a higher place, by
this your good thought, ....

(33-34) First the soul of the just man advanced a step, he set it in ‘Good
Thought’ Second, he advanced a step; he set it in ‘Good Word’ Third, he ad-
vanced a step; he set it in ‘Good Act. Fourth, he advanced a step; he set it in
Endless Light.

(35-36) Then a just man, who had died before, said to him, inquiring: ‘How, O
just one, did you die? How did you depart from the dwellings with cattle ..., from
the material world to the spirit world, from the perilous world to the world without
peril? How has long happiness come to you?’

(37) Then said Ahura Mazda: “You shall not question him. He whom you ques-
tion has come hither on a grim, fearful, calamitous road, this is, the separation of
body and consciousness.

(38) Let there be brought to him as food some spring butter, that is the food
after death for a man of good thought, good word, good act, good inner self; that
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is the food after death for a woman of excellent thought, excellent word, excellent
act, well instructed, ruled by a master, just.”

6.1.2b From Hadhokht Nask, Chapter 3

(1) Zarathushtra asked Ahura Mazda: ‘Ahura Mazda ... When a wicked man dies,
where his soul dwells that night?’

(2) Then said Ahura Mazda: “Truly, O just Zarathushtra, it scuttles about there
near the (corpse’s) head, chanting the Gatha Kam nemoi: “To what land to flee?
Whither shall I go to flee?” On this night the soul feels as much distress as all that
it had felt in life

(3-16) ‘On the second night ...

(17) ‘At the end of the third night, O just Zarathushtra, the dawn appearing,
it is as if the soul of the wicked man were in a wilderness and breathing in
stenches.

(18) It is as if a wind blew on it from the most northerly quarter, from the most
northerly quarters, foul-smelling, more foul-smelling than any other wind.

(20) Then it is as if the soul of the wicked man breathed that wind in its nostrils.
“From where blows this wind, the most foul-smelling wind that I have ever breathed
in my nostrils?”

(21-33) First the soul of the wicked man advanced a step, he set it in “Bad
Thought” ... . Fourth, the soul of the wicked man advanced a step; he set it in
Endless Darkness.

(34) Then a wicked man, who had died before, said to him, inquiring: “How, O
wicked one, did you die?

(35) How, O wicked one, did you depart from the dwellings with cattle ... How
has long woe come to you?”

(37) Then snarled Angra Mainyu: “You shall not question him ... .

(38) Let there be brought to him as food poisonous and poisonous-smelling
things, that is the food after death for a man of bad thought, bad word, bad act,
bad inner self; that is the food after death for a harlot of exceeding bad thought,
exceeding bad word, exceeding bad act, ill-instructed, not ruled by a master,
wicked.”

1. The quotation is from Y. 46 = 2.2.13.1. For (33-8) cf. Y. 49 = 2.2.10.11.
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THE FATE OF THE SOUL, FROM PAHLAVI SOURCES

6.2.1 From the Mainog-i Khirad, Chapter 2

Reprinted from ‘Mainog-i Khirad; in M. Boyce, ed. and tr., Textual Sources for the
Study for Zoroastrianism (Manchester, 1984), pp. 80-86.

This, the book of the ‘Spirit of Wisdom, is a compilation of the later Sasanian period,
which contains much ancient material.

(110-113) Do not trust in life, for in the end death will overcome you, and dog and
bird will rend your corpse, and your bones will lie on the ground.

(114) And for three days and nights your soul will sit at the body’s head.

(115) And on the fourth day at dawn, accompanied by the just Srosh and the
good Vay and mighty Vahram, and opposed by Astvihad and the worse Vay and
the demon Vizarsh ... it will reach the high and terrible Chinvat Bridge, to which
everyone comes, just or wicked.

(116) And there many adversaries wait, (117) (such as) Eshm with bloody club,
malevolently, and Astvihad, who swallows all creatures and is never sated.

(118) And to mediate there are Mihr and Srosh and Rashn.

(119-120) In the weighing Rashn the just, who holds the balance for souls, never
makes it dip to one side, neither for the just nor for the wicked, neither for a lord
nor for the ruler of a land.

(121) He does not swerve by as much as a hair’s breadth, and has no regard for
persons ... .

(123) When then the soul of the just man crosses that bridge, the bridge becomes
as if a mile wide, (124) and the just soul crosses accompanied by the just Srosh.

(125-126) And his own good acts will come to meet him in the form of a girl,
more beautiful and fairer than any girl in the world ... .

(158) When a wicked person dies, then for three days and nights his soul scuttles
about near the evil head of that wicked one.

(159) It weeps, saying: “Whither shall I go and whom shall I now take as ref-
uge?’

(160) And it sees with its eyes, during those three days and nights, all the sins
and wickednesses which it has done in the world.

(161-162) On the fourth day the demon Vizarsh comes and binds the wicked
man’s soul in the harshest way and, in spite of opposition by just Srosh, leads it to
the Chinvat Bridge.

(163) Then just Rashn will discover that wicked person’s soul in its wicked-
ness.

(164) Then the demon Vizarsh will seize that wicked person’s soul and will beat
and torment it scornfully and wrathfully.
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(165) And the wicked person’s soul will cry out with loud lamentation, and will
weep and utter many pleas, entreatingly, and make many desperate struggles in
vain.

(166) And since his struggles and entreaties are of no avail at all, and no good
being nor yet devil comes to his aid, the demon Vizarsh drags him evilly to ...
hell.

(167) And then a girl approaches, not like other girls. (168-9) And the wicked
man’s soul says to that hideous girl: “‘Who are you, than whom I have never seen a
girl more hideous and hateful?’

(170-171) And answering him she says: Tam no girl, but I am your own acts, O
hateful one of bad thought, bad word, bad act, bad inner self.

(172-173) For when indeed while in the world you saw someone who worshipped
the yazads, you sat down and worshipped the devs, and served the devs and she-
devils.

(174-175) And when indeed you saw someone providing shelter and hospitality
for good people, and giving them gifts, whether they came from near or far, then
you despised and humiliated good people, and did not give them gifts and indeed
barred your door.

(176-177) And when you saw someone giving true judgment and not taking
bribes, and bearing true witness, and holding pious discourse, then indeed you
sat down and gave false judgment, and bore false witness, and held wrongful
discourse.

(178) I am this your bad thought, bad word and bad act, which you have thought
and said and done’

ZATSPRAM

Reprinted from ‘Zatspram, R. C. Zaehner, tr. in Zurvan: A Zoroastrian Dilemma
(New York, 1972), pp. 341-343.

On the Mixing of the Bounteous Spirit and the Destructive Spirit

(1) Thus is it revealed in the Religion: the light was above and the darkness beneath;
and between the two was the Void. (2) Ohrmazd in the light and Ahriman in the
darkness. Ohrmazd knew of the existence of Ahriman and of his coming to do
battle: Ahriman knew not of the existence and light of Ohrmazd.

(3) In the dismal darkness he wandered to the nether side: then, rushing, he
came up and beheld a point of light, and because it was of a different substance
from himself, he strove to attain it, and his desire for it waxed so mightily that (it
was as great as his desire) for the darkness.



Selected Readings 69

(4) When he came to the boundary, Ohrmazd, wishing to hold Ahriman back
from his kingdom, advanced to join battle. By the pure word of the Law he laid
him low and hurled him back into the darkness. As a protection against the Lie he
fashioned in the heights the ‘ideal sky, water, earth, plants, cattle, man, and fire—all
in ideal form. For three thousand years he held him back.

(5) Ahriman too was preparing weapons in the darkness.

At the end of three thousand years he returned to the boundary, and threat-
ening said, ‘T shall smite thee, I shall smite thy creatures. Art thou of a mind
to create a creation, O thou who art the Bounteous Spirit? Verily I shall utterly
destroy it’

(6) Ohrmazd answered (and said), “Thou canst not, O Lie, accomplish all’

(7) Again Ahriman threatened (saying), ‘I shall bring all corporeal existence to
hate thee and to love me’

(8) Ohrmazd, in his spiritual wisdom, saw that what Ahriman had threatened
he could do unless the time of the conflict was limited.

(9) He begged Time to aid him, for he saw that through no intermediary belong-
ing to the light would (Ahriman) desist. Time is a good helper and right orderer
of both: there is need of it.

(10) (Ohrmazd) made it in three periods, each period three thousand years.

(11) Ahriman desisted.

(12) Ohrmazd saw that unless Ahriman was encompassed, he would return
to his own principle of darkness whenever he so willed and would prepare more
weapons, and the conflict would be without end. After fixing the time, he chanted
the Ahunavar.

(13) And in the Ahunavar he showed him three things.

(14) First that every righteous thing is the will of Ohrmazd:

(15) And from this it is plain that since righteousness is the will of Ohr-
mazd, obviously there are things which are not according to the will of Ohr-
mazd—and these can only be whatever has its root in Vay who is of a different
substance.

(16) Secondly this that he who does the will of Ohrmazd, reward and recom-
pense are his; and he who does not the will of Ohrmazd, punishment and retribu-
tion are his.

(17) This shows the reward of the virtuous and the punishment of sinners, and
thence, too, heaven and hell.

(18) Thirdly it shows that the sovereignty of Ohrmazd prospers him who keeps
affliction from the poor.

(19) This shows that the wealthy are to help the needy: as the learned teach the
ignorant, so should the rich generously lend a helping hand to the poor; for the
creatures of Ohrmazd are in strife and battle one with another.

(20) For the final rehabilitation will be effected by these three things.
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(21) First orthodoxy, that is the belief in two principles, in this wise and man-
ner that Ohrmazd is all good and devoid of evil and his will is all-holy; and that
Ahriman is all evil and devoid of good.

(22) Second, the hope of reward and recompense for the virtuous and the fear
of punishment and retribution for sinners, striving after virtue and shunning
vice.

(23) Third, that those creatures should help one another: for from mutual help
comes solidarity; from solidarity victory over the enemy, and this is the final
rehabilitation.

(24) By this word (Ahriman) was laid low and fell back into the darkness.

(25) (Then) Ohrmazd projected creation in bodily form on to the material plane,
first the sky, second water, third earth, fourth plants, fifth cattle, sixth man: and
fire permeated all six elements, and the period for which it was inserted into each
element lasted, it is said, as much as the twinkling of an eye.

(26) For three thousand years creation was corporeal and motionless. Sun,
Moon, and stars stood still in the heights and did not move.

(27) At the end of (this) period Ohrmazd considered, ‘What profit have we
from our creation if it neither moves nor walks nor flies?” And with the aid of the
firmament and Zurvan he fashioned creation forth.

(28) Zurvan had power to set the creation of Ohrmazd in motion without giving
motion to the creation of Ahriman, for the (two) principles were harmful to each
other and mutually opposed.

(29) Pondering on the end he (Zurvan) delivered to Ahriman an implement
(fashioned) from the very substance of darkness, mingled with the power of
Zurvan, as it were a treaty, resembling coal (?), black and ashen.

(30) And as he handed it to him, he said, ‘By means of these weapons Az (con-
cupiscence) will devour that which is thine and she herself shall starve, if at the end
of nine thousand years thou hast not accomplished that which thou didst threaten,
to finish off the treaty, to finish off Time’

(31) Meanwhile Ahriman, together with his powers went to the station of the
stars.

(32) The bottom of the sky was in the station of the stars: from there he dragged
it into the Void which lies between the principles of light and darkness and is the
field of battle where both move.

(33) And the darkness he had with him he brought into the sky; and he dragged
the sky down into the darkness so that within the roof of the sky as much as one
third only could reach above the region of the stars.
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On the Final Rehabilitation

(1) It is revealed in the Religion that Zoroaster asked Ohrmazd (saying), ‘Shall
bodily creatures that have passed away on earth, receive their bodies back at the
final rehabilitation or shall they be like unto shades?’

(2) Ohrmazd said, ‘“They shall receive their bodies back and shall rise again’

(3) And Zoroaster asked (saying), ‘He who hath passed away is torn apart by
dog and bird and carried off by wolf and vulture: how shall (their parts) come
together again?’

(4) Ohrmazd said, ‘If thou who art Zoroaster hadst to make a wooden casket,
would it be easier to make it if thou hadst no wood and yet hadst to cut and fit it,
or if thou hadst a casket and its parts were sundered one from the other and thou
hadst to fit it together again?’

(5) Zoroaster said, ‘If I had a branch of wood, it would be easier than if I had
no wood; and if I had a casket (and its parts were sundered one from the other),
it would be easier ... .

(6) Ohrmazd said, ‘When those creations were not, I had power to fashion
them; and now when they have been and are scattered abroad, it is easier to fit
them together again.

(7) For I have five store-keepers who received the bodily substance of those who
have passed away. One is the earth which keeps the flesh and bone and sinews of
men: one is the water which keeps the [flesh and] blood: one is the plants which
preserve the hair of the head and the hair of the body: one is the light of the firma-
ment (?) which receives the fire: and yet another is the wind which (gives back) the
spirit of my own creatures at the time of the rehabilitation.

(8) I call upon the earth and ask of it the bone and flesh and sinews of Gayomart
and the others.

(9) The earth saith, ‘How shall I bring them, for I know not which is the (bone,
flesh, and sinews) of the one (and which of the other)?’

(10) I call upon the water of the Arang which is the Tigris among rivers (saying),
‘Bring forth the blood of those men who are dead’

(11) (The water) saith, ‘How shall I bring it, for I know not which the blood of
the one is and which of the other?’

(12) I call upon the plants and ask of them the hair of the dead.

(13) The plants say, ‘How shall we bring it, for we know not which the hair of
the one is and which of the other?’

(14) T call upon the wind and ask him for the spirit of those men who are
dead.

(15) The wind saith, ‘How shall I bring it, for I know not which is the spirit of
the one and which of the other?’

(16) When I who am Ohrmazd look down upon the earth, water, plants, light,
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and wind, in my clear sight I know and distinguish the one from the other: for in my
omniscience and clear thought I distinguish the one from the other even as when a
man milks the milk of female beasts and it runs down upon this earth in the same
channel, one stream into the other, he knows of which of his beasts it is. I recognize
them even as when a man hath thirty horses and each horse has a caparison with
amark on it (to show) to which horse it belongs, and those thirty caparisons stand
together, and the man (then) wishes to know; he takes off the caparisons and knows
by the mark on the caparison which of his horses is which.

(17) I shall send forth Airyaman the Messenger among whose duties is the
fulfilment of the end.

(18) He will bring the bone and blood and hair and light and spirit of Gayomart
and Magyé and Magyane.

(19) And first shall I fit together again the bones of Gayomart—and the bones
of Magyé and Magyane lie together near him, to the right and to the left—these
shall I bring forth.

(20) And it is easier for me to fit together and create again the twelve creations
that I created in the beginning: first when I created the sky without pillar or support
which no material creature supports from any side; and second when I established
the earth in the middle of the sky so that it was nearer to neither side, like the yolk
of an egg in the middle of an egg; and third when I fashioned the Sun; fourth when
I fashioned the Moon; (fifth when I fashioned the stars;) sixth when I created many
hues, colours, and tastes in the plants; seventh when I created fire within the plants
and it did not burn; eighth when I brought corn to the earth, and when it is full
grown, it bears fruit and serves as food for man and kine; ninth when I formed the
embryo within female creatures and covered it up so that it did not die and, as it
grew, I revealed one by one the bone, blood, hair, phlegm, sinews, and nails; tenth
when I made birds in bodily form to fly in the air; eleventh when I gave the water
feet moving forward like unto a hare(?); twelfth (when I created the clouds) that
carry the water up and rain it down’

(21) The creating of creation, the progress of Religion, and the final rehabilitation
are like unto the building of a house.

(22) For a house can only be completed by means of three things, that is the
foundation, the walls, and the roof. Creation is the foundation, the progress of
Religion the walls, and the rehabilitation the roof.

(23) As when a man desires to build a house, he chooses three men of whom one
is most skilled in laying the foundation, one in raising the walls, and one in making
the roof; and each is assigned to his proper work. Till the foundation is laid and the
walls raised, it was not possible (to make the roof).

(24) He who bade the house (be built) knows clearly how many things are
needed to complete it, and because he has no doubt concerning the skill of the
maker of the roof, long does he confidently wait. When the walls are completed, it
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is as easy for him whose business is the roof, to roof (the house) in as (it is) for the
other two in the work that is assigned to them.

DENKARD

Reprinted from ‘Dénkart, in R. C. Zaehner, tr., Zurvan: A Zoroastrian Dilemma
(New York, 1972), pp. 386-391.

From the Exegesis of the Good Religion

On goodness, the origin of goodness, the movement of goodness, the definition of
goodness, the cause of goodness, the reason of goodness, what it is summed up in, and
the categories of the offspring of goodness. On the movement of evil, the definition of
evil, the reason of evil, what evil is summed up in, the categories of its abortions, the
promotion of evil at the beginning, middle, and end.]

This that he whose ground is goodness and whose essence is goodness is the
Bounteous Spirit. The origin of goodness is also in the Good Religion, that is to say
whatever causes benefit when it supervenes and is put into practice. The movement
of the goodness of the good Bounteous Spirit, that is his essence, is eightfold: it
is Wisdom and the Light of Wisdom which are proper to his distinct nature, and
Will, Power, Means, Effort, Space, and Time. It is revealed that of all those (powers),
spiritual and material, which promote goodness in the world and are distinguished
by the promotion of goodness, it is Wisdom that descends from the Light on to
the earth and by which (men) see and think well; the Good Religion and Will by
which goodness is desired; and Power, Means, Effort, Time, and Space which have
the potentiality of goodness, and through which the world practises goodness.
The definition of goodness is that which of itself develops, while hindrance of its
development comes from outside itself; just as life in itself is desirable and worthy
of praise, and that which is undesirable and unworthy of praise comes from outside
itself, such as illness, disease, old age, sin, damnation. The cause of goodness in
creatures is the essential goodness and generosity of the Father of Creation, the Lord
and Creator, Ohrmazd. His intention, wish, and will for his creatures is that the
benefit of his goodness shall come to them. Goodness is summed up in the Mean:
its offspring is the Law. The categories of this offspring are wisdom, good character,
modesty, love, generosity, rectitude, gratitude, and the other virtues inherent in
the essence of the Amahraspands and the other spiritual gods. Thence is the life
of man, sound prosperity, lordship, knowledge of the Religion, salvation by virtue
together with the promotion of welfare among the good creatures of the world. The
promotion of goodness consists, in the beginning, in the act of creation and the
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setting of it in motion; in the middle, in directing and continuing creation and the
conquest of evil; at the end, in the complete conquest of the Aggressor, whence is
the salvation of all creation, purity, eternal well-being, and bliss.

He whose ground is evil and whose essence is evil is the Destructive Spirit of
evil knowledge. The origin of evil is also in the evil religion, that is to say whatever
causes harm when it supervenes. The movement of the evil Destructive Spirit is
in Lying Falsehood and the Darkness of Lying Falsehood which are proper to his
distinct nature; and Will, Power, Effort, Means, Space, and Time. It is revealed that
of the evil-doers in evil deeds, they hold that it is the Dark Falsehood by which they
perceive and think evil, Will that by which evil is desired; Power, Striving, Means,
Time, and Space that through which evil is practised in the world. The definition
of evil is that which essentially does not develop, while its development is from
outside: just as death in itself is undesirable and unworthy of praise, and that which
is desirable and worthy of praise (to itself) comes from outside, such as illness,
disease, old age, poverty, and torment, which are worse than death. The cause of
evil in spiritual and material creatures is the origin of all evil, the Destructive Spirit,
the Aggressor. The reason for its coming upon the goodness of creation is the Lie’s
desire of destruction, inherent in an aggressor, for the harm of the creatures of the
Bounteous Spirit, and for their defilement by means of evil, the original cause of
all injury. Evil is summed up in Excess and Deficiency: and the abortion of evil is
Lawlessness. The categories of this abortion are concupiscence, anger, vengeance,
envy, deception, guile, avarice, ingratitude, and the other vices that are inherent
in the evil essence of the Demon and the Lie. Thence is tyranny over men, heresy,
illness, poverty, evil knowledge, damnation in sin, together with all the other injury
and confusion of worldly creatures. The promotion of evil consists, in the begin-
ning, in the defilement of creatures; in the middle, in strife and confusion in the
contaminated state; at the end, in the wise control of the good Bounteous Spirit
and the defeat (of evil) by the power of goodness.

The religion of those sectaries who (favour) one principle is forced to declare
that that principle is Bounteous and Destructive, good and evil, praiseworthy and
blameworthy.

Matter is ruled by these six things, by Time, Space, Wisdom, Power, Means,
and Effort. A wise man has explained that of these six three are spiritual and three
material. Time, Space, and Wisdom are spiritual; Power, Means, and Effort are
material.

On the Wisdom, Will, Action, and Time of Ohrmazd

This that Ohrmazd, by his omniscient Wisdom and the projection of his Will,
fashioned a limit for Time through action, and for action through Time. Their
course proceeds from the first term to the last. Action, at its fulfilment, returns
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to its original state of rest: Time, when its full term has elapsed, returns to its
source which is the Infinite;—that is the rehabilitation, the defeat of the Lie, the
Resurrection and the Final Body, eternal bliss delivering all creation. His Wisdom,
Will, Action, and Time are immutable. From the first projection of his Will till
the last they are effective and in motion: in particular the forward motion of the
Mazdayasnian Religion together with creation proceeds within them till it reaches
the rehabilitation, so that every destructive thing is rendered ineffective, especially
that which causes the separation of the Mazdayasnian Religion and creation from
the rehabilitation. The rule for man’s will and action is the Mazdayasnian Religion;
and the end of all that is Ohrmazd’s is benefit, even though on earth some harm
should accrue to it owing to its vilification by the Adversary. But the end of the rule
of all that is destructive is harm, even though on earth the semblance of benefit
should accrue to it owing to the wiles of the Adversary. Thus it appears that the
Wisdom of Ohrmazd and the projection of his Will are an immutable benefit to
the whole of creation.

The religion of those sectaries for whom the will of God is mutable and, every
day, has a different character, and for whom the word of God threatens to fill Hell
with men (makes) him whom they hold to be God resemble the Destructive Spirit,
in that his will is unstable and injurious to his creatures and that his words threaten
them with distress.

On that which, revolving, returns to its origin and that which is regularly
continuous from beginning to end.

This, from the Exegesis of the Good Religion, concerns that which, revolving,
returns to its beginning, Time; and that which continues from beginning to end,
Wisdom. Of Time thus it is taught. From action in potentia, the original seed the
Avestan name of which is ar$nétacin (semen-flowing) first (arose), through the
Creator’s creation, the performance of action with which coincided the entry of
Time into action. From the performance of action (arose) the completion of action
with which coincided the limit of finite Time. The limit of finite Time merges into
Infinite Time the essence of which is eternity, and (which means) that at the Final
Body what is contingent on it cannot pass away. Even as the religious authorities
have said concerning Time: Time was originally infinite; then it became subject
to limitation; at the end it returns to the Infinite. The law of Time is (to proceed)
from original infinity through limitation involving action, motion, and passage,
and finally to return back to ultimate infinity.

Of Wisdom thus it is taught. By the Creator’s marvellous power—in infinite
Time and through its power wisdom entered (the stage of) knowing (the immuta-
bility of Ohrmazd’s essence is contingent on Infinite Time). Contingent on this is
the rising up of the Aggressor, against the will (of God), to destroy the essence and
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properties (of Wisdom) by false speech. Contingent on this was the reapplication
of (Wisdom’s) essence and properties to the knowing of its own ground. So much
knowing was necessary for the Creator to rise up for the creative act. The first
result of this rising up was the Endless Light. From the Endless Light is the Spirit of
Truth which derives from Wisdom (animated) by the energy of power (and which
thus) comes to the knowledge of all. From the knowledge of all is power to do all
he wills. Thence creation and the Aggressor’s defeat thereby and the return of crea-
tion to its proper sphere of action and the eternal rule of Ohrmazd in perfect joy,
viz. the origin of good things, the origin of good, the seed of good, the potentiality
of all that is good. All good creatures are from him as a first result by creation or
by emanation (lit. by connexion with him) as sheen is from shining, shining from
brilliance, and brilliance from the light.

On that which was before, and that which was with, and that which was after creation.

This is that which was before creation was (Infinite Time): that which coincided
with the very act of the Creator’s creation was Finite Time: that which was after
creation was action (continuing) till the rehabilitation.

On the limited nature of knowledge and the possible, the infinity and limitation of
Time and the essence' of infinite and finite Time.

This that since knowledge is wholly limited to what is present and past” and the
potential to the possible, it is clear that the possible (too) is limited. Thus the limita-
tion of omniscience and omnipotence gives an indication of infinity.” Thus Time
is the source of creation and the eternity of Ohrmazd. Its limitation was necessary,
for creation takes place in a definite time. The essence of Infinite Time is eternal
duration, undivided into past and future; that of finite time is transient duration,
divided into future and past.

1. From the context the reading *khuwatdi seems certain: khuwat in philosophical contexts
seems to render Greek ka6 avto.

2. Menasce reads hast biit bavet and translates ‘la science porte sur ce qui a été, est, sera, tout
cela étant limité. This can scarcely be right: for the point seems to be that we know only that which
is past and present: the future (i.e. that which will come to pass or can come to pass) cannot be
actually known since it is still only in potency (tavan = dbapg). Sahmanomand is best taken with
danisn as sahmanomandih i danisn in line 6 shows.

3. Menasce’s ‘nous offre une analogie pour la notion d’infinité qui sapplique au temps’ does not
seem to be a possible rendering, since ahandrakih is separated from zaman by oh-i¢ and cannot
therefore be construed with it. ‘'Oh means ‘thus’ and marks the beginning of a new clause.
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SIKAND GUMANI VAZAR

Reprinted from ‘Sikand Gumani ‘Vazar) in R. C. Zaehner, tr., Zurvan: A Zoroastrian
Dilemma (New York, 1972), pp. 394-396.

(53) Now I shall first discuss the impossibility of any existent thing being infinite
except only the Void and Time, which I call infinite. All entities which are within
locality and temporality are seen to be finite. Thus if they stipulate unity or duality
(it will be found) that unity cannot exist except in an object that is completely self-
contained: for the one is that which is not two, and two is that of which the origin
is one and the separation of the one part from the second. Though this cannot be
called two, for the one is not conceivable except as completely self-contained in its
unity; and duality cannot exist except through the separation of the two ones. The
one is that which is one in unity and confirmed in unity. Unity and duality are at
the source of quantity and numerality. Quantity, numerality, totality, and separabil-
ity, as I have said, can be nothing but finite. This is clear even to the moderately
intelligent.

(66) Again the Infinite is that which cannot be comprehended by the intellect:
and since it cannot be comprehended by any intellect, it follows that it cannot be
comprehended by the intellect of God. Thus to the intellect God, his own essence
and that of the Dark Principle, as wholes, are incomprehensible. Since his own
essence is not comprehensible even to his own intellect, to call him all-good and
all-seeing is false. How should one explain a complete totality?

(71) A totality, because it is encompassed on all sides, is called total. That which
is encompassed on all sides, is necessarily finite. A God, who is aware that he is
encompassed on all sides, must be considered finite. If he were infinite, he would
be unaware of it. The first knowledge of an intelligent being is precisely to know
his own essence, quality, and quantity. To assert that one, who is unaware of all
his essence, quality, and quantity, should be cognizant of the quality and quantity
of others is false. Thus the Infinite not being encompassed in any way cannot be
comprehended by the intellect. It follows that it is not aware whether its whole
essence is wise or ignorant, light or dark, alive or dead.

(79) Again (we must consider) whether the light and the living soul, which we
receive on this earth, receive a part (lot) from that same Zurvanic substance or not.
If it does receive such a part from the essence of Zurvan, then let them note that
a thing from which a part can be divided must itself be composed of parts. What
is composed of parts cannot but be joined together: and what is joined together is
only distinguishable in so far as it is joined together by a joiner. And since the part
is obviously made and finite, so also the source from which the part is derived must
undoubtedly be made and finite, in accordance with the argument that has been
put forward that every result and part bears witness of its source. So, since we find
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the part to be made and limited, it cannot be that the source is other than made
and composed of parts and finite.

(86) Further the Infinite is not susceptible of division: for the part is divided
from the whole and totality implies limitation, as I have demonstrated above. For,
I cannot conceive of the existence and quality of the source except by comparison
and analogy with the result. Whatever is perceptible in the result must certainly,
in like manner, apply to the source. Since it is to be perceived in the result that it is
made and finite, it may without doubt be deduced that the source from which the
result derives is also finite.

(94) Again the Infinite is that which is uncircumscribed in Space and bound-
less in essence; and there is no other place or abode that is devoid of it. Now
if it is said that the two Principles are infinite and boundless in essence, then
boundless too are the heavens and earths together with corporeal and growing
things, souls, lights, gods, Amahraspands, and the numerous complex entities
which are variously named because they differ from one another: they cannot
be bounded. Then in what and where were all these things created? If the two
Principles were always uncircumscribed in Space, how is that possible unless
their infinite essence was made finite and the place of all things that are and were
and shall be? If an all-infinite substance can become finite, it is certainly possible
that it may also become non-existent. What they say about the immutability of
substance is untrue.

(102) Now you must know that the Infinite is that without which nothing from
the first is. Nothing can exist without it or separate from it. But in so far as it is
infinite, it cannot be understood. So what, pray, is the point of obstinately discuss-
ing a thing which one does not know, of disputing and bandying words, and so
deceiving the immature and those of immature intelligence? If one stupidly (?)
asserts that its essence is infinite and that its intellect is infinite, and that with its
infinite intellect it knows that it is infinite, that is false and doubly false. For one
thing intellect can only be predicated of a thing which is within the scope of the
intellect and comprehensible to the intellect. Nothing can be perfectly understood
except that which is completely comprehensible to the intellect and within its
scope. Knowledge of a thing is only attained by complete understanding of it; and
the complete understanding of a thing is obtained by the complete comprehension
of it in the intellect.
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PERSIAN RIVAYAT;
HORMAZYAR: THE SECOND ‘ULAMA-YI ISLAM

Reprinted from ‘Hormazyar, in R. C. Zaehner, tr., Zurvan: A Zoroastrian Dilemma
(New York, 1972), pp. 409-418.

(1) Six hundred years after Yezdigird (sc. III) according to the Religious Era the
doctors of Islam asked certain questions of one who was learned in our religion.
The conversation took place in this manner, and a book has been compiled on this
matter, and this book is called ‘The Doctors of Islam’, or ‘The explanation of the
nature of the world and the soul of man from the beginning of time till the end.

(2) They asked: “‘What do you say concerning the raising (of the dead)? Do you
believe it or not?’

(3) The High Priest of the Magians said: ‘We believe in the raising (of the dead),
and the resurrection will take place’

(4) Then the Doctors of Islam said: ‘Has the world (always) existed? And what
is your opinion concerning God’s creation of man, non-existence, death, and the
resurrection in life?’

(5) The religious leader of that time answered: ‘In this matter of which you ask
concerning the raising (of the dead), first we must know what creation is and what it
is to cause death and wherefore man is resurrected in life: and we must say whether
the world has (always) existed or whether it has been created.

(6) First I will speak of the world and discuss whether it has (always) existed or
whether it was created. If it should be said that it has (always) existed, this opinion
is untenable: for ever anew do things wax in the world and then again wane [and
wax], decrease and then again increase. Further all that is susceptible of coming
to be and passing away and is the effect of a cause is not proper to God. Thus it
is established that the world has not (always) existed and that it has been created.
Moreover, a created thing necessarily implies a Creator.

(7) Now it must be known that in the Pahlavi religion to which the Zoroas-
trians adhere, the world is said to have been created. After saying that the world
has been created we must further say who created it and when, how, and why he
created it.

(8) ‘In the religion of Zoroaster it is thus revealed. Except Time all other things
are created.! Time is the creator; and Time has no limit, neither top nor bottom.
It has always been and shall be for evermore. No sensible person will say whence
Time has come. In spite of all the grandeur that surrounded it, there was no one to
call it creator; for it had not brought forth creation.

1. So, reading juz as in Spiegel’s text instead of khuda as in Hormuzyar. With the reading khuda no
satisfactory sense is obtained. Blochet translates: ‘Dieu a créé toutes les choses du Temps, et le Temps
est le Créateur. This is obviously inadequate.
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(9) Then it created fire and water; and when it had brought them together,
Ohrmazd came into existence, and simultaneously Time became Creator and Lord"
with regard to the creation it had brought forth.

(10) Ohrmazd was bright, pure, sweet-smelling, and beneficent, and had power
over all good things. Then, when he looked down, he saw Ahriman ninety-six
thousand parasangs away, black, foul, stinking, and maleficent; and it appeared
fearful to Ohrmazd, for he was a frightful enemy.

(11) And when Ohrmazd saw this enemy, he thought thus: ‘T must utterly destroy
this enemy’, and he considered with what and how many instruments he could
destroy him.

(12) Then did Ohrmazd begin (the work of creation). Whatever Ohrmazd did, he
did with the aid of Time; for all the excellence that Ohrmazd needed, had (already)
been created. And Ohrmazd made Time of the long Dominion manifest* which has
the measure of twelve thousand years, and within it he attached the firmament, the
artificer’ (and heaven).4

(13) And each of the twelve Signs of the Zodiac which are bound to the firma-
ment he appointed for a thousand years. During three thousand years the spiritual
creation was made; and Aries, Taurus, and Gemini held sway each for a thousand
years.

(14) Then Ahriman (with the aid of Time) turned towards the heights that he
might do battle with Ohrmazd: he saw’ an army marshalled and drawn up in ranks,
and rushed back to hell. From the foulness, darkness, and stench that was within
him, he raised an army. This was possible for him.’ in this matter much has been
said. The meaning of this is that when he (saw he) was empty-handed, he rushed
back to hell.

(15) Because of the righteousness he saw in Ohrmazd for three thousand years
he could not move, so that during these three thousand years material creation was
made.” The control of the world passed to Cancer, Leo, and Virgo. In this matter
much has been said.

(16) ‘T will say a few words on this subject. In the creation of the material world
first he manifested the sky, and the measure of it was twenty-four (thousand) by

1. Reading khudavand with Spiegel and the MS. Bk. quoted by Dhabhar.

2. Ohrmazd must be the subject, for he is already existent whereas there has been no mention of
Time of the long Dominion: yet Blochet, following Vullers, translates, ‘Le Temps de la Langue Souve-
raineté créa Ormazd.

3. Literally ‘the painter’ (nagqas): Dhabhar unaccountably translates ‘its chart’

4. va mini : not in Spiegel. The word is obviously a transcription of Phl. ménok which in this
context would mean ‘in ideal or spiritual form.

5. So following Spiegel’s text, did: Hormazyar has az div.

6. va mumkin biid: the sense is not clear. Blochet has ‘Il est possible que cela soit’: similarly
Dhabhar. Vullers, ‘Wann dieses moglich gewesen’

7. This episode corresponds to the first defeat of Ahriman described intext Z1,§ 7,and Z 4, §
4.
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twenty-four thousand parasangs, and its top reached Garodman ... . After forty-
tive days he caused the water to appear (from the sky):2 after sixty days the earth
appeared out of the water: after seventy-five days he manifested plants, large and
small: after thirty days the Bull and Gayomart appeared: and after eighty days Adam
and Eve’ made their appearance.

(17) When the three thousand years we have mentioned (had elapsed) and
Man, the material world, and the other creatures we have mentioned had come
into existence, the accursed Ahriman again bestirred himself: and (Time brought
it about that Ahriman)* bored a hole in the sky, the mountains, and the earth,
rushed into the material world and defiled everything in it with his wickedness
and impurity.

(18) As he possessed no spiritual thing, he did battle for ninety days and nights
in the material world; and the firmament was rent, and the spiritual beings came
to the assistance of the material world.

(19) And they seized the seven most evil demons and brought them to the
firmament’ and bound them with unseen (spiritual, minii) bonds. And Ahriman

1. The text is corrupt: Hormuzyar has ta ba-garothman bar Sudeh; Spiegel, ta ba-garothman
bi-rasad bar Sudan bar riiy-i asman. Neither makes sense, and Vullers wisely left a lacuna in his
translation. Blochet translates ‘sélevant jusquau Gar6thman et sur la sphére céleste. Dhabhar has
‘upwards to G. which was over the heavens. This involves a slight emendation of the text.

2. All MSS. appear to read ab except Bk. which has dsman. I would therefore read az asman
ab corresponding to GrBd. 19. 5 (text Z 1, § 45), hac gohr-i aman ap bréhénit.

3. That is, the first human couple, Magyé and Masyane.

4. Spiegel’s text: Hormuzyar omits.

5. From here on Spiegel’s text is completely different. In translation it runs as follows:

‘Of the seven demons they seized the four who were the worst, and they bound them with
unseen bonds to the eighth heaven which they call the heaven of the fixed stars; and they ap-
pointed the star Vanand over those four demons so that they could do no harm. Of the other three
demons they put Saturn who has a very evil influence in the seventh heaven; and in the Ayin(?)
heaven which is the sixth heaven they put Jupiter who has a very good influence. The second
demon who is Mars and who has only a slightly evil influence, they put in the fifth heaven: and in
the fourth heaven which is the centre of the heavens they placed the Sun and they presented him
with sovereignty over the heavens [over against the heavens (?)]. They placed Saturn and Mars
higher than the heaven of the Sun so that the poison and filth which they let fall upon the earth
should be melted by the heat of the Sun and come to the earth in smaller quantities. In the third
heaven they put Venus who has only a slightly good influence. The third demon which is Mercury,
whose nature is mixed, they placed in the second heaven, and they bound him to the hand of the
Sun so that (the Sun) should control the affairs of the heavens over him: but he does not escape
from the Sun; for since his heaven is below that of the Sun, all the poison and filth which he lets
fall comes to the earth. They call him ‘mixed’ because he is inclined to do evil, but since he is a
prisoner in the hand of the Sun, he cannot do excessive harm as he would wish to do. His place
is between two planets of good influence. Necessarily when he is with a good influence, he does
good; and when he falls together with an evil influence, he does evil. For this reason they do not
call him an evil influence, but mixed. In the first heaven they put the Moon. Below the heaven of
the Moon there is another heaven which they call the heaven of Go6¢ihr, and the tail and the head
of the serpent (For ‘serpent’ the text has the incomprehensible WKYD, but the meaning is assured
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afflicted Gayomart with a thousand torments till he passed away. And from him
certain things came into existence. About this much has been said. From the
Bull too certain things and animals came into existence. About this much has
been said.

(20) Then they seized upon Ahriman and carried him off to hell by that very
hole through which he had entered the world; and they bound him with unseen
bonds. Two angels, even Ardibihist, the Amahraspand, and Varhram, the god,
stood in guard over him.

(21) ‘If it is objected that since all this suffering comes from him, they should
have slain him when they captured him, then it must be known that when one kills
a living creature and says, ‘I have killed so and so; and that creature is (actually)
killed, the fire that is in him goes to the Fire, and the water that is in him to the
Water, and the earth that is in him to the Earth, and the air that is in him to the
Air: and at the time of the raising (of the dead) he will be raised up; and what does
it matter if in the meantime (the elements) were separated?

(22) Thus it is plain that none of these things which we have mentioned is an-
nihilated, but that each of them is, as it were, separated from the four elements.
Further, how could Ahriman with all his density’ be slain unless they slew him
gently and by degrees, and mingled evil with good, and darkness with light, and
foulness with purity, so that mastery should remain, not vengeance and enmity?

(23) If it is objected that since (Time) possessed all this mastery, why did it create
Ahriman, we (reply that as) we said in the beginning, Ohrmazd and Ahriman both
came into existence from Time. Every sect holds a different opinion.

(24) One party says that it created Ahriman so that Ohrmazd should know that
Time has power over (all) things: another says that there was no need to create
him, and that Time~ said to Ohrmazd, ‘I have power to do this without bringing
pain upon Ohrmazd and ourselves’: another says, ‘What pain or pleasure has
Time from the evil of Ahriman or the goodness of Ohrmazd?” Another says that

by GrBd. 52.12: gocihr miyan <i> asman 'be ’éstat mar humanak, ’sar ‘pat dopatkar “ut dumb ’pat
némasp.—‘Gocihr was in the middle of the sky, like a serpent, with its head in Gemini and its tail
in Centaurus’) are in that heaven. When the period of control of Aries, Taurus, and Gemini had
passed and control passed to Cancer and it was its turn, they prepared the horoscope of the world;
and they placed every constellation in the twelve Signs of the Zodiac in the house of its ascendant
in the form in which they are (now) fixed so that it should be easier to understand. Then Ahriman
afflicted Gayomart with a thousand torments until he passed away. From him certain things came
into existence; and from the Bull, too, many kinds of things and animals came into existence. Then
they seized upon Ahriman and carried him off to hell by that hole through which he had come
into the world; and they bound him with unseen bonds, for the Amahraspand Ardibihist and the
god Vahram were appointed over him).

1. For sitabri Blochet’s ‘vil et méprisable’ is wrong.

2. Taking ‘Time’ as the subject with Vullers. Taking Ahriman as the subject Dhabhar produces
regularly poor sense: ‘He (Ahriman) said to Ormazd: I can do such (evil) things and therefore it
is not necessary to attribute evil unto Ohrmazd or unto me’
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it created Ohrmazd and Ahriman so that it might mingle good and evil, and that
things of different kinds and colours might come into existence: another says
that Ahriman was an honoured' angel, and that because of some disobedience
of which he had been guilty he became the target of malediction. In this matter
much has been said.

(25) ‘Now we will proceed to the end of our story. After the spiritual beings
had bound Ahriman in hell and had bound the seven demons on to the firma-
ment —the names of the demons are as follows: Zériéj, Tarij, Nanghaith, Tarmad,
Xi$m, S&j, and Bé§—Ohrmazd surrounded every one of the seven with light and
gave them Ohrmazdean names—Kévan (Saturn), Ohrmazd (Jupiter), Bahram
(Mars), Séd (the Sun), Nahid (Venus), Tir (Mercury), and Mah (the Moon).

(26) When these deeds were duly performed, the firmament began to resolve, and
the Sun, Moon, and stars began to rise and set; and hours, days, nights, years, and
months appeared, and the ‘givelrs’3 appeared. In this matter much has been said.

(27) ‘For three thousand years men existed and the demons too were plain to
see, and there was war between men and demons. In Man there are some things
that are Ohrmazd’s and some that are Ahriman’s. In his body there is fire, water,
earth, and air, and further soul, intelligence, consciousness, and fravahr; further
tive senses, sight, hearing, taste, smell, and touch.

(28) Should anyone say that all these derive from the soul, it is not so; for there
are many people who are dumb and lame. If anyone should object saying, ‘If the
soul does not possess these faculties and provisions, what then can it do?’—(we
reply) that this is not a fair question (lit. this is not so): for we see that fire has no
mouth, yet it consumes food; and it has no feet, yet when you put fuel before it, it
goes in pursuit of fuel; and it has no eyes, yet it gives light to the eyes. This has been
said that we should know that provided though we are with all these faculties and
provisions, we are nothing without His favour despite all the pride and selfishness
we show in our relations with one another. Since we have recorded those things
which are Ohrmazd’s, we will now record” those which are Ahriman’s, that people
may know. These are Concupiscence (Az), Want, Envy, Vengeance, Lust, Falsehood,
and Anger. These are the demons had in their bodies; and they were (mixed with)
the four elements.’

1. So, reading muqarrab. Blochet read mutazarrib and translated ‘qui se chatie lui-méme’

2. Hormuzyar adds tavanand kard, which yields no sense.

3. As Spiegel saw, the ‘givers’ must be the twelve Signs of the Zodiac (Eranische Alterthum-
skunde, ii, p. 182). dahandagan is in fact a literal translation of Av. baya-, Phl. bay ‘bestower’, then
‘constellation’ so SGV. 4. 8: baya i neki-bakhtara.

4. For the yad kunand of the text yad kunim must be read.

5. The text reads: dar divan kalbud dashtand taba’i chahar gineh bidi. In his translation
Dhabhar appears to have substituted agar for dar—‘Had the demons been incarnate, their na-
tures would have been of these four kinds. I would prefer to emend the text to divan dar kalbud
dashtand ba taba’i chahar-gnneh biadand, since taba’i must surely refer to the elements and not
to the ‘natures’ of the demons.
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(30) For the power of Ahriman comes to the demons of the firmament, and
thus does he ever anew bring evil to the world through them, until the power of
Ahriman wanes and the evil of Ahriman diminishes, till through the resurrection
all his evil decreases and is annihilated.

(31) ‘And the men of that time walked according to the paths of righteousness
and smote the demons until Jam§$id became king. For six hundred and sixteen
years and six months did he reign; and the demon of Wrath entered him and he
claimed to be God. And the Arab Dahak seized him and slew him and settled at
the king’s court.

(32) He reigned a thousand years and mixed men and demons together and
worked much sorcery in the world until Faridan, son of Atfi, came and bound
him. Dahak means ten sins. Now he is commonly called Zahhak. After this, war
broke out among men because some had mixed with the demons and some had
fallen into error. Then Faridan strove to call men back to the path of righteous-
ness. When Afrasyab appeared from his family, disorder increased: and when Kay
Xusrau appeared, he purged the world of evil men.

(33) Then Zartust (Zoroaster) Isfantaman came as a prophet and brought the
Avesta, Zand, and Pazand. King Gustasp was converted and spread it abroad in the
world;” and one quarter of the world was converted to the religion of Zartust and
spread it abroad in the world; and for three hundred years it went every day better
with the followers of the Religion until Alexander the Roman (Macedonian) came,
and once again confusion increased.

(34) After this Ardasir, son of Papak, lessened the confusion and five hundred
years passed by. After that the army of the Arabs rose up and brought the Persians
beneath its yoke; and every day they became weaker (till) the time when Bahram,
the mighty, comes and takes to himself the throne of the kingdom of the Sasani-
ans.

(35) “Then O%édar, the bright, will come and will bring one Nask of the Avesta
and Zand in addition to that which Zartust Isfantaman had brought and Bahram,
the mighty, will spread it abroad in the world; and of those three quarters who were
not converted in the time of Zartust, one quarter more will be converted and for
four hundred years will spread it abroad.” Then once again will confusion appear.
In this matter much has been said.

1. The DH “ of the text is meaningless. We must emend to DH’I‘ = dahdy : from the explana-
tion dah ‘aib it is to be assumed that the word was understood as dah ay <Av. aya- ‘evil, Phl.
ay- in aydeén, &c. According to Dhabhar the MS.Bk. enumerates the sins; these Blochet translates
as follows: ‘odieux, inique, petit, tyran, sans pudeur, mangeant beaucoup, parlant mal, menteur,
téméraire, ayant mauvais coeur, sans intelligence’

2. Text has qabil dar jahan kard: read, with Dhabhar, qabil kard va dar jahan rava kard.
Dhabhar reads ravan rather than rava.

3. Reading rava kunand for rava bashand. For Hormazyar’s sih bareh oshidarmah yaki ziyadat
kunad read with MSS. T30 and Bk. (Dhabhar p. 454) sih yaki ziyadat qabual kunad.
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(36) Then again O$édar-mah will come and will make an end of confusion
and will bring one more Nask of the Avesta in addition to that which Osédar,
the bright, had already brought, and will spread it abroad in the world. One half
of those who are without religion will be converted to the Good Religion. Once
again a period of welfare will pass away and a period of evil will set in and in its
turn pass away.

(37) Then Sc')éyans1 will bring one Nask of the Avesta in addition to that which
Osédar-mah had already brought and all men will be converted to the Good Reli-
gion and confusion will vanish from the world. Fifty-seven years will pass and the
resurrection will come to pass. In this matter much has been said, but I have been
brief so as not to bore the reader.

(38) ‘Now we have come to the end of our story. When it is said that a person
dies or is killed, the air that is within him is united to the Air, and the earth within
him to the Earth, the water within him to the Water, and the fire within him to
the Fire. His soul, intelligence, and consciousness all become one and united with
the fravahr, and the whole becomes one. If one has a preponderance of sin, one is
punished: if one has a preponderance of virtue, one is taken up to heaven. Then the
demons who were with these persons will all be worn down and slain.

(39) With regard to the punishment that they endure, the Amahraspand
Ardibihist acts as mediator and does not permit that they be punished beyond the
measure of their sin. Whoso is worthy of heaven is borne to heaven; and whoso is
worthy of Garodman is borne to Garodman; and whoso is worthy of Haméstagan
(the place of the mixed, i.e. purgatory) is borne to Haméstagan.

(40) Then up to the resurrection the power of the demons is worn down and
their wickedness is reduced to nothing because men endure punishment; and thus
the demons that are within men are worn down.

(41) After this they raise up the bodies of the denizens of heaven and hell even
from the primal substances: they collect (spirit) from spirit, fire from fire, water
from water, earth from earth, and air from air, and the soul returns to earth.

(42) At the time of the resurrection the evil that is in the body of man no longer
remains, and men will be free from death, old age, and want, so that they live for
ever; and no evil will remain.

(43) ‘Beasts, birds, and fish have no soul, but the fourfold spirit is reunited with
them. They are exempt from the reckoning and judgement because they have no
soul or fravahr. It is the soul that shows that man is possessed of reason, knowledge,
righteousness, and height (!) and the ability to speak words with his tongue and to
do deeds with his hands. Otherwise all living creatures partake of the four elements.
But man has all this besides, and because he possesses a soul, he must undergo the
reckoning and judgment while other creatures do not.

(44) ‘With regard to what has been said about what creation is and what it is

1. The text reads siyavushani.
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to cause death and why there is hope of resurrection in life, we must know that
creation is due to his mercy and grace, and the cause of death is this, that (if) we
were like the Amahraspands who do not die, Ahriman would have been unable to
mingle with us, and his evil, darkness, foulness, and stench would have remained
forever: (but now) since he has mingled with us and torments us, he has propagated
himself and thinks that he can annihilate us, and he does not know that it is his
own wickedness that he is destroying. That is how death is caused.

(45) The resurrection in life is a holy duty for Him since we have laboured much
both in the material world and in the spiritual. So because of His mercy and kind-
ness it is a holy duty for Him to bring us to life, although there is no question of
anything being (really) dead. Rather He brings together what was scattered abroad
and raises up the person and gives him his recompense from the good things that
are His.

(46) ‘With regard to the twenty-one Nasks of the Avesta of which they speak,
Avesta is the tongue of Ohrmazd, and Zand is our tongue and Pazand that tongue
in which everyone knows what he is saying.

(47) The Avesta, Zand, and Pazand of the twenty-one Nasks are as follows. The
Zand and Pazand of seven Nasks treat of those matters which we have discussed. The
Zand and Pazand of another seven Nasks treat of what is proper and what is improper,
of what to do and what not to do, of what to say and what not to say, of what to take
and what not to take, of what to eat and what not to eat, of what is pure and what is
impure, of what to wear and what not to wear, such matters. If I recounted all, the
book would (never) end: and so I have been brief. The Zand and Pazand of the other
seven Nasks treat of medicine and astrology. In this matter much has been said.

(48) ‘“They say that the Sun revolves round the earth; and everywhere the Sun
goes, as for example here where we are, the sky and the stars follow (lit. are). It can
go under the earth or to the side of the earth, so that we ourselves may be under
the earth though we say that we are on the top of the earth. In the Avesta and Zand
it is said that all men that have been or are or shall be, will go to heaven, and that
their souls shall undergo punishment before the resurrection.

(49) ‘More wonderful is this that we send our children to school and teach them
good conduct and keep them far from evil. Yet when you consider, they still come
to know evil before good. But good is good in the sight of God and before men;
and evil is evil before the Creator and before men. And in man there is good and
evil; and in the world there is good and evil; and in the firmament there is good
and evil; and in the spiritual world there is heaven and hell.

(50) We were created by the Creator, and to Him is our return. Had it not been
necessary, the Creator would not have created us. And with regard to the fact that
evil should never have been created and yet exists, a veil is drawn over this, or else
our intelligence cannot attain it. Yet since this is so, we must leave what is God’s
concern to God.
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(51) “What thou art told to do, thou shalt do; and what thou art told not to do,
thou shalt not do; and what thou art told to think, thou shalt think; and what thou
art told not to think, thou shalt not think; and what thou art told to say, say; and
what thou art told not to say, thou shalt not say; and what thou art commanded
to eat, eat; and what thou art commanded not to eat, thou shalt not eat; and what
thou art told to wear, wear; and what thou art told not to wear, thou shalt not wear,
and other such things as these. And our law is to busy ourselves with the service
of God’

(52) Greetings and blessings upon the pure and good and those who show the
way. May the good prevail. Amen.
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Exegesis of the Good Religion
Deénkard VI

Reprinted from Arturpat-1 Emetan, The Wisdom of the Sasanian Sages (Dénkard
VI), tr. Sh. Shaked (Boulder, CO, 1979), pp. 7-212 (selected passages).

(6) They held this too: Character is not in wisdom, (but) wisdom is in character;
and religion is in both wisdom and character. Spiritual things are known by dis-
ciplining character, the body is held by wisdom, the soul is saved by the union of
both.

(7) They held this too: ‘Shame’ is that which does not let (one) commit a sin;
‘disgrace’ is that which does not let (one) perform a good deed.

(8) They held this too: The main thing in the way of the ancient sages is lack
of sin.

(9) They held this too: A person who fulfils his duty is such with regard to that
which he knows.

(10) They held this too: The deliberation which is in religion is wholly crafts-
manship; but he who knows as much, performs it in action.

(11) They held this too: Ohrmazd the Lord created these creatures through char-
acter, he holds them with wisdom, and takes them back to himself by religion.

(12) They held this too: Ahriman did every thing for the harm of Ohrmazd.
When it was done, it constituted harm to himself and benefit to Ohrmazd. Ohr-
mazd does every thing for his own benefit; when it is done, it constitutes benefit to
himself and harm to Ahriman.

(13) They held this too: These three things are the greatest duties of men. To
have one’s eye on the world, not to reproach a sinner for an accidental sin commit-
ted, and to seek the reward of good deeds from the spirits. They said: to have one’s
eye on the world is this, one who looks at himself (saying): ‘What have I desired?
What am I doing?’

(14) They held this too: There are three things which are very difficult to do,
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these are as follows: One, not to reproach a sinner for his sin; one, not to praise a
deceitful man for the sake of authority and wealth; and one, to seek the reward of
good deeds from the spirits, not from that which is material.

(15) They held this too: One ought not to reproach one who is worthy of forgive-
ness and not to praise one who is worthy of reproach.

(16) They held this too: Each man, whoever he may be, should hold the things
of the spirit in memory at every moment and time—both the goodness of para-
dise and the evil of hell. At a moment when comfort, good things and joy have
accrued to him, he should think this: ‘It will indeed be good there in paradise,
when even here it is so good; when from the great evil of Ahriman, with which
there is no goodness intermixed over there, it is (still) so good here’ At a period
when distress, grief, evil and pain have accrued to him, he should think this: ‘It
will indeed be bad there in hell when it is so bad even here; when from the great
goodness of Ohrmazd, with which there is no evil intermixed over there, it is
(still) so bad here’

(17) They held this too: That man is happiest who at the time of bodily health
and young age has grasped and done those things (only) concerning which on the
ultimate day, when he departs from this world, such may be his desire: “‘Would that
I had done more. He ought to beware most from those things concerning which
on the ultimate day his desire may be this: ‘Would that they had not been grasped
and done by me’

(18) They held this too: Righteousness should be held as a thing to perform. Sin
should be held by that which repels pain.

(19) They held this too: Righteousness in substance is that thing which every
person can perform, and which Ohrmazd the Lord desires from every person.
Whoever does not perform that is under guilt.

(20) They said: That thing is this. Whoever is a friend of the gods never removes
his thought from the friendship of the gods.

(21) They held this too: Heresy has destroyed (its own) source. When it first
came to the world, it made people mostly believe in the soul, and because it had not
come to power it grew. When it came to power those who mostly had abandoned
faith were with the power and authority which belonged to it. After this, indeed,
because people have abandoned faith, it does not grow.

(22) They held this too: One should take goodness from everyone; one should
not take evil from any one.

(23) They held this too: There are five best things in religion. These are: truthful-
ness, generosity, being possessed of virtue, diligence and advocacy. This truthful-
ness is best: one who acts (in such a manner) to the creatures of Ohrmazd that the
recipient of his action has so much more benefit when he acts like that to him.

This generosity is best: One who makes a present to a person from whom he
has no hope of receiving anything in reward in this world, and he has not even
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this (hope), namely, that the recipient of his gift should hold him abundantly in
gratitude and praise.

This possession of virtue is best: One who makes battle against the non-material
demons, whatever they may be, and in particular does not let these five demons
into his body: Greed, Envy, Lust, Wrath and Shame.

This diligence is best: One who does the work which he is engaged in doing
in such a manner that at every moment he has certainty in himself with regard to
the following: were he to die at that hour it would not be necessary to do anything
whatsoever in a way different from that in which he is doing it.

That advocacy is best: One who speaks for a person who is inarticulate, who
cannot speak his own misery and complaint; that person speaks out the voice of
his own soul and of that of the poor and good person to the people of this world
and these six Amahraspands.

(24) They held this too: Wisdom is manifest in work, character in rule, and a
friend in hardship.

(25) They held this too: The wisdom which is best of all wisdoms is that, viz.
one who can hold this body in such a way that no evil comes to it because of the
soul, and who can hold the soul in such a manner that no evil comes to it because
of the body. And when it is different and he cannot act thus, he ought to abandon
the body and keep the soul.

(26) They held this too: Authority is the shield of wealth, wealth is the shield of
the body, and the body is the shield of the soul. A person to whom a misfortune
comes in connection with which there is the fear that wealth from among these
four things may be removed let him abandon authority. When there is no hope with
regard to authority, let him abandon wealth too with it. When there is no hope with
regard to wealth, too, let him also abandon the body together with it. After this he
should not reject the soul.

(27) They held this too: Righteousness and making religion dwell (in oneself)
consist in this: holding well, having a good share, and being content.

(28) They held this too: Every person should make an offering of himself and
deliver himself to the gods, and from then on be confident that nothing will ever
reach him from whose coming there will be harm.

(29) They held this too: One should be a person who suppresses complaint,
patient, diligent and confident in doing good works, and who seeks gratitude from
the spirits.

(30) They held this too: One ought to hold the mind as lord and be obedient
to it in the same way as one is to a lord and ruler. One ought not to do any work
without the authority of mind.

(31) They held this too: The desire of Ohrmazd from men is this: ‘Know me, for
he knows: ‘If they know me, every one will follow me’ The desire of Ahriman is this:
‘Do not know me;, for he knows: ‘If they know me no one will follow me’



Dénkard VI 91

(32) They held this too: Ohrmazd desires from men this, namely, ‘Whatever you
do, do it for your own selves, and do as much (of it) as you wish to do. Ahriman
desires from men this, namely, ‘Do not do it for your own selves, (but) do as much
(of it) as you wish to do!

(33) They held this too: Every person has one thing which is dearer and more
precious to him than other things. When he disciplines that thing, even though
other things be neglected and not at his disposal, he is joyful. That thing is his
religion.

(34) They held this too: Religion is that which one always does.

(35) They held this too: One who believes in advocacy for the sake of (his) soul
(has) less evil than one who does not believe at all.

(36) They held this too: Religion is that, namely: one who causes comfort to
every creature.

(37) They held this too: ‘Bazag’ is that which concerns the law. ‘Winah’ is that
which is (committed) through negligence and contempt. ‘Mdandag’ is that which
is going to stay on.

(38) They held this too: The main thing in transgression is excess and deficiency.
The main thing in a virtuous work is the (right) measure.

(39) They held this too: Religion is the (right) measure.

(40) They held this too: In every thing, being free from defect is the (right)
measure. The following is manifest from this religion: the greatest (keeping of)
the measure is the virtuous deed. This is the (right) measure: good thought, good
speech, and good deed.

(41) They held this too: Whoever is righteous is righteous in religion.

(42) They held this too: Excess is this, viz. one who thinks, speaks and makes
that which is not to be thought, spoken or made. Deficiency is this, viz. one who
does not think, speak and act that which is to be thought, spoken and done. The
(right) measure is this, viz. one who thinks, speaks and makes that which is to be
thought, spoken and made.

(43) They held this too: These three things are most important in the religion:
union, the right measure and separation.

This is union: one who is associated with the gods and the good ones in every
righteousness in thought, speech and deed. That union never perishes.

This is separation: one who is detached in every iniquity and sin from Ahriman,
the demons and the evil ones.

This is the right measure: one who is a protector of that union and separation.
It will never perish.

(91) They held this too: These five things are very good, namely: generosity,
truthfulness, manly virtue, eloquence, and sagacity.

Generosity is this: a man who surrenders himself to the gods solely for the sake
of religion and love of the soul. Truthfulness is this: a man who only says that
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which is necessary, and who speaks with such circumspection as if the gods and
the Amahraspands visibly stop in front of him.

Manly virtue is this: confession of faith. Confession of faith means to accom-
modate religion in one’s body and to vanquish the demons from it.

Eloquence is this: a man who intercedes on behalf of that person for whom
there would be no intercessor but for him; (it means) to intercede for the sake of
one’s own soul.

Sagacity is this: a man who begins a thing that he knows how to complete.

(92) They held this too: A man who is a trespasser with regard to one of these
three relationships is wicked. One, the relationship of the world; one, the relation-
ship of religion; and one, the relationship of the Renovation. The relationship of
the world is this: being helpful and keeping one’s door open; these things form
relationships among people. The relationship of religion is this: a man who adopts
arighteous authority in time, and does not deviate from the authority. The relation-
ship of the Renovation is this: a man who takes a wife in time, who seeks children
and who provides (for himself) a family.

(102) They held this too: Faith in the spirits is of many kinds. This too is
faith in the spirits: People who believe that the spirits are capable of giving the
goodness of this world to men, and who seek the goodness of this world from
the spirits.

(103) They held this too: The most important thing in the body of men is sub-
stance, and after it (come) the other faculties. The faculties are necessary even for
this function, to manifest the substance and bring it into action.

(104) They held this too: There is nothing which is more difficult to know than
the substance of men, whether it is good or bad. For there are many people whose
substance has been so much damaged and harmed that even in an extremely small
matter much talent and education are necessary before it is possible to bring out
whether they are good or bad. (But) it is easy to test and know the one who is of
much [ability].

(105) They held this too: It is possible best to know the substance of men by this
one thing: when education is brought upon a man, and he is made acquainted with
righteous things and is given certainty, (to see) whether he does good deeds or sins.
Having been tested, his substance is manifest.

(106) They held this too: When a man stands in the religion of the gods, the
gods notice the pain endured by him in the world—even the fact that he came to
pain by foot and that he lives lawfully on the work of his hands; and they carry and
keep for him in the Reckoning of the Spirits the discomfort, hunger, thirst, worry
and disease which affect him.

(113) They held this too: People have seven things which are best. These are:
Good fame, righteousness, nobility, lordship, authority, health and satisfaction.

Good fame is this: a man who always keeps his door open to good people.
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Righteousness is this: a man who performs good works for the sake of the
soul.

Nobility is this: a man who gives presents to the good and the worthy.

Lordship is this: a man who restrains himself from doing sin.

Authority is this: a man who causes the preservation of the good and the uproot-
ing of the wicked.

Health is this: a man who separates his body and soul from aliens and those
of different substance, and who associates with those of the same substance as
himself.

Satisfaction is this: a man who holds the spiritual gods in reverence for a good
thing which has come and the gods bring him satisfaction which has not come to
him and take away from him misfortunes which have come to him, and to whom
good always comes from the mind.

(114) They held this too: This thing is best for men: love of men, desire for peace,
truthfulness, support of one’s kinsmen, reverence, humility, generosity, gratitude,
consultation and keeping the measure.

The law of Ohrmazd is love of men; the law of Wahman is desire for peace; the
law of A$awahist is truthfulness; the law of Sahrewar is support of one’s kinsmen;
the law of Spandarmad is reverence and humility; the law of Xurdad is generosity
and gratitude; the law of Amurdad is consultation and keeping the measure.

(115) They held this too: people have several things which are very good, these
are: religion, character, wisdom, virtue and fortune. When they are not accompa-
nied by their instruments, they are of no account.

The instrument of religion is this: a man who has faith. Confession of faith is
this: a man who takes a friend of good nature, pure and a good man, to be master
over himself, says (to him): “Tell me the faults which you know, so that I may correct
them, listens eagerly and willingly to what he says, and obeys him.

The instrument of character is this: righteous habit, associating with good peo-
ple, learning good from every person and not learning evil from any one.

The instrument of wisdom is this: maintaining good people and being respectful
to them.

The instrument of virtue is this: doing one’s duty and diligence.

The instrument of fortune is this: truth and keeping one’s word.

(124) They held this too: Ohrmazd the Lord created the best character and re-
ligion. A man who has no character has no religion; a man who has no friendship
of the good does not possess goodness. A man, who is a friend of the good for the
sake of goodness, possesses goodness.

(125) They held this too: [He who] wishes to be endowed with fortune, let him
worship the sun openly; he who wishes that the worship which he performs should
reach the gods best, let him wash his hands clean and keep his body and clothes in
cleanliness; he who wishes (to obtain) in the best way the thing which he desires
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of the gods, let him worship the gods openly; he who desires that his world should
come well in the assembly, let him recite the Avesta of Urination openly.

(126) They held this too thus: A man who shows reverence towards the gods in
connection with a misfortune which has come or with one which has not come,
the gods will save him from that which has come, and the one which has not come
will not reach him in the first place.

(127) They held this too: In the life of man satisfaction is best, and in satisfaction
bodily health is best.

Secondly, character is best, and in it the profession of the true religion is best.

Thirdly, wisdom is best, and in it patience and meekness are best.

Fourthly, wealth is best, and in it contentment and worthiness are best.

Fifthly, joy is best, and in it a woman who is a respectful housewife, loved by
her husband, is best.

Sixthly, friendship is best, and in it obedience is best.

Seventhly, generosity through truth is best, and in it giving great benefit [is
best].

Eighthly, apart from the salvation of one’s own soul, it is best to strive for saving
other people’s souls.

Ninthly, to do good deeds in great accordance with the law, and much to avoid
sin and inclination to sin is best.

Tenthly, good completion is best, and in it the salvation of the soul from hell
is best.

(141) They held this too: It has been said in Andarz to men. Poverty is best, make
provision of it. Stand firm in poverty, which is the best thing. A man who stands
in poverty not out of constraint but solely because of the goodness and praise of
poverty banishes Ahriman and the demons from the world. Every good deed which
may be held in the world by that (man) would proceed like a river which is always
navigable (?). And this too is thus: He can stand in poverty who has more joy in the
scantest substance which is necessary for the body than in the bulkiest substance.
One who acts thus can stand fortunate in poverty, and he who acts differently will
be made to issue forth (?) from poverty.

(142) They held this too: Nobility is this: One who holds the powerful means of
the material world, prosperous and satisfied, for beneficial work, and who knows
(how) to consume and to give them. The powerful means are not harmful to that
man or to (other) people. In whatever comes about he is an advocate for the poor
and does good to them. He praises the poor and acts in such a manner that (his)
wealth and riches are open to all men, and that they hold them as their own and
are confident: ‘If evil or misfortune come to us, he will seek a remedy to carry it
away.

(143) They held this too: Poverty is this: One whose self is prosperous and satis-
fied as regards the powerful wealth of the material world, whose mind turns away
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from it (?), whose thought is content in it, who is not angry concerning it, and who
is not contemptuous of a man who is wealthy and opulent, but acts in this manner
(thinking): ‘My poverty is together with the wealth and riches of that man. After
all, we are the same, he and I

(147) They held this too: If the poor set right this one thing, the contempt of
wealthy people of high standing, in a century not one of them will go to hell.

(148) They held this too: In this world there is no one whose authority and
wealth are loved. One who is fortunate should (be loved) through righteousness,
and a person who is unfortunate should (be loved) in any way.

(149) They held this too: One should not embellish the things of the material
world in excess of the measure. For a man who embellishes the material world in
excess of the measure becomes a destroyer of the spiritual world.

(150) They held this too: One ought to embellish the things of the material world
to such an extent (only) as not to destroy the things of the spiritual world.

(151) They held this too: One ought to do the things of the material world in
time, in such a way as if one knew: ‘I shall live a thousand years, and what I do not
do to-day I shall do tomorrow’ One ought to do the things of the spiritual world
in thought and effort constantly in such a way as if one knew: ‘I shall live one day,
and what I do not do to-day I shall not be able to do later’

(156) They held this too: Whoever desires authority and wealth and attains it,
keeping them for the benefit and good of men, the gods make him a potentate in
the world. Whoever stands in poverty and beneficence, being at peace in it, the
gods establish him firmly in the world.

(161) They held this too: Many are those works of virtue which are so petty that
(even) if a man performs very many of them he is unable to become righteous
through them. And (there is) that word which is so great that (even) if a man per-
forms (only) one he becomes righteous through it. We men should be very diligent
so that the great works of virtue may become ours.

(162) They held this too: Every person has a mind. When the mind of that person
is healthy and free from damage [even if the man says or does something bad (?)] that
thing is yet available to him. When (the mind is) otherwise, even if the man says or
does something very bad which is free from defilement, that thing is destroyed.

(163) They held this too: The mind of religion is Zoroaster, the mind of right-
eousness is the sacred word, the mind of Iranian dignity is the position of the
ruler.

(164) They held this too: Every thing has a sea. The sea of knowledge is char-
acter, the sea of light is the sun, the sea of water is Voruka$ and the sea of the soul
is mind.

(165) They held this too: One should strongly seek a friend in religion. For a
friend who is always with one is a friend in religion. For a friend in religion is with
one in both (worlds), here and there.
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(166) They held this too: To every person religion is that for which he believes
(he would) surrender his self. One ought to consider in his desire what that thing is
for which he believes (he would) surrender his self, and religion is the several things
for which the surrender of self is to be made. That person is steadfast in religion
who surrenders himself when a thing comes for which he ought to surrender his
self. However, as regards those several things for which the surrender of self ought
to be made, one should not commit an unatonable sin. This is (that): one who
surrenders his self, when the need arises, for the sake of religion, wife, children,
righteous preceptors and other good people.

(167) They held this too: In this religion one word has much substance, it is even
thus: Being free from doubt concerning the religion of the gods. Being free from
doubt concerning the religion of the gods is this: those who, come what may (?),
do not turn away from the things of the gods.

(170) They held this too: A man who, having come into harm and evil, yet desires
a boon from the gods, (acts) with faith in the spirits. The reason for this is that
although the action (of such people) is unrighteous out of ignorance, they believe
the gods to be able to do good and evil.

(171) They held this too: The wise man knows well this: little and much, near
and far, easy and difficult.

(172) They held this too: The road to paradise is the religion, which is the meas-
ure. When Ohrmazd paved this road, Ahriman at the same time laid two roads,
one excess and one deficiency. He set them each to (the limit of) darkness; from
that point on he can set no more.

(173) They held this too: Happy is the man who walks on the king’s road, for
even though he should walk with much gravity (?), he will come to the house on
time. Unfortunate is that man who walks on a pathless road, for no matter how
much he may exert himself he will still be farther from the house. The king’s way
is the religion and the house is paradise.

(174) They held this too: As regards the soul, to be able with measure is not to be
able; as regards possessions, to dispose of them with measure is not to dispose.

(175) They held this too: The matter of disposing or not disposing varies ac-
cording to people. For some people there is no power to dispose unless they are
respectable (?) and possess a sufficient amount of gold, silver and other property.
Some people have the power to dispose even when their desire does not go beyond
one head of cattle.

(176) They held this too: There is power of disposition (only) over the whole of
religion. There is power of disposition when people do not commit sins, and there
is no power of disposition unless they perform good works.

(180) They held this too: That man is most fortunate who mixes this thing of the
material world, which is transient, with that which is intransient, so that when he
passes away from the material world he may become of the spiritual world.
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(181) They held this too: In religion there are four sayings which are of much
substance. These are: Not to reproach a sinner for a sin; not to praise a deceitful
man for the sake of authority and wealth; to seek the reward of good deeds from
the spirits; and to be a disciple. The most important is to be a disciple, for all those
too become known through being a disciple.

(198) They held this too: When the spirit of lust and greed comes into the body
of a man and displays to him the desire for material things, this stratagem is best,
that the man should display to himself the transience of the body and of material
things and that he should think: ‘It is useful (?) when it is done. But what should I
do if I have to abandon it soon? From now on I shall not do it, so that the disgrace
which ensues from [that] should not reach me. For with material things, it is much
easier when they are not done than to abandon them.

(199) They held this too: A man of wisdom is one who keeps in mind everywhere
the end of material things.

(210) They held this too: A man who stands in faith for the sake of the gods and
the soul alone, and the thing by which he stands is not the religion and the way of
the gods, the gods do even this act of favour to him, that they turn his head towards
the religion and the path of the gods.

(213) They held this too: The soul of men never stands in one place, for it always
only increases or diminishes. They said that ‘increasing’ and ‘diminishing’ is this: as
long as a man has the desire of the soul, the soul increases. When he has the desire
of the body, the soul diminishes.

(229) They held this too: The fruit of material things is a meal; the fruit of a meal
is the preservation of the body; the fruit of the body is the [soul], the fruit of the
soul is the future body, the fruit of the future body is intransient joy that always is
and always will be.

(230) They held this too: The coming of the divine spirits from the spiritual into
the material world is first at the fire of Warhran and later in other places.

(231) They held this too: When heretics come to the religion and raise contro-
versy over the existence or non-existence of the religion and the gods, no other
person should go under his own leadership to the debate and speak anything except
a priest whose duty it is and who is capable of speaking in such a way as to save
himself and defeat the heretic. Other people can go only if they are sought and asked
to do so. If anyone speaks (against this rule), mischief ensues and the man himself
has to atone for it. When, however, a man is sought and asked (to speak), he ought
to speak truthful things even to a ... (?). Anyone who does not is under guilt.

(236) They held this too: Never depart from the things of the gods in your
thoughts. A man ought to be attached to them in such a manner that he should
never think a sinful thing in his mind. For death comes to men at every hour, and
fear only at that time when, upon the coming of death, the man thinks something
sinful, even in such a manner that he becomes an enemy of the soul before he
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becomes a doer of righteousness. For as long as the man thinks good deeds and
righteousness the gods stay in his body and the demons are made powerless and
depart, and when he thinks sinful things the demons rush into his body. If the man
dies, and the demons at that hour are in his body, it is harder for the soul, and it is
later more difficult for the gods to snatch that body from the hands of the demons
than it would be for a man himself to make the demons powerless over his body
in the material world.

(239) They held this too: The life of the soul is from righteous habit, the life of
habit is from character, the life of character is from love of people. When a man is
capable in all other good things, but his character is bad, there is no life to the soul
of that man because of his action.

(240) They held this too: The life of wisdom is from patience, the life of religion
is from truthfulness, the life of consciousness is from the worship of the gods in
awe, the life of worship is from the ritual, the life of the ritual is from a (religious)
authority, the life of authority is from association with religion through love.

(241) They held this too: A man who does not believe in spiritual things is much
under guilt. For there is no salvation to a man who has not heard a thing in this
world, unless a man has no doubt concerning spiritual things at least in so far,
(namely:) ‘All manners of things exist.

(250) They held this too: A man who desires to be wise should first do this,
namely: he should be reverent towards the gods, he should associate with the wise
and he should always make his mind peaceful, as if he has eaten a sweet food, and
he should always keep his body under guard so that the demons do not become
victorious and ruling over his body.

(251) They held this too: A man who is reverent towards the gods is one who
does not do a thing, either small or great, without consulting good people.

(252) They held this too: That friend is best: a man who takes his own soul as
a friend, and who does not abandon it either in abundance or in destitution. That
authority is best, a man who takes his own mind as authority, and who never de-
parts from (its) authority. That shelter is best, a man who makes his character into
a shelter and who never departs from (its) shelter.

(261) They held this too: The substance of religion is like a mirror; when a man
looks at it he sees himself in it. This is in the following manner: a man who knows
how to look sees all goodness and evil in it.

(262) They held this too: There are many kinds of masculinity and femininity.
Masculinity and femininity are even this: innate wisdom and acquired wisdom.
Acquired wisdom occupies the place of the masculine, and innate wisdom occupies
the place of the feminine. As much as there is in the body of innate wisdom, there
is; every thing that is known is known by innate wisdom. A man who has obtained
no acquired wisdom knows nothing. When he has obtained it, whatever he knows
is by character and innate wisdom. Innate wisdom without acquired wisdom is
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like a female without a male, who does not conceive and does not bear fruit. A
man who possesses [acquired] wisdom, but whose innate wisdom is not perfect,
is like a female who is not receptive to a male; for a female who is not receptive to
a male does not bear fruit in the same manner as one who does not have a male
in the first place.

(273) They held this too: A man who does everything for the sake of the gods
alone, in whatever manner he does it he is righteous by it.

(274) They held this too: People who do not adhere to the religion of the gods
are of two kinds: One, a deceiver, and one, a deceived one. A deceiver is a man
who knows by himself that what he is doing should not be done: he does it out of
greed and bodily desire. A deceived one is a man who believes that what he is doing
stands in righteousness, and he is doing it for the sake of the soul. Every deceiver
is druwand; a deceived one may even be ahlaw.

(285) They held this too: People should be diligent so that they may join their
bodily desire to the soul. For a man whose bodily desire is joined to the soul, reli-
gion is with his body; and a man the desire [of whose soul] is joined to the body,
has demons joined to his soul.

(318) They held this too: One ought to live in the world without sin and in
harmony. For the thing consists of these two (elements): one is the body and one
is the soul.

(323) They held this too: It is necessary to direct a man’s soul mostly to these
three places: the houses of sages, the houses of good people, and the houses of fire.
To the houses of sages, so that he may become wiser and that the religion may dwell
more in his body; to the houses of good people, so that he may be aware of good
and evil and that evil may be carried away from him; to the houses of fire, so that
the spiritual demon may turn away from him.

(324) They held this too: The religion is bound to the sacred word and is in
harmony with it in the same way as flesh is with skin and as a vein is with its
enveloping hide.

(Cs3) This too is thus: From humility there comes about knowledge of the gods;
from knowledge of the gods there comes about faith in the spiritual world; from
faith in the spiritual world there comes about love of the soul; from love of the soul
there comes about being of good disposition (?); from being of good disposition
(?) there comes about the doing of good deeds; from doing good deeds the soul
is justified.

(Cs4) This too is thus: From arrogance there comes about lack of knowledge of
the gods; from lack of knowledge of the gods, lack of faith in the spiritual world;
from lack of faith in the spiritual world, lack of possession of soul; from lack of
possession of soul, lack of good disposition; from lack of good disposition there
comes about the committing of sins and offences; because of committing sins and
offences people come to be wicked.
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(C75) This too is thus: From knowledge of the religion there comes about con-
sideration of the sacred word; from consideration of the sacred word there comes
about increase of (one’s) calling in religion and worship of the gods; from increase
of the calling in religion and of the worship of the gods, the elimination of the
demons from the world; from the elimination of the demons from the world there
comes about immortality, the Renovation and the Resurrection.

(C76) This too is thus: From lack of knowledge of the religion people turn to
demon-worship and idolatry; because of demon-worship and idolatry the demons
are in the world, [and because of the fact that the demons are in the world] there
comes about death and calamity.

(C77) This too is thus: A man who surrenders himself to the gods and good
people, this much goodness inhabits his body and he is guilty of fault and evil
(only) by accident.

(C83b) The material world is governed by these six things: Time, instruction
(?), knowledge, help, power and effort. The wise have decreed that of these six,
three are of the spiritual and three are of the material world: time, instruction (?),
and knowledge are of the spiritual world, and help, power and effort are of the
material world.

(D1b) A man who performs the worship of the gods with certainty as to the
gods and with (faith in) the reality of the thing, is a son of the gods and his place
is in the highest heaven.

A man who performs the worship of the gods with (faith in) the existence of
the gods but with doubt as to the thing, is a brother of the gods and his place is in
Paradise.

A man who performs the worship of the gods with doubt as to the gods and with
doubt as to the thing, is a slave of the gods and his place is in the Middle Region.

A man who performs the worship of the gods with the thought that the gods do
not exist and that the thing does not exist, is an enemy of the gods and his place
is in Hell.

(D7d) Adurbad said this too: Come hither, so that you may make yourselves
worthy, for happy is he who is worthy. The gods, besides, know the benefit; they
know how it is most seemly for a good thing to be done to a person, in the mate-
rial or in the spiritual world; they contemplate and assess, and assign the reward
of the worthy to the place where it is best to assign it to, for both worlds belong to
them, the material and the spiritual. For this reason there is always satisfaction to
a worthy man.

(E1) It has been said: When a man has disciplined his character and surrenders
himself to the gods in obedience, from that time on the gods guard and maintain
him like a man who has a promising calf, who ties a cord around its horn and leads
it to tilled fields, letting it forth in places where there is pasture and keeping it away
from places where there is harm.
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(E2) It has been said: Every person must look into himself at least three times
every day (and enquire): ‘Who is with me, a god or a demon?’ If a god is with him
he ought to make him to dwell more in himself, and if a demon is with him he
ought to make him powerless over him.

(E13) It has been said: One is not a little and a thousand is not much. ‘On¢€’ is
spiritual things; ‘a thousand’ is material things.

(E14) It has been said: In taking care of material things a thousand rituals are
nothing. In taking care of spiritual things one ritual is that (very) thing.

(E15) It has been said: A thousand men cannot cause one man to believe by
words in such a way as one man can cause a thousand men by action.

(E16) It has been said: A man who is an excessive adorner of the material
world becomes a destroyer of the spiritual world. For this reason it is necessary
to take the material world in measure to such an extent (only) that the spiritual
world should not be destroyed. When the wise men, i.e. the ancient learned
men, considered and saw the transience of material things and the permanence
of spiritual things, it seemed to them reasonable when material things are be-
ing taken care of, except that which it is not possible to take care of in measure,
provided that the person does not cause harm and destruction to the spirit. One
ought to relinquish material things which are in excess of the measure, so that
one should not lose, because of the delusion of the material world, that which is
better than material things.

(E22b) He said this too: A man who does not neglect this does not grasp that;
and a man who does not see that does not neglect this. “This’ is the material world
and ‘that’ is the spiritual world.

(E28) They said: An authority said: Just as repentance cleanses the soul of every
sin, so does contentment mainly keep the fierce demon away from the soul.

(E30a) It has been said: One should be a person who suppresses complaint, a
man of patience, diligent in doing good works, who seeks gratitude from the spirits,
not from material beings.

When a thing comes about the remedy of which, for the love of the soul, is to be
happy (?) in poverty, one should willingly step into poverty, because the comfort of
the body and the security and freedom from Reckoning for the soul occur from it.
That man can step into poverty who derives more joy from things of least substance
necessary for the preservation of the body than from those of most substance. A
man who is not like this cannot step into poverty. A man who steps into poverty
not out of constraint but for the sake of the benefit which accrues from it, drives
out of the world, for his own part, Ahriman and his misbegotten creatures. There
cannot be in him at any moment anything which (leads to) the damnation of the
soul and the ill-fame of the body.

(E31d) A man should be contrite and repentant of every sin and offence commit-
ted during his lifetime with the following thought: ‘I shall not do this again’
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(E38c) It is possible to save the soul best by these several things: by gratitude,
contentment and tenderness.

(E38d) It is necessary to have reverence for the gods, so that if a calamity has
come, they will save (the man) from it, and if it has not come, less may come to
him. The reason why the gods are eternal is that they benefit each other, and the
reason why the demons will be destroyed is that they deceive each other. The Evil
Spirit first deceived himself, and then his creatures, because from what he thought,
did and is doing his own end and the destruction of his creatures will come about.
Whatever a man is doing, if it does not increase the soul, or does not diminish it,
all of it is a matter of inclination (?).

(E39) It has been said: A person sees that which he contemplates, and hears that
which he listens to, and finds that which he seeks. A man who contemplates the
spiritual world when the work of the material world is in his hands, his spirit is
ineffective, with the exception of one (man) in one or two places.

(E45¢) A man who has memorized the whole Avesta with Zand and does not
know these five ritual formulae even with labour (?), should not be allowed to sit
in the place of priests and to issue orders: ‘upwardness’ and ‘downwardness’ of an
object; ‘beforeness’ and ‘afterwardness’ of a thing: ‘greatness’ and ‘smallness’ of a
work: ‘way’ and ‘passage’ of a speech; ‘escape’ and ‘inevitability’ of poverty.

‘Upwardness’ is the consideration of the spiritual world; ‘downwardness’ is the
consideration of the material world. ‘Beforeness’ is disciplining one’s character;
‘afterwardness’ is inquiring with wisdom. ‘Greatness’ is storing up the religion;
‘smallness’ is doing good deeds. ‘The way’ is consultation; ‘the passage’ is listening.
‘Escape’ is striving and acting according to the measure; ‘inevitability’ is content-
ment and humility.

(E45d) A man who considers (the following) ten things not together but sepa-
rately is not a follower of the ancient faith but a heretic: the spiritual world and the
material world; the body and the soul; innate wisdom and acquired wisdom; action
and fate; religion and the sacred word.

(E45g) The root of religion, in summary, is this: The root is Ohrmazd and all
goodness is from him. A cognizant person is one who is always satistied. That man
is always satisfied who is always aware. That man is always aware whose thoughts,
speech and actions are all from the gods.

(E45n) (The following question) was asked: ‘Is goodness better or (mental)
powers?’ (The following) was said (in reply): ‘Since (mental) powers are necessary
for goodness, one ought to know that a man who has made goodness his own is a
man who possesses great (mental) powers.
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Introduction

Manichaeism is the name of the third-century Iranian religion founded by Mani
(216-277 cE). Generally regarded to be a gnostic religion, Manichaeism incorpo-
rated many of the features of Christianity, Zoroastrianism and Hinduism as well
as other indigenous Iranian religions. Within a century, it had spread both to the
East towards India and to the West where it became one of the major religions of
the Roman Empire. Traces of this religion can be found as far as Algiers.

Mani is believed to have been born near the ancient Persian city of Ctesiphon to
an affluent family. His mother Maryam, was related to the Arsacid dynasty and his
father was a prominent religious figure and a patriarch of the Ekesaite Mughtasil-
ist cult, a mysterious gnostic sect with Christian tendencies, and a devotee of an
obscure figure by the name Elkesai. At the age of four Mani was initiated into a
baptismal group and when he was twelve he claimed to have received a revelation.
The angel of revelation whom Mani called ‘the twin’ commanded him to leave this
group and when he was twenty-four the angel of revelation appeared to him again
commanding him to begin his public mission by preaching the revealed doctrine.

As is often the case, the new message was not received well by the traditional
authorities even though Mani had incorporated many elements of the existing
faith into his doctrine. The major point of contention may have been over Mani’s
interpretation of what true baptism means. Traditional authorities emphasized the
ritual of baptism as having the power of cleansing but Mani put the emphasis on
asceticism and argued that redemptive purity comes from the actual separation
from matter, which he equated with darkness and evil.

Advocating that Truth is perennial, he argued that other prophets such as
the Buddha, Zoroaster and Jesus had spoken the truth but their message was
contaminated. Having declared himself the seal of prophets, Mani proclaimed
that he had come to restore the truth that lies at the heart of all the divinely re-
vealed religions. In this respect, Manichaeism was the final revelation intended
for humanity.
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Mani and his ardent followers devoted themselves to the task of propagating the
new faith by travelling and advocating the teachings of the new religion. Mani him-
selfis one of the few founders of a new faith who during his own lifetime composed
the revealed sacred scripture. He composed seven works in the Aramaic language:
The Living Gospel, The Treasure of Life, The Pragmateia, The Book of Mysteries, The
Book of Giants, The Letters and The Psalms and Prayers. In addition to these works
that are considered to be the canons of Manichaeism, Mani wrote Shapargan, which
according to some scholars is also a canonical work, perhaps as a replacement for
The Psalms and Prayers. To this day, no complete text of any of these works has
been found and what we do know comes from the many quotations found in such
works as the Acta Archelai, the writings of Muslim authors Birani and Ibn Nadim
and of St. Augustine of Hippo.

Mani may have been inspired by Thomas the apostle who is said to have travelled
to India to preach his faith, and he decided to go East. It was there that he converted
Taran-Shah, the Buddhist king of Taran and a large number of his courtiers to
Manichaeism. Returning from Taran, Mani journeyed through Persia, Susiana
and Mesene where he had some success in propagating his religion. Following the
death of Ardashir L, his son Shapar I who was known for his tolerance towards other
religions provided Mani with an opportunity to promulgate his ideas freely. Mani
met with Shapar I and was allowed to preach his religion throughout the empire
resulting in the conversion of not only Shapur’s own family but many important
courtiers and the masses as well. Under the patronage of the emperor Mani decided
to compose a synopsis of his teachings in Middle Persian titled Shapurgan which
he dedicated to Shapar himself. Mani accompanied Shapir in numerous military
campaigns and was at the battle of Edessa in 260 ckE when the Roman emperor
Valerian was captured by the Persians.

Mani’s popularity and his success in converting people alarmed the tradi-
tional Zoroastrian high priests who decided to conspire against him. After
Shapar’s death, his successors, Hurmuz and Bahram were persuaded by the
high priest Kardar to persecute Manichaeans. Mani was arrested and brought to
Gundishapuar where he was interrogated for a month by Kardar. It was there that
Mani was put to death.

Manichaean Texts

Major discoveries have been made during the twentieth century with regard to
Manichaean texts. These sources can be categorized into four divisions: Central
Asian and Chinese, Greek, Latin and Coptic.! A detailed consideration of these
sources goes beyond the scope of our work here but suffice it to say that these new
discoveries have provided us with a wealth of information about Manichaeism.

1. For more information see The Gnostic Bible, Boston, 2003.
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We have selected a number of passages from the Kephalaia (Greek for ‘Central
Principles’) with a short commentary of Iain Gardner that places the writings in
their proper context showing the salient features of Manichaeism.

The Kephalaia is a complex work that claims to be the verbatim teachings of
Mani. It is, however, clear that it is a work that has evolved as terminologies and
concepts changed from an earlier state. We are not concerned here with the ac-
curacy of the materials and the extent to which they are actually Mani’s; rather we
have included selections from this text because it is considered part of the sacred
literature of the Manichaean tradition and possesses at the same time philosophical
significance. Some of the elements and motifs of later Persian philosophical thought
can be found in these pages which discuss such topics as light and darkness, moral-
ity, asceticism, the duality of spirit and body, cosmology, creation and primordial
essences. These are themes that have left their mark on the intellectual life of Iran
throughout later centuries.

Blocks and brackets are incorporated by the translator and commentator to
facilitate the reading of the text.

Mehdi Aminrazavi
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Central Principles
The Kephalaia

Reprinted from Iain Gardner, The Kephalaia of the Teacher: The Edited Coptic
Manichaean Texts in Translation with Commentary (Leiden, 1995), pp. 27-28, 31-33,
49-50, 86—-87, 133-134, 200—202, 209-216, 266, 288-289.

Chapter 3 (23, 14-25, 6)
The Interpretation of Happiness, Wisdom and Power; what they signify,

Mani contrasts true happiness, wisdom and power to their perceived meaning in the
world. In a schema that will be repeated throughout the Kephalaia, these principles
are successively identified with the various levels of divinity (here five) as it descends
into time and the universe.

Thus the archetypes are the great Gods in the eternal kingdom, untouched by
the conflict with darkness; reflected then in the first evoked gods who have entered
into time for the purpose of redemption, and who inhabit the two ships (the sun and
moon), which can be regarded as the gateways to eternity for the purified light; then
the divine elements and subsidiary gods who have descended into the mixed universe;
and finally the human members of the church.

[Once again the enlightener speaks into his disciples, while / he sits in the assembly
of the church: What are these three things that in the world are called ‘happin(ss,
‘wisdom], and ‘power’? People boa[s]t of th[em / ...] the happiness of the world
[.../...] in the world is has a [... / ...] of the world shall pass by. /

[People boa]st of them. They praise [... / ...] Now, [the] thing is revealed in a
[.../...] asI have told you. /

[I will tJeach you of another happiness [... / and another wi]sdom [...] and
together another power [...] / So, now, listen that I may reveal to you [how] it is
[with] these three: [ha/pines], wisdom and power. /
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[The happin]ess of the glorious one is the Father, the God of / [truth, who] is
established in the great land of [light]. (24) His glorious wis[d]om is his Great Spirit
that [... / ...] below, which flows through all his aeons, / and t[h]ey float therein.
His great power is all the / gods, the rich ones and the angels who were summoned
from him as they [...] t/hey that are called aeons [... / .../

... / which is called] the sun [... the ship of] living fire, [...the Third /
Amba]ssador, the second greatne[ss ... The] / glorious

[happiness] is the [Living] Spirit, [... / ... the wisdom] is the Mother of Lif[e
.../ ... and great power] is [all] the gods, [the rich o]nes and the angels who are
within the ship. /

Again, [h]appiness, wisdom and power exist in the s[hip of liv/ing waters ...]
the happiness [... / ...] the Mind of the Father. / Also, wisdom [is the Vir/gi]n of
[Li]ght. And the power that is [i]n the ship is [all] the go[ds], the [ri]ch ones and
the angels who are established i[n it].

Again, these three exist in the elements: happiness, wis/d[o]m and power. The
happiness is [the Pillar of Glory], / the Perfect Man. Wisdom is the [five sons of
the] / Living Spirit; and great powe|[r is ... the fi]ve songs of the First Man [... who
are encl]/osed and compounded in the totality, that [...] / while he supports the
totality. /

Now, moreover, happiness, wis[dom and power ex/ist] in the holy church. Great,
glorious, [happiness]s is the Apostle of Light [who has been s]/ent from the Father.
Wisdom [is the leaders / and] the teachers who travel in the [holy] church, [proclaim-
ing] / wisdom and truth. Great [power is ... (25) ...] all [the] elect, the virgins and the
c[ontinent; / together with the] catechumens who are in the [holy] church. /

[...] five happinesses, the five wisdoms, [a]nd five powers [... / ...] in the five
chur[ches]. Blessed, [therefore], is every one who will know them, for he may [...
/ ...] the kingdom forever.

Chapter 5 (28,1-30,11)
Concerning Four Hunters of / Light and Four of Darkness

The parallel reverse imagery evident in this kephalaion is typical of Manichaean doc-
trine. In this instance the powers of light and darkness are compared to hunters trawling
various seas from ships and with nets. The teaching is structured in terms of the cosmic
history, presupposing a prior knowledge of the entire cycle from the descent of the First
Man to the ascent of the Last Statue and the everlasting death of sinners. Thus, the
redeeming work of the Third Ambassador, achieved by the revelation of his image in the
heavens, is prior to that of Jesus, whose net is the wisdom cast from the church.

Once again the apostle speaks to his discipl[es]; There are four hunters who were
sent from [the li]/ght to fulfill the will of the greatness. /
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The first hunter is the First Man who was sen[t] / from the greatness. He threw
himself down to the five storehouses / [of] d[ar]kn[ess, h]e caught and seized the
enmity [... ... ] his net also [.. / ...] out over all the children of darkness [... / ...]
His ship is his four sons who are swathed / over his body. The sea is the la[nd of
darkness ... / ...] his net is [...] and his powers.

The second [hunter is the Th]/ird Ambassador. This one, for by his [lig]ht im-
age, / which he revealed to the depths be[low], / he hunted after the entire light
that is in al[l] things; [as it is establ/i]Jshed in them. His net is his light image, [...]
the whole universe and took it prisoner, / to this likeness [... His] / ship is his light
ship. [The sea] is the universe [...] / which were hunted after by his n[et ... / ...]
his [glorious] image. /

The third hunter is Je[sus the Splendour, who came from the] great/[ness], who
hunts after the light and lif{e; and he ...] it / to the heights. His net is his wisdom,
[the] lig[ht wisdom] / with which he hunts the souls, catching them in the n[et].
His ship is his holy church [... The sea is / the] error of the universe, the law o[f
sin ...] / the souls that are drowning in it [...] He catch[es] / them in his net. They
are the souls [... / th]em by his light wisdom.

[The fourth] hunter is the great counsel that [...] / that lives in the circuit [...]
(29) entire universe in it today. Yet, at the end, in the dissoluti/[on] of the universe,
this very counsel of life / [will] gather itself in and sculpt its soul in the / Last
[St]atue. Its net is its Living Spirit, becau[se] with its Spirit it can hunt after the light
and the life that is in / all [t]hings; and build it upon its body. Its ship, in which it
/ [is est]ablished, is this light cloud whereby it itself trav/[els] in the five elements
[... / the] great fire that will burn all the buildings of [... ... ] in its net is the light
and the [life. It can] / rescue and free it from all bonds and fetters. /

Blessed is ev[ery] o[n]e who will be perfect in his deeds, so that / at his end
[he may escap]e the great fire that is prepared for the uni/verse at [the end of] its
time!

O[nc]e again he [s]peaks: As I have revealed to you the four / living hunters of light
who belong to the greatness, / [ will] also [t]each you about four other evil hunters
who ca/me from the darkness.

The first hunter is the King / of they who belong to the darkness, who hunted
after the living soul with his net at the beginning of the worlds. His net is his fi/re
and his lust that he has put upon the living soul, / with which he has entangled it
[...], through all his powers. /

[The] sec[ond] h[unter i]s the evil counsel that lives in / [...] that hunts after
[the] light [...] and [...] / up from [...] the earths to heaven. It binds them with
/ its powers, which b[ring] them to the heavenly worlds above. / [i]ts net is [...]
whereby they are drawn up / [frJom the abyss [to the heig]hts.

The third hunter is lust [...] walks in every power of the flesh that wa/[lks ...] in
the [...] the living souls [... / ... tlhem in its bodies, which [.... /... / ...]
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The fourth [hunter is the spirit] of darkness, the law of sin and (30) death, that
rules in every sect. It hunts after the so[ul]/s of people and entangles them with
this erroneo[us] teaching. / Then it drives them to eternal punishment. It[s] / net,
whereby it hunts souls to death, is its erroneous teaching full of guile and villainy /
and wicked turns. It imprisons foolish people wi[th] / its teaching, subduing them
under its net and co[mpelling them to] eternal punishment.

Blessed is e[very] one [w]/ho will recognize these evil hunters through
know([ledge, and it will s]ave and free them from their bond and fetter [for ever]
and ever!

Chapter 11 (43, 22 -44, 18)

Concerning the Interpretation of] all [the] Fathers of / [Light], who are
distinguished from one another.

Summary of the characteristics of principal divinities; perhaps for catechetical
instruction.

[Onc]e again [the enlig]htener speaks: Happen you know, / [m]y beloved ones, that
[the begin]ing of every good grace is the / [gr]eat Father of the [ligh]ts; since [a]ll
[graces] are given by his hand. /

The beginning of each blessing and every prayer / is the Mother of [L]ife, the
first Holy Spirit.

Also, [the] beginning [of] every good [co]unsel is the T[h/i]Jrd Am[bassad]or,
the king of the glorious realm that lies in this / [wo]rld, [...] of the King of the
lights.

The beginning of / [... and] each [hono]ur (?) is the Beloved of the Lights, who
is honour/[ed.

The beginning of a]ll [the trappers] and hunters is the First [Man.

. of] all fighters is (44) [the] Living [Spirit], the Father of Life, who has
distribu[ted about] / his five sons from place to place.

The beginning of all the archit[e]/cts and builders is the Great Builder, who is
glo/rious.

Also, the first of all the porters of the gr[e]a[tness is the Pillar of Glory ... /
..

The beginning of [all] the delivers [is Jesus the Splendour]; / or the one who
delivers, as he frees whoever belongs [...] / from his words.

The beginning of every wisdom of / truth is the Virgin of Light, [...]

[The beginning of] all [the great]est honored ones [...] / is the Light Mind;
who is the awakene[r of they] / who sleep, the gatherer in of the ones who are
sc[att]ered. /

Blessed is he who shall lodge this treasure within hi[m, and] fasten [the
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knowledge] / of these fathers in his heart! For they a[re] the [root (?) of] all the
lights, and such as belong to all life; as [...] / of all souls besides them.

Blessed is he who wi[ll kn]/ow them, and continue in their belief, that he may
inh/erit with them eternal life for ever.

Chapter 31 (84, 5 -85, 18)

Concerning the Summons, / in which Limb / of the Soul it descended to the First
Man. /

This chapter discusses the relationship between the First Man, who was saved from
the abyss by the Living Spirit; and his limbs or sons, the living soul that is scattered
throughout the material universe. The summons is the call to salvation, and together
with the answer or obedience it forms the counsel of life. This is the active will for
redemption that drives the soul (see 178.1 - 5).

Mani shows that the First Man is the head upon which the soul depends for its
life. Although hidden in this time and space, his presence is still with us in his image
and love which is the virginal soul. The Man gathers in the soul, and builds it up, so
that as his trunk it eschatologically ascends back to the land of light. This trunk is
the Pillar of Glory which reunites with the First Man at its head. At the end of time
it is the Last Statue.

Once again one of the teachers questioned the enlightener. He says to h[im]: In
which limb of [the liv]i[ng] sou[]] did [the] summons descend / [to] the Man, who
exists in the [a]Jeon? F[o]r it is written in / the [s]criptures about the Man that he
spread himself through the [...] / aeon as to a wooden house.

The [enli]ghtener speaks: / Indeed, the First Man dispersed himself and he [...]
limb o[f] the living soul as I have written f[or you ...] / of the living soul; he has
[...] he did not know [... / ...] but the blessed, glorious Man c[a]me [in] / secret;
in his image; in his shape; in h[i]s lo/ve; in his holy virgin, she who is the v[ir]gin
of light, the soul of the father. /

After the fashion of this fleshly body; as the root of / all the lim[bs] hang upon
the head, so that should one of / the person’s limbs be cut off, while the head exists
he has hope for [...] / but if his head should be cut off, the entir[e] body [w]ill d[ie]
and he is lost.

This is also the case for the Firs[t] Ma[n]. / He is the head, while his sons attach
to it the 1[i]Jmbs [of] / his soul. Or, conversely, like the 1[i]ving air, on [w]/hich all
flesh entirely lives as it breathes an[d ...] / therein. His head is placed on the body
of the Pill[ar] of Gl]ory in the heights of the universe.

[This i]s also the case [for] / the father, the blessed Man; as he is like the he[ad
that is upon the] / body and the air that upon the Pillar is set I[n ...] / being made
strong by his I[ight] virgin, [she] who is / his soul that he clothes [...] (85) t[h]ose
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[...]: the mind, thought, insight, counsel and / c[on]sideration that he produced
and sent forth from / hi[m to] do his will. He sprang and travelled behind them.
/ [...] of his living soul, which is entwined among the revels; as they are like the
limbs of its body, and / [...] universe.

And when they were sent, / at [that tilm[e] he was found with the Virgin of
[Lig/ht an]d [he] stood up, asking and entreating for a p[o]wer. / [... he] gave him
peace and a ki[ss ...] he [gave] him goo[d] tidings / [... M]an. The Man him[s]elf
gave [his / ...h]is limbs and gathered his soul i[n / ...] he built it in its place like
this to[w]er / [...] shaped it and beautified it skillfully [... ... flor[m ...] the voices
that he se[n]t/ [... he] might sink in and [qJuench [... / ...] so[u]l that was crushed
by the enemy. They were gathered in. They came, / [s]et firm onc[e] more, in the
image of their father.

Chapter 50 (125, 25 - 126, 29)
Concerning these Na[mes]: God, Rich One, / and Ange[l]; who they are. /

The many divine emanations in the Manichaean system exist at various levels,
depending upon their function in the overall history, and on the directness of their
evocation from the supreme Father. In this kephalaion Mani distinguishes the three
categories of god’, rich one’ and ‘angel’.

He then applies these to three distinct movements: the archetypes in the eternal land
of light; the emanations who have entered into time and the cosmos; and those who
belong to the households of the Great Spirit, the Beloved of the Lights, and the Ambas-
sador. This last sequence is probably intended eschatologically, these being principal
figures in the three series of emanations: descent, creation and redemption.

[Onc]e again the enlightener speaks: This one, a name is given to him in / the world.
For people pronounce it with their mouths: ‘go[d;, ‘ri]Jch oné€) and ‘angel. Who are
they? Who are the gods? Or / [who] are the rich ones? Or who are the angels? Who
are these / [three] archetypes?

His disciples asked him. They say: T/[ell] us, our master, who they are! /

[The a]postle [speaks] to them: There are these three archetypes [in the land of
light, and there is no measure to] them!

[So], the ones who are call[ed] (126) ‘god, are the gods whom the Father has
summoned / from himself. He has establ[ished them] after the likeness / of his
greatness.

Conversely, these who are named / ‘rich [...]} are the evocations of the right
ri[ch] gods [of] the Father; because, when the Father had summoned (the first), /
they themselves summoned evocations. They called them / ‘rich’

They too, the rich ones, have summoned their / evocations. They call them
‘angel’
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These are the three / [archety]pes who occur in the land of light. There is no
measure to apply to them!

Once again, listen! Other persons / who are named ‘god’ are the emanations who
have / come f[rJom the Father; the evocations of the Father whom he summoned
forth. / They came out to the contest and humiliated the enmity. /

Conversely, the ‘rich ones’ are [the ev]ocations of these first living words. They
too, the rich ones, have come and performed and fulfilled the plea/sure of the
greatness; [in the] worlds that are above and / below.

On the other hand, the ones who are named the ‘ange/ls” are the evocations of the
rich ones; who had come from the three / living words. They have been sent in an
embassy and an apostolate to this building. They have come to the entire divinity, /
which is established in silence and in hiddenness. [An]/d, also, they have come to all
the souls who have been entangled in the en[emy]. / They have brought them hope
and confidence.

On[ce again] / the enlightener speaks: Again, they are called ‘go[d]; all the gods
who belong to the household of the Great Spirit. /

Conversely, the ones who are called ‘angel; are al[l] the rich ones who belong to
the house[hold of the] glorious [Amb]/assador.

Chapter 79 (191, 9 - 192, 3)
Concerning the Fasting of the Saints.

Once more the enlightener speaks to his disciples. The fa/sting that the saints fast
by is profit[able] / for [four] great works.

The first work: S[hall] / the holy man punish his body by fasting, [he sub]dues
the entire ruling-power that exists in him. /

The second: The soul that come in [to] him in the adm[ini]/stration of his food,
day by day; it shall be made holy, [cl]/eansed, purified, and w[ash]ed from the
adulteration [of] / the darkness that is mixed in with it.

The third: Th[at] person shall make every deed a holy one; / the mystery of [the chil-
dren] of light [i]n whom there is neither corruption / nor [...] the food, nor wound it. /
[Rat]her, they are holy, [there is nothing] in them that defiles, as they li/[ve] in peace.

The fourth: They makea [... ... ] the Cross, they restrain their hands from the
hand / [... not] destroy the living soul. /

[The] fasting is profitable to the saints for these four great / [wo]rks should they
persist; that is if they are constant in th/[em] daily, and cause the body to make all
its [memb]ers to fast [with a] holy [fa]st. /

[...] faith: They who have not strength / [to fast d]aily should make their fast
(192) [on] the lord’s day. They too make a contribution [to the wor/ks] and the
fasting of the saints by their faith and their / alms.
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Chapter 80 (192, 3 - 193, 22)
The Chapter of the Commandments of Righteousness.

Summary of essential precepts held by the elect and the catechumens; arranged in
two sets of two (by three).

The first righteousness of the elect has three parts: to refrain from all sexual activ-
ity; to take great care not to harm the light soul trapped everywhere in matter and
especially vegetation (the Cross of Light), for instance by plucking fruit; and not to
consume meat or alcohol (192.8 - 13). These correspond to the three seals of mouth,
hands and breast discussed by Augustine (signacula oris, manuu, et sinus, mor.
Manich. VII, 10; IX, 18); and also referred to in eastern Manichaean texts.

The second: to multiply wisdom, faith and grace.

The first righteousness of the catechumenate: fasting, prayer and almsgiving. The
catechumens had to support the elect who could do no labour, farming or cooking.

The second: to give someone to the church; to share in their good works; to con-
struct something. The catechumens were allowed to marry and procreate, but were
expected to compensate in this way.

[Once more] the enlightener speaks to his disciples: Know [ and] / understand that
the first righteousness a per[son] / will do to make truly righteous is this: he can
embra/[ce] continence and purity. And he can also acquire ‘the rest [of the] hands, so
that he will keep his hand still before the Cross of Li[gh/t]. The third is purity of the
mouth, so that he will / keep his mouth pure of all flesh and blood; and not take any
taste / at all of the ‘wine’ name, nor fermented drink. This is the fir/[st] righteousness.
If a person will do it in his bo[dy], he is pronounced righteous by all mankind. /

Then, the second righteousness that he should do is this: / He can add to it [...]
wisdom and faith so that / [...] from his wisdom he can give wisdom, to every
person who will he/ar it from him. And also from his faith he can give faith, [to
th]ese who belong to the faith. >From hi[s grace] he can give freely / of love, shower
it upon them, that he might join them to him. / For, when that one acquires a great
riches [...] / in righteousness. By this second godliness / he may cause others to be
sent, resembling him in [righteous]ness.

Just as this righteous one should fulfill the se/cond and become a perfect elect;
s0 too, / if the catechumen shall be a catechu/men of the faith, he is perfect in two
stages.

The first work of the catechumenate that he does is fasting, prayer, and almsgiv-
ing. Now, the fa[stin]/g b[y] which he can fast is [thi]is: / he can fast on the [lord]’s
day [and rest from the] / deeds of the world. [And] the pra[yer is this]: (193) he can
pray to the sun and the moon, the great li[ght-givers. The alms]/giving also is this:
he can place it [...] / in the holy one, and give it to them in righteous[ness ...] /

[The] second work of the catechumena(te that he] does is this: A person will give
a child to the [ch]/urch for the (sake of) righteousness, or his relative [or member]
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/ of the household; or he can rescue someone beset by troub(le; or] / buy a slave,
and give him for righteousness. Accordingly, every [go]/od he might do, namely
this one whom he gave as a fit [for righ]teousness; that catechumen [...] / will share
in with them. Thirdly: / A person will build a dwelling or construct some pl[ace];
/ so they can become for him a portion of alms in the holy ch[urch]. /

If the catechumen shall ful[fill] these three great works, these three great alm[s
that he] / gives as a gift for the h[oly] church [...] / which these alms will achieve.
Also, that cate[chu]men / himself, who gave them, he can [... / ...] as he shares in
them. The catechumens who will give [...] have great lo[ve ther]ein, and a share of
eve[ry] grace / and good in the holy church. They will find many / graces.

Chapter 83 (200, 9 - 204, 23)
Concerning the Man who is ug[l]y / in his Body, [but] beautiful / [in his Soul].

This chapter begins with a touching story about how Mani publicly embraces one of
the elect, despite his deformity, in front of the assembled congregation who are laugh-
ing at his ugliness. It is the inner new man, formed by the Light Mind and religious
practice, that is of lasting value.

This then leads Mani to develop an extended parable about pearls in their shells
(the living soul in the physical body), pearl divers (the apostles), and traders (the sun
and the moon). Mani like Jesus frequently used parables for effective teaching, and this
motif of the pearl without price has an obvious heritage stemming from the Gospels
through early Syriac Christian literature.

However, one distinctive feature of Manis teaching was his desire to combine
religious truths with total scientific knowledge, in order to establish a complete
and integrated understanding of the world. Thus this parable begins with a lengthy
discourse on the formation of pearls and their shells. While such features are of great
historical interest for modern scholars, they did make Manichaeism a rather static
religion, its teachings too easily undercut by advances in science.

[Once] again it happened one time, while the apost[l]e is [sitting among / a] great
gathering, as some [... be]fore [the] teachers and elders [... / ...] by the leaders
and first citi[zens]. Now, he / [is s]itting down in their midst. All of a su[dden] one
/ of the elect came in to his presence, but noft ... / ... he] is an elect [... ... ] his
commandments. He is an ugly [man] in his / [bod]y, having [... / ...] in his midriff;
but he is perfec[t in] his [h]oly righteousness[s]. / He is a man who is upright in
his truthfulness|[s. /

Wihen he came in, he spread himself on the ground and paid hom[age b]efore
the apostle in love. The mass[es o/f] well-born men and free women cast their
[ey/e]s about and saw that elect crying o/ut in his joy, exulting loudly and giving
praise. When [they] / looked and saw him, ugly or body, havin[g], they
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[a]ll mocked him and [sc/of]fed at him. They were speaking to one another
a[bout him] / with laughter and scorn [... but the laugh]/ter did not trouble [that]
ele[ct. (201) He was paying hom]age all the time, giving praise [... / ... ] the glori-
ous one stood u[p / from the ju]dgement seat; where he is s[itt]ing. He drew and
gathered him [in / to him], and hugged him to his body, kiss[ing] that elect. He
sat do[wn / ...]

And [when] he had sat upon his judgment seat [... / ...] with the entire congre-
gation of well-born men a[nd] / free women sitting before him. He says to them:
W1h]/y do you laugh at this man, in whom the [Lig]ht Mind and belief dwell? For
what reason a[re you / glaping at a person who is ugly of body [... / ...] in front
of you because of the flesh [... / ...] outwardly; yet within greatis [... / ...] is like
agreat [... ... ] if he has no worth by his deeds, by [his / p]rayer and fasting and
humility. He is like [a] / sharp [k]nife that might devour its [... / ...] its humiliations
[...] that you see [... / ...] he destroys [...] and [... ... ] while the [o]ld man [... /
...] you [...] he sculpts [... / ...] he is perfect in his limbs [... / ...] a young royal
child, who is beautif[ul ... / ...] shape, as the beauty and loveliness is despoiled [...
...] the image that is fixed outwardly [... / ...] and is displayed and unveiled to you.
/ Its heart would not bear you to laugh at this old man [... / ...] because whoever
will laugh at him possesses a g[reat / sin] be[f]ore God. For the [saviour] says: [He
who sha]res something with these least of the faithful, who [... / ...] their angels
see the face of the Father daily.

(202) [...] all heard these words [that the apost/le] uttered about this elect [...
/ ...] they gazed at him, he [... / ...] and he was in their presence like the [... ... ]
truth, when its worth is perfected [... / ...] upon him. When they were settled, they
sat [... / w]hile his disciples stand.

They [paid homage, saying] / to him: Tell us, our master, [... / ...] how (pearls)
came about and were formed in [the s]e[a ...]

The enlightener said to them: Pearls shall ar/[ise not] in every place in the sea,
nor be formed / [in the s]ea as a whole. Rather, in various places that are in this
s/[ea]. Pearls are formed in them [... / ...] that [sea, in which]h the [pearls] shall
be formed [...] this [... / ...] what the sea shall [... / ...] its fire (blazes) above and
comes [down ... / ...] and it makes foam like the drop of water that flows / [...]
down in rainwater [... ... ]isthe water [... /... d]Jown first[.../...] foam and comes
down [... / ...] the sweet waters [... / ...] the waters. This drop of water shall [...
dJown to the sweet waters and [...] / and they absorbed them and were combined
with the [... They did not / d]escend to the depths of the sea, but they [... / ...]
it floated on the surface of the waters [... / ...] to it. The foam and the pearl-shell
shall be formed [... ... ] this wholesome drop [... / ...] it, and it becomes a pe[arl
...] / that makes a drop of rainwater [...] / waters [...] (203) it not being whole. It
breaks and separates out into [m]any droplets, / and it has time to becomes a drop
of sweet water [...] / and comes up in the sea of [...] rain / [a]nd sweet water; and



118 Early Persian Philosophy: Manichaeism

it is accommodated in the shell, which at first is foam. They shall be joined with
each other at [this] / time, and are shaped and become a great pea[rl], / a great and
valued kind. When, however, a / drop of rainwater falls, and that drop / breaks
into many droplets and various {particles of water}, they shall be formed into and
be confined in [n]Jumerous pearls; / in the shell and the pearl-shell. One might
[for]/m two pearls, another may form three, / others may form five; some mould
more than t/hese, so[me] fewer.

Now, when you might [find a] whole drop, and the shell receives it, it shall
become a great and valued [pe]/arl as its worth is perfected. [However], if / these
two droplets will have time (to adhere) to one another / before any [water particle]
escapes, and they mix with e[ach / o]ther, and the shell [...] before they break
into [... ... ] within [...] in a great kind [... / ...] the drop of rain, which [... / ...]
another one, that [... / ...] the [w]aters form them in [... and] / in a great, valued
commodity.

Behold, [I have] taught you how / sea-pearls shall be formed. I have told you
that as a pe/[a]rl shall come into existence by means of rainwater that has [ti]/me
to become foam, the pearl-shell shall come into existence by means of the foam,
a/nd the foam itself comes into being by means of the transformation and the [...]
of the sea.

Then immediately at the time when [... / ...] the pearl divers know it, they shall
[...]and they/[... dJown to those places [and t]hey bring pearls up from the depths
of the sea, and / each pearl diver finds according to the fortunate that is / [ordai]ned
for him. The pearl divers shall [gi]ve them to the traders, and the t/[ra]ders give
them to the kings and the nobles.

This is also what the holy church is like. / It shall be gathered in from the living
soul, / gathered up and brought to the heights, raised from the s/ea and placed in
the flesh of mankind; while the flesh / of mankind itself is like the shell and the
pearl-shell.

[The] booty that shall be seized is like the dr[op of / rJainwater, while the apos-
tles are like the divers. / The traders are the light-givers of the heavens; the kings
and no/blle]s are the aeons of greatness.

[Flo[r a]ll the souls / that ascend in the flesh of [ma]nk[ind] and are freed shall
be brought back to the great acons of light. / A place of rest comes about for them,
at that place in the ae/ons of greatness.

You to[o, my] / b[elo]ved ones, struggle in every way so that you will become
good pea/rls and be accounted to heaven by the light diver. He will come to you
and bring [you] back to [... the] great / chief merchant, and you will rest in the life
for e/[ve]r. You have [... / ...] and the light.
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Chapter 84 (204, 24 - 208, 10)

Concerning Wisdom;; it is far superior when on the Tongue / than in the Heart
of the Person. /

Mani uses the analogies of a child who is born, and of fire that blazes from wood,
to explain why wisdom is superior when it is proclaimed to when it lies silent in the
heart.

However, wisdom is not always listened to, nor well-received. In a second speech
Mani extends the same two analogies, showing that strangers may reject a child, and
the blind cannot see the fire.

Once again, on one occasion, one of the disciples sto/od up before the apostle. He
questioned him, saying: / I entreat you, my master, that you might instruct me.
Behold, when a person will be taught wise wisdom / in his heart, and he seals it in
his doctrine, so sh[al]l you find / him rejoicing greatly about it. However, [sh]all
his [... /...] to him, more th[an] when he may proc[laim ...] (205) and utter it. He
shall be enlightened by it, and [t]hat [wisdom] / shall shine forth the more in him.
It is unveil[ed be]/fore him, and through it he assumes power and truth.

That disciple speaks further before the a[po]stle: I understand [...] / that this
word I have uttered is correct. I know that the w[i]s/dom I have been taught is
spread through my heart and perfected in [m]y / soul. (However), it is not found
like the splendour in me, so that I regard it / [ad]vanced, except when I shall
proclaim it by my mouth and utter it to others. Indeed, when / I proclaim it, I am
giving it to the ears [of] / others to hear. Would I do these same things, even if I had
never heard it / in [my] days of being? Would I desire greatly and [m]y / [h]eart be
drawn to the wisdom I now proclaim? [I entreat y]ou, my master, that you might
instruct me as to [w/hy] this wisdom becomes more advanced when I/ [p]roclaim
it, than when it is sealed in my heart.

Then / the apostle [s]peaks to that disciple: Well / [do] you ask! And great is
this lesson for which you have sought, [that is] whence comes my great joy, on
account of this wis/dom that I utter? [...] it is superior in my mouth when / [I]
proclaim it than when it is set in m[y heart]. / [Y]ou yourself rejoice in it; and the
other one who / [h]ears it from you, he shall rejoice in it, and be enlightened [by]
it and receive thereby permanent strength. /

For like this matter, just so is a small b/[o]y who is conceived in the belly of
his mother. He / [... he] turns in his mother’s womb, filling her womb. / [The
m]other knows and understands that this child she conceives is alive within her.
She rejoices over him until / [the tim]e when she gives birth. And he comes from
her alive with his / [limbs whole] and perfect in beauty, without defect, (206) [in]
the living open air that is more sp/[ac]ious than the first air he was in. / [He]
fills his eyes with the light and speaks with his livi[ng] voice / in the way of those
who are born.
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Now, the time w[h]en this woman conceives the child in her belly, / her joy at
conceiving him in her womb is not so [ve]ry great as / when she gives birth and
sees him; and is full of his / [be]auty and stature in the space of a single moment.
/ [T]he love and joy over him shall be a hundred [t]imes greater than it was, now
that she has given birth and seen him.

For / the first time when she conceived him in her belly, / [h]is beauty and the
sight of his eyes was hidden from his m[o/th]er; but when she gave birth to him she
saw his beauty. His / s[t]ature and his loveliness came before the e[ye]s of his fathe[r
a]nd his mother and all his relatives. They shall rejoic[e] / over him more and more
when they look upon him / face to face and see his beauty and delightfulness. /

Just as in this simile, the wisdom that is present [in] / the heart of the person is
like the living child who is co[nceived] in the belly of his mother. And when he /
is taught and seals it in his heart, it becomes like / the child who shall be born, and
they see his beauty. /

So, in this way, the wisdom that the person proclaims, speak[ing] / it from his
heart, shall be advanced more and mor[e]. Its enhancement and glory shall double
from the time when the bea/uty and splendour of the saying will be displayed
before the eyes [of / t]hey who hear it, and it shall also advance for you [... / ...]
your hearing, and you are astonished at what you proclai[m]. /

Once again, the wisdom is like this, while it is hidden in the heart of the person.
[Bef]/ore he has uttered it, it is just like [the blaze] / of fire that is hidden in wood.
An[d] that wood is [set aflame] / by the blaze of the fire, but the garment of fir[e
that exists in] / the wood is not apparent. Indeed, you can see [...] (207) wood and
they put them in a single house. It is impossible to [put] time when they are added
to the fire, and the light [comes f]/orth from them. It is possible for that entire
house [to be] lit by the light of a single piece of wood. /

This is also the case with the wisdom that is in the heart of the person. [It] / is
like the fire that is hidden in the wood, as its light is / not [d]isplayed. For its part,
the wisdom is like this: its li/ght is hidden and its glory is hidden in the heart; but
when the person will proclaim it, its glory shall be displayed be/fore the eyes and
the ears of a multitude.

Once / again, for a second time this disciple speaks to the apostle: / So, if the wis-
dom is like the paradigms / you have taught me, why are there some people who
shall hear the word of wisdom and rejoice in it and give glory / to it; when others
shall listen to it and neither rejoice / [i]n it nor receive glory amongst them? /

[Beh]old, the apostle speaks to him: I will persuade you and / satisfy you about
this belief, so that I teach you with clarity of vision.

For in this respect the wisdom is / like this child about whom I have told you, the
one who / [was] born from the woman. Now, when he will be born, / his father and
mother and family circle shall / [r]ejoice over him. However, you find others grieving
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by reason of him, [s]ince they are strangers to him. These are not reckoned among
his family. / [They do n]ot rejoice over him, because he is not of their race. /

This is also [the case] with the wisdom. When / it is proclaimed by the mouth of
the teacher, these who / are [a]kin to it shall receive it to them and rejoice in it; but
[those] who are strangers to it neither rejoice in it / [...] nor receive it to them. /

Just like the light of / [the fire, which I] proclaim[ed] to you, that shall come
from the wood / [and be apparent o]utside before the eyes of every one. (208) So,
[wh]oever looks shall see the light that has [come / fro]m the wood; but whoever
is blind does not see the / [fir]e.

This is also the case with the wisdom, / when it will be proclaimed. The person,
in whom is the [Mi]nd, of him is the wisdom. Whenever he may hear it, / he shall
receive it in to him; but the one who has no Mind in him is a / stranger to it. He
neither receives it in to him, nor shall he listen to [it]. /

When that disciple heard these things, he rejoiced gre/atly. He was persuaded
in his heart about what had been proclaimed to him. He made obeisanc[e] and sat
down.

Chapter 10 (260, 28 - 261, 13)
Concerning the Form of the Word, that [... ... 1/

The process of forming a word is compared to the production of a coin.

Once again he speaks about the production of the word t[hat comes] / from the
mouth and is heard by the [ears]. / He says [... (261) ...] and the throat draws it
up and the tongue / spreads it out and the teeth cut it and the lips g[at]/her it! The
word shall come forth through the power of th[ese five] / members and be heard
outside.

Simila[rly] the coin: One shall pour it out and an[othe]/r beat it and another trim
it as itis turned, and a[nother] / put the stamp on it and another wipe it in the sieve
(?). [Behold], / these five craftsmen shall shape and beautify [their] / coin, and it
comes amongst mankind. It becomes a posse[ssion] to be received and given.

This is also the case with the [wor]d, / as it is formed and embellished by five
[member]s. / It comes forth and is heard by the ears [of] / others.

Chapter 120 (286, 24 - 288, 18)

Concerning the Two Essences.

In this chapter Mani makes forceful attack upon monotheism. The initial context is
unclear, but possibly he is preaching directly to Christians. If there was nothing apart
from God at the beginning, then where did all the evils in the world come from? He
scornfully asks his listeners why they reject evil deeds, surely they should perform
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them if everything comes from God! Indeed, by not doing so they are committing the
double crime against their God of rejecting his deeds, and then forgiving the sins of
those who fall into them.

Alternatively, if evil did not come from God, the Manichaean position, his listeners
have lied against God who will judge them. Mani asserts that Jesus, like all the true
apostles, taught dualism. Here Mani develops the favourite proof-text about the good
and evil trees, in his five-fold version (see 30.20 48.14 - 19 and Kephalaion 2). He ends
by warning that at the last judgment his listeners will receive their condemnation.

Once again, when our father looked, he saw a [...] / person [...] before him. [He]
says [... the] / two essences that are present at the beginning [...] the [lig]/ht and
the darkness, that which is good and that which is evi[l, life and] death.

You, however, the creatures of the [... / i]s a single essence that exist([s ...] / every
thing, [from] which everything came abou[t ... / ...[ it, the evil and the [... (287)
...] God. Now, therefore, if the [... / ...] among you that only one essence exist[s
.../ ...a]nd they say that there is nothing else [apart / from] God.

So, tell me that lying, fal[se] testimony, slander and accusation, sorceries [for]
/ sake of adultery, theft, the worshipping of id[ols], / robbery, the consuming fire,
[...]thati[s/i]n the body of a person like a moth, the lustful[ness] / and fornication
in which people revel, the [... ... ] struggling with his breath as he shall not be quiet
a si[ngl]e hour, / the insatiability of Mammon that the pers[on] shall [...] / as he
shall not be satisfied for his lifetime, all these idola[tries], / the evil spirits that are
like the night [... / ...] what they are or who cast them in the heart of peop[l]e so
[that] they both would die by them, and be tortured / [on their] account.

If they came about from [the] G/[od o]f truth, then why do you annul [... / ...]
them not. If they are his, you do them! [...] / will receive two woes: one, that you
did not do them; the other [...] woe [...] received it, because you annul them and
[.../...] them. You forgive their sins upon the [... / ...]

For if God has hi[mself] created them, / the one who does them [h]as [no] sin
therein! If they did not come / [about] from him, nor did he command them to
be d[on]e, [y]ou are the one who will speak a lie against God, saying / [that] all
[these e]vil things come about from him [... /... f]rom him, and you may bring two
woes to that place. / [...] God (brings) a judgment against you, for while it / [...]
through his beloved son in the [manner of] all [the apos]tles, he proclaimed 1[ik]e
ess/[ence ...] do these evil things, he seta [... / ...] saying that these evil things are
/ [...] which is the wicked (288) [...] for in this way [... / the] bitter trees that give
not fruit [... / ...] the hard earth.

Once again he says: [... / ...] the father plants it, they will [... ... / belloved [...]
every fruit that is o/[n these] five tre[es ...] the and his belov[ed] son/ [and hi]s
holy spirit and the entire kingdom of they that [... / ...] they say th[at] all the
[wic]kednesses are his. They come about from / him. He is the one who established
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them because of this [... / ...] to separate the good from the darkness. / You will
[be c]on[de]mned by this in the presence of God with a great [...] / an[d be]fore
his beloved son and his h[oly] spirit at the last [da]y, at his advent.

You shall [come f]/rom your body and see these things that I have recou[nted

to] / you; that they occur in truth before the Jud[ge] / of truth, the one who shall
not favour anyone.






Part III

Early Islamic Philosophy: The Peripatetics






Introduction

What is known as Peripatetic or mashsha’i philosophy in Islam is not simply Ar-
istotelian philosophy in Arabic dress, despite the identification of the school with
that of the Stagirite. Actually, from the beginning—that is, the third/ninth century
when al-Kindi set the foundations for this school—the Muslim Peripatetics saw
Aristotle through the eyes of his Alexandrian and Athenian commentators, al-Kindi
being more related to the Athenian interpretation and Farabi and Ibn Sina the
Alexandrian, especially Themistius, Alexander Aphrodisias, and Simplicius. Now
it must be remembered that these later commentators were mostly Neoplatonists,
while one can also detect certain Stoic and even Hermetic elements in mashsha’t
thought. Furthermore, a recension of Plotinus’s Enneads appeared in Arabic not
under the name of the father of Neoplatonism but under that of Aristotle, the work
becoming famous as the Uthilijiya, or “Theology’ of Aristotle.

Of even greater significance is the fact that the Islamic mashsha’i philosophers
were Muslim, lived individually as Muslims, and functioned in a society in which
revelation loomed as the most dominant of realities on the horizon. Therefore,
they not only sought to harmonize the Aristotle of the Metaphysics with the
‘Aristotle’ of the Enneads—that is, to achieve a synthesis of Aristotelianism and
Neoplatonism—but also to integrate both of them into the Islamic worldview,
thereby creating not simply Greek philosophy in Arabic but also Islamic philosophy.
That is why Islamic philosophy has been quite correctly called by some prophetic
philosophy. It is a philosophy that recognizes beyond reason and the senses, the
channel of revelation—and by extension intellection—which at the highest level
is its microcosmic counterpart, as a means of gaining access to knowledge of the
most elevated level.

Mashsha’i philosophers were consequently concerned, in addition to philo-
sophical issues dealt with by the Greeks, with such questions as the relation between
faith and reason, the created versus ‘eternal’ nature of the world, and survival of the
soul after death—questions that were discussed extensively by the major figures
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of this school. They were also confronted with Islamic doctrines such as God’s
knowledge of particular existents and events in this world, the Qur‘anic doctrine of
the origination of the cosmos corresponding to the Biblical fiat lux, resurrection of
the body, and other major beliefs that could not be explained by means of mashsha’i
philosophical tenets, although they usually accepted these doctrines individually as
Muslims, as seen in the case of Ibn Sina. Nevertheless, the mashsha’i were attacked
over these and other issues by theologians and other schools of Islamic philosophy,
especially in later centuries.

Although, in contrast to what one finds in most Western histories of Islamic phi-
losophy, mashsha’i philosophy was not the whole of Islamic philosophy, even during
the early centuries of Islamic history, it was nevertheless the most important during
the period from the third/ninth century to the fifth/eleventh century, culminating
with Ibn Sina as far as Persia is concerned, although in Spain the school reached
another peak with Ibn Rushd—who, however, followed a path that led more to
medieval European thought than to later Islamic philosophy. But the works of the
eastern Peripatetics, especially Farabi and Ibn Sina, became a permanent heritage of
all later philosophy in Persia. So many ideas, even of followers of later philosophi-
cal schools opposed to the mashsha’t school, originated with this or that thought
of Ibn Sin3, as is clear in an even cursory reading of the works of Suhrawardi or
Mulla Sadra. Furthermore, the early mashsha’i school, the thought of whose major
tigures follows, was revived in Persia in the seventh/thirteenth century, having been
eclipsed for near two centuries as a result of attacks by theologians (mutikallimiin)
such as Ghazzali, Shahrastani and Fakhr al-Din Razi. This revival carried out by
Nasir al-Din Tausl re-established the mashsha’l philosophy of the early period,
with which this section of Part 2 deals, as a permanent feature of the philosophical
landscape of Persia for the next seven centuries.

From Mir Damad and Mulla Rajab ‘Ali Tabrizi in the tenth/sixteenth and
eleventh/seventeenth centuries to Mirza Abu’l-Hasan Jilwah in the thirteenth/
nineteenth century, Ibn Sina continued to have followers who were usually called
simply mashsha’i but who should perhaps be called more specifically Ibn Sinian.
Even today the texts of this early period of mashsha’i philosophy, especially al-Shifa’
and al-Isharat wa’l-tanbihat of Ibn Sina, are taught in the traditional madrasahs of
Persia, and no one is allowed to delve into the works of Suhrawardi and Mulla Sadra
without having mastered Ibn Sina. Therefore, in the same way that temporarily this
early mashsha’t school preceded the later schools of Islamic philosophy, intellectu-
ally it served as the first floor of the intellectual edifice of later Islamic thought as
far as theoretical aspects of philosophy are concerned.

As for what these philosophers called practical philosophy, including ethics and
politics, here again the early mashsha’i texts are foundational for later schools of
thought in Persia. This is especially true of Farabi, whose political philosophy was
the basis and fountainhead of all later Islamic political philosophys; its influence can



Introduction 129

even be seen in certain strands of Shi‘i political thought of the recent past and the
contemporary period. Likewise, later philosophical ethics identified with Tasiand
others were developed mostly by proponents of mashsha’i thought, most of whom
were influenced in this domain, not only by Farabi and Ibn Sina, but also and espe-
cially by Miskawayh. In the domains of both theoretical and practical philosophy
(al-hikmat al-nazariyyah and al-hikmat al-‘amaliyyah), therefore, the works of the
mashsha’i masters under consideration here are seminal to an understanding of the
thousand years of philosophical speculation that has followed upon their wake.

S. H. Nasr
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Abu’l-‘Abbas Muhammad Iranshahri

While the history of Islamic philosophy usually begins with al-Kindi (third/ninth
century), there are those who aver the philosophical significance of his Persian
contemporary, Iranshahri. Abu’l-‘Abbas Muhammad ibn Muhammad Iranshahri
was from the city of Nayshaptr. While no exact account of his life is available,
Nasir-i Khusraw and Birini make references to his life and thought that help us to
place him within the appropriate historical context.

Nasir-i Khusraw tells us that Iranshahri was the teacher of Muhammad
Zakariyya Razi, who was therefore influenced by his teacher. Razi’s knowledge
of such religions and sects as Daysaniyyah, Muhammirah, and Mannaniyyah, as
well as his book al-Radd ‘ala saysan al-mannani, are indications of the influence
of his teacher Iranshahri. In addition, from the references made by Biriini and
others, it is apparent that Iranshahri had a thorough knowledge of Abrahamic
religions, as well as Zoroastrianism and Manichaeism. His knowledge of Hindu-
ism, however, was not as thorough and it appears that he familiarized himself
with Hinduism through the writings of Muhammad ibn Shaddad ibn ‘Isa Musa,
known as Zarqan.

Birtni tells us that Iranshahri did not belong to any religion and that he had
invented his own religion, which he advocated avidly. While Iranshahri’s alleged
religion has not survived, it is believed that he composed a book in Persian, claim-
ing that its contents had been revealed to him by an angel whose name was Hasti
(Being). Furthermore, Iranshahri is said to have claimed that his book is the Persian
Qur’an and that just as Muhammad was the prophet of Arabs, he was the prophet
of Persians. These views are, however, conjectural and cannot be considered as
being definitely true.

Iranshahri appears to have believed that there are four eternal substances:
matter, space, time, and motion as understood by him. Contrary to al-Kindi, who
advocated the same notion, Iranshahri seems to have offered a more Neoplatonic
interpretation.
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While it is difficult to state with precision the philosophical perspectives of
Iranshahri, it is clear that he saw the fundamental governing principles of the
world to be the unfolding of an ultimate Being, which is a profoundly Neoplatonic
perspective. Iranshahri represents an important beginning, since he attempted a
rapprochement between reason and revelation, an effort that has remained the
salient feature of Islamic philosophical thought in Persia to this day.

This chapter includes the philosophical perspectives of Iranshahri, based on
Nasir-i Khusraw’s remarks, as presented in Zad al-musdfirin (Provisions for Trav-
ellers). Since Birani’s comments on Iranshahri are of historical significance only
and do not shed light on the nature of Iranshahri’s thought, they have not been
included.

M. Aminrazavi
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THE IDEAS OF IRANSHAHRI

From Nasir-i Khusraw, Zad al-musafirin (Provisions for Travellers)

Translated for this volume by M. Aminrazavi from Nasir-i Khusraw, Zad al-
musdfirin (Berlin, 1923), pp. 98-110.

Muhammad Zakariyya’ Razi restated the teachings of Iranshahri in a repugnant and
heretical manner. The content of his [Raz1’s] master and predecessor was placed in
a frightening and deniable context, so that those who have not studied the texts of
the hukama (philosophers) might suspect that these concepts have been extracted
by himself [Razi]."

Hakim Iranshahri, who has reiterated the philosophical concepts in a religious
language in the Kitab-i jalil, Kitab-i athir, and others, has guided the people to the
true religion and [has called for] the understanding of unity.” “This much that we
mentioned are the sayings of the group that considers space to have been eternal,
such as Iranshahri.’

Hakim Iranshahri has said that time (zamdn), aeon (dahr), and duration [mud-
dat] are names whose meanings are derived from one substance. Time is a sign of
divine knowledge, just as space is a sign of divine power, motion is a sign of divine
action, and an existent being is a sign of God’s ability. Each of these four are limit-
less and eternal.

Iranshahri said that God, Most High, was always a creator (Sani), and there
was not a time when He was not creating, such that His state of being noncreative
would change to being creative. Since it is necessary that He always be creator, then
of necessity that upon which His creation appears is eternal. His creation appears
in matter, therefore matter is eternal. Matter is a sign for the apparent power of
God, and since matter is not but in space and that [matter] is eternal, necessarily
space is eternal.’

Those fine words and subtle meanings [of Iranshahri] are placed in a deplorable
context so that his followers, from nonbelievers to contemplatives, think that the
statements all came from his scientific views.’

Among the hukama’ [there are] those who said matter and space are eternal;
they conceived of a substance for time and said that time is a substance, long and
eternal. They rejected the opinion of those hakims who conceived of time in terms
of the movements of bodies. They said that if time were the number of movements

Zad al-musafirin, p. 98.
. Ibid.

. Ibid.

. Ibid., p. 110.

. Ibid,, p. 102.

. Ibid,, p. 103.
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of objects, then two objects in motion at one time would move in two different
degrees. Hakim Iranshahri has said that time, aeon, and duration are all names
whose meanings are derived from the same substance.’

And time is a substance that flows and is restless, and the statement that Razi
has attributed to Iranshahri says the same thing. He [Iranshahri] said that time is
a transient substance.2

1. Ibid., p. 110.
2. Ibid.
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Abu Nasr Farabi

Aba Nasr Muhammad ibn Tarkhan ibn Uzlugh Farabi, who was known among
later Islamic philosophers as the Second Teacher (al-mu‘allim al-thani) and the
philosopher of Muslims (faylasif al-muslimin), is not only the founder of logic in
Islamic philosophy but is also considered by many to be the real founder of Islamic
philosophy itself. Little is known of his life and even his ethnic background has
been disputed among traditional authorities. Ibn Nadim in his al-Fihrist, which
is the first work to mention Farabi, considers him to be of Persian origin, as does
Muhammad Shahrazari in his Ta’rikh al-hukama’ and Ibn Abi Usaybi‘ah in his
Tabagqat al-atibba’. In contrast, Ibn Khallikan in his Wafayat al-a‘yan considers
him to be of Turkish descent. In any case, he was born in Farab in the Khurasan
of that day around 257/870 in a climate of Persianate culture. As an already mature
scholar, he came to Baghdad, where he studied logic with the Christian scholar
Yahanna ibn Haylan and with Ibn Bishr Matta, who was a translator of Aristotle
into Arabic. Farabi was to become a teacher himself of the famous Christian
theologian Yahya ibn ‘Adi and the grammarian Ibn al-Sarraj. Some time before
330/942, Farabi left Baghdad for Syria, where he travelled to Aleppo and possibly
also went to Egypt, but settled in Damascus, where he died in 339/950 and where
he is buried.

Farabi was a truly encyclopedic figure, at once master of many languages, logic,
political philosophy, ethics, and metaphysics, as well as music. Some hundred works
have been mentioned in diverse sources as having been composed by him. Many of
these treatises are now lost, but a number of important ones have been discovered
recently so that our view of his philosophy has been modified in recent years. His
works include several commentaries upon the logical works of Aristotle, as well
as his own writings on logic, which together form a major part of his intellectual
output. They also include a number of foundational texts on political philosophy
and ethics, chief among them Mabadi ara’ ahl al-madinat al-fadilah (Principles
of the Opinion of the People of the Virtuous City), perhaps his greatest work, and

134



Abit Nasr Farabi 135

al-Siyasat al-madaniyyah (Politics of the City) and Tahsil al-sa‘adah (Attainment
of Happiness). In the domain of political thought, his aim was to synthesize the
theses of Plato, rather than Aristotle, with the teachings of Islam.

Farabi also wrote a number of metaphysical works based on the wedding of
Aristotelian and Neoplatonic doctrines in the bosom of Islam and dealt with ques-
tions of ontology, emanation, and the like, which set the background for the grand
synthesis of Ibn Sina. Works in this category include his attempt to harmonize the
teachings of Plato and Aristotle (by whom he also understood the author of the
Enneads or Plotinus) in the work al-Jam* bayn ra’yay al-hakimayn Aflatin al-ilahi
wa Aristi (The Book of Reconciliation of the Opinions of the Two Sages, Divine
Plato and Aristotle), as well as independent treatises on Plato and Aristotle and
the Aghrad ma ba‘d al-tabi‘ah (Purposes of the Metaphysics), which had such an
influence on Ibn Sina. FarabTs influential treatise Fi’l-‘aql (On the Intellect) also
belongs in this category.

Being concerned with logic as well as method in the various sciences, Farabi
turned his attention to the subject of classification in the sciences. He thus wrote Fi
ihsa’ al-‘uliim (On the Enumeration of the Sciences), a treatise of great influence in
both the East and West. It is mostly because of his effort to classify the sciences and
discuss the boundaries and methods of each science that he was given by Muslims
the title of Second Teacher—in the same way that Muslims called Aristotle the First
Teacher as a result of his work in the context of Greek learning.

Farabi was deeply interested in the relationship between language and thought,
including logic. His Kitab al-hurif (The Book of Letters) is a masterly testament
on this subject, devoted to the issue of language as a vehicle for meaning and intel-
ligibility.

Finally, a word must be said about Farabi as a musician. He is said to have created
musical compositions. To this day there are melodies in Anatolian music and rags
in classical North Indian music attributed to him, sung and performed by masters
of these musical genres. Moreover, he was a master of music theory; his Kitab
al-miisiqa al-kabir (The Great Book on Music), known in the West as a book on
Arabic music, is in reality a study of the theory of the Persian music of his day as
well as presenting certain general philosophical principles about music, its cosmic
qualities, and its influence on the soul.

Farabi did not enjoy teaching too many students and so trained only a small
number of scholars. But his influence was immense in all later Islamic philosophy
and most particularly in later mashsha’i philosophy, which culminated with Ibn
Sina. Indeed, Ibn Sina paid the highest tribute to Farabi by saying that he owed his
understanding of Aristotle’s Metaphysics to Farabis short but pertinent commentary
on the work.

The selection of Farabi’s works that follows is a representative sample of his
vast corpus of writings. The first is a section of Kitab al-burhan, dealing with the
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paraphrase of Aristotle’s famous treatise Analytica Posteriora, which marks the
capstone of his logical system. The selections deal with certainty (yaqin), assent
(tasdiq), conception (tasawwur), and definition (hadd).

The second selection is from Kitab al-jam* bayn ra’yay al-hakimayn Aflatin al-
ilahi wa Aristii. In this brief excerpt, Farabi gives his readings of Plato and Aristotle
on what is philosophy, methodology, knowledge of forms, and the soul, along with
the differences he finds between the two philosophers.

The third selection is from Mabadi ara’ ahl-madinat al-fadilah, translated as
‘The Perfect State’ This work deals with political philosophy and presents Farabi’s
interpretation of Plato’s Republic. But it begins with a treatment and elaboration
of the First Cause, which has been presented here along with some discussion of
the perfect ruler.

S. H. Nasr
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A PARAPHRASE OF ARISTOTLE’S ANALYTICA POSTERIORA

From Kitab al-burhan

Translated for this volume by Majid Fakhry from al-Farabi, Kitab al-burhan, ed.,
M. Fakhry (Beirut, 1987), pp. 19-50.

Chapter 1. Of the Specific Matters whereby each Type of Cognition is Acquired

Since we have already discussed’ those matters by means of which we generally
acquire the knowledge of every object we seek to know, as well as those which
divert the reflecting mind from what it intends to know, and thereby cause it to
err,” let us discuss now those specific matters by means of which each particular
type of cognition is acquired.

Cognitions are of two types—conception and assent’—and each one of these is
either more perfect or less perfect. We have already summarized in the preceding
parts the manner in which we acquire each of those two types (of assent) in an
absolute way. Now, since the matters through which we acquire perfect cognitions
are different from those through which we attain those cognitions which are less
perfect, and since the statements which summarize them absolutely are not suf-
ficient in determining what is more perfect or less perfect, we have seen fit to sup-
plement what has preceded with a summary of what pertains to perfect cognitions
and to those which are less perfect. Of these two, we begin with an exposition of
what pertains to perfect cognitions.

Of Perfect Assent

Perfect assent signifies certainty, whereas perfect conception signifies the concep-
tion of a thing in a manner which sums up its essence with respect to what belongs
to it essentially; this consists in conceiving a thing by means of what its definition
signifies.

Of these two, we begin by summarizing what belongs to perfect assent, as fol-
lows. Assent in general is the way in which man believes that the existence of an
object of judgment outside the mind corresponds to what is believed in the mind,
the true being the correspondence of what exists outside the mind with what is

1. That is, in the preceding paraphrases, which include the Isagoge (of Porphyry), the Catego-
ries, the Interpretation, Analytica Priora and Sophistica of Aristotle.

2. The reference is to Sophistica. al-Farabi has accordingly departed from the traditional
sequence of Aristotle’s Organon by deferring the discussion of demonstration until the end of
Sophistica.

3. Or judgment; in Arabic, tasdiq. This classic division corresponds to Aristotle’s definition
and judgment or proposition, respectively.
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believed in the mind. In fact, assent may indicate what is true or what is false in
reality, and it consists of (a) that which is certain, (b) that which is nearly certain,
and (c) the kind of assent designated as the soul’s acquiescence in the object, which
is the furthest kind of assent removed from certainty. As to false assent, it can never
be an object of certainty, for certainty is possible only with respect to assenting to
what is true.

Now, certainty consists in believing that the existence of what has been recog-
nized as true can never be other than what we believe, and to believe, in addition,
with respect to that belief that it cannot be otherwise, so that if it is taken as belief
with respect to the first belief, then it cannot be otherwise, and so on ad infinitum.
As to what is uncertain, it consists in believing that what has been assented to may,
or at least that it is not impossible, that it could be otherwise than it is believed to
be. The nearly certain consists either in our not being aware of its opposite or in
being aware of it in such a way that the object of this awareness is so obscure that
it cannot be articulated or its opposite easily refuted.’

The soul’s acquiescence consists of assenting to that whose contrary is appre-
hended and could be articulated. This acquiescence can also differ according to the
force of its opposite or its weakness. The assent which is nearly certain corresponds
to dialectical assent; whereas the soul’s simple acquiescence to a certain matter
corresponds to rhetorical assent.”

The matters which constitute the objects of the nearly certain type of assent are
(a) generally accepted premises and their like, (b) necessary inferences from syl-
logisms made up of generally accepted premises, or (c) necessary inferences from
those inductions in which the inspected particulars have not been exhausted.’ That
in which the soul acquiesces is either received opinions or necessary inferences
from a syllogism based on received opinions or, finally, necessary inferences from
syllogisms based on possible (or contingent) premises. That could also result from
other matters which we have enumerated in those parts in which we have discussed
rhetorical discourses.

Assent to generally accepted or received opinions altogether depends in general
on testimony. However, the generally accepted denotes what is attested to by eve-
rybody, the majority or the like;* whereas the received refers to what are attested to
by one person, a group accredited by one person, or simply one group. N of those
two types induces certainty, but confidence in the testimony of everybody or the
majority is stronger and more common than that of one person or a smaller group.

1. Iread ya‘sur.

2. In Analytica Priora 1, 25b, Aristotle distinguishes between demonstrative, rhetorical, and
dialectical arguments on the basis of the degree of certainty proper to their premises and conclu-
sions. Sophistical arguments are the result of fallacious reasoning. Formal and informal fallacies
are discussed in the Sophistica.

3. That is, incomplete inductions.

4. This could refer to a relatively large group or two ‘just witnesses, as in Islamic law.



Abii Nasr Farabi 139

However, it may happen that a certain matter forming part of what is attested to is
really true, whereupon certainty is predicated of it by accident. That is why many
people assume that testimony by itself can induce certainty but not accidentally;
others feel that testimonies by themselves do not give rise to certainty and accord-
ingly believe that those testimonies which are objects of certainty are a matter of
divine command, especially when attended by the soul’s acquiescence.

Of Certainty and its Varieties

Let us now discuss certainty and that which is an object of certainty. We assert that
certainty is either necessary or nonnecessary (contingent). Necessary certainty
consists of believing, with regard to what cannot be otherwise in reality, that it
cannot at any time be otherwise than it was originally believed. The nonnecessary
refers to what was certain at one time only, whereas the necessary can never change
and thereby become false. Instead, it always exists in the same manner it exists in
the mind, whether only negatively or only affirmatively. The nonnecessary, on
the other hand, can change and thereby become false without any corresponding
change occurring in the mind. Necessary certainty in fact is possible only with
respect to eternally existing entities,” such as the whole is greater than the part, for
this matter can never change. However, the nonnecessary might bear on entities
which are transient and changeable in actuality, such as the certainty that you are
now standing up and that Zayd is in the house and such like.

The necessary is that the existence of whose opposite is impossible. That is why
it is false and impossible, whereas the nonnecessary is that whose existence is not
impossible. Thus the opposite of nonnecessary certainty is the false whose existence
is possible, whereas the opposite of necessary certainty is the false whose existence
is impossible. It follows that the false is of two types—either absurd or not absurd;
necessary certainty and necessary existence are convertible. For what is an object
of necessary certainty is necessarily existent and that which is necessarily existent
is an object of perfect certainty, and this is identical with necessary certainty.

Let us leave aside now the consideration of nonnecessary certainty. Necessary
certainty may result from deduction or without deduction.” That part thereof which
results from deduction results either per se or per accidens. For instance, this man
is walking and what walks is an animal; man is therefore an animal. Necessary
certainty resulting from a deduction, but not per accidens, actually depends on
two premises which are known likewise with certainty in a necessary way, either

1. The Arabic says amr, which clearly refers to divine revelation. In the Qur’an, the term often
refers to a verbal statement or command.

2. Cf. Aristotle, Analytica Posteriora, 1, 75b 21.

3. The Arabic giyas normally translates syllogism, but I have preferred the more general term
deduction here.
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without deduction from the beginning or by going back analytically to premises
which have been known with certainty without deduction.’

Premises which are objects of this kind of certainty are either universal or
particular. Of the two, let us consider universal premises only, since they are those
mostly used in the sciences and since consideration of universals will encompass
particulars.

Chapter 2. Of Demonstration and its Kinds

As for the universal premises by means of which necessary certainty is attained
without deduction, they are of two kinds: one is that which occurs by nature, the
other that which occurs by sense-experience. That which occurs by nature is that
wherein certainty is achieved without our knowing wherefrom or how it has arisen,
nor indeed our having sensed at any time that we had been ignorant thereof or
desired to know it, or even have desired at any time to know it. Rather, we find that
it is as though our souls were born with it from our very coming-to-be, or as though
it was innate in us, never having been divested of it. These premises are called the
primary premises native to man and are also called the primary principles.

We need not determine in this book how or wherefrom these premises came
about because our ignorance of the manner of this coming about will not nul-
lify the certainty, diminish it, or prevent us from forming therefrom a syllogism
productive of the certainty consequent upon it in us. The manner in which these
primary cognitions come about is one of the questions sought in the sciences and
in philosophy.

It is clear that we achieve certainty regarding their coming about by means of
such syllogisms that may be formed from such premises. If, however, the latter are
not true or the knowledge wherefrom and how they have come to be known is not
possible, they cannot be used in explaining anything at all. Now, if the manner of
the latter” coming about cannot be known except through these syllogisms and
these’ cannot be used in explaining them, it follows that there can be no knowledge
of anything at all. That is why he who stipulates the investigation of the manner in
which such premises are known in the art of logic is in error." Instead, we need only
to know in this art how they are described or characterized and how their kinds are
enumerated, as well as the manner in which they are used as parts of the syllogism
and the way in which other cognitions lead to them.

Opinions have differed with respect to their coming about. However, we need

1. That is, intuitively. Aristotle calls these premises indemonstrable first principles of demon-
stration. Analytica Posteriora, 1, 72b.

2. That is, the premises.

3. Ibid.

4. al-Farabi may be referring here to the Stoics who dwelt at length on the origin of concepts,
especially the so-called common notions.
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not know when we use them how or wherefrom they came about, although it
appears that with respect to most of these universal premises, their particular
instances are sensible. That is why some’ have said that they arise from sensation.
However, it may appear herein that although these premises arise from sensa-
tion, sensation alone is not capable of giving rise to them fully. For, if we confine
ourselves therein to the measure of what we have sensed, it being the case that we
have only sensed a limited number of their (instances), it follows that the premises
resulting from them would be particular rather than universal. We find, however,
that they2 were known to us as universals, so that we were able to judge of the
subjects of these premises in a universal way, comprising both what we have sensed
and what we have not sensed.

From the preceding statement it appears that the soul performs an activity,
regarding sensible objects, in excess of what we actually sense in them. If, however,
understanding these matters is hard in this context, we might leave it aside and
confine ourselves to the measure which has already been expounded with respect to
them. We are then able to ignore how they have been apprehended and whether the
soul’s apprehending them is a form of apprehension peculiar to it, even when we do
not sense their particular instances. Our knowledge of them, in fact, arises once we
have perceived their particular instances. Those which arise by experience are the
universal premises of which we are certain in that manner of certainty consequent
upon intending to perceive their particular instances, whether few or many. For
experience consists in inspecting the particular instances of universal premises as
to whether their predicates exist in each one of them, and then following them up
in all or most of them until necessary certainty is attained by us. That kind of judg-
ment applies to all the members of that species and is analogous to induction.

The difference between that judgment and induction is that induction does not
give rise to necessary certainty through universal judgment, whereas experience
gives rise to certainty through universal judgment. However, many people use those
two terms’ interchangeably; we ourselves do not care how these two notions are
expressed and will also show that the soul is not satisfied in this matter with what
can be inspected thereof, but resorts in the wake of that inspection to a general
judgment which comprises both what is inspected and what is not inspected. But
following that inspection, how it derives that general judgment is a question which,
as we said above, should be deferred; for its knowledge will not contribute to the
certainty consequent upon it nor the ignorance thereof increase or decrease the
certainty of the premises, or bar us from using them. Let us call those premises the
first principles of certainty.

1. The Stoics.
2. The premises.
3. Induction and experience.
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Of Certain Knowledge (ilm) and its Varieties

Let us now discuss those cognitions which result from the primary premises of
which that certainty has been attained. I say that the term scientific knowledge,
as we stated earlier, is used in general in two senses: the first is assent, the second
is conception. Assent may be either certain or not certain; certain assent is either
necessary or not necessary. It is obvious that the term scientific knowledge is ap-
plied to necessary certainty more frequently than to what is not certain or to what
is certain but not necessary. Let that be called certain scientific knowledge.

Now the certain sciences are three types. The first is the certainty of the exist-
ence of the thing only, and this is the knowledge of being; some people call it the
knowledge that the thing is. The second is the certain knowledge of the cause of the
existence of the thing only; some people call this knowledge the knowledge of why
the thing is. The third is the certain knowledge of them both. The objects sought
by means of certain principles are in fact such that their knowledge is sought in
one of those three ways of inquiry, the purpose of the inquiry being one of those
three ways of knowing.

It is clear that that of which the cause alone is sought must be such that the
knowledge of its existence has already been gained by us. It is most fitting that, of
the three, certain knowledge should be applied to that in which the certainty of
existence and the cause together are attained.

It follows, then, that the syllogisms based on premises which are known in
a necessary and certain manner fall into three kinds: the first conveys by itself
the knowledge of the existence of the thing only; the second conveys by itself the
knowledge of the cause only; and the third conveys of itself the two together. As to
the syllogism which is formed with a view to gaining thereby the knowledge of the
thing only, it is formed from that whose existence is already known, either in the
manner in which first principles are known, or through a syllogism which conveys
the knowledge of existence only. Now the syllogism, which rests upon premises
known with necessary certainty and conveys one of those three kinds, is called
demonstration (burhan). Demonstration is, then, of three kinds: the first is the
demonstration of existence, which is called the demonstration that the thing is; the
second is the demonstration why the thing is; and the third is that which combines
both, and that is demonstration in the absolute sense. Demonstration in an absolute
sense, then, denotes that kind of certain syllogism which conveys, by itself and not
accidentally, the existence and the cause of the thing in conjunction. Every demon-
stration is, then, the cause of the scientific knowledge acquired thereby, but not all
demonstration conveys the knowledge of the cause of the thing’s existence.”

1. That is, intuitively, as against the second which is known deductively.
2. Since some demonstrations, as mentioned earlier, simply seek to prove the existence of the
thing only.
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Of Absolute Demonstration

Let us discuss now demonstration absolutely—I mean that which conveys the
knowledge of the existence and the cause of the thing together. Now the causes are
four: (1) the matter of the thing and whatever is reckoned as part of matter or its
concomitant; (2) the definition of the thing, the parts of its definition, and whatever
is reckoned as part of the definition also; (3) the agent and whatever is reckoned
as a concomitant thereof, and finally (4) the purpose and whatever is reckoned as
a concomitant thereof.

Now each of these causes is either proximate or ultimate, is either per se or per ac-
cidens, is either more general or more specific, either in potentiality or in act. Such
syllogisms as convey the knowledge of the cause, which is a cause per accidens, are
not considered part of demonstration as such, unless they are called demonstrations
per accidens. However, everything else which conveys to us all the kinds of causes
is rightly called demonstration. However, that demonstration which conveys the
knowledge of the cause, which is per se, is proximate, is more specific, and is in act
deserves to be called a demonstration more than anything else. In fact, the objects
sought in the first instance through demonstrations which convey the knowledge
of the causes are actually of this type.

It is clear that each of these causes occupies, in relation to the parts of the syl-
logism, the position of the middle term. Thus, any syllogism of which the middle
term is taken as one of the four kinds of causes is such that the knowledge which
it conveys in the conclusion is identical with the knowledge of that cause only,
whether it is ultimate, proximate, or anything else of the causes which we have
already summarized.

Knowledge gained through demonstration is either universal or particular.
Now since the consideration of what produces universals includes what produces
particulars, it follows that we should first learn about those demonstrations which
produce universal conclusions. For it is clear that those demonstrations which
produce universal conclusions must have universal premises.

Let us now discuss the conditions of the parts of demonstrations in relation to
each other and how they should be, as well as the conditions proper to the parts of
the conclusions. Now since the conclusions which lead to necessary certainty must
exist of necessity, it follows that the premises of the syllogism which produce them
per se must be premises whose existence is necessary.

Necessary premises are either categorical or conditional, and the same is true
of problems. Necessary categorical premises are those whose predicates are neces-
sary to their subjects, whereas the necessary conditionals are those in which the
concomitants of the premise are necessary. However, any conditional problem
can be converted into a categorical one. Conditional problems are like our say-
ing ‘If two sides of a triangle are equal to the two sides of another triangle (each
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side being equal to its counterpart), and the two angles which are enclosed by
the corresponding sides are equal, then those two triangles are equal, and so on
with respect to similar problems. Or like our saying ‘If a body moving in a circle
is infinite, then the lines emanating from its centre will extend to infinity; and if
the lines which emanate from its centre extend to infinity, then the distances in-
tervening between those lines are infinite, and the like. Each of these conditional
propositions may be converted into a categorical one indifferently, regardless of
whether it is considered as categorical or hypothetical. Now whatever the exist-
ence thereof is sought, its existence will be sought either absolutely or in some
particular way. Whatever the existence thereof is sought absolutely is that which
is denoted by a single term, or that which stands for a single term; that, however,
can be demonstrated only through a hypothetical syllogism. However, that
whose existence is sought in some particular way can be demonstrated through
a categorical and a hypothetical syllogism together. Anything which is posited
and whose existence is sought absolutely, while we intended to demonstrate it
through a categorical syllogism, will be replaced by a statement which defines
it, and then we are able to demonstrate it. By the necessary here we mean the
necessary essentially, since it is believed that not every necessary [predicate] is
essential. That is why we should expound the essential predicates, whether we
mean the essential concomitants, as in conditionals, or the essential predicates,
as in the categoricals.

Of Essential Predicates

Essential predicates are of two kinds. The first is that which is such that the essence
of its subjects or nature is to be predicated of those predicates, as for example ‘Every
man is an animal’” and the like. The second kind is that whose essence and nature
consist in existing in its subjects. These are called the essential accidents, such as
motion and rest in relation to physical bodies. The nature of those subjects requires
that their predicates be predicated thereof and are either definitions (as when we
say man is a rational animal or the circle is a plane surface of a certain type) or
parts of definitions.

Now the parts of definitions consist either of an approximate or an ultimate
genus or the like, a proximate or ultimate differentia, or the like. An example of the
proximate genus is the statement ‘The circle is a plane surface’; an example of the
ultimate is the statement “The circle is a figure, or that it has a certain magnitude’
What is analogous to the genus is like the statement ‘Man is made up of flesh and
bone. An example of the proximate differentia is the statement “The circle is cir-
cumscribed by a single line’; that of the ultimate differentia is the statement “The
circle is circumscribed by a line” An example of what is analogous to the differentia
is the statement regarding the heart: ‘It is the source of natural heat’
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Essential accidents are of two types. The first consists of those predicates whose
subjects are used as parts of their definitions, not insofar as they are their genera but
rather insofar as they are set up as differentiae, such as laughing in relation to man.
The second kind consists of those essential predicates the genera of whose subjects
are used in their definitions but not as genera thereof, such as the statement ‘Every
odd number multiplied by an even number gives an even sum.

Now each of the two kinds of essential predicates, predicated of its subjects
in a universal way, is either primary or not primary. A primary predicate is one
which must be predicated of the genus of its subjects in a universal way, as when
we say of the triangle that its angles are equal to two right angles. For, that would
be predicated of the triangle in a primary way, insofar as it cannot be predicated
in a universal way of the genus of the triangle. For, we cannot say correctly ‘The
angles of every plain figure, bounded by more than one straight line, are equal to
two right angles’

The nonprimary predicate is one predicated of its subject in a universal way,
such as predicating the equality of right angles of the figure with two equal sides’
or that of unequal sides.

Primary predicates are either proper to the subject or not proper to the subject.
That which is proper to the subject is like (the statement) ‘Every line which inter-
sects with two straight lines, making the two angles collateral to each other equal
to two right angles will make those two lines parallel’” For their being parallel is
predicated of these two lines, as well as the two lines with which a straight line
intersects, rendering the external angle equal to the internal angle which faces it.
Parallelism is then predicated of them in a primary way. If the primary predicate
is of this kind, then you may know which one of the essential kinds is predicated
of its subject in a primary way and which is not, and which is proper to its subject
and which is not.

The proximate differentia may be proper to its subject, but the highest genus’and
the differentia which constitutes the genus and what is above it is not primary.
However, if the genus of the constitutive differentia is not a genus thereof or of
its genus, then it can be regarded as a primary predicate; the same is true of the
differentia which constitutes the differentia of the thing in question.” The essential
accidents, however, are either primary predicates or are not. Now, of the essential
predicate, what is always proper to the subject is the definition, for the definition
is proper to its subject. The same appears to be true of the last differentiae.’

1. That is, an isosceles triangle.
2. In this figure, if a + b = 180°, then lines L & L1 are parallel.

L
L

a
b

3. The Arabic says: ‘the genus of the genus.
4. That is, the differentia of the differentia.
5. That is, the most specific parts of the definition, as rational in the definition of man, who
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Of essential accidents, that in which the genus of the subject itself is taken as
part of its definition is proper to that subject such as laughing, but that in which
the genus of its subject or the genus of the genus is taken in its definition, it is not
necessary for it always and in every case to be proper to the subject, as for instance,
‘Every even number multiplied by an even number is even, for even is an essential
predicate of that which is multiplied by the even number being taken in its defini-
tion, and that is the genus of the subject or the genus of its genus, but is not proper
to it. However, that the angles of a triangle are equal to two right angles requires that
the genus of the triangle or the genus of its genus should be taken in its definition;
for it is proper to the definition as such.

Essential concomitants are similar to essential predicates; for essential predicates
as such can be taken as concomitants. For instance, if one is a man, then he is an
animal, and if he is a man, then he is a rational and living being. Concomitants
may also be taken as predicates. For instance, if a movable can move in an infinite
body, then it will be able to cover an infinite distance in a finite time. For this
concomitant can be taken as a predicate. For example, every movable in an infinite
body may cover, as it moves, an infinite distance in a finite time. Now it is clear that
the primary predicate, the genus of whose subject is taken in its definition, is more
specific than that genus, or else that predicate cannot be considered primary with
respect to what is beneath that genus. If so, then that genus as such may be taken
in the definition of the opposite of that predicate and the definition of other things
not opposite to it as well; so that that genus will be part of the definition of all the
accidents in the definition of which that genus is taken. That, for instance, is the
case of the odd and the even pertaining to number; for each of them pertains to
part of what is subsumed under number in a universal and primary manner. How-
ever, their pertaining to number absolutely is particular, since each one of them is
more specific than number. These accidents are said to be essential to number in
a certain sense, and to the species of number in another sense. Since number itself
is taken in its definition, from the species of number, then its genus is also part of
its definition. Now, essential accidents pertaining to a certain genus, in the same
way as even and odd pertain to number, are either opposites, such as even and odd
with respect to number, and straight and curved with respect to the line; or not
opposites such as even and magnitude,2 pertaining to number.

Opposite essential accidents are either essential to a certain genus primarily or
not essential primarily. Primary opposites are those into which the genus of that
genus cannot be divided, like even and odd, which are opposites; for the genus
of number cannot be divided into them exhaustively. Thus we cannot say ‘Every

is also a mammal, two-footed, etc.

1. Rather than universal. al-Farabi appears to mean that odd and even, being more specific
than number as such, cannot be identified with number in general.

2. The Arabic says jism, or body.
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magnitude is either even or odd’ since the line is a magnitude, but it is not, in so
far as it is a line, either even or odd. Similarly, in the case of straight and curved
which pertains to the line, we cannot say that every magnitude is either straight or
curved. For if this was true, number, which is a magnitude, would be either curved
or straight.

As for the opposite essential predicates which are not primary attributes of a
certain genus, like equal and unequal with respect to number, number may be
divided into either of them and the genus of number may also be divided into
them in an exhaustive way. For, every magnitude is either equal or unequal, and the
same may be said with respect to proportionate and unproportionate, the common
and the uncommon. For it may be thought that every magnitude is common or
uncommon, proportionate or unproportionate. Therefore, some opposite essential
accidents are proper to a certain genus and some are common to it and to other
genera. Now, common properties are of two kinds: some are like the way in which
animal is common to man and horse, and some are like being or thing which are
common to all genera. Some opposites, then, are primary and proper to that which
is common in the sense in which animal is common to man and horse, even and
odd are common to number, and equal and unequal to magnitude; whereas some
are primary in the sense in which being and thing are common. For instance, every
being exists either actually or potentially, and every thing may be said to be, either
affirmatively or negatively. For these opposites are primary with respect to what is
common in the sense in which being and thing are common.’

As to universal and primary premises, if their predicates are accidents proper to
a certain genus and their subject’s species of that genus, then they are the suitable
premises proper to that genus. Likewise, whenever their subjects are species of that
genus, and their predicates either that genus per se or other species of that genus, then
they are also premises proper to that genus. If, however, the predicates of the premises
are accidents of a certain genus which are not primary, and their subjects are species
of that genus, then those premises are not proper to that genus. Of the premises of
demonstration, then, some are proper to the genus and some are common.

These, then, are the modes of predicating the parts of the parts of the premises
of demonstration one of the other. Now, since demonstrations which yield both
the being and the causes are such that their middle terms are among the kinds
of causes which have been mentioned,” and the modes of predicating the parts
of demonstration are these, it follows necessarily that the causes which are taken
as middle terms have the same character with respect to either of the two terms.’

1. Namely, in the highest degree of community, both being and thing are regarded as highest
genera or ‘transcendentals’ in Aristotelian logic.

2. That is, the material, the formal, the efficient, and the final.

3. The reference is to the minor and major terms (or extremes), i.e. the subject and predicate,
of the proposition.
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It also follows necessarily that all the causes must be either definitions or parts
of the definitions of both terms’ or of only one of them, or have a share in their
definitions in some way, either approximate or ultimate.

Of Demonstrations and Causes

As for the demonstrations which give the causes only, these consist of matters
whose existence is already known to us, either by themselves, through the senses,
or through those demonstrations called proofs.” It then remains for us, once their
existence is known, to seek their causes.

Now the causes of things are known either through sense, through proofs, or
through demonstrations. And it is thought that much of that whose essential causes
are sought, that they do not necessarily belong to that in which they exist, such as
baldness and hoariness in relation to man and the like. They exist, however, es-
sentially in that in which they exist, it being clear that necessity therein consists in
the relation of their causes to them only. If so, then it is not the case that whatever
is essential for a thing is necessary thereto in the sense in which we have defined
the necessary.

The kinds of primary causes are four which are divisible into the divisions
that we have mentioned earlier. Each one of these is found in the answer to the
question “‘Why is the thing as it is?” For the question ‘Why the thing is’ may arise
in connection with what we have already learned the existence thereof. Thus we
say, ‘Why does the man die?” when we have learned that he dies, to which the
answer would be ‘Either because he is made up of contraries or because he is a
living rational, dying being, or because it is more fitting that he should die; or
because that which preserves or produces him is changing and its relation to
him (i.e., as the effect) is not the same. The first answer pertains to his matter,
the second to his form, the third to his final cause, and the fourth to his agent.
However, what pertains to its matter, if given, will not necessarily entail the exist-
ence of that which exists in matter. The same is true of that which exists as an
agent; but that which exists as a final cause, once it is posited, entails necessarily
the existence of that through which the thing exists, and the same is true of the
form. For these last two causes are concomitants of the existence of that which
exists through them.

In some causes, even if posited, it will not appear at once how they are causes
of that thing, nor how it exists through them or derives from them. For instance,
why does the vine shed its leaves in winter? If we answer: ‘Due to the fact that its
leaves are broad; that cause would be an essential cause, but it is not clear from
it how it is a cause of the vine’s shedding its leaves in winter. That would happen

1. Ibid.
2. Singular dalil, a less logically stringent proof or evidence than a demonstration.
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when its proximate causes are not given. Accordingly there would still be room
for asking about the cause in such matters. For instance, why is it that that whose
leaves are broad sheds its leaves in winter? If it is said ‘Because the humidity due
to which the leaves which cause tree-leaves to stick together in winter causes that
whose leaves are broader to scatter more quickly, such an answer would be more
pertinent to knowing how the breadth of leaves is the cause of their being shed
[in winter]. The same might be said about what Hipparchus1 states with respect
to the land of the Slavs not having any pipes,” due to the fact that it does not have
any vines. Similarly, what Aratos says to the effect that the southern stars set more
quickly than the northern, due to the fact that they are distant from the North Pole
and that the moon is eclipsed due to its passing in the centre of the ecliptic. For
such causes are remote, and therefore it does not appear therefrom how an existing
thing comes to be through them.

Now, since the middle terms of demonstrations consist of such causes, it follows
that they will almost constitute proofs. That is why we should seek, in the case of
everything whose cause is given, its proximate cause and should not be content with
its remote causes. For instance, we should not be content in explaining the eclipse
of the moon with saying that it is parallel to the centre of the ecliptic circle without
adding that, when it is parallel to the circle of the ecliptic and is facing the sun, the
earth interposes between it and the sun and conceals thereby the light reaching it
from the sun’s rays.

The same thing may have many causes, according to the variety of causes that
we have mentioned. Similarly, a number of things may have the same causes. The
same cause may either be the same in genus, the same in species, or the same in
proportion. An example of that whose causes are one in genus are the echo and the
rainbow; for the genus of their cause is reflection,’ the echo being caused by the
reflection of sound and the rainbow by the reflection of light. As for two things the
species of whose cause is the same, the rainbow and the object seen in a mirror may
be given as instances, since both are seen due to the reflection of sight, although
one of them is caused by the reflection of light from a cloud, whereas the second
is from a polished iron surface.

Things whose causes are the same may be such that some of them may be
causes of each other, and the remotest cause the cause of them all. However,
some may not be causes of each other. An example of what may be causes of
each other is our asking “‘Why does the water of the Nile abound at the end of
the month?’ or ‘Why does the air become more humid at the end of the month?’
or ‘Why does air at the end of the month become similar to that of winter?” The

1. Hipparchus was a second-century Bc astronomer who was influenced by Aratos. Both were
major sources of Ptolemy’s astronomy.

2. Or flutes.

3. Or, rather, refraction.
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cause in all these cases is the recession of the light of the moon. However, the
cause of the abundance of the Nile is the excess of humidity in the air, the cause
of this is the correspondence of the air’s condition, then, to the air’s condition in
winter; the cause of the latter is loss of heat in the air, the cause of which being
the lack of heat due to the moon’s light, the cause of which being the recession
of the moon’s light emanating from its face which is opposite to the earth on its
higher side, and finally the cause of this being the moon’s proximity to the sun.
Hence, the sun’s proximity to the moon is the cause of all these conditions and
some of these are causes of each other.

Very often, the proximate cause of the thing is given, and this leaves room for
the question as to why that is so. For example, why are the angles of the isosceles
triangle equal to two right angles? Its proximate cause may be to say that it is a
triangle, but this would leave room for questioning till we say ‘Because its angles
are equal to the two right angles which lie on the two sides of one of its sides once
its other side is drawn.' Hence, every two angles on the opposite sides of a straight
line intersecting with a straight line are equal to two right angles. Thereupon, there
is no room left for asking why it is like that.

That is why we should not be content; with respect to whatever cause is being
sought, with that which leaves room for asking why it is so. As for that whose
being is not necessary, either absolutely or with respect to something else, it is of
two kinds: one is the being which exists at most times or that which exists in most
subjects, or that which combines the two conditions; the other is that which exists
for the least part or in equal measure. This second kind is such that no science
investigates its two conditions at all; whereas that which exists for the most part is
the subject of investigation in many sciences.

Now the premises which are of this type will give rise to essential conclusions
which are of this type also, the conclusions which are of this type being such that
the syllogism which gives rise to them essentially will have premises of this type
also. These premises are regarded as necessary principles in most of the sciences
and are treated as such, and in these only essential premises are appropriate and
are used in the sciences.

Chapter 3. Of Definitions and their Kinds

Let us now turn to conceptions. We have already summed up their kinds and shown
which are more and which are less perfect, and listed the things from which the
various kinds of conceptions actually derive. The least perfect of conceptions are

1. al-Farabf’s proof appears to be that <b + <d = 180°, as in the figure.

AAA d
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those which arise from single terms which designate a particular thing and their
like; the most perfect are those conveyed by definitions.

Let us then discuss definitions and the things defined. These may be the ones
which single terms denote, such as man, sun, and moon, or are denoted by a state-
ment the form of its construction is not that of the construction of an affirmative
statement.

Now definitions are formed out of a number of things similar to what demon-
strations are formed from, the mode of forming definitions being different from the
mode of forming demonstrations. (We have already summed up how demonstra-
tions, and in general syllogisms and the parts of syllogisms, are constructed.) The
mode of constructing the parts of definitions is not the mode in which some parts
are a judgment and other parts are the object of judgment and whose combination
may be used as part of an affirmative statement.

The smallest number of parts of which definitions may be formed is two; some
parts of a definition may be predicated of the definiendum, some may not be
predicated of the definiendum. For example, the definition of a circle is that it is
a figure bounded by a single line at the centre of which is a point, all the straight
lines emanating therefrom toward the circumference are equal. Now the statement
that it is a figure may be predicated of the circle, for the circle is a figure; but the
statement that it is a single line may not be predicated of the circle because it is not
true to say that the circle is a single line, but rather that the circle is bounded by
a single line. Thus the line would be part of the term predicated of the circle and
it is, then, part of the differentia, the differentia being our saying ‘Bounded by a
single line’ Now whatever cannot be predicated of the definiendum is part of its
part, not its whole part. For, its whole part may be predicated of the definiendum,
and likewise, its whole parts may be predicated of each other, in either a universal
or a particular way. That is why it is not excluded that predicating one of its parts
to the other may be demonstrated; likewise, predicating each of its parts of the
definiendum may also be demonstrated.

The parts of the definition may be prior to the definiendum or posterior
thereto. That whose parts are prior to the definiendum is the one which explains
the essence of the thing in an explicit way through those things which indicate
the being of that thing essentially, rather than accidentally. The term definition
applies more frequently to that thing whose parts are posterior to the definien-
dum. As to those things through which the being of the thing is given, some
are intrinsic to the thing itself and some are extrinsic to that thing. That which
explains the thing in an explicit way through those things which indicate its being
and are intrinsic to that thing is more frequently referred to as the definition than
that whose parts are extrinsic to that thing. Now as for the parts of definitions
which are definitions absolutely, each one thereof is prior to the definiendum,
although some are prior to the others. The priority of the parts of the definition



152 Early Islamic Philosophy: The Peripatetics

to the definiendum is analogous to the priority of the parts of the demonstration
to the conclusions.

The most prior parts of the definition in the order of discourse are the most
posterior; and that of its parts which is posterior must be more prior and more prior
in that order. By priority, then, we mean in fact the priority of the cause of the thing
to the thing. Therefore, the most prior of the parts of the definition may be used
to demonstrate the posterior, regarding either its existence in the definiendum or
its existence absolutely; the same holds when the definition is made up of many
parts in excess of two.

Of the complete parts of the definition, some are denoted by a compound ex-
pression, some by a single term, and some by a statement. As for what is denoted
by a compound expression, its inherence in the definiendum may be demonstrated
through the other parts. If to these other parts belongs that which can be predi-
cated of each other, then the inherence of either of its two parts in the other may
be proved through a categorical demonstration, while the other part thereof will
serve as the middle term. If, however, its parts cannot be predicated of each other,
then it is demonstrated through a conditional compound statement. As for what is
denoted by a single term, it is similar to that which is denoted by a statement whose
parts cannot be predicated of each other.

The complete parts of the definition which are each denoted by a statement are
either such that some of them are more general than the definiendum, or some are
such that each part thereof is equivalent to the definiendum. Now the complete
parts of the definition denoted by a statement are such that those equivalent to the
definiendum may each be taken separately as a definition of the definiendum. Then
the posterior of these two parts will be called the conclusion of the demonstration,
and the prior will be called the definition which is the principle of demonstration,
whereas their combination will be called the definition which is a transferable dem-
onstration. This is the most perfect of definitions, for there is no difference between
this definition and demonstration except in the arrangement of the parts. If this is
the case, then if a thing is demonstrated through an absolute demonstration, it will
be possible to take the parts of the demonstration themselves as parts of definition;
conversely, if a thing is defined, the parts of its definition can be taken as parts of
demonstration. If it happens that we have a matter denoted by a single term, and
we needed to prove its existence through a categorical demonstration, and so we
took the statement explaining it and proved it through an absolute demonstration,
and took the middle term therein as an intention denoted by a compound expres-
sion, then that which was originally an explanation of the expression will become
a definition of that matter insofar as it is the conclusion of a demonstration. Thus
the middle term will become a definition thereof, insofar as it is a principle of
demonstration. For instance, if we wished to prove the existence of thunder and
explained the connotation of the term thunder as a sound emanating from a cloud,
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then changed the order of this statement so that it would be capable of demonstra-
tion and said ‘There is a sound in the cloud, making the middle term ‘the rippling
of the wind in the cloud’ and constructed the proof as follows: ‘There is in the cloud
a rippling wind; therefore there is in it a sound; therefore there is a sound in the
cloud’ This construction is the kind of proof proceeding continually and leading to
a determinate conclusion. If, however, we wish to take these parts themselves in the
definition of thunder, we would have to change the order of these parts as follows:
‘Thunder is a sound emanating from a cloud due to the rippling movement of the
wind in it! Then that which has become prior in the proof would be posterior in
the definition and that which is posterior in the former is now prior in the latter.

As for definitions whose parts are regarded as extrinsic to the definiendum, these
extrinsic factors are of three kinds: (1) the purposes of the thing, (2) its agents, or
(3) something in which the definiendum inheres. When, however, it is the case
that a part denotes the purpose and another part denoting that in which the thing
inheres combine in its definition, then that which denotes the purpose is the
principle of demonstration with respect to that definition and the other part is the
conclusion of the demonstration. For instance, in the definition of the soul, that it
is the perfection of a natural, organic body from which apprehension’ and the ac-
tions consequent on apprehension arise, we note that both these two parts (I mean
our saying a natural, organic body and our saying apprehension and the actions
consequent on apprehension arise) are two things extrinsic to the soul. However,
a natural, organic body denotes that in which the soul inheres, whereas the other
part denotes the purpose of the soul. That is why this part is used as a principle,
of demonstration and the other as a conclusion of a demonstration. Similarly, if a
part of the definition denoting the agent and a part denoting the purpose combine,
then the part denoting the purpose is the principle of the demonstration and the
other the conclusion of the demonstration. For instance, if we define the wall by
saying it is a structure” which the builder constructed to hold up the ceiling, then
the phrase ‘to hold up the ceiling’ is the principle of the demonstration and the
other the conclusion of the demonstration.’

This discourse will summarize all the kinds of definitions, but since many
people in both ancient and modern times have been accustomed to saying that
they consist of genera and differentiae, it will be necessary to consider what they
say on that subject and show in which kind that enters. Accordingly, we say that
none of those people believe that the part which they call the genus defines the
thing by reference to what is extrinsic to it essentially. But as regards the part which
they call the differentia, it may be thought that a lot of it is defined by reference

1. Idrak, which includes both sensuous perception and rational thought. The definition of the
soul given above is Aristotle’s, in De anima, II, 412 b.

2. The original has jism, i.e., body.

3. That is, the purpose or final cause is logically prior to the agent or efficient cause.
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to that which is external to the thing defined, whereas a lot of it is not believed to
be thus, such as the definition of man and the definition of triangle. As for that of
which the differentiae are believed to denote something extrinsic to it, we give as
an example our definition of the wall as a structure which holds up the ceiling. For
holding up the ceiling is extrinsic to the essence of the wall. Similarly, the definition
of God by some people as a being who moves the world, and similar definitions
of this kind.

That which is used as genus and differentia in definitions is of two kinds. The
first is similar to what is said of the animal that it is a genus, and of rational that it is
a differentia. The second is that which is denoted by fully analogous terms, such as
one, being, perfection, potentiality, relation, and the like. The first kind is more fit-
tingly called a genus, and it is genus in the absolute sense so that definitions which
are made up of such genera and differentiae while their differentiae are not extrinsic
to the definiendum, but are intrinsic to it, the parts of their definitions necessarily
denote that through which the thing exists, as well as its identity. However, the
genus either designates that which functions as the conclusion of a demonstration
or designates the whole compound,’ but its designation of what functions as the
conclusion of a demonstration is more fitting, more frequent, and stronger. The
differentia, on the other hand, either designates the part thereof which functions as
a principle of a demonstration or designates the whole compound,” but its designa-
tion of what functions as a principle of demonstration is more frequent. As for that
whose differentia designates something extrinsic to the definition, that differentia
is of two kinds. The first consists in being a definition of that which is equivalent
to the form, so that the definition of the form is used instead of the name of the
form in those cases in which the form happens not to have a name. For example, if
we were to define a palm tree as the tree which yields fruit, then our saying a tree
is the genus of the palm tree, and our saying yields fruit is a differentia, denoting
something extrinsic to the palm tree and denoting a specific action thereof. Now,
since specific actions arise from the specific form of the thing, it follows that the
actions of the form are the ends of the form, and so it is defined by reference to
them. And since it happens with reference to the form whereby the palm tree is a
palm tree that it has no name, its definition is used as a substitute of its name.” And
this is what we do in the case of whatever is such that its form is hard to conceive or
is not possible at all. The second kind refers to whatever is such that its differentiae
denote things extrinsic to it, as we have already stated. Thus, in those definitions
which are made up of genera and differentiae which are of this type, the genus

1. The Arabic says ‘thing), or shay’.
2. Arabic huwiyyah.
3. Of terms.

4. Ibid.

5. Namely, the palm tree is a fruit-yielding plant.
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denotes in the definition what the genus denotes in the first kind, and so does
the differentia. However, with respect to definitions which are made up of those
remaining parts, that which is used as a substitute of the genus in the definition is
either not a genus at all, but rather is an equivocal or analogous noun, or it is said to
be a genus in a sense other than the sense in which animal is said to be the genus of
man. For instance, one being and thing and their like are either not genera at all or
are genera in a different sense. For these appear to enable us to visualize the thing
generally in some way, without denoting a part which is constitutive of the thing
essentially. If so, genus is of two kinds: one is what gives a general visualization of
the thing in some way only and the other which gives a general visualization, but
denotes nonetheless a part which is constitutive of the thing itself. This latter kind
is more fittingly called genus than the former, but both should be called genera.’

A RECONCILIATION OF THE OPINIONS OF THE TWO SAGES,
DIVINE PLATO AND ARISTOTLE

From al-Kitab al-jam‘ bayn ra’yay al-hakimayn,
Aflatan al-ilahi wa Aristi

Translated for this volume by Shams Inati from al-FarabTs Kitab al-jam‘ bayn ra’yay
al-hakimayn, Aflatin al-ilahi wa-Aristi, ed. Albert Nasri Nadir (Beirut, 1960), pp.
80-101.

After seeing that the majority of the people of our times argue and dispute about
the coming into being (hudith) and eternity (qidam) of the world, and that they
claim that the two prominent ancient sages, Plato and Aristotle, differ with regard
to the proof for the existence of the First Creator, the existence of the secondary
causes from Him, the issue of the soul and intellect, retribution for good and bad
actions, and many civil, ethical, and logical matters, I wish in this essay to begin
reconciling the opinions of these two sages and uncovering what is indicated by
the meaning of their discourses. Thus agreement between their beliefs will be re-
vealed, and doubt and suspicion in the hearts of those studying their books will be
eliminated. I will point out the subjects of suspicion and the areas of doubt in the
discourses of these two sages; for this matter is among the most important things
whose demonstration is intended in this essay and the most useful object whose
explication and clarification are sought.

1. In medieval logic, the first kind is referred to collectively as transcendentals, rather than
genera, for the reason mentioned by al-Farabi.
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1. The Consensus that Plato and Aristotle are the Primary Source for Philosophy;
the Meaning of the Difference of Opinion Regarding Them

The definition or quiddity of philosophy’ is that it is knowledge of the existents
inasmuch as they exist. These two sages created philosophy, introduced its first
principles and fundamentals, and completed its ends and branches. On them
one relies for its small and large matters, and to them one resorts concerning its
simple and difficult issues. Whatever the two of them produced in every branch
of knowledge is the only dependable foundation of that branch, owing to its being
free from extrinsic and turbid elements. This truth was expressed by the tongues
and witnessed by the minds of the majority of those with clear hearts and pure
minds, if not by all of them.

If a statement or a belief is true only when it corresponds to the thing which is
other than it, and if there is a difference between the opinions of these two sages
regarding the majority of the branches of philosophy, then there must be one of
three improper things: either the definition signifying the essence of philosophy is
untrue, or the opinions and beliefs of all or of the majority about the philosophy
of these two men are weak and emaciated, or the knowledge of those presuppos-
ing that there is a difference between the two regarding these fundamentals is
incomplete.

2. The Meaning and Definition of Philosophy

Philosophy includes all the sciences. Both Plato and Aristotle made inquiries
regarding it. The sound definition of philosophy corresponds to the art of (sina‘t)
philosophy. This is clear from grasping the particular parts of this art. This is so
because the subjects and matters of the sciences cannot but be either metaphysical,
physical, logical, mathematical, or political. The art of philosophy is that which
deduces and brings out these parts, in such a way that there is no existent in the
world that is not penetrated and sought by philosophy and is made the source of
knowledge in accordance with human capacity. The path of division favoured by
the sage Plato expresses and clarifies what we have mentioned. One who employs
division seeks to include everyone of the existents. Had Plato not trodden this path,
the sage Aristotle would not have undertaken the challenge of treading it (p. 81).

1. Text: 'idah al-falsafah hadduha wa-mahiyyatuha, literally, since the definition and quiddity
of philosophy. ‘Since’ has been dropped because it is confusing and unnecessary for conveying al-
Farabi’s meaning. ‘Definition and quiddity’ has been replaced by ‘definition or quiddity’, to ensure
that the reader understands that the definition and quiddity of a thing are the same, except that
the former is a linguistic expression of the latter. The quiddity or essence of a thing is that thing’s
whatness, which consists of the genus and difference or differences of that thing. An example of
this is the quiddity or essence of ‘human being) which is ‘rational animal’ The definition of a thing
is simply a statement of that whatness.
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3. Aristotle’s Method of Treating These Sciences:
The Use of Demonstration and Syllogism

When Aristotle found that Plato had captured, demonstrated, perfected, and clari-
fied the method of division, he concerned himself with enduring hard work and
exerting effort to establish the method of syllogism. He began explicating and refin-
ing this method, for the purpose of using syllogism and demonstration in every
part necessitated by division. Thus he would be the adept, the perfecter, the aide,
and the giver of advice. The truth of what I say will be evident to the person who
is trained in the science of logic and is a master of the science of ethical conduct,
and who then begins investigating physics and metaphysics and studies the books
of these two sages. Such a person will find that the two of them had intended to
record the sciences in accordance with the existents of the world and had made an
effort to clarify the states of these existents as they are, without intending to invent,
introduce extrinsic elements, create, embellish, or induce desire, but so that the two
of them may fulfil their portion and share of duty, which is in accordance with their
power and capacity. If that is the case, then the definition made of philosophy—that
it is knowledge of the existents inasmuch as they exist—is a sound one that dem-
onstrates the essence of the definiendum and signifies its quiddity.

4. Consensus Is Evidence, Especially If It Is That of the Intellectuals

The mind does not accept or acknowledge that the opinions of all or of the major-
ity of people and their belief that these two sages are two recognized and eminent
masters of this art are weak and emaciated. This is because reality testifies to the
contrary, for we know with certainty that no evidence is stronger, more beneficial,
and more solid than the testimony of the various sciences of the same thing and
than the agreement of many opinions regarding that thing, for the mind is evidence
to all. There is need for the agreement of many different minds because a certain
mind may imagine a thing posterior to that thing and contrary to what it is, ow-
ing to the similarity of the signs that signify the thing itself. There is no stronger
evidence nor more solid certitude than that of the different minds when they are in
agreement. Do not be deceived by the fact that there are many people with emaci-
ated opinions, for a group that follows one opinion and adheres to a leader who
guides them regarding the matter they agree on are of the rank of one mind (p. 82).
But, as we already mentioned, the one mind may err with regard to the same thing,
especially if this mind does not reflect frequently on the opinion to which it adheres
and does not consider it with an examining and critical eye. Acceptance of a thing
at face value or negligence in inquiry about it may veil, blind, and elude a mind.
If different minds, however, are in agreement after their reflection, experience,

1. That is, the art of philosophy.
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study, criticism, rebuke, and drawing parallel points, then nothing is sounder than
what they believe in, testify to, and agree on. We do find that different speakers
agree on the prominence of these two sages, on setting them up as examples for
doing philosophy, and on resorting to them in the consideration of matters. To the
two of them is referred the attribution of profound philosophies, careful sciences,
marvellous conclusions, and penetration into the exact notions that lead in every
case to the pure truth.

If this is so, then the view of those who assume that the two sages have differ-
ences over fundamentals falls short of the truth. You must know that there is no
erring view or faulty factor without a reason or something that calls for it. We
shall show at this point some of the reasons that led to the assumption that there
are differences between the two sages over fundamentals. We will follow that with
reconciliation of the opinions of the two of them.

5. It is Impermissible to Draw a Universal Judgment
from the Perception of Particulars

You must know that drawing universal judgments from the perception of particu-
lars is among what is known with certainty to belong to the natures of things, such
that these natures do not abandon it, and cannot be free from it or dispense with it
in the sciences, opinions, and beliefs and in the reasons for rules and religious laws,
as well as in civil associations and relationships. In physics, this is exemplified by
our judgment that every stone sinks in water, but perhaps some stones float; that
every plant burns in fire, but some plants do not burn in fire; that the universal
body is finite, but perhaps it is infinite. In religious matters, this is exemplified by
our judgment that whoever manifests good deeds on the whole is therefore just
and of sound testimony in many things, though that person is not observed in all
cases. In civil associations, this is exemplified by our judgment that calmness and
tranquillity, whose (p. 83) limits in our souls are confined,” yet from those defini-
tions there are only general conclusions’ without their being observed under all of
their conditions.

Since the condition of the universal judgment is as we have described it to be,
namely, that it takes hold and captures the natures of things, how can the mind
determine a link between Plato and Aristotle—in spite of imagining and grasping
the universal differences between them—when the two of them emerged with
apparent differences between them in terms of their lives, actions, and many
statements. This is so, though the mind considers both statements and actions as

1. Text: alsun (tongues). It is taken for granted here that a tongue is a representation of the
mind or that language is an expression of intention.

2. Text: hadduhuma fi anfusina mahdid.

3. Text: istidlalat.
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consequent upon beliefs, especially when the beliefs are free from hypocrisy and
embarrassment regardless of the length of time.

A Discussion of the Manners in which Plato and Aristotle Differ

First, Platos Way of Life Differs from that of Aristotle

Among Plato’s and Aristotle’s dissimilar actions and different ways of life are Plato’s
abandonment of many worldly matters, his rejection of such matters, and his express-
ing in many of his statements caution of them and preference for avoiding them. In
contrast is Aristotle’s attachment to what Plato abandoned. Thus Aristotle acquired
many properties, married, begot children, and became a minister for King Alexander.
Of worldly matters, he possessed what cannot be concealed from those who concern
themselves with the study of books of information about the ancients.

In appearance, this matter requires belief that the two doctrines of Plato and
Aristotle differ with regard to the two worlds; but in reality that is not the case.
Plato is the one who wrote and refined politics and showed the just life, the civil,
human relationships, demonstrating their virtues and manifesting the corruption
that happens to the actions of those who abandon civil relationships and depart
from cooperation in them. His essays regarding what we have mentioned are well
known and have been studied by different nations from his time to ours. But when
he found that the soul itself and its rectification are the first things with which a
human being begins—such that when a human being ensures the equilibrium and
rectification of the soul that human being moves on to rectify other souls—and
found that he did not have in his soul the kind of strength that would enable him
to preoccupy himself with those things that” concerned him about it, he devoted his
time to his most important obligations. He was determined that when he finished
with the first most important thing he would advance to the next lower thing, as
he advocated doing in his discourses on politics and ethics (p. 84).

In his statements and essays on politics, Aristotle followed in the footsteps of
Plato. However, especially when he returned to his soul itself, he felt that it is able,
forbearing, of a generous character, and with perfection. With this, he was able to
rectify his soul and to preoccupy himself with cooperation with, and enjoyment
of, many civil matters. A person who reflects on these circumstances will know
that there is no difference between the opinions and beliefs of the two sages. The
apparent dissimilarity between these opinions and beliefs is caused by a deficiency
in the natural powers of one of these sages and a supply of such power in the other,
nothing else. This dissimilarity is in accordance with what belongs to two human
individuals.’ Thus the majority of people may know what is preferable, better, and

1. That is, the material and the spiritual.
2. Text: mimma (from those things that).
3. That is, inasmuch as they are two individuals, not inasmuch as they are human.
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worthier, yet do not have the capacity and power to do it, or perhaps they may have
the capacity and power to do some of it but not the rest.

Second, Plato’s and Aristotle’s Methods of Writing Books Differ

Plato’s and Aristotle’s dissimilar doctrines regarding the writing of the sciences and
the composition of books are also among the ways in which these two sages appear
different philosophically. Thus in ancient times Plato used to forbid the writing of
the sciences and their inclusion in books, rather than in the pure hearts and the
responsible minds. When he feared absent-mindedness, forgetfulness, the disap-
pearance of his inferences, and the difficulty of grasping them again, considering
the abundance of his knowledge, wisdom, and penetration into wisdom, he then
chose symbols and riddles with the intention to record his knowledge and wisdom.
This he did in accordance with the method that renders his knowledge and wisdom
accessible only to those worthy of them and those who must grasp such knowledge
and wisdom through search, investigation, scrutiny, and effort.

Aristotle’s doctrine, on the other hand, is one of clarity, exposition, organization,
deliverance, disclosure, and declaration, as well as the completion of whatever is
possible of that. The two methods are in appearance different. However, one who
investigates Aristotle’s ideas and studies his books with perseverance cannot but
know his doctrine of the various manners of closure, veiling, and complication, in
spite of the apparent intentional explication and clarity. Illustrations of this doc-
trine are found in his discourses, such as the elimination of the necessary premise
from many physical, metaphysical, and ethical syllogisms which he mentioned.
The place of such a premise was indicated by interpreters of such syllogisms. This
doctrine is also illustrated by the elimination of many major ideas, as well as the
elimination of one of the two ideas under consideration, limiting oneself to one
of the two. This is exemplified by (p. 85) his saying in his letter to Alexander on
the politics of the particular cities: ‘One who prefers the choice of justice in civil
dealings” is worthy of being set apart from others by the city administrator with
regard to punishment. But the completion of this saying is this: ‘One who prefers
the choice of justice over wrongdoing is worthy of being set apart from others by
the city administrator with regard to punishment and reward. This means that one
who prefers justice is worthy of being rewarded, and one who prefers wrongdoing
is worthy of being punished.’

1. Text: al-masha’ikh.

2. Text: al-ta‘awun.

3. Owing to space limitations, only one more issue, that of knowledge, the tenth point in al-
FarabT’s discussion of what he considers apparent rather than real differences between Plato and
Aristotle, will be translated here. This point has been selected considering its importance and
interest to the general reader.
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Tenth, the Issue of Knowledge:
The Issue of Forms in Plato and Aristotle’s View regarding Such Forms

Also, among those apparent differences between Plato and Aristotle is that in his
book Posterior Analytics, Aristotle had expressed the suspicion that one who seeks a
certain knowledge must seek it in one of two ways. One seeks either what one does
not know or what one knows. If one seeks what one does not know, then how can
one be certain that knowing it is knowing that which one was seeking? If, on the
other hand, one seeks what one knows, then one’s seeking a second knowledge of it
is superfluous and unnecessary. Aristotle then pursued his discourse, saying: ‘One
who seeks the knowledge of a certain thing seeks in something else only what has
been attained in one’s soul’ Thus, for example, equality and inequality are found
in the soul. Therefore one who seeks to know whether a piece of wood is equal or
unequal to another piece seeks only what the soul has attained of those forms. Thus,
if one finds one of these two qualities, it is as if one recollects what is in one’s soul.
If one finds that piece of wood equal to another piece, then equality is in one’s soul;
if unequal, then inequality is in one’s soul.

In his well-known book Phaedo, Plato pointed out that knowledge is recollec-
tion. In support of that, he provided evidence from what he related about Socrates’
questions and answers on the subject of the equal and of equality. He asserts that
equality is that which is in the soul, and as for the equal, it is that which is like the
piece of wood or another thing that is equal to something else. A human being
perceiving that piece of wood recollects the equality which is in the soul and, thus,
knows that this equal thing is equal only in accordance with the equality which
resembles that equality which is in the soul. Similarly, whatever is learned is only
recollection of what is in the soul. God knows best.

The Soul and its Fate

Most people had adhered to beliefs that exceed the bounds of reasonable inter-
pretation of the discourses of Plato and Aristotle concerning the eternity of the
soul. Those who upheld the eternity of the soul after its separation from the body
exaggerated in their interpretation of these discourses and distorted their ideas.
They thought so well of these discourses that they placed them in the same class
as demonstrations, not knowing that Plato related them about Socrates only as one
would, who wishes to confirm a concealed matter through signs and indications.
But a syllogism in signs is not a demonstration, as the sage Aristotle taught in Prior
Analytics and in Posterior Analytics. As for those who reject the eternity of the soul,
they too exaggerated in charging their opponents with falsehood. They claimed
that Aristotle is opposed to Plato with respect to this belief. They were unmindful
of Aristotle’s statement at the beginning of the book Posterior Analytics, where he



162 Early Islamic Philosophy: The Peripatetics

begins by saying: ‘All teaching and all learning is only from knowledge that has
prior existence’ A little later, he says: ‘A human being may know something where
his knowledge is prior and eternal and something the knowledge of which occurs
simultaneously with its knowledge’ An example of this latter thing is all the things
that fall under universal things.

How then' does the essence of this discourse of Aristotle depart in any way
from what Plato had said? But a rectified mind, a sound opinion, and an inclina-
tion toward truth and justice are lacking in the majority of people. Thus a person
who fully reflects on the occurrence of the primary premises and the condition for
learning realizes that in this regard there is no difference, separation, or opposition
between the opinions of the two sages. We have indicated only a small portion of
this” sufficient to reveal this common meaning in the discourses of the two sages,
so that doubt concerning that meaning would be removed.

Farabi’s Opinion Concerning Knowledge and the Soul

We say that it is clearly evident that an infant’s soul has knowledge in potentiality
and possesses the senses as instruments for apprehension. Sense apprehension is
only of particulars, and from particulars, universals are attained. Thus universals are
in reality sense experiences. However, some sense experiences occur by intention.
It has become the custom of the multitudes to call the universals that occur by the
intention ‘experiential principles’. As for those universals which occur to a human
being not by intention, the multitudes have no name for them because they do not
concern themselves with them, but the scholars have a name for them. Thus the
scholars call them ‘primary knowledge, ‘principles of demonstration, and similar
names. In Posterior Analytics, Aristotle pointed out that one who loses a certain sense
loses a certain knowledge, for knowledge occurs in the soul only by means of the
senses. Since knowledge occurs in the soul at the very beginning of one’s existence
without intention, a human being does not remember this fact when this knowledge
occurred bit by bit. That is why most people may imagine that this knowledge had
been in the soul eternally and that it has access to’ a path other than the senses.
Thus if knowledge occurs in the soul as a result of sense experience, the soul
becomes rational, for reason is nothing other than sense experience. The more
there is of this type of experience, the more the soul is rational. Furthermore, no
matter how a human being seeks the knowledge of a certain thing, he desires to
understand one of the states of that thing and makes an effort to attach that thing
in that state to what has already been known. This is nothing other than seeking

1. Text: layta shi‘ri.

2. That is, of the fact that upon reflection one finds no real difference between Plato and
Aristotle.

3. Text: ta‘