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Abstract

The Gadas of Zaradustra provide us with the Old Avestan attestations of the adjectives mauuant-,
IBauuant- and x$mauuant-/yasmauuant-. The adjective mauuant- occurs twice in the Gadas, while
Bauuant- occurs five times and x$Smauuant-/yasmauuant- occurs seven times, Over the years, little
effort has been put into studying the broader context in which these words are situated or into
understanding the specific use and significance of these words in the Gadas. The basis for their
translation has mostly been exogenous, with the early Avestan scholars using the readily available
meanings of the Vedic equivalents mdvat-, tvavat- and yusmdvat- for this purpose. In contrast, this
article endeavours to understand the meaning and significance of the words mauuant-, 9fauuant- and
xSmauuant-/yiSmauuant- in the context of Zoroastrian theology. It further seeks to examine the mor-
phological basis of their meaning, to offer updated translation options for them and to situate these
updated translations into the Gadic stanzas in which they occur.
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Introduction

The notion that living beings can be imbued with the essence of divinity is a well-developed
theme in Zoroastrian theology. Attestation of this is found not only in the earliest texts of
the Zoroastrian tradition, presumably dating as far into the past as 1500 B¢, but is prevalent
throughout the rich textual tradition that expanded and spread through the millennia. The
most enduring portrayal of this notion is that of Ahura Mazda engendering and emanating
his creations out of his own essence, and of his creations therefore being endowed with
aspects of his own nature and quality: a theme consistently found in the Old Avestan, Young
Avestan and Middle Persian literature, and very aptly described by Hintze as creatio ex deo
“creation out of God”.!

In light of this, the significance and implications of the Old Avestan possessive adjectives
dBauuant- and xSmauuant-/yasmauuant-, which are only found in the Gadas and in Gadic quo-
tations in Young Avestan contexts, seem to have been largely overlooked by scholars. These
adjectives are derived from the second person singular pronominal stem 9fa- “you” and the
second person plural pronominal stem for oblique cases x$ma-/yisma- “you (all)”, to which

! Hintze (2014: 244).
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the *-uant-/*-uat- possessive suffix is added. The resulting adjectival stems: dauuant- liter-
ally “provided with you, possessing you” and xSmauuant-/yismauuant- literally “provided
with you (all), possessing you (all)” harbour interesting semantic implications, given that
in each of their attestations these adjectives belong to words spoken by Zaradustra as he is
addressing Ahura Mazda, whose name he speaks in the vocative case. Related to these adjec-
tival stems is also the stem mauuant- literally “provided with me, possessing me”, derived
from the first person pronominal stem ma- “me” to which the *-uant-/*-uat- possessive suf-
fix has been added. In its attestations, it also belongs to words spoken by Zaradustra as he
is addressing Ahura Mazda. Just like dfauuant- and xSmauuant-/yismauuant- the possessive
adjective mauuant- is found only in the Gadas, and in Gadic quotations in Young Avestan
contexts.

To date, there is no in-depth study on the context and significance of these words in the
Gadas. Seeing them as simple grammatical extensions of the personal pronoun without fur-
ther conceptual nuance or dimension, most scholars have unhesitatingly accepted those
translations posited by Bartholomae that centre on the sense of “similarity”, an uncom-
mon semantic realization of the *-yant-/*-uat- possessive suffix: 9fauuant- “dir dhnlich”
(“similar to you”), “einer wie du” (“one like you”), x$mauuant-/yiSmauuant- “euch dhn-
lich” (“similar to you [all]”), “einer wie ihr” (“one like you [all]”), mauuant- “mir dhnlich”
(“similar to me”) and “einer wie ich” (“one like me”), instead of the alternate translations
also posited by Bartholomae, which are closer to the sense of “possession” that is much
more ubiquitously indicated by the *-uant-/*-uat- possessive suffix: 9auuant- “mit solchen
Eigenschaften, wie du sie hast” (“with such qualities as you have”), xSmauuant-/yasmauuant-
“mit solchen Eigenschaften, wie ihr sie habt” (“with such qualities as you [all] have”) and
mauuant- “mit solchen Eigenschaften, wie ich sie habe” (“with such qualities as I have”).?
This has given rise to translations of Gadic stanzas in which the precise notion of someone or
something being described as “provided with you” (i.e. provided with Ahura Mazda), “pro-
vided with you (all)” (i.e. provided with Ahura Mazda together with the other 0ld Avestan
divinities) or “provided with me” (i.e. provided with ZaraSustra) is completely absent and
replaced with the notion of someone or something being “similar to you, one such as you”
(i.e. similar to Ahura Mazda), “similar to you (all), one such as you (all)” (i.e. similar to Ahura
Mazda together with the other Old Avestan divinities) or “similar to me, one such as me”
(i.e. similar to Zaradustra). Moreover, following a suggestion made by Bartholomae,’ these
adjectives are frequently understood simply as substitutes for the pronouns from which
they are derived, and their inherent grammatical and semantic functions are therefore
often overlooked. The conceptual and theological implications of this prevalent deviation
in our translations of these words in the Gadas are not insignificant.

Part 1 of this article presents textual and contextual evidence for the well-established
theme in Zoroastrian theology - of “possessing” or being “provided with” divinity. In this
part of the article I endeavour to demonstrate that according to Zoroastrian theology, liv-
ing beings and positive aspects of creation can literally be imbued with divinity. Part 2
then evaluates the semantics of 9Bauuant-, xSmauuant-/yasmauuant- and mauuant- from a
morphological point of view. Here I argue that it is difficult to establish a convincing mor-
phological justification for translations based on the sense of “similarity” for 9fauuant-,
xSmauuant-/yasmauuant- and mauuant-, and that from a morphological point of view, trans-
lations anchored in a sense of “possession” would be more accurate. Finally, in Part 3, based
on both the contextual and the morphological arguments presented in Parts 1 and 2 respec-
tively, I propose updated translation options for these words. I then apply the updated
translations of these words into my translations of each of the Gadic stanzas in which they

2 Bartholomae (1904: 797, 1304, 1141).
3 Bartholomae (1904: 797, 1304, 1141).

https://doi.org/10.1017/50041977X25000187 Published online by Cambridge University Press


https://doi.org/10.1017/S0041977X25000187

BSOAS 3

occur, in order to achieve a more precise and fuller understanding and appreciation of
these Gadic stanzas. Inversely, these Gadic stanzas help illuminate the specific themes and
concepts often associated with these words.

Part |: Imbued with the essence of the Gods - the significance and prevalence
of the concept in Zoroastrian thought

In the Zoroastrian textual tradition, we are presented with a range of evidence that demon-
strates how the good spiritual and material creations of Ahura Mazda are brought forth by
him from his own essence, and how they have the capacity to be pervaded by, to embody and
to manifest aspects of his nature and quality, and likewise, how they have the capacity to be
pervaded by, to embody and to manifest aspects of the nature and quality of certain other
divinities who are in turn themselves brought forth out of Ahura Mazda’s own essence.

I.1 The begetting of existence and of its orchestrating principle

One of the very well-known pronouncements that portrays Ahura Mazda being envisioned
by Zaraustra as the engenderer of existence itself can be found in the first two lines of Y
43.5 of the Gadas:*

Y 43.5a-b spantam at 9fa mazda manghi ahura
hiiat 9Ba anhaus zq90i darasam padouruuim

O Wise Lord, I realise you are indeed life-giving,
when I perceive you as the primordial one in the begetting of existence.

In addition to being the engenderer of existence itself, Ahura Mazda is also envisioned by
ZaraYustra as the engenderer of its orchestrating principle, afa-. Central to the Zoroastrian
spiritual vision, the nuanced metaphysical notion of aga- is envisioned and understood as
the inherent, underlying and orchestrating “Truth” that pervades the spiritual and corpo-
real creations of Ahura Mazda and thereby expresses itself as the “(divine) Orchestration”,
which one participates in, on both a spiritual and corporeal level. It is also recognized as an
offspring of Ahura Mazda, as is directly implied in a rhetorical question posed by Zaraustra
in the Gadas, in the line Y 44.3b kasna zqda pta asahiia pouruiid “Who, through begetting, is the
primordial father of the Truth?” Pervading the cosmos, asa- is also further understood as
a presence and quality inherent within righteous and virtuous beings (divine and human),

who are therefore called a$auuan- “imbued with the Truth, righteous, virtuous”.®

* All Avestan translations are my own, unless otherwise indicated.

° For more on asa-, see Hintze (2007: 53-8), who notes that the word aga- derives from the Indo-European (IE)
root *h,er “to fit, to join, to put in order”, via Indo-Iranian (IIr) *Hrtd- (past perfect participle) — *drta- (full grade
substantivized neuter noun) > asa- (p. 56). Hintze observes that the association of the full grade root with the
process of substantivization indicates that this full grade substantive *drta- most likely arose in the second millen-
nium BC, when the process of vowel gradation caused by accent shift still occurred (p. 56). The substantivized *drta-
would literally mean “what is joined, fitted, ordered”, more specifically used in reference to the “(cosmic) Order”
(p. 56). Hintze correctly observes: “Any attempt to translate Av. aa- adequately is doomed to fail for the simple
reason that the concept which it denotes does not exist in Western European languages” (p. 57), and she summa-
rizes: “Avestan a$a- denotes the internal, ordered and perfect structure of Ahura Mazda’s spiritual and material
worlds, and, in addition, the ordered relationship between the two. Being the pervading principle of both, asa-
holds them together” (p. 58).

¢ Throughout this article, whenever capitalized as either “Truth” or “the Truth”, the English word “truth”
is specifically referring to the concept and the divinity aa-, with all attendant metaphysical connotations and
spiritual implications.
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Similarly, the concept of vohu- manah- “Good Thought” is also imagined as a divinity
whose father is Ahura Mazda. Thus, Ahura Mazda is addressed in line Y 31.8b of the Gadas
as: vaghaus ptaram mananghd “father of Good Thought”. Likewise, the concept of armaiti-
“Sound Mindedness™” is also imagined as a divinity who is the daughter of Ahura Mazda,
evidenced by line Y 45.4d of the GaYas: at hoi dugada ... armaitis “also, his daughter is Sound
Mindedness”. Just like asa- “Truth”, the concept of vohu- manah- “Good Thought” and of
armaiti- “Sound Mindedness”, in addition to being envisioned as divinities who fully epito-
mize the concept their names describe, are also ideals and attributes that may be attained,
possessed and embodied by virtuous beings.

Referring to these types of multivalent aspect-transecting qualities of the Old Avestan
divinities, Boyce notes how the inherent natures of these divinities can merge with and
enter into a being, and how they manifest through that being as “indwelling divinity”:®

The concepts of divinity and of humanly possessed power seem frequently to blend,
through the thought of that power proceeding from the divinity, who has himself
actually entered into the person.’

Along the same lines, Humbach comments:

In the human, or material, sphere the Ahurian terms denote not only the virtues of
human beings and, metonymically, virtuous human beings themselves, but they can
also be imagined as appearing materialised in the good things of the world..."°

1.2 Divinity imbuing living beings

In the Old Avestan texts, one of the more emphatic expressions of the desire to be imbued
with divinity, as far as it pertains to Ahura Mazda, is to be found in the Yasna Haptaphaiti.
It is formulated by the use of the second person singular optative active verbal form xiia
“may you be” of the verbal root ah “to be”. The notion is expressed in the final clause of Y
41.3:

Y 41.3c-e ada tii n3 gaiiascd astantdsca Xiid
uboiic anhuud
hatgm hudastama

Thus, may you now be for us: life and corporeality
in both existences,
0 most well providing of (all) that exists!

Calling upon Ahura Mazda directly, as “most well providing of (all) that exists”, the worship-
pers are here literally asking him to be their “life and corporeality” in both spiritual and

7 For the etymology of the word armaiti-, see Bartholomae (1904: 185, 188-9, 335-7), and for its Vedic counterpart
ardmati-, see Mayrhofer (1986-2001, 1: 109-10). In brief summary, the word armaiti- comprises two components,
the first of which, like aga-, is ultimately derived from the IE verbal root *hyer “to fit, to join, to put in order”, and
qualifies the second component, which is, in turn, derived from the well-known Avestan verbal root man “to think”.
Literally, armaiti- denotes “befitting or orchestrated thinking” and, more broadly, “a befitting or orchestrated state
of mind”, or “an ideal or composed state of mind”. Therefore I translate armaiti- as “Sound Mindedness”.

8 Boyce (1984: 12-14).

° Boyce (1984: 13).

1 Humbach (1991, 1: 16).
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material existence. As noted by Hintze in her edition of the Yasna Haptanhaiti, the wor-
shippers “wish that their view of Ahura Mazda would affect their lives to the extent that
the latter are entirely imbued with him - on both the material and spiritual planes”.!! In
fact, fellowship and union with divinity is the paramount benefaction that the worshippers
of the Yasna Haptanhaiti seek to attain, and they declare this before and after they recite
the lines from Y 41.3c-e quoted above: first in Y 40.2e-f: tauuaca haxamd asaxiiaca vispai yauué
“fellowship with you and Truth for all time”, and second in Y 41.6e-f: tauuaca sarom afaxiiaca
vispai yauué “union with you and Truth for all time”. The “you” is Ahura Mazda.

The theme of longing for fellowship and communion with Ahura Mazda is also encoun-
tered in Y 28.10-11 of the Gadas, which reveal the immediacy of the relationship between
Ahura Mazda and ZaraBustra:

Y 28.10 at yang a$datcd voista vanhausca dadsng manangho
aradBang mazda ahura aeibiio parand apanais kamam
at va x$maibiia astind vaeda x" araidiia vaintiid srauua

Now, whom you know (to be), by virtue of the Truth and Good Thought, (those)
following (your) principles'?

(and those) in accordance with (your) ideals,'®> O Wise Lord: for them, fulfil their
longing through achievements.

Indeed, I know for you (all), your (own)* brimming, resounding,* lovable hymns.

Y 28.11 y3 di$ asom niparjhé manasca vohu yauuaetdité
tuudm mazda ahura fro ma sisa 9fahmat vaccarjhé
mainiiau$ haca 9fa daanha yais a anhus pouruiic bauuat

You, who through these (hymns), protect the Truth and Good Thought for eternity,
0 Wise Lord, with your mouth, teach me to speak forth from your spiritual force
(these hymns) through which primordial existence came into being!

In'Y 28.10c Zaradustra declares that he knows the brimming, resounding, lovable hymns of
the divinities. In Y 28.11a we learn that it is through these hymns that Ahura Mazda protects
the Truth and Good Thought for eternity, while in Y 28.11c we discover that it is through

1 Hintze (2007: 313).

12 Humbach (1991, 2: 27) translates dada- as “just”, but Skjeerve (2011: 123) translates it as “following the estab-
lished rules”, linking dada- with data- “that which is established, rule, principle”. I agree with Skjaerve’s approach
here, and translate this word similarly.

3 Humbach (1991, 2: 27) translates the word aradfa- as “worthy” and suggests that it is possibly connected with
Avestan ratu-, and Skjeerve (2011: 123) precisely translates the word as “according to the models”. I concur that
the link to ratu- “ideal, model” is important to maintain, and therefore translate the word as “in accordance with
(your) ideals”.

4 Humbach (1991, 2: 28), also notes the possible interplay of the genitive plural va with the dative plural x3maibiia
in the construction v3 x$maibiid ... vaéda ... srauud “1 know for you (all), your (own) hymns”, though he eventually
chooses not to translate as such: Humbach (1991, 1: 119).

15 I translate x"araidiia- as “resounding”, following Humbach’s interesting proposal in Humbach (1959, 2: 11-12)
and Humbach (1959, 1: 78) of an Avestan root *x'ar “to make a sound, to resound” linked to the Vedic root svar
“to make a sound, to resound”. Alternatively Kellens and Pirart (1991, 3: 27) argue in favour of Bartholomae’s
original analysis of x"araidiia- as *hu-arada- “serving good purpose”, for which see Bartholomae (1904: 1869). While
Bartholomae’s proposal could also work, Humbach'’s proposal is not implausible, and it suits the context admirably.
If we were to follow Bartholomae, we could translate Y 28.10c as “Indeed, I know for you (all), your (own) brimming,
lovable hymns, (that) serve good purpose”.
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these hymns that primordial existence itself came into being.’® In Y 28.11 Zaradustra asks
Ahura Mazda to teach him to speak forth these hymns 9fahmat ... mainiizus “from your
spiritual force”, the ablative construction indicating that the source from which the poet
desires to speak forth is nothing other than the spiritual force of Ahura Mazda himself.
So not only does Zaradustra want to speak these hymns forth - thereby joining into their
unique protective and generative purpose - but he further seeks to do so by channelling
the very spiritual force of Ahura Mazda. As if this is not already enough, the poet requests
that this teaching be imparted to him by Ahura Mazda himself, specifically through Ahura
Mazda’s own mouth.

While Y 28.10-11 convey the image of Ahura Mazda’s own spiritual force being chan-
nelled through ZaraSustra, Y 44.11a-c evokes an image of all those from whom the daéna-
“spiritual vision” of Ahura Mazda is welling forth, and of armaiti- “Sound Mindedness”,
spreading through these individuals:

Y 44.11a-d tat 9Ba parasa ara$ moi vadca ahurd
kada tang a vijamiiat armaitis

yaéibiio mazda 9pai vasiieté daena

azem toi ais pouruiio frauudiuuide

This I ask you, speak for me truly, O Lord:

How shall Sound Mindedness spread across those

from whom your spiritual vision is welling forth, O Wise One?
Along with them, I make myself available as your foremost (one).

While in Y 44.11d, together with all those who are welling forth with the spiritual vision,
Zaradustra makes himself available as the foremost (one) of Ahura Mazda, in Y 33.14
Zara9ustra makes himself available in a much more personal and comprehensive manner:
by specifically offering the very aspects of his being and his agency to Ahura Mazda and the
Truth”:"’

Y 33.14 at ratgm zaraQustro tanuuascit x"axiia ustanam
dadaiti pauruuatatom manayhasca vaghaus mazdai
Siiao9anahiia asai.ydca uxSaxiidaca saraosom xSadramca

Verily, Zaradustra is offering as a gift to the Wise One and to the Truth: the vitality of
his own body,

and the pre-eminence of (his) good thought,

of (his) deed and of (his) solemn utterance, (he is offering them his) attentiveness,
and (he is offering them) dominion (over himself).*®

16 1t seems relatively clear, given the narrative arc of Y 28.10-11, that ai§ in Y 28.11a and yai$ in Y 28.11c refer
to srauud in Y 28.10c. This might also be supported by a reading of Y 29.8, which itself seems to provide a glimpse
into the situation of Y 28.10-11 from the perspective of the divinities, and in which we learn that Zaradustra
carakaradrd srauuaiierjhé “wishes to make heard celebratory-hymns” for the divinities. The words srauuah- “hymn”
(Y 28.10) and carakaradra- “celebratory-hymn, anthem” (Y 29.8), though derivationally different, somewhat overlap
in meaning.

7 InY 33.14, I follow Hoffmann and Hintze in reading as dative singular a$di.ydca, in preference to Humbach'’s
reading as instrumental singular a$d yaca; see Hintze (2007: 169).

18 The theme of Y 33.14 is the offering made by Zaradustra to Ahura Mazda and the Truth of various vital
aspects of his own being and of his own agency. I interpret the offering of x$adra- “dominion” in Y 33.14, as a final
all-encompassing offering of “dominion (over himself)”. This interpretation agrees with the theme of Y 41.3c-e
(quoted earlier).
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This significant gesture of making his self available to divinity, and particularly his offering
of “the vitality of his own body”, is a sentiment once again found in the Yasna Haptaghaiti,
Y 37.3c: tom ahmakais azdabisca uStanaisca yazamaidé “We are worshipping him through our
corporeality and vital forces”.

Let us briefly review the different variations in the notion of being pervaded by divinity
that we have encountered so far. While Y 41.3c-e expresses a desire to be entirely pervaded
by divinity, Y 28.11 expresses a desire of wanting to access and speak from, and thus be a
conduit for, the spiritual force of divinity, and Y 44.11a-c imagines the spiritual vision of
divinity welling forth from people and Sound Mindedness spreading across them. Y 40.2e-
fand Y 41.6e-f express a desire for fellowship and union with divinity, while Y 44.11d, Y
33.14 and Y 37.3c depict the act of providing availability of the self to divinity. In addition
to this, the stanza Y 31.11 (see below) provides an insight into how Zara9ustra imagines the
aspects of the self as creations of Ahura Mazda’s own thought, and as therefore proceeding
from and comprising the very essence and intention of divinity itself;

Y 31.11 hiiat n3 mazda paduruuim gaéddsca taso daéndsca
9Ba mananha xratusca hiiat astuuantam dada uStanam
hiiat Siia69anaca sanghqgsca yadra varanang vasa ddiiete

Since at the beginning, through your thought, O Wise One, you fashioned for us (our)
living beings, spiritual visions,

and discernments; since you created (for us our) corporeal vitality,

since (you created for us) actions and proclamations, whereby one with volition takes-
on choices.

Here we may also note that the Avestan divine name mazda- “Wise One” is an agent noun
and compound, ultimately deriving from the IE noun *mns- “thought” (the double zero
grade of the s-stem *menos- “thought”) and the IE verb *d"eh, “to set, to place”." The name
mazda- (< IE *mns-d"eh;-) is a root noun (the root noun da- is the second member of the
compound),”® which etymologically means “one who places his thought, one who arrays
his thought”. Interestingly, in Y 31.11, we find Zaradustra describing the primordial gen-
erative activity of Ahura Mazda (etymologically: “the lord who arrays his thought”), by
imagining him enacting the very meaning of his name in order to fashion the aspects of our
beings.

We have so far observed how the aspects or the entirety of self: 1) are desired to be per-
vaded by divinity, 2) can be developed as a conduit for the spiritual force of divinity, 3) can
experience the welling forth of the spiritual vision of divinity and the spreading through
of Sound Mindedness, 4) desire to experience union with divinity, 5) provide availability to
divinity, and 6) how these aspects of the self are in turn creations emerging through the very
thought of divinity itself. But what about the internal relationship between Ahura Mazda
and the divinities of the Old Avesta themselves?

1.3 Permeating the life-giving immortals

The divinities of the Old Avesta are collectively referred to as: 1) ahura-s in the Gadas, as is
evidenced by the expression mazdasca ahuranhé “the Wise One and the (other) Divinities”
in'Y 30.9 (vocative function) and in Y 31.4 (nominative function), and as 2) spanta- amasa-s

19 Hintze (2014: 228).
2 Hintze (2007: 285).
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“Life-giving Immortals” in the Yasna Haptanhaiti.?! Throughout the stanzas of the Gadas
these divinities are purposefully depicted interacting with each other and with Ahura
Mazda. Yet, the most beautiful and clear depiction of how all the spanta- amaga-s are interwo-
ven with each other - distinct yet combined - and how they are all continuously permeated
by the soul of Ahura Mazda is found in the poetry of the Young Avesta, in a remarkable
sequence of stanzas that overlap significantly between and across Yast 13 and Yast 19. I
have provided the entire sequence below. Notice: 1) how Ahura Mazda’s soul is mixing into
the forms of the Life-giving Immortals in Yt 13.81, 2) how the Life-giving Immortals, though
individuated in aspect, are nonetheless spiritually interwoven with each other (Yt 13.83-84
= Yt 19.16-17), 3) how they are all depicted as the children of Ahura Mazda who is their
Father (Yt 13.83 = Yt 19.16), and 4) how they (into whose forms Ahura Mazda’s soul is
continuously mixing, and who are themselves fluidly interwoven with each other) are also
appropriately described as “the creators ... of the creations of Ahura Mazda” (Yt 19.18), thus
sharing a sort of nested attribution with him due to the existential inter-fluidity between
them all:

Yt 13.80 vispangmca anhgm padiriiangm
frauuasingm ida yazamaide

frauuasim auugm ygm ahurahe mazda
maziStgmca vahistgmca

sraéstgmca xradoZdiStgmea

xradfistgmca hukaraptamgmcea

asat apanétamgmea

Of all these primordial affirmative choices,*

we are here worshipping that affirmative choice,

which is of Ahura Mazda,

(which is) the greatest and best,

the most beautiful and most sturdy,

the most discerning and most well-formed,

(the one) having attained most on the basis of the Truth,

Yt 13.81 yetjhe uruua mq9ro spanto
auruso raoxsné fradarasro

kohrpasca yd raé9faiieiti

srird amaangm spantangm

varazdd amagangm spantangm
huuaraxsaétam auruuat.aspam yazamaide

(Ahura Mazda), whose soul is the life-giving mantra,
white, luminous, perceiving from afar,

21 For more on the ahura-s and the spanta- amaga-s, see Humbach (1991, 1: 13-16) and Hintze (2007: 188-90). For
a discussion of the formulation mazddsca ahurdnhg, also see Hintze (2015: 33), with references. On the 0ld Avestan
word order spanta- amaga- and the Young Avestan word order ama$a- spanta-, see Hintze (2007: 190).

22 The frauuasi- “affirmative choice” is the choice freely made by any being in support of Ahura Mazda, his daena-
“spiritual vision” and his efforts in the existential struggle between good and evil. As the orienting, characterizing
and motivating choice that shapes and unfolds the course and destiny of one’s life, it is an immortal aspect of a
being’s spiritual existence, and is also imagined as a protective force or “guardian spirit”. In Yast 13 we learn that
Ahura Mazda and the Life-giving Immortals have also made this affirmative choice, and therefore they themselves
have frauuasi-s. For more, see Narten (1985: 35-48), Hintze (2007: 171-7) and Dastur (2024: 79-88, 98-108).
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and the forms which it is mixing into®

(are) the beautiful (forms) of the Life-giving Immortals,
(are) the matured* (forms) of the Life-giving Immortals;
We are worshipping the swift-horsed radiant sun.

Yt 13.82 (Yt 13.82d-g = Yt 19.15b-e) asqungm van>his siird spantd
frauuasaiio yazamaide

ya amagangm spantangm

xSaétangm *varazi.doi9rangm®*

barazatgm aifiiamangm

taxmangm ahairiiangm

yoi aidiiejayho asauuano

We are worshipping the affirmative choices of the righteous,
(that are) good, flourishing with life force, life-giving,

those of the Life-giving Immortals:

(who are) the radiant ones, whose eyes are sharp,

the lofty ones, who formidably approach,

the intrepid ones, of divine nature,

who are unforsaken, the righteous ones,

Yt 13.83 (= Yt 19.16) y6i hapta hamé.managhd
yoi hapta hamé.uuacanho

yoi hapta hamé.$iiad9ndnghs

yaésgm asti hamam mand

hamam vacd hamam $iia59nam

hama *ptaca® frasdstaca

y6 daduud ahuré mazda

The seven, who are of the same thought,
the seven, who are of the same word,
the seven, who are of the same deed,

Of whom is: the same thought,

the same word, the same deed,

the same father and preceptor,

who is the creator, Ahura Mazd3,

 Note that raé9faiieiti “is mixing into” is a third person singular indicative active verbal form, denoting activity
ongoing in the continuous present. The subject of this verb is the uruua “soul” (nominative singular of uruuan- m.
“soul”) of Ahura Mazda, and the object of this verb is the kahrpas® “forms” (accusative plural of kahrp- f. “form,
manifestation”) of the Life-giving Immortals. Ahura Mazda’s soul is thus depicted here as manifesting via the
forms of the Life-giving Immortals, into which it is mixing.

2 Hintze (2014: 231 fn. 29) translates varazda (literally: “grown”) as “matured”, and keenly observes that this
expression could be referring to the cosmogonic theme of the spiritual creations first gestating within Ahura
Mazda, before being emanated out of him.

2 This emendation has been made in the text of Yt 19.15 by Hintze (1994: 133-5) and applies here to the text of
Yt 13.82 as well.

% This emendation has been made in the text of Yt 19.16 by Hintze (1994: 139) and applies here to the text of
Yt 13.83 as well.
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Yt 13.84 (= Yt 19.17) yaeSqm atiii6 ariiiehe
uruudnam aifi.uuaénaiti

moradfontam humataésu

mara9fantam hiixtaesu

maradfantam huuarstaésu

maradfantam garé nmanam

yaésqm radxsnanhd pantand

auuaiiatgm auui zad9rd

Of whom each is gazing into

the soul of the other:

mindful in good thoughts,

mindful in good words,

mindful in good deeds,

mindful unto the House of Welcome;
Whose paths are luminous,

as they draw near, towards the libations,

Yt 19.18 yoi hanti aphgm damangm
yat ahurahe mazda

datarasca maraxstarasca
OBaraxstarasca aifiiaxstarasca
nipatarasca nisharatarasca

Who are, of these creations
which are of Ahura Mazda:
the creators and crafters,

the fashioners and overseers,
the protectors and guardians.

In addition to being described as the life-giving mantra, Ahura Mazda’s soul is also described
using the adjectives auruso raoxsno fradarasré “white, luminous, perceiving from afar” in Yt
13.81. In the Bundahi¥n (Bdh 1.43), we learn that Ahura Mazda brought forth the form of
his own creations from his xwés xwadih “own selfness, own essence”, from light existence,
in the form of fire: 7 ros$n i sped ud gird ud fraz-paydag “luminous, white, round, and visi-
ble from afar”.?” The use of the almost identical sequence of adjectives to describe Ahura
Mazda’s soul, as it is continuously mixing into the forms of his Life-giving Immortals (in Yt
13.81), and to describe the form of fire in which he brought forth his creations (in Bdh 1.43),
seems to indicate that the creations being referred to in Bdh 1.43 are indeed the Life-giving
Immortals. Both Yt 13.81 and Bdh 1.43 characterize the generative activity of Ahura Mazda
in terms of an emanation of essence that originates from him, either through the process
of “the mixing of his soul” or by “the bringing forth from his own essence”. The Bundahisn
goes on to speak of corporeal creation and how it was first nurtured by Ahura Mazda in
a spiritual state, then incrementally gestating, unfolding, articulating and individuating,
much like an embryo within a mother’s womb (Bdh 1.57).%8 Thus, in Bdh 1.58 Ahura Mazda
is identified as both: the mother and the father of his creations.?

7 Pakzad (2005: 19); Skjeerve (2011: 87); Hintze (2014: 231); Agostini and Thrope (2020: 9, 11).
28 pakzad (2005: 24-5); Skjeerve (2011: 89); Agostini and Thrope (2020: 11).
2 Pakzad (2005: 25); Skjeerve (2011: 89); Agostini and Thrope (2020: 11).

https://doi.org/10.1017/50041977X25000187 Published online by Cambridge University Press


https://doi.org/10.1017/S0041977X25000187

BSOAS 11

In light of the description of Ahura Mazda’s soul as the “life-giving mantra”, and the
powerful imagery of it continuously mixing into the beautiful forms of the Life-giving
Immortals, who in turn are called the creators of the creations of Ahura Mazda, the Avestan
adjective tanumgdra- “incarnation of the mantra, embodiment of the mantra”, which can be
used to describe both mortals and divinities, is pregnant with meaning. It is also translated
very evocatively by Bartholomae as “mit dessen Leib das heilige Wort verbunden ist, der es
in sich aufgenommen, mit ihm eins geworden ist” (“with whose body the holy word is inter-
twined, who has absorbed it, become one with it”).*° Thus, the emanation of Ahura Mazda’s
very soul, as the life-giving mantra, can pervade, interfuse and become one with the physi-
cal bodies of mortals as they chant these sacred poetic formulations. This is indeed the very
activity in which ZaraSustra is engaged as he chants his Gadas, desiring to be imbued with
the essence of divinity. Zaradustra also specifically refers to himself as a mgdran- “reposi-
tory of mantras, virtuoso of mantras”* in his Ga9as (most prominently in Y 50.5-6), and the
worshippers of the Yasna Haptanhaiti also declare themselves to be praisers and mgdran-s
of Ahura Mazda (Y 41.5). The immediacy with which Zara9ustra seeks to channel the spir-
itual force of Ahura Mazda by chanting the “brimming, resounding, lovable hymns” of the
divinities has already been discussed earlier, in relation to Y 28.10-11 (complete text and
translation in section 1.2), during which he chants: “0 Wise Lord, with your mouth, teach me
to speak forth from your spiritual force, (these hymns) through which primordial existence
came into being!”

1.4 Spiritual kinship

The conceptual coherence of the notion of Ahura Mazda bringing forth the good cre-
ations from his own essence remains consistent through millennia: from Old Avestan times,
through to Young Avestan times, and well into the Middle Persian period as well.*? By virtue
of his own essence flowing through his children, the Life-giving Immortals, and into cor-
poreal creation, of which he is described as both the mother and the father, all his good
creations are related to him, and also to each other, through bonds of spiritual kinship. As
pointed out by Hintze,** the worshippers of the Yasna Haptanhaiti clearly declare a sense
of relationship in Y 39.5:

Y 39.5 vanh3us x*aetaus x*aetata
vanhaus asahiia 9Ba pairijasamaidée
vaphuiid fsaratuud

vaghuiia armatois

We proceed around you, with the relationship of a good relative,
to good Truth,

to good Joy,

to good Sound Mindedness.*

30 Bartholomae (1904: 637).

311 follow here the translations of mgdran- as “dépositaire des formules divines” by Kellens and Pirart (1990, 2:
287), and as “Spruchkenner” by Hoffmann (1955: 35).

°? Hintze (2014: 232).

33 Hintze (2007: 280-2).

34 Translation of Y 39.5 by Hintze (2007: 280-2), with only minor changes by me. For the analysis of this stanza,
especially the syntactic coordination of the instrumental form xaetata with its four dependent genitives, see
Hintze (2007: 280-2), who follows Narten’s interpretation which takes 1) the etymologically related and most
immediate genitive (x*aétius) as possessive, and 2) the remaining three genitives as denoting the object.
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Hintze also points out that the expression x*aétius x'aetata is a “stylistic figure of etymolo-
gising stem-repetition, or paronomasia”.* Interestingly, we have just encountered another
example of etymologizing stem-repetition in the Middle Persian expression xweés xwadih
“own selfness, own essence” of Bdh 1.43. The semantic core of both expressions - x"aét3us
x*aetatd of Y 39.5 and xwes xwadih of Bdh 1.43 - goes back to IIr. *suai- “own, one’s own”. In
the context of Bdh 1.43, it is clear that the expression means “own selfness, own essence”,
but in the case of OAv. x"aétu- and x*aétat- the semantic sense of “one’s own” refers to the
inherent belonging and sense of oneness within a family. Hintze notes:

Narten argues that the expression x*aétaus x*aetata is a metaphor expressing the idea
that the worshippers consider themselves to be as closely akin to truth, joy and right-
mindedness as they are to their own families. The worshippers thus confirm that their
relationship to truth, joy and right-mindedness is as inalienable as the blood ties to
their own relatives. It is in this state of mind that they approach Ahura Mazda.*

1.5 Divinity imbuing aspects of the worship

In the Yasna Haptanphaiti we find a striking example of how an integral aspect of worship
itself may also be permeated by divinity. As observed and discussed by Hintze in her edition
of the Yasna Haptaghaiti, during the course of Yasna 36 the heavenly fire of Ahura Mazd3,
upon being invoked by the worshippers, descends towards the ritual precinct and merges
into the ritual fire - thus becoming incorporated into the very heart and centre of the wor-
ship. Hintze further points out that through this act of fusion, the ritual fire “assumes the
characteristics of its heavenly counterpart”,*” and “from that moment on, the worshippers
consider themselves to be in the presence of Ahura Mazda, whose visible form is the light
as embodied by the ritual fire”.® The invocation is as follows:

Y 36.2 uruuazisto huué na
atara mazda ahurahiia
uruuazistahiia uruudziia
ngmistahiia namanha na
mazistai yaphgm paiti.jamiia

You there, the most joyful one,

may you come close to us for the sake of the request,
O fire of the Wise Lord!

May you come close to us,

with the joy of the most joyful one,

with the veneration of the most venerating one,

for the greatest of the appeals.*

In Yasna 38 of the Yasna Haptanhaiti, during the worship of the waters, the worshippers
specify that they are worshipping the waters with the names given to them by Ahura Mazda
at the time when he was making them into providers of goodness (Y 38.4).% The 17 names

35 Hintze (2007: 280).

3¢ Hintze (2007: 282).

37 Hintze (2007: 127-8).

38 Hintze (2007: 6).

% Translation of Y 36.2 by Hintze (2007: 119).
40 Hintze (2007: 239-44).
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through which the waters are worshipped are thus associated with the very moment of
their creation and naming, beautifully encapsulating their nature and characteristics as
“providers of goodness” and reminding the worshippers that it was indeed Ahura Mazda
who imbued the waters with these characteristics and named them as such.*! Further,
Hintze importantly notes that “there is an affinity between the waters and Ahura Mazda,
and this is implied by the same verbs being used in praise of both”.*? Of the 17 names of the
waters that are worshipped in Y 38, the final and most personal is matard jitaiic “O living
mothers”.

Beyond these two specific examples of the fire and the waters, the Old Avestan liturgy of
the Yasna Haptaghaiti is itself composed as a concentrically designed progression of wor-
ship that includes Ahura Mazda along with his good spiritual and material creations in an
unfolding sequence.” By Young Avestan times, the larger Yasna ceremony (itself incor-
porating the Yasna Haptaghaiti into its own centre, and using it as a prototype) already
entailed an elaborately orchestrated use of the corporeal correlatives of various Zoroastrian
divinities, as integral aspects of the worship and offering, thus literally incorporating the
divinities into the worship.

By now we have considered various powerful and intimate expressions of how, through
different modalities and to different degrees, Ahura Mazda and other Zoroastrian divini-
ties may imbue living beings and the positive aspects of creation with their essence and
virtues, and thus manifest themselves through the good creations of Ahura Mazda. Having
evaluated some of the textual evidence that provides a conceptual frame that is pertinent
to our understanding of the Old Avestan adjectives dfauuant- and xSmdauuant-/yaSmauuant-,
let us now turn our focus onto the morphology and semantics of these adjectives, as well as
that of the adjective mauuant-. The morphological assessment carried out in Part 2 proceeds
independently of the textual evidence presented in Part 1 and is focused on ascertaining
the function of the *-yant-/*-yat- suffix in §fauuant-, xsmauuant-/yiasmauuant- and mauuant-.
It is only after this function is ascertained that the evidence from Parts 1 and 2 are brought
together in the concluding paragraphs of Part 2. Thereafter Part 3 of this article proceeds
on the strength of this combined evidence.

Part 2: Morphology and semantics of 8fauuant-, xSmauuant-lyiasmauuant- and
mauuant-

The Indo-Iranian suffix *-yant-/*-yat- was very productive, and with the passage of time
and the influence of context, its predominant function of denoting a sense of “possession”
began to undergo various types and degrees of semantic modulation, expansion and specifi-
cation, in both the Indo-Aryan and the Iranian branch of the Indo-Iranian language family.**
In that process, the Indo-Aryan and Iranian languages developed independently from each
other, and one must be careful not to uncritically assume that subsequent semantic expan-
sion and specification in one branch necessarily implies similar developments in the other
branch. There are well over 1,500 words in Vedic and Classical Sanskrit, and well over 150
words in Avestan, that are derivatives of the *-yant-/*-uat- suffix.*>

In his comprehensive study of the Indo-Iranian possessive suffixes *-mant- and *-yant-,
Harold H. Bender observes that in Vedic and Classical Sanskrit, 1) the primary meaning of

“1 For more on the names of the waters, see Hintze (2007: 14-17).
42 Hintze (2007: 16).

43 Hintze (2007: 6-20).

“ Bender (1910: 59-76, 93-101).

4 Bender (1910: 77, 3).
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“possession” is capable of “manifold expression”*® but nonetheless still orbits the primary
semantic domain of “possession”, and 2) that there is also a distinct diachronic expan-
sion and development of this primary meaning of “possession” into various secondary
meanings, which he categorizes into 20 different classes.”’

In Avestan, as in Vedic and Classical Sanskrit, we find that the primary meaning of pos-
session is capable of “manifold expression”, as Bender puts it. However, while comparing
the diachronic development of the secondary meanings within Vedic and Classical Sanskrit
with the evidence of the distribution of the diachronic development of secondary mean-
ings in Avestan, and by categorizing the Avestan examples into 20 classes, Bender observes
that evidence of semantic expansion into secondary meanings is more limited and con-
tained in Avestan."® This means that Avestan more strongly retains the Indo-Iranian sense
of “possession” of the *- mant- and *-uant- suffixes. He notes that:

So far as the meaning of the possessives is concerned the Avestan has remained closer
to the original Indo-Iranian than has the Sanskrit.** In fact the various semantic ram-
ifications of *-mant- and *-yant- in Avestan correspond very closely to those in the Rig
Veda.*

2.1 Bender’s “class 16”

The meanings which Bender posits in his lists are based on Monier-Williams’ 1899 Sanskrit-
English Dictionary (second edition) and on Bartholomae’s 1904 Altiranisches Wérterbuch, and
as such, with a few exceptions, he takes their translations as a given.*! It is not the pur-
pose of this article to critically evaluate the systematization of Bender’s 20 classes as a
whole, nor to revise or update his comprehensive study of the Indo-Iranian *-mant- and
*-yant- suffixes. But for our analysis, the relevant semantic class from Bender’s categories
of secondary significance is the one that he identifies as “class 16”, and which, he posits,
comprises those occurrences in which the primary significance of “possession” of the suffix
*-yant-/*-yat- has taken on a secondary significance of “similarity”.>* This results in the dif-
ference between the realization of the primary meaning of “possessing (something)” and
the realization of the secondary meaning of “similar to (something)”. According to Bender,
“class 16” includes the *-yant-/*-uat- derivatives of pronominal stems, including those of
the demonstrative, relative, interrogative and personal pronouns. Therefore, it is here that
he places our Avestan adjectives 9pauuant-, xsmauuant-/yiasmauuant- and mauuant-.
Evaluating the evidence from the Indo-Aryan examples belonging to “class 16”, Bender
claims that “most of these words, especially those in use in the earlier language, are
formed from pronominal stems”,>* and he provides Indo-Aryan examples formed from both
pronominal and nominal stems.** On the Avestan side he claims that except for a single
instance, afsmainiuuant-, every example of “class 16” is a derivative of a pronominal stem.>

“ Bender (1910: 60). Bender goes on to note some of these “manifold expressions” of the primary meaning;
“having, possessing, provided with, supplied with, furnished with, endowed with, adorned with, containing, filled
with, abounding in, rich in, armed with, wearing, bearing, carrying, etc.”.

47 Bender (1910: 59-76).

48 Bender (1910: 93-101).

* In his study, Bender uses the term Sanskrit for both Vedic and Classical Sanskrit.

50 Bender (1910: 100).

51 Bender (1910: 2).

52 Bender (1910: 69-71, 98-9).

53 Bender (1910: 70).

> Bender (1910: 69-71).

% Bender (1910: 70, 99).
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Bender translates afsmainiuuant- as “like lines of verse”. Interpreting it as an adjec-
tive, and as the single Avestan instance of a “class 16” derivative from a nominal stem,
he cites Jackson who considers the attested form afsmaniuugn (Y 57.8) to be the nomina-
tive/accusative/vocative plural of the posited adjective afsmainiuuant->® With a different
morphological analysis, Bartholomae identifies afsmaniuugn in Y 57.8 as an adverb meaning
“verszeilenweise” (“line by line”).”” In the context of Y 57.8, Kreyenbroek also analyses and
renders afsmaniuugn as denoting a specific manner of recitation, and interprets it so as to
qualify the causative form frasrauuaiiat “caused to be heard forth, made heard”, thus trans-
lating them together as “to recite ... in verse-lines”.’® Kreyenbroek discusses the proposals
of various scholars who analyse the form differently.>® Regardless of which of these pro-
posals may garner more credibility, none of them supports Bender’s translation implying
a sense of “similarity”: “like lines of verse”. Bender’s proposal of afsmaniuugn is not defen-
sible and therefore, unlike in Indo-Aryan, there is actually no evidence of the secondary
meaning of “similarity” for the *-uant-/*-uat- suffix found in the *-uant-/*-uat- derivatives
of nominal stems in Avestan.

What therefore remains to be evaluated for the presence of the secondary meaning
of “similarity” for the *-uant-/*-yat- suffix in Avestan are the *-uant-/*-yat- derivatives of
pronominal stems. Let us begin by evaluating the *-yant-/*-yat- derivatives of the demon-
strative, interrogative and relative pronominal stems in Avestan (see Table 1). These are
all absent from Old Avestan, though the correlating adverbs auuat “so much, so long” and
yauuat “as much, as long” are found in the Gadas.*

Each of these*-uant-/*-uat- derivatives of Avestan pronominal stems either denote spec-
ifications of quantitative parameters possessed by an entity, or specifications pertaining
to qualitative aspects possessed by an entity. For the *-yant-/*-yat- derivatives of demon-
strative pronominal stems we get the sense of quantity from “having this” > “having this
(quantity)” > “so much”, and the sense of quality from “having this” > “having this (qual-
ity)” > “of such quality”, and with further specification of an attribute implied by context:
“having this” > “having this (much length, size, etc.)” > “so long, so big, so etc.”. Even in
the case of hauuant-, a sense of similarity does not arise from the suffix, but rather from
the specifying function of the pronominal stem to which the suffix is added, and thus we
get “having this” > “having this (much size, amount, value)” > “same size, same amount,
same value”. With the *-yant-/*-yat- derivatives of interrogative pronominal stems we get
“having how (much)?” > “how much?” and when specific attributes are implied by con-
text then “having how (much length, distance, etc.)?” > “how long, how far, how etc.?”.
With the *-yant-/*-uat- derivate of the relative pronominal stem we get “having which” >
“having which (size, amount, distance, etc.)” > “as large, as much, as far, as etc.” In each
of these derivatives it is important to observe that the underlying sense is demonstrably
one of “possession” of what the pronominal aspect of the derivative refers to and not one
denoting similarity to the pronominal aspect of the derivative.

In English we find it cumbersome to write “having how (much size)?”, “having this (much
size)”, “having which (size)”, so we may choose to write “how big?”, “so big, same size”, “as
big”. But these simplifications in English must not obscure for us the fundamental sense
of “possession” inherent in these derivatives. In addition to these considerations, we must
note that any correlative sense that might arise in the syntactic coordination of the forms
of these various derivatives in the context of certain clauses is not a realization of the

% Bender (1910: 83 fn. 1, 99).

57 Bartholomae (1904: 103).

58 Kreyenbroek (1985: 39, 80).

% Kreyenbroek (1985: 80).

¢ Kellens and Pirart (1990, 2: 291, 204); Bartholomae (1904: 1267, 175).
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Table 1. The *-yant-/*-uat- derivatives of the demonstrative, interrogative and relative pronominal stems in
Avestan.

The *-yant-/*-yat- derivatives of

Avestan demonstrative, inter-

rogative and relative pronominal

stems Meaning

auuant- tantus, so gross, viel, lang (in English “so much, so large, so much, so
long”). Bartholomae (1904: 174-5).

auuauuant- tantus, talis (in English “so much, such”). Bartholomae (1904: 175-6).

aétauuant- tantus, so gross, so viel (in English “so much, so large, so much”).
Bartholomae (1904: 18-19).

hauuant- gleichgross, -viel, -wertig (in English “same size, same amount, same
value”). Bartholomae (1904: 1787).

kuuant- wie viel? wie gross? (in English “how much? how large?”).
Bartholomae (1904: 476).

ciiauuant- wie gross (in English “how large?”). Bartholomae (1904: 599-600).

cuuant-, cauuant- quantus, wie gross, viel, weit, lang (in English “how many? how large?
how much? how far? how long?”). Bartholomae (1904: 600-01).

yauuant- quantus, wie gross, viel, weit, lang (in English “as many, as large, as
much, as far, as long”). Bartholomae (1904: 1268).

meaning of the suffix, but is simply the manifestation of the inherent pronominal function
of being referential. One is mistaken to attribute any such correlative sense, if and when it
occurs, to the suffix. For the suffix here is functioning in its proper and primary manner
by indicating “possession” of what the pronominal aspect of the derivative refers to. It is,
therefore, once again highly doubtful whether any of these derivatives should belong to
Bender’s “class 16” at all.*' A parallel look at the meanings posited by Grassmann and by
Monier-Williams for the Vedic *-uant-/*-yat- derivatives of the demonstrative, relative and
interrogative pronominal stems ivat-, tavat-, etavat-, yavat-, and kivat- yields similar results.*?

In summary, we have found no evidence supporting a secondary meaning of “similar-
ity” for the *-yant-/*-yat- suffix either 1) in the *-yant-/*-uat- derivatives of Avestan nominal
stems, or 2) in the *-yant-/*-uat- derivatives of Avestan demonstrative, relative and inter-
rogative pronominal stems. This all agrees with an observation made by Debrunner - that
other than the *-uant-/*-yat- derivatives of personal pronouns, the meaning of “similarity”
is uncertain (“nicht gesichert”).®® So, even if a secondary meaning of “similarity” for

1 Bender (1910: 99) includes the stem huuduuant- in his list of Avestan *-yant-/*-uat- derivatives of pronominal
stems based on its analysis as a *-yant-/*-uat- derivative of the reflexive pronoun by Bartholomae (1904: 1855). On
the other hand, Lommel (1927: 129 fn. 4), analyses the stem as hu-auuant- “hilfreich” (“helpful”), which analysis
is also upheld by Malandra (2018: 282), who notes that, given the number of derivatives of the verbal root auu “to
help” in the stanza Yt 13.146, Lommel’s analysis especially suits the context. Malandra (2018: 111) substantivizes
the adjective and translates it as “helper”. Given the context of Yt 13.146, I am inclined to agree with Lommel
and Malandra. Yet, even if taken as a *-uant-/*-uat- derivative of the reflexive pronoun, one would etymologically
translate huuauuant- as “provided with oneself, possessing oneself, having selfhood”. It would still not necessarily
exhibit any sense of “similarity”.

€2 See Grassmann (1873: 235, 534, 299, 1110, 328) and Monier-Williams (1899: 171, 445, 231, 852, 285).

% Debrunner (1954: 876, §706a in the small print).
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the *yant-/*-yat- suffix in Avestan was to somehow be uniquely present, solely in the
*-yant-/*-yat- derivatives of Avestan personal pronominal stems, what might explain its
presence?

2.2 Lengthening of the pre-suffixal vowel

The stems 9fauuant- and xSmauuant-/yismauuant- exhibit a long pre-suffixal vowel which
requires justification. Such vowel lengthening is also exhibited in the *-yant-/*-uat- deriva-
tives of all the pronominal stems on the Vedic side.** Yet, apart from 9Bauuant- and
x$mauuant-/yiasmauuant-, the only other Avestan *-yant-/*-yat- derivative of a pronominal
stem that exhibits a long pre-suffixal vowel is ciidquuant-.%> Notably, a long pre-suffixal vowel
is not found in the Avestan stem mauuant-.%

Klingenschmitt offers a proposal, albeit briefly and without much discussion, attempting
to explain the phenomenon of pre-suffixal vowel lengthening in the *-uant-/*-yat- deriva-
tives of the interrogative, demonstrative and relative pronouns.”’ He suggests that for a
circumscribed group comprising *-uant-/*-uat- derivatives of these pronominal stems, the
suffix in question could be attached to an inflected form of the pronoun.®® He proposes that
the long vowel -a- arises before the suffix as a result of the following: 1) a pronominal stem
+ 2) the addition of the second laryngeal as the collective suffix (“das Kollektivsuffix”) +
3) the addition of the possessive *-uant-/*-yat- suffix thereafter.® In thematic neuter stems,
it is by the addition of the second laryngeal of the collective suffix that the endings of the
nominative plural and the accusative plural forms end in -a.

However, we should keep in mind that unlike their Vedic cognates, the Avestan *-uant-
/*-uat- derivatives of the demonstrative and relative pronouns exhibit no pre-suffixal vowel
lengthening, and of the Avestan *-yant-/*-yat- derivatives of interrogative pronouns, only
ciiquuant- exhibits pre-suffixal vowel lengthening.”® Furthermore, Klingenschmitt’s expla-
nation is difficult to apply to *-uant-/*-uat- derivatives of the personal pronouns, which he
does not discuss, because the collective suffix plays no role in their inflection. This poses a
significant limitation to his explanation. An alternate proposal could be to explain the long
vowel -a- before the *-yant-/*-yat- suffix as resulting from the addition of the first laryngeal
marking the case of the instrumental singular. This explanation could theoretically apply
to *-yant-/*-uat- derivatives of the personal pronouns, because the first laryngeal does play
arole in their inflection. While an etymological meaning could be argued for on the basis of

% Bender (1910: 69-71).

% Bender (1910: 98-9). On the reason why the stem huuduuant- is not included here, please see the footnote on
the same in previous sub-section.

¢ Forms of this stem are attested only in the dative singular mauuaité in Y 44.1 and Y 46.7; see Geldner (1886: 147,
161). No variant readings with a lengthened pre-suffixal vowel are recorded by Geldner. Checking manuscript read-
ings on the website of the Avestan Digital Archive, hosted by the Freie Universitit Berlin (https://ada.geschkult.
fu-berlin.de [accessed 31 January 2025]), I found only a single instance in Y 44.1 of a lengthened pre-suffixal vowel
in ms. E7 296v.: mauuaité. The numerous remaining attestations of this word, as they are found in Y 44.1 and Y
46.7 of the manuscripts, regardless of any other occasional variations they may exhibit, do not have a length-
ened pre-suffixal vowel. Based on a review of these manuscripts, we may therefore very confidently concur with
Bartholomae (1904: 1141), who posits the stem correctly as mauuant-, and with Geldner, who reads the forms in Y
441 and Y 46.7 correctly, as mauuaite.

¢7 Klingenschmitt (1972: 108, fn. 6, fn. 7).

6 Klingenschmitt (1972: 108, fn. 7).

% Klingenschmitt (1972: 108, fn. 7).

7® For a possible explanation of why it is only ciiauuant- from all the Avestan *-uant-/*-yat- derivatives of
the demonstrative, relative and interrogative pronouns that exhibit pre-suffixal vowel lengthening, refer to the
upcoming footnote on the stem zaraniiauuant-.
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the sociative instrumental (9Bauuant- “provided with you”, and so on for the other pronomi-
nal derivatives),”* the specificity of such an explanation, and of its implications for semantic
realization, fails to account for the fact that pre-suffixal vowel lengthening is ubiquitous in
Indo-Aryan and occurs across many stems that have wide-ranging meanings and for which
the pre-suffixal long vowel cannot be consistently explained by either the collective suffix
(as proposed by Klingenschmitt) or the instrumental suffix (as proposed over here). Let us
now consider the wider evidence.

Bender observes that within “class 16” the final vowel of the pronominal stems directly
preceding the *-uant-/*-yat- suffix exhibits vowel lengthening in all Vedic instances, and in
less than half of the Avestan instances.”> However, in addition to its occurrence in “class
16”, lengthening of the vowel directly preceding the *-uant-/*-yat- suffix is widespread in
Indo-Aryan. In Bender’s own estimation there are a total of 117 instances: “98 of -a- before
*-yant-, 18 of -i- before *-yant-, and 1 of -u- before *-yant-".” This phenomenon is clearly
not unique to “class 16”, or to only the *-uant-/*-uat- derivatives of pronominal stems or to
only the *-uant-/*-uat- derivatives of thematic stems, though its predominant occurrence
is indeed in the case of the latter.” In fact the phenomenon of pre-suffixal vowel length-
ening is not even unique to the *-yant-/*-uat- suffix, but as Wackernagel observes, it can
also be found in the Indo-Aryan suffixes -vala-, -vin-, -vana- and -van-.”> He adduces krsivala-
“Ackerbauer” (“agriculturalist”) and dvayavin- “doppelziingig” (“duplicitous”), among oth-
ers.”® Vowel lengthening in the final vowel of a preceding member of a compound can also
be found, for which Whitney adduces vayunavid- “learned in rules”, sadandasdd- “sitting on
a seat”, among others, and Wackernagel adduces sahdsramagha- “having a thousand gifts”,
rathasdh- “managing the chariot”, among others.”

Most importantly, the *-yant-/*-uat- examples provided by Bender reveal that the phe-
nomenon of pre-suffixal vowel lengthening is not specifically or consistently associated
with any particular secondary semantic meaning, such as “similarity”, for instance.” This
all fundamentally weakens the case for any morphological argument attempting to explain
the development of the sense of “similarity” through the phenomenon of vowel length-
ening. Discussing the widespread occurrences of vowel lengthening directly preceding
the *-yant-/*-yat- suffix in Indo-Aryan, Bender summarizes the observations of Whitney,
Wackernagel and Bloomfield, each of whom describe this 1) in terms of phonetic phenom-
ena that may be observed when relevant conditions are met, but 2) not as the consequence
of a grammatically and/or semantically transformative morphological modification.” The
pervasive phonetic phenomenon whereby the final vowel -a- is lengthened to -a- before the
addition of a morpheme beginning in *-u- is well summarized by Debrunner.*

Let us consider just a few examples that illustrate how final vowel lengthening pre-
ceding the suffix is not correlated with the semantic shift from the primary significance

7! See, for instance, Debrunner (1954: 885, §710b), who alludes to the relationship between *-yant-/*-uat- stems
and the sociative instrumental.

72 Bender (1910: 70-1, 98-9).

73 Bender (1910: 46, 45-52).

74 One must keep in mind that among the 117 Indo-Aryan words that exhibit vowel lengthening preceding the
*-yant-/*-yat- suffix, the *-yant-/*-uat- derivatives of pronominal stems in “class 16” make up only a small handful.

7> Wackernagel (1896: 46-7, §42).

76 Wackernagel (1896: 46-7, §42). He also adduces rtavan- “die Ordnung einhaltend” (“keeping the Order”)
as another example arising out of the phonetic phenomena being described here. However, Tichy (1986: 91-2)
explains rtdvan- as being based on the nominative or accusative plural neuter form rtd of the stem ytd-, formed
with the collective suffix.

77 Whitney (1879: 76-7, §247) and Wackernagel (1905: 130-5, §56).

78 Bender (1910: 47-52).

7 Bender (1910: 45-52).

8 Debrunner (1954: 887-8, §711c).
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of “possession” to the secondary significance of “similarity” in derivatives of the *yant-
/*-uat- suffix. On the Avestan side, Bender adduces Avestan zaraniiGuuant-,%' translated by
Bartholomae as “Gold enthaltend, mit Goldstaub versetzt”®? (“containing gold, enhanced
with gold dust”).®* Though there is a lengthening of the final vowel preceding the suf-
fix, there is clearly no sense of “similarity” in the meaning of the adjective. The same is
the case with Avestan zairimiiauuant- “der ein festes Haus besitzt” (“owning a permanent
house”) derived from zairimiia- “festes Haus” (“solid house, permanent house”), and with
many Indo-Aryan examples, including vacandvat- “possessed of speech, eloquent”, sahdvat-
“possessing strength, powerful, mighty” and maddvat- “intoxicated, drunk”.** Interestingly
while Monier-Williams posits the meaning of Indo-Aryan rsivdt- (without vowel length-
ening) as “like a Rsi”, thus exhibiting a sense of similarity, he renders rsivat- (with vowel
lengthening) as “associated with the Rsi’s”.8> There is no consistent correlation between
the lengthening of the vowel preceding the suffix and a particular change in the meaning
of the word.

While Bender notes 117 examples of final vowel lengthening directly preceding the
*-yant- suffix in Indo-Aryan, he notes only seven such examples of final vowel lengthening
directly preceding the *-uant- suffix in Avestan.®® Also, while all the *uant-/*-yat- deriva-
tives of pronominal stems on the Vedic side show vowel lengthening preceding the *-uant-
suffix, on the Avestan side, other than the examples of dpauuant-, xSmauuant-/yasmauuant-
and ciiquuant-, all the *-uant-/*-yat- derivatives of pronominal stems do not show vowel
lengthening preceding the *-uant- suffix.®’”

Interestingly, the phenomenon of final vowel lengthening preceding the suffix does not
appear in the *-yant-/*-uat- derivatives of non-pronominal stems on the Indo-Aryan side of
Bender’s “class 16”, all of which nonetheless exhibit the sense of “similarity”.®® This even
further disconnects the phenomenon of vowel lengthening from the semantic shift to “sim-
ilarity”. For just as its presence does not indicate the semantic shift from “possession” to a
sense of “similarity”, its absence does not rule out the semantic shift from “possession” to
a sense of “similarity”.

Building on Whitney, Wackernagel and Debrunner, it would therefore seem that vowel
lengthening preceding the suffix *-uant-/*-yat- in 9pauuant- and xSmauuant-/yuasmauuant- is
probably best understood as an instance of the more widespread phonetic phenomenon of
the final vowel (in this case -a-) being lengthened (in this case to -a-) before the addition of a

8 Hintze (1994: 108) points out that Hoffmann has suggested that there is a lengthening from -iia- to -iia-
in Avestan, due to the vowel -a- being spoken more openly in recitation after *-j-, and thus being graphically
represented by -@-. This phenomenon could possibly explain the long vowel -a- in ciiauuant-.

82 Bartholomae (1904: 1678).

8 Bender (1910: 88).

84 Bender (1910: 88, 45-52); Bartholomae (1904: 1681, 1682); Monier-Williams (1899: 912, 1193, 778).

85 Monier-Williams (1899: 227).

8 Bender (1910: 88).

87 Strangely, Bender (1910: 89) himself, in order to explain the absence of vowel lengthening in the majority
of the Avestan *-uant-/*-yat- derivatives of pronominal stems, hypothesizes that in case there might have been
some relation in Indo-Iranian between vowel lengthening and the sense of “resemblance”, then maybe in the
Avestan *-uant-/*-yat- derivatives of pronominal stems that have no vowel lengthening, an original lengthened
vowel might have been present and subsequently have gone through the phenomenon of vowel shortening. Even
if such hypothetical vowel shortening did occur in Avestan, it would be conjecture to link the hypothetical original
lengthened vowel to any sense of “resemblance” for precisely the reasons being discussed in this section.

% The example rtviyavat- “in proper time, regular, proper” included by Bender (1910: 71, 48) as an example of
“class 16” does not have the meaning of “similarity” according to both Monier-Williams (1899: 224) and Grassmann
(1873: 289). It seems incorrectly included in Bender’s “class 16”. As we have earlier seen, there are no *-uyant-/*-uat-
derivatives of non-pronominal stems on the Avestan side of Bender’s “class 16”.
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morpheme beginning in*-y-.% If a consistent grammatically or semantically transformative
morphological modification, found in both Avestan and Vedic, is therefore not responsible
for the sense of “similarity” in these words, then the attribution of this sense of “similarity”
to Indo-Iranian times becomes a mere conjecture that needs to be substantiated and proven
by an examination of the oldest attestations of Avestan and Indo-Aryan, namely the Gadas
and the Rig Veda, and cannot be taken as a given. Evidence of a sense of “similarity” in the
Vedic cognates mavat-, tvavat- and yusmavat- found in the Rig Veda, even if convincing based
on internal context, should not be uncritically transferred to the Gadas, wherein the adjec-
tives mauuant-, §fauuant- and xSmauuant-/yasmauuant- should much rather be understood
without any presuppositions of the sense of “similarity”, and wherein the basic mean-
ing of “possession” should be maintained unless convincingly proven otherwise by their
own internal context. Yet, translations based on the sense of “similarity” are widespread,
and even in his work specifically dedicated to the Old Avestan grammar of the Gadas,
Beekes does not re-examine this presupposition of “similarity”, and he translates as fol-
lows: mauuant- “like me”, §fauuant- “like you (sg.)” and xSmauuant-/yiaSmauuant- “like you
(pl)”.*

When we look back to Bartholomae’s translations of mauuant-, §auuant- and xSmauuant-
/yuSmauuant-, a clear presupposition of “similarity” is evident in his (i) and (iii) options for
all words:

1. mauuant- (i) “mir dhnlich” (“similar to me”), (ii) “mit solchen Eigenschaften, wie ich sie
habe” (“with such qualities as I have”) and (iii) “einer wie ich” (“one like me”); nur im
Sinn von “ich” (only in the sense of “17).!

2. 9Bauuant- (i) “dir dhnlich” (“similar to you”), (ii) “mit solchen Eigenschaften, wie du sie
hast” (“with such qualities as you have”) and (iii) “einer wie du” (“one like you”); 1) Y
31.16,Y 43.3; Gemeint ist der Prophet (Y 31.16, Y 43.3: what is meant is the Prophet); 2)
Y 44.1,Y 44.9,Y 48.3: im Sinn von “du” (Y 44.1, Y 44.9,Y 48.3: in the sense of “you”).*?

3. x$mauuant-/yasmauuant- (i) “euch dhnlich” (“similar to you all”), (ii) “mit solchen
Eigenschaften, wie ihr sie habt” (“with such qualities as you all have”) and (iii) “einer
wie ihr” (“one like you all”); nur im Sinn von “ihr” und mit Beziehung auf die Gétter
gebraucht (used only in the sense of “you” and with reference to the gods).”

In addition to a presupposition of “similarity”, after providing his options for the transla-
tion of all three words, Bartholomae further states that these words are used in the sense
of the pronouns from which they are derived (except in the case of Y 31.16 and Y 43.3,
where he states that 9Bauugs indicates Zaradustra). Bartholomae refers to his earlier work
in Arische Forschungen Vol. 2, wherein he states that the adjective 9fduugs, in Y 44.1 and Y
44,9, serves only to describe or indicate the second person, i.e. 9fduugs stands for tuudm,
and further that mauuaité, in Y 44.1, serves only to describe or indicate the first person, i.e.
mauuaité stands for maibiia.** This assertion reduces the adjectives mauuant-, pauuant- and
x$mauuant-/yiasmauuant- to mere substitutes for the pronouns from which they are derived,
and dismisses any other sense of their grammatical and semantic function (i.e. the ini-
tial presupposition of “similar to you/me” is further taken to simply stand for “you/me”).
Bartholomae does not provide any reasoning to support his assertion, but also refers to
Geldner, who in turn, commenting on the form 9fauugs in Y 48.3, states “9pauugs ganz wie

8 Whitney (1879: 76-7, §247; 419, §1233); Wackernagel (1896: 46-7, §42) and Debrunner (1954: 887-8, §711c).
% Beekes (1988: 118).

1 Bartholomae (1904: 1141).

%2 Bartholomae (1904: 797).

% Bartholomae (1904: 1304).

% Bartholomae (1904: 797); Bartholomae (1886: 155, 169).
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Ved. tvavat-: so wie du erscheinst, wie du ja bist” (“98auugs quite like Ved. tvavat-: the way
you appear, the way you are”).”® Bartholomae is in agreement with Geldner, who is himself
drawing upon his understanding of the Vedic stem tvavat- in order to translate 9pauuant-.

The translations and interpretations of mauuant-, 9auuant- and x$mauuant-/
yaSmauuant-, based on presuppositions of the sense of “similarity” by the early Avestan
scholars, thus seem to grow out of their understanding of the Vedic cognates. But, as
demonstrated above, in the absence of a clear, consistent and common morphological
explanation for the sense of “similarity” in both Vedic and Avestan, it is just conjecture
to assume that a sense of “similarity”, or the use of these adjectives as substitutes in
place of the pronouns from which they are derived, even if contextually defensible in
Vedic, would necessarily apply to the Avestan cognates. In Avestan, the basic and primary
meaning of “possession” should prevail and take precedence, unless convincingly proven
otherwise by internal context. This basic meaning of “possession” would also be in
accordance and conformity with what we find in all the *-yant-/*-uat- derivatives of the
Avestan demonstrative, relative and interrogative pronouns, It is only Bartholomae’s (ii)
translations (“with such qualities as I/you/you-all have”) that somewhat adheres to this
sense of “possession”.

Notably, as far as dfauuant- is concerned, while maintaining the translation “simi-
lar to you”, Kellens and Pirart nonetheless do make the observation that according to
them, in all of its attestations the word seems to indicate that either the ritual fire or
Zaradustra participate in the qualities of Ahura Mazda.*® This interpretation somewhat
accords with Bartholomae’s (ii) translation. As for mauuant-, Kellens understands the word
to be used emphatically for the first person pronoun, but Pirart understands mauuant-
as “accompanied by me, one who is with me” with a sense of “accompaniment” rather
than “similarity”.” In their glossary Kellens and Pirart posit two translation options for
xSmauuant-/yiaSmauuant- “one who is like you” (i.e. based on “similarity”), “one who is
with you” (i.e. based on “accompaniment”), but they understand the attested forms of
x$mauuant-/yuasmauuant- in the Gadas to be used as pronouns and as genitive complements
of nouns expressing a ritual act, and they translate these forms in situ as “(the ritual
act) which is due to you”.”® While these translations and interpretations do not clearly
anchor in the primary sense of “possession”, they nonetheless demonstrate a considered
re-evaluation of the function of these words.

As argued in Part 1 of this article, the notion that living beings and the positive aspects
of creation can literally be imbued with, and thus possess, the essence of divinities, has
deep significance, and is familiar, consistent and prevalent throughout Zoroastrian think-
ing. The widespread evidence examined in Part 1 arises in stanzas or passages where
IBauuant- and xSmauuant-/yismauuant- are themselves not used (therefore avoiding any
tautological arguments). Taken together with the morphological assessment of dfauuant-,
x$mauuant-/yuasmauuant- and mauuant- carried out in Part 2 of the article, we may now argue
that the evidence jointly substantiates the case in favour of translations for 9pauuant-,
xSmauuant-/yiasmauuant- and mauuant- based on the sense of “possession”, and we may
further conclude that there is insufficient justification for Bartholomae’s translations
involving “similarity”. Given the arguments presented so far, it would seem that the burden
of proof should be on those making the case for “similarity”, rather than on those making
the case for the basic meaning of “possession”.

% Bartholomae (1904: 797); Geldner (1890: 530).

% Kellens and Pirart (1990, 2: 252).

97 Kellens and Pirart (1990, 2: 281-2).

% Kellens and Pirart (1990, 2: 234; 1988, 1: 110, 124, 125, 126, 148, 161, 172).
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Part 3: The Gadic contexts of 8fauuant-, xSmauuant-lyismauuant- and mauuant-

In all their Avestan attestations, which are confined to the Gadas (or to Gadic quotations
in Young Avestan contexts), the adjectives 9Bauuant- and xSmauuant-/yasmauuant- occur in
the contextual vicinity of the vocative singular forms mazda “O Wise One” (eight times),
ahura “0 Lord” (twice) or mazda ahurd “O Wise Lord” (twice). These forms in the vocative
singular indicate that in these instances the second person singular personal pronoun from
which the adjective 9fauuant- is derived, refers to Ahura Mazda, and the second person plu-
ral personal pronoun from which the adjective xSmauuant-/yismauuant- is derived, implies
Ahura Mazda together with the other Old Avestan divinities, although the vocative forms
are all in the singular. The substantives which these adjectives describe in the Gadas are
therefore literally characterized as being “provided with you, possessing you”, i.e. Ahura
Mazda, or as being “provided with you (all), possessing you (all)”, i.e. Ahura Mazda and the
other Old Avestan divinities. Correspondingly, in each of its two attestations, the adjective
mauuant- occurs in the contextual vicinity of the first person singular personal pronoun
that is being used by the speaker of the Gadas to refer to himself while he is speaking
to Ahura Mazda. This indicates that in these instances the first person singular personal
pronoun from which the adjective mauuant- is derived, refers to the first person speaker
of the two Gadic stanzas in which it occurs. Given that the first person speaker is indeed
Zaradustra, the words which mauuant- describes (in Y 44.1 it describes friia- “dear one”,
with which it agrees in case, number and gender, while in Y 46.7 it denotes the indirect
object) are thus, in this context, literally characterized as being “provided with me, pos-
sessing me”, i.e. Zaradustra. In what follows, each of the attestations of these adjectives is
discussed and translated.

3.1 §Bauuant- “imbued with you, imbued with your essence”

The translation proposed here for dfauuant- as “imbued with you, imbued with your
essence” is meant to reflect the theological significance and semantic context outlined in
Part 1 above, while remaining faithful to the fundamental morphological sense of “provided
with you, possessing you” evaluated in Part 2 above. The adjective 9fauuant- only occurs in
the nominative singular form 9fauugs and is found in the five Gadic passages Y 31.16, Y 43.3,
Y 44.1,Y 44.9 and Y 48.3. In each of them it refers to an idealized individual whom the adjec-
tive describes as being imbued with Ahura Mazda’s essence. As we have seen in Part 1 above,
elsewhere in the Gadas, ZaraBustra himself aspires and emerges to be just such an individ-
ual. Let us now consider the themes of these stanzas sequentially (Y 44.1 which contains
forms of 9Bauuant-, xsmauuant- and mauuant- will be considered in sub-section 3.3.1):

3.1.1 Striving to further the rule of the home, or the settlement, or the land, through the Truth
(Y31.16)

InY 31.16 Zaradustra eagerly anticipates the coming into being of one whom he describes

as 9pauugs:

Y 31.16 parasa auuat yada huud ys hudanu$ demanahiia xSaSram

S$oidrahiia va daxiizus va asa fradadai asparazata

9Bauugs mazda ahura yada huuo anhat ya.siiacdanasca

This I ask about that well providing one who strives to further the rule of the home,
or the settlement, or the land, through the Truth,

(the one) imbued with your essence, O Wise Lord: (I ask about) when he shall come to
be, and with what deed.
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Here, the sphere of influence of the one described as 9fauugs is seen to be any of the three
incremental gradations of societal domains that require varying dimensions and degrees of
governance or “rule”, and the furtherance of this governance or “rule” in each domain is
to be achieved only through aga- “the Truth”.

3.1.2 Teaching us the straight pathways where the Lord dwells (Y 43.3)
In'Y 43.3 the one described by Zaradustra as dfauugs is depicted as someone who reveals to
others those pathways where Ahura Mazda dwells:

Y 43.3 at huuo vaghaus vahiio na aibi.jamiiat
Y3 nd arazii§ sauuanho pado sisoit

ahiia aph3us astuuaté mananhasca

haidiiang astis yang a.Saéti ahuro

aradro 9fauugs huzantuss spanto mazda

May that man attain (what is) better than good,

(that one) who may teach us the straight pathways of flourishing vitality,

(those) of this corporeal existence and (those) of thought:

the real ascents® where the Lord dwells.

The proficient (man) imbued with your essence, well-begotten (and) life-giving, O
Wise One.

While in Y 31.16, the one described as 9fauugs is associated with the worldly and societal
mission of furthering the rule of the home, settlement or land through Truth, in Y 43.3 the
one described as 9auugs is portrayed as a proficient, well-begotten and life-giving teacher
who can reveal to others the straight pathways which are the real ascents where the Lord
dwells.

3.1.3 The spiritual vision, as a teacher, residing on a throne with Truth and Good Thought (Y 44.9)
While the act of teaching is already seen to be associated with 9Bduugs in Y 43.3,inY 44.9
the word 9Bauugs describes the noun asisti- “teacher”, through which it indirectly describes
the daena- “spiritual vision” of Zaradustra:

Y 44.9 tat 9Ba parasa ara$ moi vaocea ahurda
ka9a mai ygm yaos dagngm [yaoz]dane
ygm hudanads paitisa saxiiat xSarahiia
arasuua xSadra dpauugs asistis mazda
hadamdi asa vohuca Siigs mananha

% In Humbach (1959, 2: 49) and Humbach (1959, 1: 111), Humbach analyses asti$ as an entheos compound a.sti-
from the adverb or the preposition @ and the noun sti-. He interprets sti- as “Besitz” (“possession”), and therefore
goes on to translate d@.stis in Y 43.3 as “mit Besitz versehenen” (“provided with possession”). In Humbach (1991,
2: 136) and Humbach (1991, 1: 152), Humbach analyses a sti$ as the preposition a “towards” with an accusative
form stis, and translates them as “to the possessions”. Insler (1975: 233), on the other hand, analyses the word
astis as the form of a noun a.sti- “height” and links it with Vedic verb a-stha “to ascend, to mount”. Kellens and
Pirart (1990, 2: 219) likewise link with Vedic verb d-stha, and translate the stem dsti- as an adjective “carrossable”
(“traversable”). They analyse the form asti$ as the accusative plural masculine, coordinated with the substantive
pads. This would agree with the adjective haidiiang and the pronoun yang which would then also coordinate with
the substantive pa9 (“the real ascendable/traversable (pathways) where...”). Another option would be to follow
Insler (1975: 61), who translates asti$ as the accusative plural form of a masculine noun a.sti- “height” with which
the adjective haidiiang and the pronoun yang are coordinated, and which also alludes to the substantive pads in
the second line. For astis I find the analysis of either Insler or of Kellens and Pirart more convincing than that of
Humbach, and I follow Insler’s approach to this word.
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This I ask you, speak for me truly, O Lord:

How (for myself) shall I set into (the sphere of) life, the spiritual vision which (is)
mine,

which a master of well providing rule may proclaim?

(The spiritual vision, which) through lofty dominion (is) a teacher imbued with your
essence, O Wise One,

(and is) residing on a throne with Truth and Good Thought.

In 'Y 44.9 the two distinct yet related functions of 1) one who furthers worldly and societal
rule through the Truth (see Y 31.16 above), and of 2) one who teaches others the path-
ways where the Lord dwells (see Y 43.3 above) are desired to be jointly harnessed for the
benefit of the spiritual vision. In his capacity as a spiritual teacher, Zaradustra seeks to
place his spiritual vision into the sphere of life, and he hopes that a master of well provid-
ing rule may then recognize and proclaim this spiritual vision.'®® The spiritual teacher is
therefore seeking out a virtuous patron or ally, for the purpose of establishing and further-
ing his spiritual vision in the world. This theme becomes predominant in Yasna 46, where
Prince Vistaspa is eventually identified as Zaradustra’s afauua uruuads “righteous ally”
(Y 46.14).

In Y 44.9 we also find an Old Avestan attestation of the daéna- imagined as a teacher
imbued with the essence of Ahura Mazda, and residing on a throne (literally a “seat”) with
Truth and Good Thought. In the Yast dedicated to the divinity daénd-, we encounter an
image of Zaradustra calling out (in Yt 16.2) with the words usa.hista haca gatuué “arise from
your throne!” to the divinity cista- “insight”, who is herself identified throughout Yast 16
as ygm vay*him daéngm mazdaiiasnim “(she) who is the good daena- of those who worship
Mazda”. The imagery from stanza Y 44.9 is very conceivably the Old Avestan prototype for
the Young Avestan imagery in Yt 16.2. While in the Ga9as the daéna- appears as an enthroned
asisti- “teacher”, in Yast 16 the daéna- appears enthroned as the divinity cista- “insight”.

3.1.4 One to whom the best of teachings are available, who even knows the hidden
pronouncements (Y 48.3)

Continuing with the theme of teaching, in Y 48.3 the adjective 9Bauugs refers to the partici-
ple in the middle voice vaedamna- “one who finds (for oneself)”. In this stanza we learn that
vahista sasnangm “the best of teachings” are available to this one. Throughout the Gadas, it
is clear that Zaradustra is indeed “one who has found what is best”, and that he is intent on
sharing what he has found with others (for instance, see Y 30.1-2, Y 31.5, Y 31.7-8, Y 43.5,
Y 45.1-5,Y 45.8, etc.).'®! The vaedomna- “one who finds (for oneself)” in Y 48.3, while meant
in a general sense, might therefore also include a subtle reference to Zaradustra as well.

Y 48.3 at vaedamnai vahista sdsnangm
ygm huda sasti asa ahura

spantd viduud yaécit giizra sanghanho
Bauugs mazda vaghaus xradfa managho

100 The hudanads paitisa... xSadrahiia “master of well providing rule” in Y 44.9 evokes huué y3 hudanus domanahiia
xSa8ram $6i9rahiid va daxiizus va agd fradadai asparazata “that well providing one who strives to further the rule of
the home, or the settlement, or the land, through the Truth” of Y 31.16.

101 1n the Yasna Haptanhaiti as well, the same sense - that the poet has found what is best and seeks to share
it with others - is one of the major themes recurrent throughout Y 35. On the possibility that the identity of the

poet of the Yasna Haptaphaiti might also be ZaraQustra, see Hintze (2007: 92-3).
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The best of teachings, which the well providing Lord teaches through the Truth,

is indeed for the one who finds (for oneself).

The life-giving (one), who even knows the hidden pronouncements

through the discernment of Good Thought, the (one) imbued with your essence,
0 Wise One!

Y 48.3, which talks about “the best of teachings”, is aptly followed by one of the most con-
sequential teachings of the Gadas (in Y 48.4): that by virtue of our thinking we shape the
nature of our own inner daena- “spiritual vision” through our deed and our word. Our daéna-
follows our inclinations, likings and - most importantly - our choices. The final line of Y 48.4
reveals that it is by virtue of this that our eventualities are differentiated in Ahura Mazda’s
discernment:

Y 48.4 y3 dat mand vahiio mazda asiiasca
huué daéngm $iia69andca vacanhdca
ahiia zadsang " ustis'? varanang hacaité
9Bahmi xratau apamam nand anhat

He who makes (his) thinking better or worse,

that one (makes his) spiritual vision (better or worse), through deed and word.

It follows his inclinations, likings, and choices.

In your (i.e. Ahura Mazda’s) discernment, (accordingly) the eventuality shall be
differentiated (for him).'*

The teaching of how we each have the agency and choice to shape an integral aspect of our
own being, and the personal spiritual consequences of whether we do so for better or for
worse, soon becomes one of the cornerstones of Zoroastrian doctrine and eschatology. It
arguably gives rise to the iconic depictions found in the later Zoroastrian tradition, of the
afterlife encounter between two interrelated aspects of an individual’s spiritual being. In
brief summary: after the end of mortal life, a person’s own daénd- “spiritual vision”, either
enhanced or degraded by the person’s choices of thought, word and deed during life, mani-
fests itself to the person’s uruuan- “soul” and either prefigures the soul’s transition into the
presence and domain of Ahura Mazda or prefigures the soul’s transition into the presence
and domain of Ayra Mainiiu “the evil spiritual force”. The reading of Y 48.3-4 together sug-
gests that one who is imbued with the essence of Ahura Mazda should possess the important
understanding of how we each have the opportunity, agency and choice to steer and shape
our own “spiritual vision”, and how the differentiation of our fates in the afterlife shall be
based on how we use this opportunity, agency and choice during our life.

3.2 x§mauuant-lyismauuant- “imbued with you (all), imbued with the essence of
you (all)”

As is the case with the translation proposed for 9auuant-, the translation proposed here for
xSmauuant-/yasmauuant- as “imbued with you (all), imbued with the essence of you (all)” is
meant to express the theological significance and semantic context outline in Part 1 above,

102 0n the occasional confusion between the nominative singular and accusative plural forms of i-stems in the
manuscripts, and the emendation of the transmitted form ustis to the expected form ustis, see Hintze (2007: 59
fn. 35).

103 Translation of Y 48.4 is based on Hintze (2007: 58-60), with minor changes made by me. Also, the last line of
the stanza was not translated by Hintze, so I have translated it here. I use the English word “differentiated” as an
adjective describing “the eventuality”.
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while remaining faithful to the fundamental morphological sense of “provided with you
(all), possessing you (all)” evaluated in Part 2 above. In contrast to the forms of §Bauuant-,
which are all found in the nominative singular, the forms of xmauuant-/yasmauuant- are all
found in the genitive singular or genitive plural, with the exception of the locative plural
x$mauuasii found in Y 34.3 (where it denotes the recipients of sauud “flourishing vitality”).
In'Y 29.11 the genitive plural form yasmauuatgm denotes the agents, including Zaradustra,
who are gift-givers offering a raiti- “gift” to Ahura Mazda and the Old Avestan divinities
as part of the ritual gift-exchange. In Y 46.10 the genitive plural form x$mauuatgm denotes
the subjects who shall perform a vahma- “prayer”, accompanied by Zaradustra. In Y 33.8 the
genitive singular form x$mauuato denotes the subject who shall perform a yasna- “worship”,
most likely referring to ZaraBustra, and in Y 34.2 x$mauuaté denotes the subject performing
a vahma- “prayer”, also most likely referring to ZaraSustra. In Y 44.1 xSmauuaté denotes a
subject envisioned performing a namah- “veneration”, and in Y 49.6 xSmauuato denotes one
to whom the daéna- “spiritual vision” belongs.

3.2.1 The gift (Y 29.11)
InY 29.11, ZaraQustra, with familiarity and authority, demands the attention and presence
of Ahura Mazda and the Old Avestan divinities for the purpose of the ritual gift-exchange:

Y 29.11 kuda asem vohuca mané x$aSramca at ma masa
yuzam mazda fraxsnaneé mazoi magai.a paiti.zanata
ahurd nii na auuar 3hma ratois yasSmauuatgm

Where are Truth, Good Thought, and Dominion? Now take me into cognisance,'**

all of you; (and) recognise (me) in foreknowledge, O Wise One, for the great gift-
exchange.'®

O Lord, (come) down unto us now, by virtue of the gift (offered) by us (to you), (the
gift) of those imbued with the essence of you (all).

The intended recipients of the gift being offered in Y 29.11 are Ahura Mazda and the 0Old
Avestan divinities who are emphatically invoked by ZaraSustra specifically for this reason.
The word yismauuatgm denotes the agents (the gift-givers) and characterizes them as being
imbued with the essence of the divinities who are themselves invoked in this stanza. This
underscores the inherent qualitative consonance and the essential reciprocal belonging
shared by the divinities and the gift-givers. For not only do they share in the gift-exchange,
they also share in the same essence. In the previous stanza, Y 29.10, the gifts desired by
the gift-givers of Y 29.11 seem to already be specified: adgé... asa “strength through the
Truth”, x$aramca auuat vohit manayhd ya husaitis ramgmea dat “and that Dominion through
Good Thought, by which one may establish good dwellings and peace”. The three divini-
ties - Truth, Good Thought and Dominion - invoked in Y 29.11a also feature in the desired
gifts being requested in Y 29.10. In Y 29.10 it is the gathered gift-givers who are the poten-
tial recipients of gifts, while in Y 29.11 it is now these same gift-givers who are the agents
offering their own reciprocal gift to Ahura Mazda and the Old Avestan divinities.

104 0n the discussions related to ma$a, and the various competing proposals for its analysis, see Peschl (2022:
202), who, following Schwartz, analyses the form as the second person plural imperative of the root aorist mar-
“to remember, to take cognisance”. For a brief review of the various competing proposals, and the arguments in
favour of his preferred analysis of this form, see Peschl (2022: 202).

195 For more on Avestan maga- “gift-exchange”, see Hintze (2004: 27-45).
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3.2.2 The worship (Y 33.8)

In'Y 33.8, the genitive singular form x$mauuaté denotes the subject, in this case most likely
Zaradustra himself, who will perform a yasna- “worship”, which shall be set into motion
through Good Thought:

Y 33.8 fr6 mai [fraJuudizdim arada ta ya vohi Siiauudi mananha
yasham mazdd xSmauuato at va asd staomiia vaca

Acknowledge these aspirations of mine, which I shall set into motion through Good
Thought:

Aworship performed by one imbued with the essence of you (all), 0 Wise One, or even
words of exaltation through the Truth.

(These are) offered for you (as your) portion, and (so is) immortality with
endurance,'% (and also) wholeness.

The genitive singular form x$mauuaté “of one imbued with the essence of you (all)” is trans-
lated more freely in the context of this stanza, as “performed by one imbued with the
essence of you (all)”, to make it clear that the genitive denotes the subject. I have likewise
translated the form x$mauuaté freely in context of the stanzas Y 34.2 and Y 44.1 that follow,
and I have similarly translated the genitive plural form xSmauuatgm in Y 46.10 as well.

3.2.3 The prayer (Y 34.2) and flourishing vitality (Y 34.3)
Let us now consider one of the more intricate examples of the use of these words in the
sequence of stanzas Y 34.1, Y 34.2 and Y 34.3:

Y 34.1 ya $iia69and yd vacanhd yd yasnd amaratatdatam
asamcd taibiio danha mazda x$adramca hauruuatato
aesqm toi ahura 3hma pourutamais daste

The deed, the word, the worship, through which you give to yourself

immortality and the Truth and the dominion of wholeness, O Wise One:

Out of these is being offered to you by us, (who are here) by the greatest numbers, O
Lord.

Y 34.2 atca i t6i mananhd mainiizu$cd vanhaus vispa data
spantaxiidca nara$ Siiacdana yehiia uruua asa hacaite
pairigaede xSmauuato vahmeé mazda garobis stutgm

And indeed, this (offering) has been established through your thought, and through
all (who are) of the good spiritual force,

and through the deed of the life-giving man whose soul is accompanied by the Truth,
in a prayer surrounded by living beings, performed by one imbued with the essence
of you (all), 0 Wise One, through welcomings of praises.

106 On utaiiiiti- adj. “enduring” noun “endurance”, see Bartholomae (1904: 386), who suggests the adjectival use

for which see Grassmann (1873: 203) and Monier-Williams (1899: 165).
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Y 34.3 at toi miiazdom ahurd namayha asaica dama
gaeda vispa a x$a9roi ya vohu draosta mananha
aroi zi hudanho vispais mazda xSmauuasi sauuo

Now, with veneration O Lord, as an offering for you and for the Truth, we will place
into (your) dominion all (our) living beings, which you (all) have nourished with Good
Thought.

Indeed, the flourishing vitality of the well providing one has been granted by (you)
all, within those imbued with the essence of you (all), 0 Wise One.

In Y 34.1, the worshippers seek to derive their own offering out of the deed, word and
worship through which Ahura Mazda gives himself immortality and the Truth and the
dominion of wholeness. In Y 34.2, the offering is further described as something that
has been established: t6i managha “through your thought”, mainiizu$ca vaghus vispa “and
through all (who are) of the good spiritual force”, spantaxiiaca naras $iiad9and “and through
the deed of the life-giving man” (three instrumental phrases),'*’ pairigaéd¢ xSmauuaté vahme
“in a prayer surrounded by living beings, performed by one imbued with the essence of you
(all)” (a locative phrase) and garobis stiitgm “through welcomings of praises” (a final instru-
mental phrase). It seems likely that the life-giving man whose soul is accompanied by the
Truth, and the one performing the prayer surrounded by living beings, is none other than
Zaradustra. In Y 34.3 ZaraBustra declares that he, along with those gathered together, shall
place their living beings, as an offering, into the dominion of divinity (likely referring to
Ahura Mazda’s “dominion of wholeness” in Y 34.1).

The offering of one’s own living being to divinity continues a theme we have already
examined in Part 1 of this article. Most notably, consider Y 33.14 (complete text and trans-
lation in section 1.2), which is the stanza that immediately precedes Y 34.1-3, and in which
Zara9ustra “is offering as a gift to the Wise One and to the Truth: the vitality of his own body,
and the pre-eminence of (his) good thought, of (his) deed and of (his) solemn utterance; (he
is offering them his) attentiveness, and (he is offering them) dominion (over himself)”. The
idea that the worshippers who then join Zaradustra in Y 34.1-3 also choose to place their
living beings into the dominion of the Lord is hardly surprising. In Y 34.2 the first factor
through which the offering is described as being established is tai mananha “through your
thought”, which calls to attention Y 31.11 (complete text and translation in section 1.2) in
which we learn that our “living beings” are indeed fashioned 98a mananha “through your
thought”. In addition to this, in Y 34.3 ZaraBustra speaks of how “all (our) living beings”
have been nourished by the divinities with vohu- manah- “Good Thought”. Referring to this
spiritual nourishment, Zaradustra goes on to say that sauué “flourishing vitality” has been
granted vispdi$ “by (you) all” xSmduuasi “within those imbued with the essence of you (all)”.
Therefore the offering, being the living beings of the worshippers, is created by, nourished
by, internally vitalized by, imbued with and offered to divinity. A somewhat parallel notion,
of offering to Ahura Mazda various good things that all ultimately derive from the creative
and positive activity of Ahura Mazda himself, is found in Y 39.4 of the Yasna Haptaghaiti:

Y 39.4 yada ta i ahurd mazda
manghdca vadcasca dsca varasca
ya vohii

ada toi dadomahi

197 Note here the structural parallel of three instrumentals, with the three opening instrumentals of Y 34.1 ya
Siiad9ana ya vacanhd ya yasnd “through which deed, through which word, through which worship”.
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ada ciSmaht

ada 9fa ais yazamaide
ada namaxiiamahi
ada isuidiiamahi

8Ba mazda ahura

As indeed, O Wise Lord,

you think, speak, create and practice
these (things) which (are) good,

so we offer (them) to you,

so we assign (them to you),

so by them we worship you,

so (by them) we offer veneration (to you),
so (by them) we bring refreshment

to you, O Wise Lord.'%®

3.2.4 The prayer, and crossing the Bridge of Summation (Y 46.10)

Y 46.10 accords perfectly with the underlying theme of Yasna 46, in which ZaraSustra is
seeking out the backing of virtuous rulers and genuine followers who shall align them-
selves with the vision of Ahura Mazda, and help establish and spread good rule throughout
the lands. The means by which Zaradustra shall in turn support these virtuous rulers and
genuine followers is indicated in Y 46.10:

Y 46.10 y5 va méi nd gond va mazda ahurd
daiiat aphaus ya tu voistd vahista

asom'® asai vohii x$adram mananha
ygscd haxsai xSmauuatgm vahmai.a

frd tais vispais cinuuato [fralfra paratim

(The one) who indeed, O Wise Lord, a man or a woman,

shall establish for me, what you know to be the best of existence,

(namely), Truth for the sake of Truth (itself), (and) Dominion through Good Thought,
and whom I shall accompany for prayer performed by those imbued with the essence
of you (all):

with them all, I shall cross forth the Bridge of Summation.'°

198 Translation of Y 39.4 by Hintze (2007: 275-9), with the minor change of replacing “pay homage” with “offer
veneration (to you)” in the 7th line, and by adding “(by them)” in parenthesis in the 7th and 8th line.

109 On the preference for the reading asom in J7 versus agim in J 2.3.6 (see Geldner 1886: 162), Insler (1975: 270)
makes a good observation about the stylistic parallel between Y 46.10c asom agai “Truth for Truth” and Y 43.5d
akam akai “evil for evil”. Beyond this, I also find Y 46.10c asom aai “Truth for Truth” a preferable reading in light
of its similarity to the prominent last line of the Afam Vohai mantra: Y 27.14c hiiat aai vahistai aSom “since Truth is
for the best Truth”, especially given that the assertion in Y 27.14a a§am vohii vahiStom asti “Truth is the best Good”
also relates very closely to Y 46.10b aghaus ya ti voista vahista “what you know to be the best of existence”.

1101y Humbach (1991, 1: 170), and Humbach (1991, 2: 184), Humbach translates the genitive singular form cinu-
uato of the present participle cinuuant- as “account keeper”. Insler (1975: 83) translates the participle as “judge”.
A more literal translation of the present participle cinuuant- would be “stacking, layering, assembling”, given
that the participle is derived from the verbal root ci “to stack, to layer, to assemble”. Both an “account keeper”
and a “judge” would indeed need to stack, layer or assemble information, before evaluating it in order to “keep
account” or to “pass judgement”. In the Gadas the present participle cinuuant- most likely refers to the notion of
the “stacking-up” of one’s thoughts, words and deeds in the discernment of Ahura Mazda (see translation of Y
48.4 above) wherein one’s eventuality is differentiated. In the subsequent development of Zoroastrian eschato-
logical thinking, this arguably provided some of the inspiration for the imagery of the divinity Ra$nu stacking-up
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In stark contrast to the well-intentioned supporters of Zaradustra, the experience of the
(deceitful) priests and (devious) princes shall be very different when they arrive at the
Bridge of Summation:

Y 46.11 x$adrais yujan karapand kauuaiiasca
yang x’3 uruua x’aeca xraodat daéna

hiiat aibi.goman yadra cinuuato paratus
yauudi vispai driijo damanai astaiio

(Inversely,) through (their) dominions, the (deceitful) priests and (devious) princes
unite a mortal with evil deeds, to (thereby) destroy existence.

(But) their own soul and own spiritual vision shall perturb them,

when they arrive unto where the Bridge of Summation (is):

as guests for the House of Deceit, for all time!

3.2.5 The spiritual vision (Y 49.6)

In'Y 44.9 Zaradustra wants to set his daend- (described as an asisti- “teacher” imbued with
the essence of Ahura Mazda) into the sphere of life. In Y 49.6, Zaradustra wants to truly
distinguish how to “make heard” the daéna- which belongs to one who is imbued with the
essence of Ahura Mazda and the other Old Avestan divinities. Both stanzas communicate
Zaradustra’s deep and driving motivation to correctly establish and spread his spiritual
vision in the world.

Y 49.6 fro va [fra)ésiia mazda agamcd mriiité
ya va xrataus xSmakahiia d.mananha

ara$ vicidiiai yada i srauuaiiaéma

tqm daengm ya xSmauuato ahura

O Wise One, T urge you (all) and the Truth, to tell (us)

what for you (all), (are) the intentions of your discernment,

so (we may) truly distinguish how we should make heard

that spiritual vision which belongs to one imbued with the essence of you (all), O Lord.

3.3 mauuant- “imbued with me, imbued with my essence”

The literal meaning of mauuant- is “provided with me, possessing me”. In the Gadas this
word is spoken only twice by ZaraQustra, in Y 44.1 and Y 46.7, and in both instances it
occurs in the dative singular form mauuaité. Frequently in the Gadas we find that Zaradustra
aspires and emerges to be imbued with the essence of divinity. He even seems to refer
to himself as 9fauugs in Y 48.3, and more clearly as x$mauuaté in Y 33.8 and Y 34.2. But
beyond this he also refers much more generally to those who are dfauuant- and xSmauuant-
/yuSmauuant-. Zaradustra and these others, whoever they may be, therefore share in the
essence of Ahura Mazda and the Old Avestan divinities, and in that regard, possess the same
essence. Furthermore, if one of the inherent qualities of divinity is that it can impart its

the merits and the demerits of one’s soul in his balance. In either case, the genitive singular form cinuuats, taken
together with the accusative singular paratim, would literally give us the translation: “the Bridge of Stacking-up”.
Aslightly less literal option for translation could be: “the Bridge of Summation”. While this option properly main-
tains the underlying sense of sequential accumulation inherent in the root ci, it also alludes to the sense of finality
and evaluation.
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essence to other beings, then once that essence is indeed imparted to a being, that being
by virtue of this very essence will in turn have the capacity to impart its own essence along
to another being, I therefore suggest that an updated translation of mauuant- as “imbued
with me, imbued with my essence” might work rather well, and still remain faithful to the
literal meaning of the word.""! It would also be in keeping with the sense and the function
of 8fauuant- and xSmauuant-/yasmauuant- in the Gadas, with Zaradustra’s affinity to others
who are also dfauuant- and x$mauuant-/yiasmauuant- like him, and with his hope that they
step forth and help in furthering his virtuous purpose.

3.3.1 Cherished fellowships (Y 44.1)
One of the more syntactically playful constructions in the Gadas occurs in the opening
stanza of Yasna 44:

Y 44.1 tat 9Ba parasa ara$ moi vaoca ahura
namanhd a yada nams xSmauuaté

mazda friiai 9pauugs saxiiat mauuaite

at né asa friia dazdiiai hakurana

yada n3 a voh jimat mananha

This I ask you, speak for me truly, O Lord:

Of veneration, such a veneration, as is performed by one imbued with the essence of
you (all),

may one imbued with your essence proclaim to a dear one
O Wise One,

so cherished fellowships are established for us through Truth,
such that one may come towards us with Good Thought.

112 imbued with my essence,

In this stanza there is intentional poetic play in: 1) how one imbued with the essence of
divinity (9fauuant-) may reveal 2) a veneration that is performed by one imbued with the
essence of the divinities (x§mauuant-), to 3) a dear one who is imbued with the essence of
Zaradustra (mauuant-), and that 4) this shall give rise to cherished fellowships established
through “Truth”, that in turn 5) induce others to approach with Good Thought. Thus, the
paramount basis for weaving together cherished fellowships in accordance with Truth, is
identified here as the inherent nature and quality of their participants.

3.3.2 A protector for one imbued with my essence (Y 46.7)

In Yasna 46 ZaraduStra bemoans the prevalence of devious rulers and deceitful priests, and
undertakes an impassioned search for help, with the purpose of making manifest the prin-
ciples of his spiritual vision in the arena of day-to-day practice and worldly rule. In Y 46.7
Zara9ustra wonders who, apart from the fire and the thought of Ahura Mazda, will bring
him and those imbued with his essence deliverance from the clutches of the deceitful one.
Here Ahura Mazd3a’s fire quite possibly represents the arena of ritual, while Ahura Mazda’s

11 The Av. hapax "mauuaiSiia- (< IIr *ma-uat-ia-) derived from mauuant- (see Bartholomae 1904: 1141; Hintze
2007: 289-91, 347-8), found in Y 40.1 of the Yasna Haptanhaiti, would accordingly mean “belonging to one imbued
with my essence, appropriate to one imbued with my essence”.

112 Both Humbach (1991, 1: 156) and Insler (1975: 67) translate friia- as “friend”. The Avestan root from which
friia- is derived is fri “to be dear”. While a friend can be someone “dear”, so can a family member or a teacher or
a student or a patron or a priest or a disciple or others who do not qualify primarily as “friends”. The choice of
translating friia- as “friend” inserts a unique connotation into the English that obscures the precise and simultane-
ously wider implications of the word in Avestan. Therefore I translate friidi as “to a dear one” and friid ... hakurana
as “dear fellowships, cherished fellowships”.
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thought quite possibly represents the spiritual arena, and as mentioned by ZaraBustra, it
is through both of these mediums that one nourishes the Truth. Yet, in order for the right
ritual practices and the right spiritual principles to take root in this world where evil is
rampant, Zaradustra, and anyone imbued with his essence, will need protection from the
forces and agents of evil:

Y 46.7 k3m nd mazda mauuaité paiiim dada
hiiat ma draguud didarasata aenanhé
aniiam 9Bahmat aSrasca manayghasca

yaiid Siiad9anais asom Sradsta ahurd

tqm moi dgstuugm daénaiidi frauuaoca

Whom have you assigned (as) protector for one imbued with my essence,
when the deceitful one has seized me for transgression?

(Whom) apart from your fire and (your) thought,

through (both of) whose deeds one has nourished the Truth, O Lord?
Speak forth this counsel, for the sake of my spiritual vision!

This stanza goes on to become the basis of one of the most well-known prayers of the
Zoroastrian tradition, called the K3m Na Mazda.

Conclusion

The Gadic passages surveyed above show that the predominant theme with which the word
9Bauuant- is associated in the Gadas is the theme of spiritual teaching (Y 43.3,Y 44.1,Y 44.9
and Y 48.3). In one instance it is also associated with the theme of the worldly and soci-
etal mission of furthering the rule of the home or settlement or land through the Truth
(Y 31.16). In each of its attestations, 9pauuant- occurs in the nominative singular form. The
word x$mauuant-/yasmauuant-, on the other hand, is always associated with a medium of
interrelation between divinity and worshipper, i.e. the gift-exchange (Y 29.11), the worship
(Y 33.8), the prayer (Y 34.2, Y 46.10), the granting of flourishing vitality (Y 34.3), the vener-
ation (Y 44.1) and the spiritual vision (Y 49.6). In Y 29.11, Y 33.8,Y 34.2, Y 44.1,Y 46.10 and
Y 49.6, xSmauuant-/yiSmauuant- appears in either the singular or plural genitive form and
denotes the human agent/s engaged in effectuating and practising the medium of interre-
lation. In one instance, the locative plural form x$mauuasi denotes the human recipients
of sauué “flourishing vitality” (Y 34.3), which is imparted to them by the divinities. In all
of its attestations the word xSmauuant-/yismauuant- contributes rather interestingly to the
theme of interrelation between divinity and worshipper, because whatever the medium of
interrelation might be, the divinities and worshippers engaging in that interrelation are
characterized as being fundamentally connected to each other by virtue of their shared
essence. Finally, mauuant-, which in both attestations occurs in the dative singular, is used
in'Y 44.1 to describe the intended beneficiary of a particular teaching/proclamation that
would in turn result in this beneficiary being inducted into a cherished fellowship estab-
lished through Truth, while in Y 46.7 it refers to the intended beneficiary of protection
against the deceitful one. In the first instance mauuant- is associated with induction into
that which is good, and in the second instance it is associated with protection, and thus
exclusion, from that which is evil.

On the one hand, these words are all thoughtfully used and integrated into some of the
more salient themes in the Gadas, and on the other hand, they themselves encapsulate a
foundational theological theme: that virtuous living beings can literally be imbued with the
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essence of the Gods, and in turn impart their own essence to others. The notion of “divinity
dwelling within”, when taken together with the notion that all the good creations were first
created and gestated within Ahura Mazd3, and were therefore “dwelling within divinity”,
brings to light the immediacy and reciprocal intimacy that characterizes the relationship
between creator and creation in Zoroastrian theology.
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