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FALSAFA I. PRE-ISLAMIC
PHIL.OSOPHY

Pre-Islamic philosophy, which may be called Mazdean philosophy, is a
syncretic system incorporating various Greek thought, predominantly
Peripatetic and Neo-Platonic. Historical evidence traces its origin to Parthian
times. Bardesanes (154-222 C.E.; q.v.), a mystic thinker of Parthian origin has
frequently employed Mazdean doctrines in his work. However, the
unequivocal evidence in regard to the inception of Mazdean philosophy may
be drawn from the contents of the Denkard, book 4. On the historical edict of
Sasanian Sapuar I (r. 240-70 C.E.) the secular (az dén bé) Greek writings that
were dispersed throughout India, Byzantium, and other lands, were brought
together and deposited in the royal treasury (ganj 1 Sahigan; Dénkard, ed.
Madan, p. 412; Shaki, 1981, p. 119). The tenor of the decree suggests that the
king must have been acquainted with the books he was seeking, a fact that
necessarily implies their prevalence, albeit dispersedly, in the country under
the Parthians. The Dénkard(bk. 4) reports that these works dealt with
medicine (bizesgth), astronomy (star-gowisnth), movement (candisn), time
(zaman), space (gyag), substance (gohr), accident (jahisn), becoming (bawisn),
decay (winahisn), transformation (jadag-wihirth), logic (gowagth), and other
arts (kirrogih), an index that covers almost all philosophical disciplines of
antiquity. Of great interest is the latter part of the Dénkard (bk. 4), that follows
this cultural instruction of the monarch. This section, which contains manifold
Greek philosophical notions, seems to be a compilation of the above-
mentioned philosophical themes; it would therefore not be an overstatement
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to consider them as part of Mazdean scholastic study of philosophy already in
the Parthian period, which were brought together under the edict of Sapar I.
In contrast to these texts, the philosophical passages of the third book of the
Deénkard are in part syncretized with theological doctrines. Evidently during
its long and critical study in Sasanian times it had absorbed contrary and
paradoxical speculations by various Mazdean thinkers to the detriment of its
methodological and philosophical consistency. Although the works sought
after by Saptr I had been denoted by him as non-religious, secular knowledge,
it seems that in view of the prevailing bigotry and dogmatic theology, the
teachings and traditions (gowisn ud kardag) of the fathers of the faith
(poryotkesan), not every philosophical principle could have been sustained
without asserting the fundamental theological dogma that considers Ohrmazd
and his essence, the infinite light (anagr-rosnih), the prime cause.

All in all Mazdean philosophy treats almost all relevant themes, i.e., the
general laws of being (st1), human thinking, and the process of knowledge,
which are subdivided in the present article into the doctrines of Being, Time,
Space, Movement, Nature, Man, the Prime Cause, Cosmogony, Epistemology,
Logic, Ethics, and Aesthetics.

The Mazdeans called the Greek philosophers filasofa, the Indian sages danag t
hindog, and the native thinkers variously danag snasag (lit. wise sage;
Deénkard, p. 429), Snasag, gohr snasag, Cihr-eenasag (natural philosopher;
Bailey, p. 84), from Greek phusike epistemeé (knowledge of nature), uskargar
(thinker; Dénkard, p. 414). The philosophical terminology employed by the
Mazdeans is by itself indicative of their methodological classification: az den
bé (secular; lit. distinct from religion), dénig (religious), abestagig (theological),
pad éwaz 1t mardom (in common parlance), pad éwaz 1 gehan (in universal
language, i.e., Greek, or of foreign origin).

Being (sti, bawisn). Being is a sequential (pad paywand) emanation from the
essence of the unique creator, the infinite light (anagr rosnth). It is
interconnected in all its manifestations, a unity in plurality (yak kardagth t
geéhan, lit. unification, unity of the universe; Dénkard, p. 372, tr., p. 350). The
material world (st1, getig) is conceived as the object of the sense-world, real,
tangible (girisnig) and visible (weénisnig; Denkard, p. 120, tr., p. 125), a
combination of substance (madag, tohmag), form (désag), and accident (jahisn;
Dénkard, p. 202-3, tr. p. 198). Theologically, it is the combination of the Ideal
(meénog) and material form (desag; Dénkard; p. 398, tr., p. 372; Shaki, 1973, p.
145), the origin of material existence. The ultimate nature of matter consists of
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the four atomic elements: fire (adur), water (ab), air (wad), and earth (gil; see
ELEMENTS), which are subject to transmutation (wardisn) on account of
radical dualism (do-bunistagth) of Being: water may transmute into air, or
earth. .. (ab hast ka o cihr 1 wad ud hast ka 0 ¢ihr 1 zamig warded. . .; Dénkard,
p- 114, tr., p. 120). Matter has ever been and will ever be (biid ud baweéd,
Deénkard, p. 421) eternally and permanently in motion (hamag-rawisnth ud
amarg-rawisnth 1 gohr; Dénkard, p. 416). In a most interesting chapter the
Dénkard (pp. 345-46, tr., p. 327) propounds a thoroughly materialistic world
outlook by maintaining the doctrine of uncreatability, indestructibility, and
impossibility of self-generation of Being (e¢ éwénag az nést baweénidan ud abaz
0 nést burdan sayeéd, ceon ne-iz sayed xwadtha baweénidan 1 ¢is), and no wise
creator or producer can by any means annihilate his production. Light and
darkness are fundamental elements of Being, the former is perceived through
open sight, and the latter through its closure (Dénkard, p. 324, tr., p. 308).

The principle of dualism (q.v.) of Being as a synthesis of antithetic elements is
the heart of the Mazdean ontology. No object has come into being by itself or
from like substances, but manifestly from the union of unlike substances
(dahisn wihan né az xwes be jud jud gohr ¢eon cegam-iz hir. . . né az xwad ud
xwesigan be az hamith 1 jud gohr paydag; Déenkard, pp. 345-46, tr., pp. 326-27).
Thus the principle of contradiction/duality (do-bunistagth) expresses the inner
source of all vitality and development (Shaki, 1973, pp. 142-43). The mutual
interaction of all-pervading opposites is set forth as the motive power of
existence; once set in motion, it does not stand in need of a transcendental
mover. Theologically, the world is so disposed as to move towards eternal
bliss, driven by its own natural impulsion (Dénkard, p. 202; tr., p. 198; Shaki,
1973, pp. 133-34).

Movement. Matter moves in space (way, gyag) but is controlled by the
firmament (rah, spihr, spas; Dénkard, p. 207, tr., p. 201). The movement of
matter in space, the course of luminaries, the blowing of wind, the growing of
grass all occur within the limited time (zaman 1 brid), motivated by the long
self-subsisting (dagrand xwaday, generally misinterpreted as “of long
dominion”) firmament (Dénkard, p. 207, tr., p. 201). Movement (jumbisn,
candisn) is motivated either by natural necessity (pad awizin cihr) or by choice
(pad wizin kam; Dénkard, p. 63, tr. p. 78). Natural process is either
intermittent/partial (bridagtha) or continuous (abridagtha). Being in composite
state is throughout subject to transformation, the correlation of all existence
(bawisn hamag ham-bawisnih jadag-wihirth ast paywandisn 1 stl o ham;
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Denkard, p. 352, tr., p. 332; Shaki, 1973, p. 151), which recalls the Heracleitan
doctrine of the bond of all (desmos dpdnton), or the continuous state of flux, of
becoming (bawisn) and decay (winahisn). Movement takes the form of
transformation, such as the change of species of genus (dés ewenag) to shape
of species (eweénag kerb), to a concrete shape (kerb; Dénkard, p. 352, tr., p. 332;
Shaki, 1970, p. 293). Transformation is inherent in every process (jadag-wihirth
har kirrogth andar; Dénkard, p. 420). In the exposition of causality (cimigth,
wihan-karth), causal relations are set forth in examples denoting the kind of
cause: through force (pad nerogth), as suppression (awistabisn) from the
combination of cold (sard) and hot (garm); through transmutation (pad
wardag), as material light, beam (bam) from brilliance (payrdg); through
action (pad kunisn), as house from man (xanag az mardom); through creation
(pad afurisn); by reproduction (mardom azisth), as man from man; through
natural disposition (pad axw), as generosity from the generous man.
Transformation occurs either by necessity, natural causes (¢ihrig), or by the
free will (kamig), or by the combination of both (Dénkard, p. 347, tr., p. 328).
The motive power of movement is specified as that which actualizes processes
(néerog hastrayenisnan rawagth; Dénkard, p. 399).

Nature. Nature is devised of composition, actualization, and corruption of
contradictory elements (ham-bawisnth ud astisnth ud winahisn 1 ham-bedigan 1
pad cihr). Nature is in a perpetual state of becoming and decay of quiddity
(Ceonth bawisn ud winahisn), of quaking (candisn), and movement (jumbisn;
Denkard p. 420). The organic correlation between nature, the macrocosm
(gehan 1 wuzurg), and man, the microcosm (géhan 1t kodag), discloses the
intrinsic harmony and universal unity of existence (yak-kardagth 1 gehan). The
elements of nature: fire (adur), water (ab), earth (gil), metal (ayoxsust), plant
(urwar), cattle (gospand), and man (mardom), correspond to the constituents of
the human body (ceon mardomtan): blood (xon), vein (rag), marrow (mazg),
sinew (pay), bone (ast), flesh (pid), and hair (moy). The components of the
world’s corpus: fire, water, earth, and air correspond to humors (ristagan) of
human body: blood (xon), red bile (wis T suxr), black bile (wis 1 sia; text
corrected), and phlegm (blagm; Dénkard, p. 278, tr., p. 267; Shaki, 1973, p. 138).
In regard to animal and natural forces, it is specified that the earth derives its
force from the power of water and air (gétig nérog pad ab ud wad 0j); air
derives its force from the spiritual power of the sky (wad pad asman menog
nerogth); the animal power derives from the humors of the constitution of the
body (amezisn 1 tan passazisn); and the force of the menog (the Ideal) derives
from the vitality of the soul (pad ruwan zindagth; Dénkard, p. 399).
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The transcendental force of waxs, as the power of the soul and the motive
power of natural growth and becoming, constitutes the agent of voluntary
action, whereas the frawahr, the everlasting spiritual tutelary and nature
(Cihr) represent the agents of natural necessity (Dénkard , p. 122, tr., p. 126).
The whole Universe, all luminaries and existence on earth, are endowed with
intelligence (Dénkard, p. 273, tr., p. 260).

The genealogical development of species, the congeneric (ham-kerb) natural
development, is determined by the original stock inherited from progenitors
(az zwes baxtig tohmag bunth, i.e., genetically determined), as horses from the
first horse (asb), cucumbers (badrangan) from the first cucumber; as
analogous transmission and perpetuation of congeners through development
of forms, specially of quiddities (drust abesparisnitha windardan 1 ham-tohmag
pad désag paydagth namcistigtar pad ceonth). To them species is form (éwénag)
and descent substance, as sight is to the eye (Dénkard, pp. 420-21).

Following the Greek and Babylonian astrological teachings, it was believed
that the fate of man was decided by the seven planets (abaxtaran),
characterized as malefic gods (gayogan “robbers”), and the twelve signs of the
zodiac (axtaran), considered benefic gods (bayan; Denkard, p. 278, tr. 267)
although, paradoxically, of the seven planets, generally, the sun and the moon,
and, sporadically, also Jupiter (Ohrmazd) and Venus (Anahid), were regarded
as auspicious stars (Greater Bundahisn 3.7); nonetheless, the traditionally
ingrained obsession continued in the belief that “every adversary or
beneficence that befalls men and other creatures is owing to the workings of
the seven and the twelve” (Ménog 1 xrad 7.16).

Time(zaman). Time and space are objectively recognized as the basic forms of
Being. The existence of all has need of time, but time has need of none. Time is
the motive power of the processes of the material world (zaman padis hast
kardarth nerog 1 sti;Dénkard, p. 207, tr. p. 201). Everything is inherent in time,
but time itself is inherited in none. It directs all but itself is directed by none.
Everything, whether it is limited or unlimited, is dependent on time for its
function and existence (an 1 har andar xwad andar éc¢; an i abar har
iz pad zaman niyaz. Dénkard, p. 128, tr. p. 132). Mazdean theology recognizes
two categories of time: the unlimited (akanarag), and the limited
(kanaragomand), or determined (brin), with the epithet dagrand xwaday (lit.
long self-subsisting/self-existing, i.e., 12,000 years persisting on its own law;
generally misapprehended as of long dominion; Shaki, 1987, p. 423). The
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limited time of 12,000 years was created by Ohrmazd from the unlimited time
for the duration of the cosmic combat with the Evil spirit, Ahriman (q.v.;
Greater Bundahisn 1.39-42; Boyce, p. 47). The essence of unlimited time is
defined as eternal duration (drang 1 hamayig) unlimited by past and future,
and that of the limited time as limited duration of past and future (Dénkard, p.
293, tr., p. 280). Movement is developed through its limitation. Time in itself is
eternal (xwad hamth), and its selfhood/essence duration (xwadth drang) and
eternity (hamayig). The uncreated time is the creator’s eternity (Dénkard, p.
132, tr., p. 135) that existed before the act of creation (Dénkard, p. 290, tr., p.
276). The infinite time, as time in the abstract, is not subject to division or
measurement (Skand Gumanik 16, ed. de Menasce, pp- 86-88). The measure of
time (i.e., the limited time) is action, and that of action is time (Dénkard, p. 228,
tr., p. 218). The corruption of everything that has been or will be is brought
about through the transience (sazisn) of the limited time (Dénkard, p. 416),
because it is the limited time that is involved in worldly events (Dénkard, p.
128, tr., p. 132; see dahr). The limited time after passing its course, rejoins its
origin (pad gardisn abaz o6 bun paywand; Dénkard, p. 282, tr., p. 270).

Space (way, gyag). Space is one of the five eternals: Ohrmazd, the Creator; Dén
(q.v.), the creator’s innate wisdom; space, the maintainer of the material
world; time, the Creator’s eternity (Dénkard, p. 133, tr., p. 135); and substance
(gohr). Way (Av. vayu-, air, atmosphere) is associated with wad (air, wind), the
substance of the breath-soul (gyan), thus, intrinsically, is possessed of vital
power. Space, in association with time, is a basic form of being. There is no
object without its proper space (né cisan bé gyag 1 cisan; Dénkard, p. 417).
Space comprehends all, and itself is not comprehended (an t har gohr andar
xwad andar éc¢ gyag). Space is from void, and void is like space infinite (gyag-iz
hamag az tuhigth manag gyagth akanarag; Denkard, p. 128, tr., p. 132).

Man (mardom). Man is the epitome (microcosm) of the Universe (macrocosm,;
mardom 1 hast gehan hangirdigth; Dénkard, p. 140, tr., p. 142). He is epitomized
from the Creator’s creation (az dadar dahisn hangirdigénidag) and is the
foremost of all material creations (mardom pahlom getig dahisnan; Déenkard, p.
431; Shaki, 1973, p. 163). Man is endowed with all spiritual and material
prerequisites contained in creation in order to rule over all creations
(Dénkard, p. 245, tr., p. 233). In the cosmic combat (géhan razm) in which the
antithetic constituents (jud-gohr) in the mixed state (gah 1t gumeéxtag) are in
constant struggle, man is the commander-in-chief (razm-salar) of the combat
(Dénkard, p. 321, tr., p. 305). All creations are reflected in man as the material
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form (getig desag) of the Creator (Dénkard, p. 321, tr., p. 305). Man is created as
his own lord, the guardian over his own person (i.e., endowed with free will)
and of all creations with the faculty of discernment (mardom hénd
xwadayenidag abar xweés tan pad salarth, abarig getig dahisnan pad wizingarth
nerogenid ested; Denkard, p. 363, tr., p. 343). Man and god are of the same
essence, the soul (ruwan; Dénkard, p. 102, tr., p. 109).

Human beings are all the members of the selfsame family. They are of the
same genus (ham-sardag), of the same parentage (nabanazdistan) of the same
family ties (nazd paywand), connected with three kinds of family union
(xwedodah, i.e., father and daughter, son and mother, brother and sister;
Denkard, p. 73, tr., p. 86).

The spiritual faculties active (karigar) in the body of man are essentially
(madagwartha) four: the soul (ruwan), the breath-soul (gyan), frawahr, the
tutelary genius, the immortal and deified spirit, and perception (bdy). The soul
is the lord of mind (axw xwaday); the breath-soul, frawahr, and perception are
all instruments of the soul, collectively forming waxs, the power of the soul
(Dénkard, p. 241, tr., p. 320). The intellectual faculties of man primarily are: the
power of intelligence (wir nérog), the strength of memory (oS 9j), and the force
of wisdom (xrad zor). To these Aristotelian faculties of mind the Mazdeans
have added a fourth power, perception (boy; Dénkard, p. 48, tr., p. 66; Bailey, p.
100). The three kinds of powers: néerog, 6j, and zor are assiduously
differentiated. As against zor and 0j, nérog is considered as the power of the
Ideal (ménog), a hypostasis endowed with creative power (Dénkard, p. 122, tr.
p.- 126).

The Prime cause. In the syncretic philosophical system of the Dénkard, Book 3,
the prime mover is the Creator Ohrmazd, and in the Book 4, under the
influence of Peripateticism, the Supreme Cause (¢cimanag), a novel formation
distinct from ¢imig (causative). He is defined as a being of unique principle,
which is of necessity the supreme cause, not merely causative (yak bunist-iz
xwad ¢imanag hast ne ¢imig; Dénkard, p. 409). Ohrmazd in his omniscience
and will power is determined in action by the bounds of time, and in time by
the bounds of action (Ohrmazd pad harwisp-agah xrad kamig handazisn brid
pad kar zaman kanarag pad zaman kar kanarag; Dénkard, p. 228, tr., p. 218).
Ohrmazd’s power and wisdom are not infinite (Mardan-Farrox, tr., pp. 96,
103), they are confined to what is possible. Before creation he was not lord
(Greater Bundahisn 1.19). He is spiritual as well as material (st); his essence is
the soul, the infinite light (anagr rosnth), the quiddity of which is the hot-moist
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(garm-xwed); and his form/garment is the material light (getig rosnth), i.e., brah
(brilliance) and bam (beam), emanated from the infinite light (Dénkard, p. 43,
tr., p. 62).

Cosmogony. All philosophical versions of Mazdean cosmogony are syntheses of
two distinct theological and philosophical sections. The first section dealing
with the emergence of Being from the prime mover, asserts the Creator’s act of
creation, the fashioning of the substratum from his essence, the infinite light.
The latter section, an account of the emanation of being from primal
substance or substantial form, the hot-moist (garm-xwed), is generally
Aristotelian in conception, including his idealistic postulate adopted from
Plato regarding the hot-moist as the substratum par excellence of the material
world. Below will be discussed three typical cosmogonical accounts.

1. According to the Dénkard (p. 120, tr., p. 125; Shaki, 1970, pp. 278-81) the
primal substance (tohmagan tohmag, lit. seed of seeds), the hot-moist, is
developed directly through the creative activity of the Creator (dadar) in
association with the power and instrumentality of the firmament (pad rah oj
ud abzarth). The hot-moist, which is also called substratum (madag), is the first
stage of emanation called Being (bawisn). It is not potential but actual, the
Aristotelian substantial form (adeésidag stt or désag madag). The participation
of the firmament (rah, lit. wheel) in cosmogonical process, and its supposed
influence on natural phenomena, presupposes the creative power of the
cosmic intermediaries. From Being develops the first form called the
Movement of Being (bawisn rawisnth), which is characterized by the four
elements (zahagan “lit. generators”; see ELEMENTS), proclaimed to be the last
pure (i.e., ahuric) substances (abdom madag palidag) in cosmogonical
hierarchy. From the Movement of Being, the four elements, develops the
second form called Actualization of Being (bawisn astisnth) characterized by
the four complexions (ristagan; Shaki, 1973, pp. 136-40; idem, 1975, pp. 52-4),
i.e., hot-dry, hot-moist, cold-dry, cold-moist. Thus the complexions are, of
necessity, the first mixed principles of the material world and, according to the
Deénkard (p. 121), also those of the living creatures (4 ristagan amezisn 1
zindagan; see BUDAG; Shaki, 1973, p. 138). The third form, the congeneric
frawahr and soul, were dispensed through the marvelous act of the Creator,
integrating the material existence (hameénidar 1 sti1), specifically man, cattle,
and other good living creatures that have been dispensed in individual bodies,
endowed with form (désagomand T abdom baxt ésténd 6 kerban kerban). In this
text the theological concept, in regard to the creative impulse of the Creator, is
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stressed throughout the cosmogonical process.

In Mazdean cosmogonical systems the substratum, the hot-moist, in
association with the firmament, accounts for the vital power of physical
necessity (awizin cihr zor; Dénkard, p. 63, tr., p. 78). Therefore, once set in
motion, the cosmogonical process does not stand in need of a transcendental
power. It would have been noticed that the elements are considered to be the
last pure (paladag; i.e., ahuric) substances, although they contain the impure
(i.e., daevic), antithetical cold (sard) and dry (husk) in their complexions.
Furthermore, the hot-moist, the arche of Being, paradoxically enough once
more emerges as the complexion of air, its own supposed first form. However,
in view of elemental contrarities between Mazdean and Greek philosophical
doctrines, such fallacious statements do not seem to have concerned the
Mazdean thinkers.

All philosophical cosmogonical accounts, analogous to the passage considered
above, are founded on the sequence of Being, the Movement of Being, and
Actualization of Being (see BUDAG). The third form, the vital principles
(zindagan), designating the frawahr and soul, are not emanated from the
substantial form and the firmament, but dispensed (baxt ésténd) directly in
consequence of the miraculous act of the Creator, a purely dogmatic assertion.

2. In the following cosmogonical passage concerning the prime creative
impulse, the Dénkard (p. 124, tr. p. 128) postulates a series of successive
emanation of lights, with descending degrees of sublimity and transcendence,
from the infinite light (asar rosnth): from the infinite light a splendor (brah),
from the splendor a blaze (payrog), and from the blaze a beam (bam)
emanates, whence results the firmament (ta-iz 6 rah), and from the firmament
through the Creator’s creative activity proceeds the hot-moist, Being, the
substratum of material creations (ud az rah pad dadar afurisn rasidag o
bawisn, garm-xwed, getig-dahisnan fradom bun). The last three emanated
lights, that have material associations, are called material light (getig rosnth),
that constitute the material form of Ohrmazd (Dénkard, p. 43, tr., p. 62). In this
version the intermediary instruments of creation are the infinite light, its
transmitted forms (brah, payrog, bam), the firmament and the hot-moist. In
order that the supernal infinite light should pass into material principle a
gradual transformation of its divine essence into material being was
postulated. Of interest is the striking similarity between the emanatistic
doctrine of Plotinus, metaphorically described as light from the sun, and his
god assimilated to light above light, with the light hierarchy of our account.




{é\ FALSAFA I. PRE-ISLAMIC PHILOSOPHY | Mansour Shaki

The development of material existence (st1), from the hot-moist, in successive
stages, is much the same as in the previous text.

3. The following cosmogonical scheme discussed below is one of the most
abstruse and scholarly presentations of the subject, evidently contrived by
some erudite natural philosopher. At the outset there is given a description
and functions of the intermediaries, whereby the prime mover, Ohrmazd,
fashions the material world. First he creates the Form of Fire (asro kerpa, Mid.
Pers. transcription of Av. afro kahrpa; see ELEMENTS), an all embracing
creative hypostasis which suggests itself as a counterpart to the Neo-Platonic
world of forms or Ideas (Dénkard, p. 349; Shaki, 1970, pp. 283 ff.). In the
GreaterBundahisn (1.44) it appears as ataxs kerb, depicted as a fire glowing,
white, round, conspicuous from afar (ataxs kerb 1 rosn 1 spéd ud gird fraz
paydag); and the Dadestan 1 dénig (chap. 63, q.v.) considers it as a glowing form
whose xwarrah (GDH) derives from Ohrmazd and its brilliance from fire. This
hypostasis is itself composed of two instruments with remarkably unequal
creative powers: the Spirit of the Power of Waxs (ménog t waxs nérog), and the
Spirit of the Power of Nature (ménog 1 ¢ihr nérog). The first instrument, a deity
comprehending all spiritual creations, participates in all stages of material
emanation, and is indispensably responsible for the function of material
creation (kar T pad dahisn andar an abzar abayisnig). Two phases in the
manifestation of material world are philosophically distinguished. First by
joint instrumentality of the two spiritual powers there arises the most subtle
very self of matter (daramagtom getig griw; see ELEMENTS), which in the
learned terminology (abestagig nam) it is called dust (*gard, miswritten krt),
and in the universal language (pad éwaz 1t gehan, i.e., Greek.) *chaos
(miswritten hs<*hdws),or primal essence (sristag, leaven;Shaki, 1984, pp.
100-1). The text follows with the development of stiinak (small rod) perhaps a
corruption of Gk. stoicheion (element), from which develops the stage of
formation (désagomandih). The Spirit of the Power of Waxs once more
mediates in the emanation of the first cosmic body, the firmament within
which the cognate (hambun) luminaries, the sun, moon, and stars, as deities
ordain and guide the material phenomena beneath them. The firmament once
born, in union with the Spirit of the Power of Waxs gives rise to Being, the hot-
moist, the substantial form, from which ensues the Movement and
Actualization of Being.

Epistemology. Knowledge is not confined to man. Nature is also endowed with
intelligence, and intelligence also has natural associations (danisnomandih t
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Cihr ud cihromandth 1 danisn; Dénkard, p. 273, tr., p. 260). Human knowledge of
past, present, and future is limited (samanomand), and every feasibility of its
progress is also limited (kanaragomand) — hence the restriction of the faculty
of comprehension (Dénkard, p. 283, tr., p. 280). Time revolves to its origin,
whereas knowledge from the origin attains its apex (Dénkard, p. 282, tr., p.
354). No one is possessed of supreme Wahumanian (see BAHMAN) knowledge,
immune from ignorance and evil thought; neither is any evil person deprived
of Wahumanian sagacity (Dénkard, p. 51, tr., p. 69). The best faculty of man is
innate wisdom (asn-xrad) from which originates insight (wénagig); next to
which is acquired knowledge (gososrud xrad; Dénkard, p. 281, tr., p. 354).
Every consciously acquired knowledge (kamagomand danisn) is of necessity
associated with the faculty of logic (gowagth nerog; Denkard, p. 149, tr., p. 150).
The necessity of knowledge (abayisnig 1 danisn) is owing to its benefit, with
which it is akin (0 siid xwésawand; Dénkard, p. 421). Excess and deficiency
(freh-bud ud abe-bud) are respectively detrimental to pleasure (ramisn) and
knowledge (Dénkard, p. 52, tr., p. 70). Knowledge and pleasure are spiritual
powers, the former develops through the natural urge of disposition/vitality
(axw), and the latter from the urge to satisfy human desires (kamag-kardarih;
Deénkard, p. 51, tr., p. 68). With Aristotle it has been observed that it is through
the faculties of sight (wenisn), touch (pahrmanisn), taste (casisn), smell (boyisn,
hanboyisn), hearing (asnawisn) that, in association with the organs of the body,
principally the tongue (madayan uzwan), man conveys his thoughts (menisn)
in the form of language (Dénkard, p. 48, tr., p. 66).

Cognition of a subject may be achieved in four modes (danisn 1 ¢is pad 4
eweénag): 1. apodictically (pad car danisnth); 2. through analogy (pad
hangosidagsnasth); 3. through probability (Snasth pad Sayed sazéd budan); 4. by
reductio ad absurdum (pad zeéfan ud drob ud né sayéd “through absurdity,
falsity/falacy, and improbability”; Mardan-Farrox, p. 63).

Logic. A few chapters of the Dénkard treat of some axioms of Aristotelian
formal logic (cim-gowagth, cf. Gk. logikeé techné “art of reasoning/speaking”). It
is described as “that which investigates proper inference of problems [things],
is known, in particular by the name of rational speaking” (an 1 wizoyisnig [for
corrupt wizayisnig] 6 hu-asnagth 1 ¢isan pad nam 1t hast namcisnigtom ¢im
gowagth; Dénkard, p. 417), which is the classical definition of the subject.
Syllogistic figures are formulated as: bun az bar (induction, lit. major premise
from minor premise), and bar az bun (deduction). Induction is defined as
“inference of major premise/cause (bun) from the characteristics and features
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of the minor premise/effect (bar)” (bun az bar paydagin abar ceonth ud édonth 1
bar; Dénkard, p. 185, tr. p. 182). The Aristotelian law of contradiction is
formulated: two qualities mutually contrary cannot be natures of the selfsame
object (2 T aginén hambedig cihrig i yak getig bud ne Sayéd; Denkard p. 144, tr.,
p- 146). Aristotle has: Proposition A cannot be simultaneously false and true.
But it is possible that many opposing qualities which are not antagonistic to be
the nature of the selfsame object (bé was jud éwénag 1 né hambedig Cihrig 1 yak
getig bud sayeéd; ibid.). It is not possible that a thing be and not be at the same
time and at the same place (yak cis andar ham gyag pad ham zaman ham hast
ham nest bud neé sayed kardan-iz; Dénkard, p. 346, tr., p. 327). Nothing may be
made of nothing (ex nihilo nihil fit), and nothing may be reduced to nothing (né
ec ewénag az nést bawenidan ud abaz 6 nést burdan sayéd; Dénkard, p. 345, tr.,
p- 326). Stating non-being is being is self-contradictory statement (antilogy;
abaz-bud saxwantha néstth hastth guft bawed; Dénkard p. 346, tr., p. 327; Shaki,
1973, pp. 147-52). The Indian logic (tark) represented as daevic chatter (drayisn
T dewan), was nonetheless, preserved and in case of need advised (Dénkard, p.
429).

Ethics and Aesthetics. The Mazdeans must have been quite alive to the
relativity of ethical and aesthetic values. Upholding family union (xweédodah),
they argued that “beauty and ugliness (hucihrth ud duscihrih) are not absolute
[values] in themselves, but relative to one’s apprehension (griftan),
appreciation (sahisn), belief (wurrahwisn), and individual disposition (xog 1
kas), which themselves vary in accordance with time and place” (Dénkard, p.
78, tr., p. 89; Shaki, 1978, p. 304). Theologically, beauty is all divine, and
ugliness is all diabolic (Dénkard, p. 315, tr., p. 300).

In Mazdean normative ethics the gist of goodness (weéhth) is the Mean
(payman), whose offspring (zahag) is law (dad, q.v.), and its integrants are
wisdom (xrad), character (xém), modesty (Sarm), love (mihr), generosity
(radth), veracity (rastth), and gratitude (spasdarth; Dénkard, p. 22, tr., p. 214).
The cardinal concept of the Mean ranking in pre-eminence with Av. asa-
“truth, law,” is, against its ascription to Aristotle, claimed to be of Iranian
origin. The Dénkard (p. 429) states: Iranians have always commended the
Mean and reprobated excess and deficiency (éran hamé payman stayed freh-
bud ud abe-bud nikoheéd).

See slso COSMOGONY AND COSMOLOGY.
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