/A

Eastern Iranian Epic Traditions III: Zarathustra and

Diomedes—an Indo-European Epic Warrior Type*

PRODS OKTOR SKJARVQO

The name of Zarathustra to most people is that
of the Old Iranian prophet, a religious reformer,
who arose among the Central Asian Iranians

in the first or second millennium B.c.e. and told -

them to relinquish several of the beliefs and
ritual practices of their ancient Aryan past and
instead embrace thoughts and actions more con-
sonant with modern Western ethical ideals.

The literature of the ancient Iranians them-
selves, however, which has come down to us
in the Avesta and later Zoroastrian scriptures,
tells a different story, namely, that of a Zarathus-
tra, first sacrificer and great fighter of evil. This
Zarathustra was first among humans to assist
Ahura Mazda in reestablishing the ordered cos-
mos, which, although ordered by Ahura Mazda,
had been invaded by the forces of evil and now
must be reordered. For this someone was needed
who would reperform among humans the prime-
val sacrifice by which order was first established
by Ahura Mazda; who would provide humanity
with an organized society based upon Ahura
Mazda’s Law; and who would ward off the evil
gods and their master, the Evil Spirit himself.
It is the description of this third function of
Zarathustra, as fighting the Evil Spirit, that is
the subject of this study.

Themes in the Descriptions of the
Epic Hero Combating Evil

Parts of the story of how Zarathustra combated
the Evil Spirit are found in two Avestan texts: in
Yast 17, the hymn to A$i, goddess of rewards,
and in the nineteenth chapter of th& Videvdad
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(Widewdad), the “Law prescribing how to keep
the daéuuas away.”

Here I would like to draw attention to two
themes in these stories that have clear counter-
parts in what we might at first think of as an
unlikely place, namely the story of Diomedes
in Homer's Iliad, book 5, but they are also
reflected in the Indic epic the Mahabhdrata and
in the Old Indic Rigveda, and so can be regarded
as belonging to the Indo-European epic-poetic
inventory.

The first theme is that of “Loving/Motherly
Encouragement,” which regularly involves a hero
in doubt or distress who is encouraged by a god,
who is sometimes his mother.

The second theme is the use of stones as
weapons, but of a size such that they can only
be wielded by heroes of ancient caliber.

1. Loving/Motherly Encouragement

The first theme is seen in the Hymn to ASi. It
comprises several subthemes, among which are
the following:

1. Reference to chariot

2. Proximity of the goddess

3. Stroking of the hero

4. Address of the hero by name

5. Praise of the beauty and strength of the hero

We see most of these themes in the following
description of Agi, where she has arrived at Za-
rathustra’s invocation and stands by his chariot
standing near him and speaking to him, stroking
him, and telling him what good legs and arms he
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has and how good-looking he is, remarking that
Glory has been placed in his body:

Yt. 17.17

upa.staota yazatangm
amuiiamna razistangm
paiti.staiiata traibiia

a§is§ vay¥hi ya barazaiti

uiti vacabis aojana

ko ahi yo mam zbaiiehi
yerfhe azom fraii6 zbaiiantgm
sragStam susruiie vacim

Praised among beings worthy of worship,

not to be moved away from the straightest
(paths),

good ASi the tall stood at/on the chariot [or: as
charioteer?],

speaking thus with words:

Who are you who invoke me,

whose voice is by far the most beautiful

I have (ever) heard among those who invoke
(me)? ...

Yt. 17.22

a dim usca pairi.matazat,
hauuoiia bazuud dasinaca
dasina bazuud hauuaiiaca
uiti vacsbi§ aojana

sritd ahi Zarabustra
hukaraté ahi Spitama
huuascuud darays.bazaus
ddtam té tanuiie x"arsno
urunaéca darayam huuaphom
yala imat yat té frauuaocim

She stroked him above all around
with the left hand and the right,
with the right hand and the left
speaking thus with words:

You are beautiful, Zarathustra,
you are well-made, Spitama,

you have good calves, long arms.
In your body has been placed glory
and long well-being for (your) soul
just as I foretold you.
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With this description we can compare Iliad
5.121-26, where Diomedes has just been
wounded by Pandaros, son of Lycaon, by an ar-
row that pierces his corselet. Diomedes stands
before his chariot praying to Athene, who hears
him and comes to his aid, stands near him, re-
lieving his arms and legs of the torpor caused
by the wound, and remarking on the ménos

“impetuosity, courage,” of his father, which
she has placed in his chest:

Iliad 5.107-8, 114-15, 121-26

... présth’ hippoiin kai 6khesphin

éste ...

dé tét’ épeite érdto boén agathds Diomédas:
kluthi men aigiékhoio Dids tékos Atrutoné

hos éphat’ eukhémenos tot d’ éklue Pallas
Athéne

guia d’ étheken elaphd pédas kai kheiras
hiiperthen

agkhoti histaméné épea pteréenta proséida

tharsén nin Diémedés epi Troessi mdkhesthai

en gdr toi stéthessi ménos patréion héka

dtromon hoion ékheske sakéspalos hippdta
Tudeis

he stood before the horses and the chariot ...

And then Diomedes, good at the war-cry, made
a prayer:

Hear me, child of Zeus who carries the aegis,
unwearied one! ...

Thus he spoke in prayer, and Pallas Athene
heard him,

and made his limbs light, his feet and his
hands above;

and she stood near him and spoke to him
winged words:

“Be daring now, Diomedes, to fight against the
Trojans,

for in thy breast I have put the impetuosity of
thy father, '

the dauntless might, such as the horseman
Tydeus, wielder of the shield, used to have.

Among the formulaic parallels note the following:

good A8i the tall stood (paiti.staiiata) at/on the
chariot
~ he stood before (présth’. . .
horses and the chariot
Stand closer to me (nazdiié mam upa.hista)
~ she stood near him (agkhoti histaméné)
speaking thus with words (uiti vacabi§ aojana)
~ spoke to him winged words (épea
pteréenta proséiida)
In your body has been placed (datam té
tanuiie)
~in thy breast I have put (en gdr toi
stéthessi . . . héka)

ésté) the

Especially, I want to draw attention to the ad-
verb “up above” (usca) in the Avestan text,
which seems to have no specific function, but
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corresponds to an equally useless htiperthen in
the Greek text, which the famous commentator
on the Iliad, G. S. Kirk, characterizes as an “oti-
ose description of the arms as ‘above’.”! Person-
ally, I think it is more likely that these adverbs
refer to the position of the goddesses, as hover-
ing in the air next to their heroes.

The theme of “stroking” is not in this Ili-
adic passage, but is found elsewhere, where the
Greek verb used is katarrédzein, sometimes-ac-
companied by “speaking with words,” also in
contexts where they “introduce motherly, com-
forting language,” as in the following passage in-
volving Thetis and her son Achilles, which also
contains explicitly the theme of the Address of
the hero by name:?

Iliad 1.361, 24.127
kheiri té min katéreksen épos t’ éphat’ ek t’
ondémadze

and she (Thetis) stroked him [Achilles) with
her hand and said a word to him, and called
his name )

Looking to India, so far, I have one passage that
strikes similar notes, uncovered for me by Steph-
anie Jamison. It is in book 5 in the story of the
battle between Bhisma and Rama. After the death
of his charioteer, while Bhisma is still in shock,
Rama hits him with an arrow that pierces his
collarbone, and he falls to the ground, which is
similar to what happens to Diomedes.

Bhisma, after receiving his wound, is sur-
rounded by eight Brahmins, who hold him in
their arms, keeping him aloft, off the ground, and
telling him not to fear. Comforted by their words,
he gets up and suddenly notices that his mother,
Ganga herself, is standing on his chariot. He bids
her leave, and again takes charge of the chariot
and the horses.

Mbh. 183.111-53%
tato pasyam patito rajasimha
dvijan astau stiryahutasanabhan
te mdm samantdt parivarya tasthuh
svabahubhih parigrhydjimadhye
raksyamadnas ca tair viprair
naham bhiimim updsprsam
antarikse sthito hy asmi
tair viprair bandhavkir iva
svapann ivantarikse ca
jalabindubhir uksitah
tatas te brahmand rdjann
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abruvan parigrhya mam
md bhair iti samam sarve
svasti te ‘stv iti casakrt
tatas tesam aham vagbhis
tarpitah sahasotthitah
mdtaram saritdm srestham
apasyam ratham dsthitam

Then, felled, I saw, O lion of kings, eight
Brahmins like suns offering fires;

they stood all around me surrounding me, with
their arms embracing me in the middle of
the battle.

Protected by those Brahmins I did not touch
the ground,

for I am standing in the air. By those Brahmins,
like kinsmen,

(Tam) sprinkled with drops of water as if asleep
in the air.

Then the Brahmins, embracing me, said: O
king,

don’t fear! may you fare well! again and again.

Then satisfied by their words I suddenly got
up.

I saw my mother, most beautiful of rivers,
standing on the chariot.

The general similarity with the Avestan and
Greek passages is unmistakable, only with the
role of A$i and Athene being divided between
the Brahmins and the goddess. Note the insis-
tance on “around, surrounding” (pari- . . . pari-),
which recalls A$i’s stroking Zarathustra “all
around” (pairi-), and again we notice the theme
of “aloft,” which here refers specifically to the
desire to keep the wounded off the ground, per-
haps because touching the ground would imply
death. Note that in the Diomedes passage the
theme of impending, but averted death is also
present. First, Diomedes tells Athene that his
enemy boasts that he shall not long see the light
of the sun, which Kirk points out is an old Indo-
European poetic formula, and, second, the term
used for Diomedes’ “limbs” is guia, which Kirk
points out most often refers to the limbs when
loosened in death.

1. The Use of Stones as Weapons

The second theme is found in two places in the
Avesta, as well as in the Diomedes story. Fol-
lowing Yt. 17.17 just quoted we have a passage
in which the effects of Zarathustra’s birth upon
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the world in general and the Evil Spirit in partic-
ular are described:

Yt. 17.18 )

asdat uiti frauuaata yoé spitamo Zarafustra

y0 paoiriié magiiako staota afom yat
vahi§tam )

yazata ahursm mazdam yazata ama§s spants

yetfhe zgfaéca vax$aéca uruuabon apo
uruuardsca

yerjhe zgbaéca vaxsaéca uxsin apo
uruuardsca

Thence Zarathustra Spitama *welled forth(?)
thus,

he, who first praised that Order that is best,

worshipped Ahura Mazda, worshipped the
Vitalizing Immortals.

at whose birth and growth the waters and
plants rejoiced,

at whose birth and growth the waters and
plants grew,

Yt. 17.19

yerjhe zgfaéca vax$aéca apaduuarat anro
mainiiu§

haca zomat yat pafanaiid skaranaiid
diiraéparaiid

uiti dauuata ho y6 duzdd apro mainiius
pouru.mahrko

néit mgm vispe yazatdyho anusantam
fraoracinta

dat mqm aéuub zarafustré anusantam
apaiieiti

at whose birth and growth the Evil Spirit ran
away .

from the earth, wide, round, (and) with distant
borders.

Thus he spoke, the Evil Spirit who gives bad
gifts, full of destruction:

All the beings worthy of worship could not
*catch up with me against my will,

but Zarathustra, alone, reaches me against my
will.

Note here especially strophe 20, where the Evil
Spirit complains:

Yt. 17.20

jainti mgm Ahuna Vairiia

auuauuata snailisa yada asma katd.masd

tapaiieiti mam a$a vahista mgnaiian ahe yafa
aii6.xsustam

raéké mé haca arfhd zomat *vanphuiid
karanaoiti

y6 m@m aéuud jamaiieiti y6 Spitamo
Zarafu$tro

He smashes me with the Ahuna Vairiia,

(as) with a weapon like a stone the size of a
house.

He heats me with the Aga Vahista just like
metal.

He makes me flee from this good earth,

who alone comes against me, Zarathustra
Spitama.

Compare the same scene in the Videvdad, which
contains an additional theme, namely the refer-
ence to his father, as in Athene’s speech to Di-
omedes: “the ménos of your father . .. Tydeus”:

V. 194

usohistat Zarafustro fra§isat Zarabustrd

asané zasta drazimné kato.masanhé hanti

a$auua Zaradus$trd vindamno daduso Ahurai
Mazdai

kuua hé drazahe ajhd zamo yat pafanaiid
skaranaiid diiraépdraiid

Drojiia paiti zbarahi nmanahe Pourusaspahe

Up rose Zarathustra, forth went Zarathustra

holding stones in (his) hand—they are the size
of houses—

(was) Zarathustra follower of Order, (having)
obtained (them) from Ahura Mazda the
creator. .

Where upon this earth, wide, round, (and) with
distant borders, are you carrying *them,

on the shore of the Drojiia *in the home of
Pourusaspa?

With this compare now Diomedes’ meeting with
Aeneas, where Diomedes wields a stone alone in
the manner of the heroes of old:

Iliad 5.302-4
... ho dé khermddion ldbe kheir{
Tudeidés méga érgon ho ou diio g’ dndre
phéroien
hofoi niin brotoi eis’ ho dé min hréa pdlle kai
ofos

But he grasped in his hand a stone,

the son of Tydeus [= Diomedes}—a mighty
deed—one that not two could bear,

such as mortals now are; yet lightly did he
wield it even alone.

Note the minimal formulaic parallel “alone”
(aéuua ~ ojos) in both episodes.
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Again looking to India, the Rigveda too con-
tains traces of several of the themes seen above,
for instance, in the following passages from
hymns to Indra, the principal opponent of the
forces of darkness in these texts. In the follow-
ing text, Indra is described as listening to the
call of the imploring bard, carrying forth his
chariot, standing close to him, and holding aloft
the songs, presumably as weapons: ’

RV. 1.178.3 (Indra; XVIL, p. 54)
jéta nfbhir indrah prtsi Stirah
§réta hdvam nddhamanasya karéh |
prdbharta ratham dasisa upakd
udyanta giro yddi ca tmdna bhiit ||

Indra, the winner in battles with (his) men/
heroes, rich in vitalizing strength,

who listens to the call of the imploring bard,

who carries forth the chariot for the fulfiller of
the obligation, (standing) close to him,

who holds aloft the songs (as weapons?}* if he -

appears in person.

Note in this passage the echoes in “who listens
($réta) to the call (havam) of the imploring bard”
with Avestan zbaiiehi in Yt.17.17 and Greek
“Pallas Athene heard (éklue) him.”

The use of “songs” as weapons recalls Zara-
thustra’s use of the holy prayers as weapons
against the Evil Spirit.

After the preceding it now seems less than a
coincidence that occasionally Indra gives his
vajra a break, as it were, and has recourse to
stones instead, as in the following text, where
Indra on his chariot, after having been invigo-
rated by the worshippers’ songs, with a stone
smashes Vrtra, who has grown by his maya:

RV. 6.22.5-6
td prchdnti vdjrahastam rathesthdm
indram vépi vakvari ydsya nii gih |
tuvigrabhdm tuvikiirmim rabhoddm
gatim ise ndksate tiimram dcha ||
ayd ha tydm maydya vavrdhandm
manojiva svatavah pdrvatena |
deyuta cid vilitd svojo rujé
vi drlhd dhrsatd virapsin ||

Asking for him, Indra, the chariot-driver with
vajra in hand, to whom belongs the
vibrating, gushing song,

the one of strong grasp, strong . .. , who gives
courage, {the song) seeks a way (and) reaches
the strong one.
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Him (Vrtra)® having grown through this mdya
(you smashed) with a stone having the speed
of thought, O self-strong one!

Even immovable *solidified (things) you split
open, O you of good strength, courageously,®
firmly established things, O super-wealthy
one!

and in the following passage Indra is requested
to throw stones down from heaven to smash the
raksases, evil powers of darkness:

RV. 7.104.19

prd vartaya divé dSmanam indra
sémasitam maghavan sdm Sisadhi |

praktad dpaktad adhardd vidaktad
abhi jahi raksdsah pdrvatena ||

Throw the stone down from heaven, O Indra!
Make (it) sharpened by soma quite sharp!

From in front, from in the back, from below,
from above

smash the evil powers of darkness with the
stone!

That these passages are related to the Zarathu-
stra myth is rendered even more likely by the
next strophe from the same hymn, which por-
trays the raksases as “flying about”:

RV. 7.104.20
etd u tyé patayanti Svdydatava
indram dipsanti dipsdvé ‘dabhyam |
$isite sakrdh pisunebhyo vadhdm
niindm srjad asénim yatumddbhyah ||

These fly about as werewolves. They try to
deceive Indra, the deceivers the
undeceivable one.

Sakra sharpens the weapon against the
vilifiers. Now he lets loose the stone against
the sorcerers.

with which we must compare another part of
the Zarathustra story, namely how, by reciting
the Ahuna Vairiia, he forced the daéuuas, who
used to be “flying about,” to go under earth, as
told in the hymn to Haoma (Y. 9), and in the
hymn to the earth (Yt. 19), where Indra’s stan-
dard epithet “resistance-smasher” is likewise ap-
plied to Zarathustra:

Y. 9.15

tiim zomargiizo dkaranuud vispe daéuua
Zarabustra

y6i para ahmat viré.raosa apataiisn paiti diia
zama
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y6 aojisto yo tancisté yo 0faxsisto yo asistd
y6 *as.varabrajgstomé tabauuat mainiuud
damgn

You made all the daguuas hide in the ground,
O Zarathustra,

who before that flew about on this earth in the
shape of men,

{you) the strongest, the firmest/fleetest, the
most energetic, the fastest,

who were the greatest resistance-smasher of
the creations of the two forces.

Yt. 19.79

yat upaghacat a§auuansm zaraGustram

anumatse daénaiidi anuxtse daénaiidi
anuuar$tse daénaiiai

yat as vispahe aphsus astuuato

asom a$auuastomo xsadram huxs§abro.tomo

raém raéuuastamo x¥arand x¥aranay*hastamo

vaorabra varsbrauuastamo

(the Glory) which followed Zarathustra,
follower of Order,

{causing him)| to think following the daénd, to
speak following the daénd, to act following
the daeéna,

so that he was in the entire material world

in Order the most follower of Order, in
command the one with best command.

in wealth the wealthiest, in Glory the most
Glorious,

in resistance the most resistance-smashing.

Yt. 19.80

vaénamnam ahmat para daguua pataiion

vaénamnom maiid frauudit

vagnamnam apa.kardaiisn jainis haca
magiiakaeibiio

dat td snaodantis garazand hazo nivuarazaiian
daéuua

Before that the demons would fly about in full
view.

(Their) pleasures would *take place in full
view.

In full view they would drag off the women
from the humans.

Then the demons would by force debase them
weeping and complaining.

Yt. 19.81

dat te aéuud ahund vairiié yim agauuansm
zarafustram frasrduuaiiat

vi.bara@fantam axtiiirim aparam xraozdiiehiia
frasriiiiti
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*zomaragizd auuazat vispe daéuua aiiesniia
auuahmiia

Then a single Ahuna Vairiia of yours, which
Zarathustra, follower of Order, made heard,

with partitions (spoken) for times, the last
with stronger enunciation,

drove all the demons under ground depriving
them of sacrifice and prayer.

Here we note the following similarities:

the use of pataya-/pataiia- “to fly about” ap-
plied to the evil beings;

the mention of the demons’ maiids which re-
calls the mayd of Vrtra in RV 6.22.6;

the use of the sacred word as weapon.

Conclusions

It seems unlikely that the combination of themes
in the Zarathustra-Diomedes (and Bhisma) sto-
ries and the similarity between both of them
with the Indra myth are coincidental, and, de-
spite the fact that we are dealing with a type of
narratives where these kinds of standard themes,
or at least some of them, and formulas are ex-
tremely common, I think we can safely conclude
that the themes involved belong to the heritage
of Indo-European epic narrative.

But what about the wider context of these
episodes? The Diomedes episode is part of the
great story of the War of Troy, which is but one
reflex of the Indo-European apocalyptic-mythical
war stories that show up in almost all the mytho-
logies of the Indo-Europeans.” The particular Za-
rathustra stories that I have discussed here are
not set in the context of great wars, but, in an-
other part of the Iranian epic tradition, Zarathus-
tra does appear at the point when the fate of the
world is to be decided by a great battle, a battle
that closes the old Iranian epic, like the great
battle of the Mahabharata.

There is a fundamental problem, however;
namely, how to place the Zarathustra story both
within the Iranian epic tradition and the wider
context of epics descended from Indo-European
ancestors, for the Mahabharata epic battle does
not exactly correspond to the epic battle that
Zarathustra is usually pictured as being involved
in. As a matter of fact, the Iranian tradition con-
tains two great battles, one in which the so-
called Kayanids are involved, that is, the series
of mythical kauuis who rule after the death of
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the Great Dragon killed by the great dragon-
slaying hero ®raétaona. During the time of the
kauuis, the Iranians are at war with the Tura-
nians, whose leader is the redoubtable Frap-
rasiian, the Afrasiyab of the Persian epic. It is
this period and its final battle that correspond
closely to the Mahabhdrata and the battle of the
Pandavas.

The Kayanids are followed by another “dy-
nasty,” however, composed in part of individuals

Eastern Iranian Epic Traditions I

also appearing in the Gadas, the oldest Avestan
texts. Their leader is Kauui Vitaspa, during
whose reign according to the epic tradition Za-
rathustra appeared. This period also sees a great
battle, again with the Turanians, but while the
prior battle has a mixed bag of causes, this one is
specifically fought over Zarathustra’s new reli-
gion [dén).® If anything, therefore, this battle re-
sembles that of the Song of Roland, even in its
formulaics.

The periods of the Iranian epic reigns according to select Avestan texts are set out in the following table:

Yt 19 Yt 15 Yt.5
Ahura Mazda Ahura Mazda
Hao$iiagha Haosiianha Haogiiagha
Taxma Urupi Taxma Urupi
Yima Yima Yima
Azi dahdka AZi dahaka
©Ora€taona Oraétaona Qraétaona
Korosaspa Korasaspa Korosaspa
Fragrasiian Fragrasiian
Kauui Kauuata
Kauui Usa
Haosrauua Auruuasara Haosrauua
Jamaspa
Zarabu$tra Zarabus$tra
Vistaspa Hutaosa Vistaspa
unwedded girls Zairivuairi
SaoSiiant

Y. 17 Yt. 13
Ahura Mazda + miscell.
deities
Zarathustra Gaiia Marotan
Haosiiagha Zarathustra
Maibiiomah
Yima .
sons of Zarathustra
@Oraétaona Vistaspa
Zairinuairi + miscell.
Fraaostra
Jamaspa
sao$iiants
Haoma Yima
Franrasiian
Haosrauua
Karasaspa
ZarabuStra
Vistaspa

The standard order of the earlier and later “dy-
nasties” is seen everywhere, except in Yast 13,
dedicated to the frauuagis, preexisting (guardian)
spirits of men, a kind of valkyries, where the
characters belonging to the story of Vi$taspa are
listed before those of the Kayanid “dynasty.”
The reason for the divergence is unclear, but,
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logically, Zarathustra being the first sacrificer
and fighter of evil (as told in Yt. 13.87-89 and
Yt. 17.18), his story ought to precede all the oth-
ers, and this is the order we do find in Yast 13,
as well as in Yast 17, where, however, Zarathu-
stra is also found together with Vistaspa in the
“standard” position.
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I can think of several possible explanations for
these facts, one comparing Hesiod’s successive
ages, another involving the possible merger of
different traditions. For now, however, suffice
it to point out that both the Greek and the
Avestan texts would obviously benefit from
renewed comparison and attention to the fact
that they are heirs to Indo-European epic-poetic
traditions.

Notes

* Slightly revised version of a paper presented at
the 208th meeting of the American Oriental Society
in New Otleans, April 5-8, 1998.

1. Kirk 1990, p. 68.

2. Cf. Martin 1989, p. 19. The same line is found
in 5.372 {Dione and Aphrodite), 6.485 (Priam and
Hecabe); Od. 4.610 (Maenelaus and Telemachus),
5.181 [Calypso and Odysseus), 13.288 (Odysseus and
Athene).

3. Cf. Buitenen 1973-1978, vol. 3, p. 514.

4. Cf. Grassmann s.v. ud-yam “to hold aloft weap-
ons, etc.”—We may also have a play on words with
gir- “song” and giri- “mountain,” as suggested by
Stanley Insler at the AOS meeting.

5. Thus Sayana, Geldner ad loc.

6. Note here dhrsatd “courageously,” the etymo-
logical equivalent of Gk. tharsén “be daring” in Iliad
5.124, and note the use in Y. 57.11 (hymn to Sraoga,
the deified readiness to listen to the prayers of men)
of Av. darSita- with adjectives such as varafrdjan-
“obstacle-smashing,” taxma- “firm," asu- “fleet,”
aojanvhant- “strong,” and siira- (Olnd. $ara-).

7. On the significance of these battles see the work
of G. Dumézil, e.g., Dumézil 1968, vols. 1-3, pt. 1,
chaps. 7-9.
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8. The weh dén i mazdésnan “good Mazdaiiasnian
dén.” That this is a reinterpretation in epic setting of
an ancient myth seems clear from the fact that in
the Videvdad passage the Evil Spirit asks Zarathu-
stra to “un-praise” the “good Mazdaiiasnian ddena,”
which Zarathustra refuses to do (V. 19.6~7}, and in the
fragments of the Vistispa myth he, too, is involved
in the support of the “good Mazdaiiasnian ddena”
(Yt. 13.99-100, cited in Watkins 1995, pp. 161-64).
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