THE RISE OF THE SAVIOUR IN THE AVESTA'

ALMUT HINTZE

1. Introductory

The eschatological aspect of the Old Iranian religion is generally regarded
as one of the most important innovations introduced by Zaratustra. One of
the central terms referring to eschatological events is Avestan saosiiant-.
This term has been considered rightly by KELLENS in his important article
on the subject to be “au cceur du probléme de la sotériologie mazdéenne”,
but finally -he concluded that saosiiant- “ne peut suffire a I’élucider. Il
faudra un jour établir si elle résulte d’un développement secondaire ou de la
réapparition d’une vieille croyance” (Stlr 3 [1974], 209). With these words,
KELLENS has well described the central problem connected with the Avestan
notion of saosiiant-. For it seems that in the Gathas saosiiant- has a broader
meaning than it has in the Younger Avesta, and even more than the term
has in Pahlavi. As it was already observed by LOMMEL (1930, 230) the
number of SaoSiiants decreases gradually from- the Gathic period down to
the Sasanian period, where Pahlavi sosyans is used in particular as a proper
name of the “final Saviour who will bring about frasagird” .
BARTHOLOMAE (1904, 1551-2) was influenced by the meaning of Pah-
lavi sosyans when he thought that Gathic saoSiiant- also meant ‘saviour’
(‘Retter’). HELMUT HUMBACH maintained in an article published first in

1 Ishould like to acknowledge here that this article has berefited greatly from discussions
of the problems involved with JOHANNA NARTEN, BERNFRIED SCHLERATH and MARY
BOYCE, who were kind enough to read through the paper at various stages and gave me
valuable comments and suggestions. I.would also like to thank FARROKH JAL VAJIFDAR
for his discussion at the Seminar on Iranian Studies held at the Ancient India and Iran
Trust, Cambridge in May 1994, where an earlier version was read as a paper.

2  MACKENZIE: A Pahlavi Dictionary. London 1971, repr. (with corrections) 1986, 75.
LOMMEL (1930, 230) has described the semantic development of saoSiiant- in the fol-
lowing way: “Denn es ist in der Entwicklung so, daf3 die Saushyant-Vorstellung hinsicht-
lich der Zahl der dafiir in Anspruch genommenen Personlichkeiten eingeschrinkt wird,
und das Wort zum Namen einer einzigen mystischen Heldengestalt wird.”
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1952 that the Gathic saosiiant- was closely connected with the ritual and
played a central role in it. He thought that the ritual function of the sao-
Siiant- in the Gathas was that of the ‘Opferherr’,® comparable to the role the
ydjamana- plays in the Vedic ritual. He drew this conclusion from an inter-
pretation of the texts and from a reconstruction of the historical background
to the Gathas concerning the social and religious situation at Zaradustra’s
time on the basis of comparison with Vedic ritual practice. In his translation
of the Gathas, published in 1959, HUMBACH renders saosiiant- accordingly
by ‘Kraftspender’, whereas he translates the term by ‘benefactor’ in his
English edition of 1991. In this later work he seems to agree again more
with BARTHOLOMAE and to abandon the ritualistic interpretation when he
states that saosiiant- would have been used “to designate both himself
[ZaraOustra] and his adherents as belonging to the party pursuing the work
of salvation. But aSauuan- and saosiiant- are terms implying moral eva-
luation rather than being technical terms in the strict sense of the word”.*
The ritual function of the Gathic saosiiant- has been strongly claimed
again by KELLENS in his article on saosiiant- of 1974, mentioned above.. He
considers the saosiiant- to be “le sacrifiant” who takes part in the exchange
of gifts between god and man, following the principle of do ut des. The
basic meaning of saosiiant- would be “celui qui va ou qui veut prospérer”
insofar as “le sacrifiant” receives material goods and well-being in body and
spirit as a reward for his rich, munificent sacrifice.’ It is a great merit of
KELLENS’ article, and he is certainly right in this, that he establishes “the
basic intransitive meaning of saoSiiant- as ‘the one who will prosper/wants
to prosper’, linking it semantically with Vedic §a, Svdyati ‘swells, prospers’®

3 H. HUMBACH 1952 [1957], 30; Gathisch und Jungawestisch. In: WZKSO 2 (1958), 24,
fn. 5.

4 HuUMBACH 1991, I, p.11. )

5 KELLENS 1974, 204. MESSINA (1932, 149f.) assumes that saoSiiant- would exclusively
denote historical persons in the Gathas without any relation to eschatological events: “la
loro missione € sociale” (p. 158). The eschatological semantic component of saosiiant-
would have developed in the course of the Younger Avestan period by connecting the
term with the idea of resurrection of the dead (p. 162f.).

6 Cf. also KELLENS’ remarks on the meaning of Av. si and its derivatives in Les Noms-
racines de [’Avesta. Wiesbaden 1974, 101. In transitive function, the causative stem
sauuaiia- i1s used in the commenting sauuaiiat Yt 13.129, see below p. 91 and cf.
HINTZE 1994, 153 fn. 90, 371 with fn. 13. - Since the Vedic root § has both meanings,
‘to prosper’ and ‘to be strong’ (H. GRASSMANN 1893, 1409-10), both meanings are also
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rather than with its Middle Persian cognates e. g. swr ‘utility, advantage’.
However, it may be questioned whether KELLENS’ description and interpre-
tation of saosiiant- cover the entire semantic range and especially whether
his ritualistic definition of this important term can be upheld. Furthermore,
the question remains how the notion of saoSiiant- as it appears in some
passages of the Younger Avesta developed, particularly how it happened
that the saosiiant- became the final World Saviour.

In what follows I want to examine once again the Old Avestan attesta-
tions of saoSiiant- and try to describe the characteristics of the term on the
basis of that evidence, and then to look at the Younger Avestan texts in
order to do the same there. Finally, I want to describe the semantic dif-
ferences between the use of saosiiant- in the Older and in the Younger
Avesta and show the semantic development of this term. On this basis it
should be possible to draw some conclusions concerning the development
and history of the Mazdayasnian religion in the Old Iranian period, and of

r eschatology in the Avesta in particular.

2a. Saosiiant- in the Gathas

The word saosiiant-, which is not attested in the Yasna Haptaphaiti, is found
six times in the Gathas, being used both in the singular (Y 45.11, 48.9,
53.2) and in the plural (Y 34.13, 46.3, 48.12). In the singular, saosiiant- is
found in the following contexts:

Y 45.11:
yasta daéuusng aparé masiigsca

‘who as a second one despised with him Daévas and men
tara.mqsta yoi im tara.mainiianta v

who despise him,
aniisng ahmat ys hoi aram mainiiata

(those, who are) other than this one, who conforms in mind to him:
saosiianto dang patois spanta daéna

he is through the beneficent Daéna of a Saogiiant, of the house-lord,

possible for Av. sa in saosiiant-: ‘the one who will prosper/wants to prosper’ or ‘the one
who will be strong/wants to be strong’ (practically as a ‘future’ of Sira-/sira- ‘hero’).
On the interpretation of the future see below under 2d.
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uruuado brata pta va mazda ahura
a companion, a brother, or a father, o Wise Lord.’

Y 48.9:
kada vaeda yezi cahiia xSaiiada

‘When shall I know whether You have control over some (danger),
mazda asa yehiia- ma aivis duuaéda

through truth, O Wise One, the fear of which scares me.
aras moi [arazficam vaphaus vafus manaphd

Let the pronouncement of good thinking be told to me rightly;
vidiiat saoSiias yada hoi asis anhat

may the SaoSiiant know of what kind his reward will be.’”

Y 53.2:
atca hoi scanti managhda uxdais Siiaodanaisca
and they shall follow readily the recognition of the Wise one and his i
vencrations
*x$nam® mazdd vahmai.a fraorat yasnasca
for his praise with thought, words and deeds,
kauuaca vistaspo zaradustris spitamé farasaostrasca
Kauui Vistaspa, (and) the Zaradustra-son, the Spitamid, and Forasaostra,’

7 The translation follows HUMBACH 1991, I, 178.

8 The reading *xsndm here and in Y 48.12 (see below) follows HUMBACH 1959, 11, 94 and
KELLENS 1974, 201, fn. 35. KELLENS/PIRART 1988, I, 189 read xsnim and translate this
by ‘choyer’ (II, 234: ‘accueil amical’); but PIRART’s analysis of *xsni- (MSS 47 [1986],
189) is improbable.

9 The translation of this line follows BARTHOLOMAE 1904, 1624 (an older view of him is
found BARTHOLOMAE 1904, 571 below). - The question is whether the expression
consists of three or of two members. Since zaradustris spitamé is not connected by -ca
with the preceding, KELLENS/PIRART 1988, I, 9 assume that it belongs with kauuaca
vistaspo. Their view that Vistaspa was the son of ZaraOustra was based on this passage.
Although their view cannot be disproved, the material basis of a missing -ca is too weak
for setting up such a new genealogy. — Most other authors consider the expression as
consisting of three members, although there is no explanation for the missing middle -ca.
The interpretation of spitaméo as the name of one of ZaraDuStra’s sons (so HUMBACH
1952 [1957], 11; 1959, 1, 157; 1991, I, 192; KELLENS 1974, 202) has little to recom-
mend it, since spitama- is always used as the name of the family. The patronymic
adjective zaradustri§ may refer to Isat.vastra, the. oldest son of Zaradu$tra, as







