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Abstract: The Gathas, a corpus of seventeen poems in Old Avestan composed by the ancient Iranian 
poet-priest Zarathushtra (Zoroaster) ca. 1200 B.C.E., is the foundation document of Zoroastrian religion. 
Even though the dualistic axiology of the Gathas has been widely noted, it has proved very difficult to 
understand the meaning and genre of the corpus or the position of Zarathushtra’s ideas with regard to 
other religious philosophies. Relying on recent advances in translation and decryptions of Gathic poetry, 
I shall here develop a philosophical interpretation of the Gathas, including, as shall be discussed here 
in detail, explication of the revelation he reports in the poem known as Yasna 30. I argue that, similarly 
to Marx, Henry, and Schutz, Zarathushtra connects social criticism with an original philosophy of  
(inter)subjectivity and existential reflection, placing his account in the context of a fully developed 
metaphysics which includes the human-divine sharing of mental properties. I show that in order 
to accommodate this complicated problematic, Zarathushtra uses the vehicle of multiple realities. 
Reflecting the spontaneity of life, the dynamics of various ontological modes in the text create a reference 
to subjectivity. A description of the dream in Yasna 30 is sufficiently within the limits of possibility for 
a dream experience, and thereby delivers three original phenomenological reductions. The reductions 
initiate a genetic account of the phenomenalization of invisible impulses which give rise to moral choices, 
and define the human-divine relationship. The opposing moral choices open into a reverse axiological 
intentionality in the sphere of intersubjectivity, and are said to plot life for the rightful and lifelessness 
for the wrongful. It can be concluded that Zarathushtra’s theism and views of the social world are “the 
first philosophy”, with a unique and original phenomenological ontology of intersubjectivity at its core.

Keywords: Gathas; phenomenology; philosophy of religion; Zarathushtra; Zoroaster; religious experience; 
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“In trying to sharpen the awareness of language at the level of poems, we get the impression that we are touching the 
man whose speech is new in that it is not limited to expressing ideas and sensations, but tries to have a future”.1

Gaston Bachelard

The Gathas, a corpus of seventeen poems in Old Avestan composed by the ancient Iranian poet-priest 
Zarathushtra (Zoroaster) ca. 1200 B.C.E., is the foundation document of Zoroastrian religion. Even though 
the dualistic axiology of the Gathas has been widely noted, it has proved very difficult not only to determine 
the contents of revelation reported by Zarathishtra in the poem known as Yasna 30 (Y30), but also to 
understand the meaning and genre of the corpus, and situate Zarathushtra’s ideas with regard to other 
religious philosophies. The most recent breakthroughs in translation and decryptions of the Gathic poetry 

1 Bachelard, The Poetics, 3.
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have been made by Schwartz, who set forth the distinctive theology introduced by Zarathushtra2, and 
explained the highly intellectual esotericism of the text. Relying on this promising advance, I develop a 
philosophical interpretation of the Gathas. 

I argue that, similarly to Marx, Henry, and Schutz, Zarathushtra connects social criticism with the unique 
philosophy of subjectivity and with existential reflection while placing this account against the backgrounds 
of a fully developed metaphysics which includes a human-divine sharing of mental properties. In order 
to accommodate this complicated problematic, Zarathushtra describes multiple realities via dynamic 
ontological modes which reflect the spontaneity visible in life and implicate a reference to subjectivity. 
As I will show, the description of the dream in Y30 also meets the limits of possible description of a dream 
experience. Keenly using the differences between the consciousness of the everyday and the consciousness 
of a dream, Zarathushtra in effect delivers three original phenomenological reductions. These reductions 
generate an access to the phenomenalization of two invisible impulses which give rise to moral choices 
and define the human-divine relationships. These opposing moral choices open into reverse axiological 
intentionalities in the sphere of intersubjectivity, and “plot” life for the rightful and lifelessness for the 
wrongful. I conclude that in their relation to the givenness of life, the Gathas can be rightly compared to an 
erste Philosophie as it is understood by Husserl, with the caveat that the logos of Zarathushtra’s distinctive 
phenomenological ontology of intersubjectivity is more in line with the ethical investigations in Levinas.

These ties to the givenness of life in the text of the Gathas are possible to identify because of the recent 
proof that Zarathushtra is the real and sole author of the Gathas3. Zarathushtra did not just “speak”4, but, as 
per Schwartz5, composed and recited complex, esthetically sophisticated metrical poetry with intentionally 
enigmatic lexical and syhtactic ambiguities, coded alliterations, a technique of scrambling key words, 
ring-compositional generation of poems out of the sequential vocabulary of preceding poems, and quasi-
spatial compositional patterns. “In poetry, wonder is coupled with the joy of speech”, says Bachelard6. 
Wonder means reduction: a poet singles out pre-phenomenal experiences, reflects on their objects and 
intentionalities, and releases their phenomenality by poetic speech7. The internal compositional unity of 
the Gathas makes it possible to link them to the events of the unified life they reflect, in a time perspective 
of the first five poems which were composed in succession8. 

While clearly grounded in the events of Zarathushtra’s life, with multiple references to suffering and 
joy, the Gathas are reducible neither to an autobiographical account, nor a subjectivistic philosophy in a 
common sense of the term. As stated by Boyce, an acknowledged authority in Iranian Studies, Zarathushtra 
(Zoroastros in Greek mediation, whence Eng. Zoroaster) created a “profoundly coherent theology with 
doctrinal and ethical systems whose strength has enabled his religion to last some three thousand years”9. 

2 Schwartz, “Dimensions”.
3 For more on connections between medieval and antique texts and lived experience, see Costello, “Towards a Phenomenology”; 
Louchakova-Schwartz, “Dia-Log(os)”; Louchakova-Schwartz, “A Phenomenological Approach”; Louchakova-Schwartz, 
“Theophanis the Monk”. For the summary of textual studies in the Gathas, see Malandra, “Gathas”. Contemporary scholarly 
editions and translations of the Gathas are by Stanley Insler, Helmut Humbach (1959; 1991, 2010), Jean Kellens and Eric Pirart, 
and there is a translation by Martin L. West, sections translated by Prods Oktor Skjærvø and by Hanns-Peter Schmidt, among 
others. Of the scholarly majority who take Zarathushtra as the historical author of the Gathas, only Schwartz proved it through 
his analysis of the stylistic, compositional, and structural characteristics of the Gathas, as well as Zarathushtra’s foregrounded 
self-portrayal as a part of a societal institution of patronage, with naming of patrons, as shown in Schwartz, “Encryptions”; 
Schwartz, “Gathic Compositional History”; Schwartz, “The Composition”; Schwartz, “A Preliterate Acrostic”.
4 I am quoting Nietzsche’s word ironically; his lyrical hero has nothing to do with, and in fact, is quite an opposite of, the 
historical Zarathushtra. Strausberg (“Zarathushtra”, 73) states that “Nietzsche uses a rhetorical strategy of inversion”.
5 Douglas referencing Schwartz, Thinking in Circles, 112-113; Schwartz, “Coded Sound Patterns”; Schwartz, “Encryptions”; 
Schwartz , “How Zarathusthra”; Schwartz, “Preliterate Acrostic”. 
6 Bachelard, The Poetics, 3.
7 For a connection between wonder and reduction, see Dahl, “Preserving Wonder”.
8 For the compositional unity of the Gathas, see Schwartz, “How Zarathusthra”, “Pouruchista’s Gathic Wedding”. The succession 
Y29>Y46>Y28>Y32>Y30>..........Y45 was established by the analyses of SCRIM patterns (Schwartz, personal communication, 
December 10, 2018; for SCRIM patters in poetry, see Schwartz, “Preliterate Acrostic”. This compositional succession is different 
from the numbering of the poems, and at present can be shown with subsequent Y45.
9 Boyce, “Zoroaster’s Theology”, 284. 
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By “his” religion, Boyce means Zoroastrianism, the religion which started with Zarathushtra’s Gathas, 
his central if not only creation. What was revealed to Zoroaster in the dream of Y30 defined the highly 
intellectual and esoteric character of his theology which, being at the same time a theology of subjectivity 
and a theology of the social world, has no analogues in the history of religion10. 

Bergson noted that one can express the internal life in two ways, “one clear and precise but impersonal, 
and the other personal but ever-changing and inexpressible”11. If a subjectivistic philosophy overcomes 
this divide, it faces yet another problem, which is constraints that the focus on the ego imposes on 
criticism of the social world12. But life per se doesn’t have a difficulty of switching between and combining 
different planes of consciousness. By introducing switches between planes of consciousness in his poetry, 
Zarathushtra made the eidetics of subjectivity predominantly, if not exclusively, intersubjective, and gave 
this subjectivistic eidetics a passionate social character. 

In order not to distract the reader from the flow of my argument, I have placed the background information 
on Zarathushtra’s poetry, and a sample of analysis showing the breadth of his problematic, in Appendix 1. 
The text of Y30, the dream, is in Appendix 2. In the body of the paper, I make, and prove, two claims: 
first, I show that Zarathushtra’s metaphysics, theology, and overall philosophical presentation contain 
a continuous reference to subjectivity. This should not be mistaken for an insistence than Zarathushtra 
describes first-person religious experiences; in fact, he avoids self-referencing which one finds, e.g., in 
Vedanta, Buddhism, or Christian mysticism. Rather, I argue that at least three aspects of Zarathushtra’s 
concept of the Deity are presented in the modes overlapping with the selective modes of the human mind 
(Section 1), and that the idea of multiple realities was well known in Zarathushtra’s culture (Section 1) and 
therefore, was utilized by Zarathushtra in organizing themes of the Gathas (Section 2). By showing this 
ongoing reference to the life of subjectivity, I open a possibility that Y30 can be an account of experiential 
revelation.

In what sense one should understand the experiential character of Y30, and the term “revelation”? 
Referencing Ricoeur, Dahl states that “the most acute problem for phenomenology of religion is not 
intentionality and its alleged exclusion of what exceeds adequate comprehension, but the immediacy of 
religious phenomena, or rather, the recognition of impossibility of such immediacy”13. In other words, are 
religious phenomena, including revelation, a result of interpretation, or are they primary presentations? 
In Steinbock’s view, this would be defined by the conditions of possibility for the givenness in question14. 
For Y30 to serve as a revealed core of Zarathushtra’s moral theology, its mode of givenness should match 
conditions of possibility for such a mode. As in Marion’s “so much reduction, so much givenness”, revelation 
depends on the presence of reductions. In Section 3.2, I explicate Zarathushtra’s reductions, and show that 
placing the revelation in the dream state exactly serves as condition of possibility for these reductions. But 
in order to do so, I need first to confirm that the account in Y30 is within the limits of possibility for an actual 
dream state—which I do in Section 3.1.

 Even within the limited scope of five poems (approx. 2000 words), the breadth of themes and density 
of Zarathushtra’s philosophical reflection is overwhelming; I hope that my clarifications of his thought 
adequately reflect at least a small part of his magnificent intent. 

1  Psychological and theological antecedents of the dream in Y30
By the time of Y30, Zarathushtra already introduced a new vision of the Deity in Y29. The Deity, who is 
addressed in both single and plural forms15, incorporates at least three aspects, Wisdom the Lord or the 
Wise Lord (Mazdā Ahura, with Mazdā, ultimately from mazdā-, ‘to think’ or ‘to reason’, Old Avestan), Good 

10 For Gathic theology, see Schwartz, “Dimensions”.
11 Interpretation of Bergson by Zahavi, Husserl’s Legacy, 19.
12 In the Schutz-Gurwitsch debates on phenomenology vs. social science, see Natanson, “Alfred Schutz”.
13 Dahl, Phenomenology, 178. 
14 Steinbock, The Verticality; Steinbock, “Evidence”.
15 For more on Gathic theology, see Schwartz “Poetics”; Schwartz “Revelations”.
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Mind (Vohu Manah), and Best Rightness (Asha Vahishta) (Y29; Y28; also in Y46). The aspects talk between 
themselves and to lower aspects such as the Fashioner of the Cow (Y29), and also to Zarathushtra; each 
aspect carries its own regulatory, performative, and eschatological functions. Notably there is an overlap 
between God’s aspects and the human mind (Table 1). 

Table 1. Human-Divine Sharing of the Properties16

The Sphere of the Absolute Property The Human Mind

Mazdā Ahura, Wisdom the Lord. Intelligence (mazdā). The human property of the verb mazdā- 
implies thinking or understanding.

Spenta Manyu, the Holy Spirit.
Not exactly the aspect of the absolute, but 
an aiding force frequently mentioned as 
assisting, preceding, or owned by Wisdom 
the Lord.

Intention or impulse, arguably 
a form of ontological proto-
intentionality16.

Axiological intentionality, i.e. 
intentionality of moral choice; also, 
a pure invisible intention which is 
actualized as in the human choice.

Good Mind, Vohu Manah, one of the three 
chief aspects of the deity, who also either 
presides over, or is himself the House of 
Paradise (along with other aspects).

A mind informed by commitment 
to truth and ethically good choice, 
i.e., a moral mind.

Referenced as good mind in the 
humans, especially with regard to 
Zarathushtra’s mind.

Best Rightness, Asha Vahishta, is definitely an also shared property, but identifying its psychological 
correspondent needs further research. The whole schematic immediately reminds Schutz’s description of 
the planes of reality/finite provinces of meaning, bounded and at the same time interpenetrating through 
communication17.

This overlap of human and divine properties is even more interesting because of the difference in their 
ontological modes. The corpus doesn’t provide any evidence that Zarathushtra imagines natural cosmos as 
an analogue of the human mind18. On the contrary, similar to the relationship between the Kantian formal 
and regulatory ideas, eidetic abstractions of Zarathushtra’s theology are “duplicated” in the concreteness of 
human subjectivity19: e.g., Good Mind is also a particular kind of mind in humans, and vice versa. Similarly, 
Zarathushtra’s portrayal of suffering in Y29, initially abstract, becomes more personal towards the end of 
Y29, and the first part of Y46. Consequently, this is not an analogy or metaphor, but an abstraction of certain 
empirically given properties of the living consciousness. Further into the corpus, the reference to subjectivity 
becomes more psychologically explicit, with mention of the faculties such as the mind, utterances (speech), 
intellect, choices, words (statements), deeds (actions), envisionments, the soul (in Y45.2), etc. 

In Zarathushtra’s thinking, metaphysical abstractions carry pragmatic relevance: faulty metaphysics 
leads to false worship, e.g., in the Haoma cult, to corruption of the social order, and to the suffering of the 
self20, while true metaphysics leads to the opposite. Hence, he pleas of God for teachings (Y29; 32) which 
would dispel suffering by revealing the true status of things. By virtue of his own good mind, he is chosen 
by Vohu Manah, Good Mind who is a member of Divine triad, to transmit God’s teachings (Y29). In accord 
with the ancient Iranian idea of hospitality-reciprocity, Zarathushtra now seeks patronage which would 
enable him to perform the above priestly functions (Y29; 46)21. Winning patronage (which he reports in 
the second part of Y46) causes him envy and attacks from the rival priests (Y32); in Y32 Zarathushtra gives 
a brilliant rebuttal of their subversion and lies. Revelation in Y30, the dream, comes on the heels of this 

16 Schwartz, “Indo-Iranian Manyu-”.
17 Cf. Barber, Religion.
18 Cf. for the opposite the concepts of the Cosmic Mind, e.g. Buckareff and Nagasawa, Alternative Concepts, or cosmotheandric 
ontology of Raimon Panikkar, in Marcato, “Mystical Experience”, or, same, in Vedanta. 
19 For formal and regulatory ideas in Kant, see Rush, “Reason”. 
20 Cf. connections between subjectivity and economic order in Karl Marx and Michel Henry. 
21 Schwartz, “*√KSEN”.
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problematic, bringing the abstractions of good and bad to their origin in the concreteness of the subject22. 
Consequently, Y30 provides the next step in the development of an already established problematic in 
which the account of a dream can disclose a reference to the internal contents of consciousness, by showing 
the phenomenological roots of mental faculties which would double as metaphysical abstractions and 
would correspond to distinctions between good (truth or reality of things) and bad (deceit, wrongness) in 
previously engaged planes of reality.

 Schutz, Bergson, James, and Barber maintain that consciousness constantly shifts between “an 
indefinite number of different planes” in which it constitutes its modes of reality. Another constitutive 
feature of these modes is “tension of consciousness”, that is, intensity of attention directed at a particular 
aspect of life23. This is why Schutz’s Consociates (members of a social group who share each other’s  bodily 
presences)  display a shared social typification: the latter depends not just on the transaction of ideas, but on 
attunement of attention in pairing, bodily transfer, and other constitutive processes related to embodiment. 
Zarathushtra maximizes this effect by tethering the attention of his listeners to the shifts, whereby each 
new plane of consciousness tells us something new about his characters. Schutz writes: 

Attention à la vie, attention to life, is… the basic regulative principle of our conscious life. It defines the realm of our world 
[province of meaning] which is relevant to us; it articulates our continuously flowing stream of thought; it determines the 
span and function of our memory; it makes us – in our language – either live within our present experiences, directed 
toward their objects, or turn back in a reflective attitude to our past experiences and ask for their meaning24.

Schutz saw switching planes of reality as ongoing self-reductions in the life of consciousness25. Reductions 
imply crossing a boundary26, a leap: for example, entheogenic plants can cause crude, chemically mediated 
shifts from the experience of the everyday into religious experience. In Zarathushtra’s time, there existed 
a commonly known Haoma ritual in which such shifts were said by its adherents to help attaining bliss27. 
Zarathushtra did not like the Haoma cult both for the bodily repercussions of entheogen intake and because 
he criticized its priests for obfuscation, cruelty, and ignorance. However, the presence of such a cult meant 
that a reference to a shift in the state of consciousness would be legitimate. Consequently, using a dream 
state as a platform for supra-mundane knowledge would be in character with Zarathushtra’s culture, as 
well as the means to engage direct attention to subjective experience in ways which could engender long-
term constitutive changes in one’s experience of the self and the world28. 

The dream presents two invisible Spirits who enact two completely opposite processes of internal 
ethical decision-making while being simultaneously present in the dream. This situation becomes a ground 
for philosophical and theological reflections (see Appendix 1). If the dream as described by Zarathushtra is 
phenomenologically possible, that is, if the dream meets conditions of possibility for being consciousness 
of a dream state , we would understand how Zarathushtra’s thinking about God and life was related to such 
an experience, regardless of whether this was an actual or invented experience, but an experience as such29. 
Going to the origin of thought in the life of consciousness, the Gathas would count as the “first philosophy” 
in Husserl’s sense. I will argue in favor of this possibility in two ways, by showing a correspondence 
between the organization of the Gathas and multiple realities in the givenness of life (Section 2), and by 
phenomenological analysis of Y30 (Section 3). 	

22 Schwartz, “Dimensions”; Schwartz, “The Ties”.
23 For multiple realities, see Schutz, “On Multiple Realities”; Barber, Religion. 
24 Schutz, “On Multiple Realities”, 536.
25 For examples, see Dahl, Phenomenology; cf, the idea of liturgical space in Jean-Ives Lacoste, Experience. 
26 Cf. Barber, Religion. For more on the quantum shifts in religious perception, see Louchakova-Schwartz, “Theophanis”.
27 For more on the Haoma ritual, see Flattery and Schwartz, Haoma; cf. Culianu, Out of this world. For the Haoma ritual as it 
is represented in the Gathas, and for Zarathushra’s critique of this ritual, see Schwartz, “The Hymn”; Schwartz, “On Haoma”; 
Schwartz, “A Preliterate Acrostic”.
28 For more on initiations causing long-term change in perception, see Given, “Education”. 
29 For the history of ideas underlying Zarathushtra’s revelation, i.e., synthesis of Indo-Iranian dualism with the idea of manyu-, 
see Schwartz, Revelations.
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2  Overlapping multiple realities, and time-perspective in the 
Gathic lifeworld
Below in Table 2, I show the unities of sense represented by the Gathic characters in provinces of meaning 
which were introduced in the poems which were composed before Y30, i.e. Y29, Y46, Y28, and Y3230, and 
therefore contextually precede Y30. I extracted these layers of the lifeworld from the Gathas in two ways, 
following Husserl’s idea of the ontological modes, and following Schutz’s account of the planes and 
tension of consciousness and assumptions which characterize the corresponding provinces of meaning. 
This includes the existence of the world, a form of spontaneity, quality of self-experience, sociality, and 
most importantly, time-perspective31. For example, the social world (as well as a corresponding sphere of 
intersubjectivity in the transcendental phenomenological attitude) includes other genuine subjects32, while 
the immanent-psychological sphere represents only one’s internal life. Divine ideas are self-subsistent and 
transtemporal, while humans have a beginning and end, and conditionally extend into the afterlife, etc. 

Table 2. Characters Inhabiting Different Planes of Consciousness in the Gathic Lifeworld (up to Y30).
Character The 

existential 
realms

The “real” 
social world

The mind, that is, 
the immanent – 
psychological sphere

The realm of the 
Absolute, i.e., the 
Divine eidei

The sphere 
of the future 
afterlife

The Soul of the Cow x x

The Fashioner of the Cow x x

Asha Vahishta (Best Rightness) x x x

Mazdā Ahura (Wisdom the Lord) x As mazdā, wisdom x x 

Vohu Manah (Good Mind) x x x

Zarathushtra himself  or his soul x  x x x x

People who are patrons and the poet, 
his family, allies and enemies

x  x

Yima and Vivahvant, mythological 
characters

x  x

Each province in Table 2 is distinguished by the above mentioned features, and has its own set of 
hierarchically organized relevances. Divine characters cross over the planes, and participate in more 
bounded existential regions; on the contrary, the mortal humans are bound to bodily existencies within 
existential, social, and psychological realms. The Gathas offer no descriptions of the characters (except 
for the mythological person Yima and his father); this maximizes tension of consciousness until a gradual 
explication of the characters via performances and relationships in different regions of the Gathic lifeworld 
causes a relaxing insight33. 

Relatedness, otherness is central to the Gathas: the divine person, Mazdā Ahura, is not a monad, that is, 
not the Levinasian totality of the same34. Zarathushtra doesn’t hypostasize the “I am”. The Deity announces 
itself in Y29 in a directedness at the other, in a lively dialogue between the Soul of the Cow, the Fashioner 
of the Cow, Best Rightness, and Good Mind, which Zarathushtra himself joins. Mazdā Ahura is invited into 

30 Cf. Schutz, in Barber, Religion, 1-5.
31 For ontological regions in Husserl’s phenomenology, see Landgrebe, Regions of Being; for the features of finite provinces of 
meaning according to Schutz, see Barber, Religion, 23.
32 For more on the presence of the genuine others in lifeworld, see Ales Bello, The Sense. 
33 For more on tension of consciousness and religious discourse, see Barber, Religion. Cf. Schutz, “On Multiple Realities”, 536: 
“these different degrees of tension of our consciousness are functions of our varying interest in life, action representing our 
highest interest in meeting reality and its requirements, dream being complete lack of interest”.
34 Levinas, Totality.
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this conversation because of his being vīdvā̊ vafiīš viiānāiia (“knowing in His foresightful awareness the 
(cosmic) designs”35). 

Of course, poets talk to gods: e.g. Ibn al- ̒Arabī visits the Divine Names and talks to Salma who is 
pure awareness-wisdom36, Śvetaketu has a nice little chat with Death37, etc. However, divine ideas in 
these cases are mere eidetic abstractions devoid of relationship to living human subjectivity38. Hence  
Ibn al- ̒Arabī’s exasperated: “Would that I were aware whether they [divine ideas as Divine Names] knew 
what heart they possessed! And would that my heart knew what mountain pass they threaded!”39. By 
contrast, in the Gathas divine ideas carry a reference to the living human mind. In fact, the human subject 
is the Godhead’s modus operandi in the Gathas, as in the case of Good Mind choosing Zarathushtra as an 
interlocutor due to Zarathushtra’s own good mind, i.e., via his own presence in Zarathushtra’s mind. When 
the time-perspective of two realities, human and divine, bifurcates in confrontation with the eschatological 
terminus, this shared engagement endures: Good Mind becomes a house of the afterlife for those who have 
partaken in him during this life40. 

In contrast to Vedantic or Buddhist texts, the Gathas do not associate suffering with living per se, 
and do not associate the cessation of suffering with the cessation of existence. For Zarathushtra, life is 
benign, and suffering comes only from corruption in the social world (cf. Y29, Y32, Y46 etc.). His specific 
innovation in religious understanding was not only the reconfiguring of the idea of God, but taking the 
origins of evil outside of Godhead’s domain and into the purview of two primodial “spirits”, or impulses, 
which creates the basis of Zoroastrian dualism41. In Iranian religious thought before Zarathushtra, there 
was a sharp opposition between right and wrong. Zarathushtra converted this idea into an origin myth, 
gave it metaphysical grounding, and elevated human choices to the level of escatological and doctrinal 
significance. Since before Zarathushtra, there was no systematized commonly shared theological authority, 
his own experience was his only platform for introducing his ideas. The reports of his own revelation clearly 
had lasting and powerful impact; using Husserl’s framework, one can suggest some resonance between 
Zarathushtra‘s vision and the unity of motivation in his listeners at that particular moment in history42. 

3  The consciousness of the dream in Y30
Y30 states that twin Manyu-s (“spirits”) are heard in a dream (xvafna- ‘dream’ or ‘sleep’, resp. in Y30 and 
Y44) making their respective choices, the beneficent one deciding rightly, and the maleficent one wrongly43. 
The Manyu-s appear “in the beginning” (30.4) but they are invisible and serve as a causal force44; their 
choices determine life and lifelessness, the “final existence” in the afterlife, and success or peril in this 
life. In 30.7, the poem also refers to Mazdā Ahura, who is not mentioned directly by can be identified by 

35 Schwartz “Gathic Compositional History”, 200, 202. 
36 Ibn al- ̒Arabī, Tarjumān al-Ašwāq.
37 Kaṭha Upaniṣad. 
38 E.g. Margarite Porete, in the Mirror of Simple Souls: the soul, reason, and love are eidetic abstractions.
39 Ibn al- ̒Arabī, Tarjumān.
40 Schwartz, in “Zarathushtra”, describes teleology of the Gathic compositional patterns. Other kind of teleology I indicate 
here is existential-theological in character. In a characteristic ambiguity, Mazdā Ahura presides over the House of Good Mind = 
House of Song/Praise, and also is itself the House of Good Mind. 
41 For development of the idea of manyu, see Schwartz, “Indo-Iranian Manyu-”.
42 “The unity of motivation arises when ‘certain objects or states of affairs, of whose reality one has actual knowledge, indicate 
to him the reality of certain other objects or states of affairs, in the sense that his belief in the reality of the one is experienced 
(though not at all evidently) as motivating a belief or surmise in the reality of the other”. Husserl, Logical Investigations, 270, 
quoted in Allen, “What is Husserl’s First Philosophy?”.
43 For the full text of Y30, see Appendix 1 with Schwartz’s translation of the poem, quoted from “Dimensions”. Stanzas 5-9 
were translated in personal communication July 10, 2018, Berkeley. The reader must keep in mind that the translation alone 
doesn’t transmit all the layers of meaning which are mediated in Zarathusthra’s poetry by encryptions and other poetic devices. 
Such encryptions etc. can be appreciated only in the Old Avestan text. To access the meaning of encryptions, see Schwartz, 
“Revelations”, and Schwartz ,“Dimensions”. For SCRIM patterns, see Schwartz, ”A Preliterate Acrostic”. 
44 Schwartz, “Revelations”. 
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a company of his two aspects, Good Mind and Rightness, and another aspect, Dominion. Mazdā Ahura is 
emerging from, or appears as the result of, the better one45. For mortals, the same one, i.e., Spenta Manyu, 
creates the link to Good Mind, in this life and therefore, in afterlife. 

The central metaphysical theme of Y3046, which is the appearance of two opposite manyu-s, is a part 
of a template for Y31, 45, and in increments throughout the corpus47. Notably the manyu-s are invisible 
and devoid of any form of perceptual phenomenality, i.e., known only through their acts, such as making 
themselves heard, plotting life and lifelessness, and making choices. When the better one, i.e. Spenta 
Manyu, becomes visible, he doesn’t appear as a some form of manyu, but becomes “clad” into existence as 
Mazdā Ahura, that is, in a different identity which is genetically connected with that of the Spenta Manyu; 
in other words, in Zarathushtra’s view, the metaphysics of good and bad precedes manifestation. 

A reference to a dream state is consistent with both strategies of Zarathushtra’s teaching, which are the 
use of shifts between multiple senses of reality, in this case, from the everyday to a dream, and an ongoing 
reference to subjectivity. Placing revelation into a dream presupposes a dream experience which by default 
is an experience of the interiority of consciousness. The dream event is the one in which the invisible is 
phenomenalized; the post factum account of the dream in Y30 presents this phenomenalization under the 
first order of reflection. In a posterior Y31 and 45, when Zarathushtra shifts the context of revelation from 
dream (xvafna-) to something seen in the eye (cašman- , Old Avestan) “the beginning” becomes associated 
with Mazdā Ahura (Y45.3-4), i.e. the Deity and not the invisible manyu-48. In other words, Y30 carries a 
descriptive fidelity to the alleged experience of a dream, while Y45 presents a second-order reflection 
on this experience and converts it into theological ideas. Both posterior Y31 and 45 represent a second 
order reflection, whereby the phenomenalized event of insight-revelation becomes a doctrine in which 
Zarathushtra explicitly connects the two manyu-s to the themes of social justice and injustice, eulogy of 
Mazdā Ahura, a plea for patronage, and his advocacy for the oppressed. In other words, Zarathushtra 
derives moral theology and social and existential philosophy out of the “first” metaphysics in Y30.

A distinction between description of experience (Y30) and the second order reflection (Y45) establishes 
the limits of possibility for the kind of philosophizing which takes place in both accounts. For example, 
the “beginning of things” in the experience of the dream, i.e. in the narrative which is given from the first-
person standpoint of an individual dreamer, the only possibility for the “beginning” is a shift from the 
limbo of the dreamless sleep to a dream state—which shift is the beginning of things, in the dream and 
for the dreamer. By contrast, since Y45 describes “how things are” in a theological sense, the beginning 
of things (31.8; 43.5; 45.2) is interpreted from a larger perspective, as a prerogative of the Absolute who 
is not available for immediate perception but only in an abstract thinking, through communication, and 
for worship. A difference between Y30 and Y31/Y45 is due to two different standpoints of the respective 
texts, Y30 being the first person description of a real dream that had a predominantly existential and moral 
significance, and Y31 and Y45, being eidetic reflections, express a coherent, logically consistent theology. 
Such subtle intellectual distinctions and literary skill is astounding to find in the oral poetry dated ca. 1200 
B.C.E., but in light of the Gathas’ fidelity to life, are not surprising: and following this line of thought, we 
now need to examine conditions of possibility for Y30 being an account of a dream as such.

3.1  The phenomenology of Zarathushtra’s dream	

A dream is always an experience of the first-person perception, with predictable options in terms of its 
structure, and always reflects some inner dimension of subjectivity49. A transition from the dreamless sleep 
to a dream state is always an interruption in the flow of consciousness, and according to Schutz, can be 

45 Schwartz, “Dimensions”; Schwartz, “God(s)”.
46 For the outline of all themes in Y30, see Appendix 2. 
47 For more on connections between Y30, Y45, and Y31, see Schwartz “Revelations”, 6-7. 
48 For the detailed analysis of manyu-, see Schwartz, “Indo-Iranian Manyu-”.
49 Kahan and Claudatos, “Phenomenological Features” ; Pringuey, “Phenomenology”; Windt, “Dreams”.
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understood as a reduction. A reduction to dream discloses the aspects of intentionality which are not visible 
in other provinces of meaning, and the aspects of perception which likewise are absent in the wakened 
state50. A dream state brackets out the world including the awareness of the body (i.e., the environment51), 
replacing them by the dream body, dream perception, an imaginal and/or symbolic world, and in some 
situations, by reflective awareness of the inner structures of consciousness. Some aspects of the wakened 
state, such as, e.g., self-awareness, dissociation52, or modification of attention, can carry over into dreams, 
but come with a modification of the sense of reality and therefore in a normal consciousness will be recalled 
as “I had a dream”, as opposed to memory of the wakened state. In Vedanta or Tibetan Dream Yoga, dreams 
are often equated with meditative states, that is, with the internal self-perception of consciousness53. 
Dreams can be auditory54; auditory mental imagery has a better rate of recollection55. Dreams can deliver 
new eidetic knowledge (e.g. Mendeleev’s discovery of the periodical table of the elements; the dream 
preceding Einstein’s articulation of the theory of relativity; Loewi’s discovery of neurotransmission; 
Kekule’s discovery of benzine rings etc.) 

Consistent with all of the above, Zarathushtra meets conditions of possibility for a dream state, but gives 
the latter a specific character. Most often, dreams are a “presentification”56, that is, have a representational-
symbolic character related to something other than the dream itself. By contrast, Y30 looks more like a 
descriptive account which explicates the structures of subjectivity, that is, an account of internal perception 
of consciousness in which visibility is replaced by the phenomenalization of the invisible. For example, 
in 30.1, Zarathushtra begins with the “bliss amidst the lights”, which can be understood as light and bliss 
appearing in absorption57, that is, as a phenomenological characterization of consciousness. 

In 30.3, Zarathushtra moves away from the inner visible contents of subjectivity to the invisible manyu-
s. Manyu-, generally translated as “spirit”, serves as an origin and cause of a fully developed mental act. 
Zarathushtra connects this ancient Indo-Iranian idea with the ontological dualism, and this leads to 
postulating two different kinds of the manyu-s: in 30.3, the better one, i.e. Spenta Manyu, makes choices 
which lead, in 30.4, to the rise of Good Mind in the mind of the dreaming subject. Thereby, a) the Manyu-s are 
reinterpreted as the origins of foundational to all mental acts axiological intentions58, b) good axiological 
intentionalities participate in a human-divine sharing of properties, and c) a dialectic relationship of the 
visible (i.e., audible, because the Manyu-s are heard and not seen) to the invisible is established. 

A phenomenological interpretation of Y30 follows. Describing the Manyu-s as the origins of 
intentionality, Zarathushtra uses the passive voice, “were heard” (30.3), as opposed to more conventional “I 
saw” (e.g. in 43.5) in description of a dream. According to Husserl, intentionality is constituted out of proto-
intentionality within the sphere of passive synthesis59, which would fit the conditions of the appresentative 
mindset of dreams as a passive mode of the ego. Zarathushtra’s emphasis on passivity would fit with 
Husserl’s understanding of dreams60, but not the concept of proto-intentionality, because a) the “real” 
hyletics involved in shaping proto-intentionality is eliminated in the dream state, and b) proto-intentionality 
is a rudimentary form of intuition which is phenomenal and not invisible. So, the Manyu-s are not proto-

50 Cf. de Warren, The Third Life, 472; de Warren, “The Inner Night”, on a possibility of the phenomenology of dreamless sleep 
and on a possibility of consciousness interrupting itself. For reduction as interruption and vice verse, see Dahl, Phenomenology.
51 Nir and Tononi, “Dreaming”.
52 Bob and Louchakova, “Dissociative States”.
53 Carol Whitfield, personal communication, January 1995, Berkeley. Carol Whitfield is a traditional teacher of Vedanta. 
54 Dong, “Use”; Meaidi et al., “The Sensory Construction”; Mou et al., Neurophysiological and Neuropsychological Correlates”; 
Zadra, Nielsen, and Donderi, “Prevalence”. For more on auditory mental imager, see Hubbard, “Auditory Imagery.” 
55 Vallat et al., “Increased Evoked Potentials”. 
56 Zippel quoting Fink, in “Dreaming Consciousness”, 184.
57 Cf. Bronkhurst, Absorption; Bronkhurst, “Religion”; Goleman, The Meditative Mind; Louchakova-Schwartz, “Cognitive 
Phenomenology”. For an account of bliss/light in Indian sources, see Kuiper, “The Bliss”.
58 Cf. Drummond, “The Intentional Structure”. 
59 For Husserl’s interpretation of proto-intentionalities, see Fink’s notes in Appendix 4 of Sandmeyer, Husserl’s Constitutive 
Phenomenology, “Regressive Phenomenology”: “The traditional questions of origin transform themselves into analyses of 
proto-intentionality” (Ibid., 184). 
60 Cf. Barber, Religion; de Warren, “The Third Life”.
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intentionalities, but rather, conditions of possibility for intentionality, invisible in themselves61. Henry 
associates the invisible with the fundamental mode of appearing, which is the self-appearing of appearing. 
This mode precedes intentionality and must “be non-intentional and, since intentionality is tied to visibility 
in the general sense of perception (or representation), invisible”62. We can admit that Zarathushtra’s dream 
is not an exercise in imagination, but aims at immediate intuition of this foundational horizon, in which the 
Manyu-s serve as a transition to the horizon of visible intentionality.63

There remains the question, how is the good differentiated from the bad? Since Zarathushtra doesn’t 
name any specific values, does he succumb to abstract contentless metaphysics64? Not so. In 30.4, the 
choices of Spenta Manyu are associated with life, and of the wrongful, with lifelessness. Through the choice 
of life, Mazdā Ahura comes into existence, i.e., enters manifestation, in 30.765, that is, the ordination of 
things is engaged (cf. Y29, a reference to Mazdā’s regulatory mind, in Section 2). In 30.10 (see 30.8 for the 
opposite) Good Mind is introduced as the mind whose acts are in correlation or adequacy with the givenness 
of life, metaphorized as a chariot race. Correlation is an idea resembling Husserl’s criterion for truth in the 
Cartesian Meditations; thereby, ethical normativity will be a normativity of the acts possible in the direct 
intuition of really existing objects, also connected with the valuation of such mental states, e.g., the mind 
as the good mind.66 

3.2  Reductions and inverse intentionality in Zarathushtra’s dream

“The kind of phenomenology that can be useful to theology will be…a phenomenology of inverse intentionality, one in
which the constituting subject is constituted by the look and the voice of another.”

Merod Westphal67

Now it remains for us to see how Zarathushtra reaches the intuition of the two opposing Spirits. In the 
Second Meditation, Husserl argues that phenomenological reductions are lived by the subject68. When 
consciousness interrupts itself, the field of consciousness changes perceptually, perspectivally, hyletically; 
in other words, in its givenness. However, this change in the structures of consciousness is not constitutive, 
but has the character of revealing the modes of existence which already and always operate in the 
constitution of consciousness. Bringing out of anonymity the original positing of existences, reduction 
makes it possible to explicate such existences in the mode of certainty. According to Schutz, reduction is 
natural to consciousness; spontaneous switches between different planes of consciousness are reductions69. 
Dream is one of the planes that consciousness leaps into70; further leaps can happen within the dream 
itself. Using a reference to planes of consciousness throughout the Gathas, Zarathusthra uses the dream 
state in lieu of ontologically focused reductions.

61 Cf. “…every actual and potential phenomenality first becomes a phenomenon, and it is only on the condition of a prior 
realized and given phenomenality that any phenomenon whatsoever can be become a phenomenon in it”. Henry, Material 
Phenomenology, 22. 
62 Seyler, “Michel Henry”. 
63 An empirical awareness of such transition is possible, e.g., in savikalpa samādhi, see Śaṅkarācārya, Bhāratītīrtha, and 
Mādhava, Drg̣-Dṛśya-Viveka; also, in personal meditative experience of this author.
64 For “primitive” nature of such abstractions, see Macbeath, “Experiements”; for naturalistic ethics declaring that one acts in 
accordance with one’s nature, see Liu, “Elevating Human Being”. 
65 Cf. an experience of prayer, in which good intention resolves in a feeling of God’s response as “I am here”, empirically, or as 
described e.g. Ibn al-ʻArabī, The Wisdom, 21: “Ask me and I will answer you!”, and “ ‘I am present’ (which is always immediate)”. 
66 Cf. Crowell, Normativity, 139. For ethical valuing of the mental states, see Robson “Responsibility”.
67 Westphal, “Vision”, 117.
68 Husserl, Cartesian Meditations.
69 Schutz, “On Multiple Realities”, ft.36; also in Barber, Religion.
70 Cf. de Warren, “The Inner Night”.
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In the preceding poems, Zarathushtra placed human existence and the existence of the Absolute in a 
partially overlapping mode. The dream state, which is certainly a state owned by the subject, is immanent 
to the ego, and this is where Zarathushtra begins, suspending, for a time being, his theological agenda till a 
reference to supernatural entities in 30.6. 30.5 serves as a bridge between the immanence of the psychological 
sphere of the dream to this internally transcendental sphere of religious principles. God’s presence emerges 
in 30.7, as transcendence within the sphere of immanence71. Zarathushtra creates a discourse in which he 
can suspend the ontological spheres and bring them back, in the style of reduction. In the account of the 
dream, his reductions are first and foremost aimed at suspension of what Husserl termed the “ego’s sphere 
of ownness”. 

Fink viewed dreams as an activity of the dreaming ego which continues living and experiencing its 
world in the dream state72. However, as already mentioned, Zarathushtra has absolutely no interest in 
the monadic ego or any of its modes which can be uncovered by reduction to the sphere of ownness73. 
Paraphrasing Levinas, one can say that Zarathushtra focuses on “an interpretive, phenomenological 
description of the rise and repetition of the face-to-face encounter, or the intersubjective relation at its 
precognitive core; viz., being called by another and responding to that other”74. For Levinas, the alterity in 
such encounter remains always invisible, hidden behind the face, but Zarathushtra’s dream is not a visual 
one. Visuality is suspended by Zarathushtra along with the wakened mode of consciousness, as a condition 
of accessing the fundamental mode of appearing. Visuality returns to the interpretations of the dream only 
in Y31, Y43.5, and in Y45. 	

Zarathushtra combines suspension of visuality with the direction of reductions towards the sphere 
of intersubjectivity. The grammatical passive voice “were heard” in Y30.3 serves both purposes; it is only 
later, in Y31, Y43, and Y45, that Zarathusthra replaces the passive “were heard” by the active “I saw”. 
The passive voice augments the default passivity of a dream state by determinately removing the ego-
pole75, and the dialogue of the Manyu-s takes the whole scenario into the sphere of intersubjectivity 
and otherness. In the beginning of the Fifth Cartesian Meditation, Edmund Husserl states: “…the stream 
of my pure conscious processes and the unities constituted by their potentialities and actualities …are 
inseparable from my ego and therefore belong to its concreteness itself”76. Zarathushthra, if not removes, 
then certainly weakens the ego’s presence, going in the direction opposite to transcendental reduction. 
The situation of dream/sleep not only purifies consciousness by removing the world together with all of 
its existences and related a priori-s, but eliminates the ego-pole’s sphere of ownness. What remains is the 
purified sphere of intersubjectivity. 

Applied to the cusp of dreamlessness and dream, and going toward the sphere of intersubjectivity, 
elimination of the ego-pole shows the constitution of intersubjectivity by the invisible ethical gravities and 
originating from them inverse intentionalities77. In contrast to the Cartesian Meditations in which reduction 
proceeds from the sphere of ownness (it is the ego which “does” the reduction)78, Zarathushtra’s reduction 
hints at its transcendental origin: in the preceding poems, he pleaded God for the teachings of truth, and 
as one knows, dreams are not programmable. The dream comes as a gift of revelation for “those who seek” 
(Y30.1). 

71 Cf. Lacoste, Experience.
72 De Warren, “The Third Life”; Iribarne, “Contributions”.
73 My thesis of the absence of focus on the ego in the Gathas is further supported by the fact that Zarathusthra references 
the individual self only in the context of one’s relationship with the human, animal, or divine others. At the very first mention 
of himself in Y29, he already uses the mode of advocacy and dialogue with the Deity. The Deity is also not a monadic one, 
but a dialogical triad (and there may be other aspects) who exists in relationship. This is a very certain difference between 
Zarathusthra’s approach to subjectivity, and monistic monadic-ego orientation of Vedanta or Christian mysticism.
74 Cf. Bergo, “Emmanuel Levinas”.
75 For more on dreams as a continuation of the passive synthesis under interruption of the ego-centered intentionalities, see 
de Warren, “The Third Life”; Barber, Religion.
76 Husserl, Cartesian Meditations, 79, 122. 
77 Cf. Gschwandtner, “The Neighbor”.
78 Husserl, Cartesian Meditations, 126.
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“[T]he beginning” (30.4), i.e., beginning of the mind in a dream, takes place as the sphere of 
intersubjectivity, by two inverse axiological intentions which imply a possibility of choice. However, 
the choice is not made by the ego, but generated by two “others” as a condition originating within the 
intersubjectivity. In context of metaphysics, these ethical choices are neither a mere “layer” of the unties of 
sense, nor do they cover some primordial ontological ground of being, but are in themselves a metaphysical 
foundation of “life and lifelessness” which is extending into the afterlife79. Thereby, in Y30, Zarathushtra’s 
intuitions break through the limitations of direct intuitional access to pre-phenomenal/non-phenomenal 
contents, and overcome the difficulties of descriptive access to the origin of inverse intentionalities. Both 
limitations become inapplicable because there is no positing of “being” at the root of inverse intentionality 
(and of the mind) or of any other monistic horizon, but only axiological duality which is correlated with the 
givenness of life. This is shown by targeted reductions and in a definitive absence of any hermeneutics80. 

This limited “phenomenology of phenomenology” which I performed on Zarathushtra’s reductions 
shows how a small step in the right direction can bring a large gain: a use of the dream state and passive 
voice in lieu of reductions go long ways in terms of the knowledge they deliver81. We see three reductions, to 
the sphere of immanence, by dream; towards intersubjectivity, by weakening the presence of the ego; and 
further towards the origin of inverse intentionality, as “ the levels of experience which were not described 
by either Husserl or Heidegger”, and arguably, by any phenomenologist82. For phenomenology, these 
reductions show that phenomenalization of the invisible phenomenality happens not as an independent 
teleological process, but via an actualization of relationship. For theology, they explain the relationship 
between the human and Divine modes of existence, the limits of possibility for well-being and suffering, 
and the conditions of possibility for self-revelation of the Deity.

As is well known, the axiological horizon serves as a major a priori in the formation of the unities of 
sense. Spenta Manyu is an analogous concept, and theologically, serves the same function, as a condition 
of possibility for self-revelation of the deity. In 31.21, 33.6, 33.4, 43.16, 44.2, one aligns oneself with God by 
tethering attention and thinking to Spenta Manyu. In 30.4, 7, Spenta Manyu serves as a precursor of the 
appearance of Good Mind, which is one of the Divine Triad appearing in 30.7. and 30.10. In 31.7; 33.12; 43.6; 
Mazdā Ahura is not only conceptually associated with the Spenta Manyu, but “rises” or “grows” out of 
it83; and according to 31.9, the Holy Spirit (Spenta Manyu, i.e. the better one from Y30) is owned by Mazdā 
Ahura. This corresponds with how, in personal experience, a presence of God “grows” out of one’s good 
choices. Ascribing of the revelation to the intersubjective sphere and to inverse intentional consciousness 
distinguishes Zarathushtra’s theology from religious philosophies which establish the sameness of the 
human being and the Absolute via pure subjectivity (e.g. Vedanta), as well as from various monistic 
mysticisms84.

It has been rather recent in the course of history that intersubjectivity came into the focus of philosophical 
investigations. I would like to suggest that if Zarathushtra’s philosophical message in the Gathas had not 
been aborted by interruptions in the tradition, but continued in its authentic form, the philosophies of 
consciousness could have developed in the manner of philosophies of intersubjectivity, and modern day 
thinking would have had a very different history and outlook. 
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Śaṅkarācārya, Bhāratītīrtha, and Mādhava. Drg̣-Dṛśya-Viveka: An Inquiry into the Nature of the ‘Seer’ and the ʻSeen’, 

translated by Swami Nikhilānanda. 4th Edition. Mysore, India: Sri Ramakrishna Ashrama, 1964. 
Schutz, Alfred. “On Multiple Realities”. In Collected Papers 1: The Problem of Social Reality, ed. M. Natanson, 207-259. The 

Hague: Martinus Nijhoff, 1962.
Schwartz, Martin. The Indo-European Vocabulary of Exchange, Hospitality, and Intimacy. Proceedings of the Eighth Annual 

Meeting of the Berkeley Linguistics Society, 188-204. Berkeley: Linguistic Society, 1982. 
Schwartz, Martin. “Coded Sound Patterns, Acrostics, and Anagrams in Zoroaster’s Oral Poetry,” In Rüdiger Schmitt, and Prods 

Oktor Skjærvø (eds.), Studia Grammatica Iranica, Festschrift fur Helmut Humbach, Münchener Studien zur Sprachwis-
senschaft, Beiheft 13 N.F. München: R. Kizinger, 327-392, 1986.

Schwartz, Martin. “The Ties that Bind: on the Form and Content of Zarathushtra’s Mysticism”. In New Approaches to 
Interpretation in the Giithiis, Proceedings of the First Giithii Colloquium [Croyden, 5’h-7th November I 993], F.Vajifdar, ed. 
London: C. S. Podd & Son, 127-197, 1986.

Schwartz, Martin. “Sound, Sense, and “Seeing””. In Zoroaster: The Outer Reaches of Orality, in International Indo-lranian 
Congress Proceedings, Bombay: K.R. Cama Oriental Institute, 127-163, 1991.

Schwartz, Martin. “Revelations, Theology, and Poetics in the Gathas”. Bulletin of the Asia Institute, 14( 2000), 1–18. JSTOR, 
www.jstor.org/stable/24049010. Accessed June 30, 2018.

Schwartz, Martin. “Encryptions in the Gathas: Zarathushtra’s Variations on the Theme of Bliss,” in Religious Themes and Texts 
of Pre-Islamic Iran and Central Asia. Studies in honor of Professor Gherardo Gnoli on the occasion of his 65th birthday on 
6th December 2002, eds. Carlo G.Cereti, Mauro Maggi, Elio Provasi (Wiesbaden, 2003a), 375-390, 2003.

Schwartz, Martin. “Gathic Compositional History, Yasna 29, and Bovine Symbolism”, Chapter 10 in Siamak Adhami (ed.), 
Paitimāna, V. 2, Costa Meza, CA: Mazdā Publishers, 2003.
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Appendix 1. A note on the Gathas and thematic analysis of Y30
Most of research indicates that Zarathushtra lived East of Caspian Sea, and composed his oral poetry ca. 
1200, but the exact dates and place of his life are unknown85. The Gathas survived due to exact mechanistic 
memorization during many centuries of oral transmission and a fairly late manuscript tradition86. They are 
the only available evidence from that epoch; burials, temples and other archeological traces of the early 
Zoroastrianism87 appear at least a thousand years later. However, while his ideas indeed inaugurated a 
new religion, after Zarathushtra’s death, the essential, subtle aspects of his teachings were coopted and 
distorted (as, in fact, he himself feared)88. Consequently, the modern-day situation with understanding the 
Gathas is quite unique: on one hand, the Gathas are the core of traditional Zoroastrian piety, but on the 
other, tradition can offer little but the text itself. On the part of scholarship, there were no useful insight 
into the Gathas until Schwartz’s recent radically novel compositional and linguistic analysis of the Gathas 
not just as an enigmatic ancient text, but as masterfully crafted poetry which is distinguished by rich and 
original internal structural and content-related hermeneutics89. 

The spectrum of themes in this short poem (11 stanzas of three lines each) is extraordinary in scope90. 
The themes are introduced in the following succession:
1.	 The authority of the one who speaks, i.e., of Zarathushtra.
2.	 The listener as a knower (that is, a person dedicated to philosophical understanding of the nature 

of life and of how things are, and of the poem’s encryptions). There is also Mazdā as knower, and 
Zarathushtra as knower.

3.	 Praise for the Lord who is Very Intelligent, and other theological characterizations of the Deity.
4.	 Knowledge: important things which will be revealed are to be understood rather than simply known, 

and are associated with bliss and lights, presumably, the afterlife91.
5.	 The central theme of twin Manyus, who are heard in their opposite choices. The Manyu-s carry both 

axiological and ontological function, as the origins of the mind.
6.	 The theme of right and wrong.
7.	 The theme of choice and its consequences.
8.	 The events of origin(s), the principles of existence, and options for the individual.
9.	 The existence of afterlife; paradise, and how one gets there.
10.	 Ontology (origins, causes, and progression) of life and lifelessness.
11.	 Ontology of Good Mind in His status as the human mind, as an aspect of Godhead, and as a domain of 

the afterlife. 
12.	 Incarnation, that is, appearance of divinity on the physical plane.

85 Delimitations of the present research project are outlined as follows: first, the present paper draws only on firmly established 
textual facts and excludes unverifiable historical speculations. Second, the present author Olga Louchakova-Schwartz, and Martin 
Schwartz, whose textual discoveries I refer to in this paper, are spouses. This, of course, provided an advantage of close discussions 
and of many intense debates. However, there are translations and interpretations of the Gathas besides the ones by Schwartz. I 
made a choice of textual evidence via a comparison of translations by Stanley Insler, Helmut Humbach, and Prods Oktor Skjærvø, 
with a reference to anthropological research by Boyce, through critical analysis of many sources in Encyclopaedia Iranica online, 
and in a resonance with opinion of many scholars (Melandra and Skjaervo cited in this paper; Douglas, Thinking in Circles, 11-12; 
etc.). Martin Schwartz emphatically doesn’t endorse any interpretations of his findings made by me in this paper.
86 The Gathas were recorded in a specially invented alphabet many centuries after the composition by Zarathusthra.
87 Most scholars agree that Zoroaster came from Central Asia (Grenet, “Zoroastrianism”; Malandra, “Zoroaster”).
88 Gershevitch, “Zoroaster’s Own Contribution.” 
89 For examples of the discoveries in the Gathic poetics and for translations, see Schwartz, “Coded Sound Patterns”; Schwartz, 
“How Zarathushtra”; Schwartz, “Encryptions”; Schwartz “Gathic Compositional History”; Schwartz, “Old Avestan Poetics”, 
Schwartz, “Revelations”; Schwartz, “Dimensions”. For assessment of Schwartz’ approach to translation and interpretation 
of the Gathas as “the only hope” in understanding the text, see Malandra, “Gathas”, in Encyclopedia Iranica; analogous 
assessment is in Skjærvø 2015, 67.
90 Cf. Schwartz’s comment that Zarathusthra can give a “birds’ eye” glance, i.e., a gestalt of the whole of revelation “via a 
coordination phrasal and symbolic phonic features”— which supports my comment here on extreme informational density of 
the Gathas (“Revelations”, 7). 
91 Schwartz, “Dimensions”.
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Appendix 2. Translation of Y30
30.1 I shall now speak, you (all) who seek, the things to be understood – indeed for the knower – with praise 
for the Very Intelligent Lord and for Rightness, and with Good Mind’s worship – the things in bliss visible 
amidst the lights.

30.2 Hear the Best Things with (your) ears; look with a lucid mind at the two options of decision, 
understanding them for (your) declaration before the big race.

30.3 Now, the (two) Manyu-s at the beginning, which are twins, were heard via a dream: two (respectively 
contrastive sets of) thoughts, words, and deeds, a better and a bad. Between these two the beneficent 
(hudåŋhō) choose correctly, not the maleficent.

30.4. And when the two Spirits encountered one another, at the beginning, they plotted (determined) life 
and lifelessness, so that the final existence of the wrongsome ones will be the worst, but for the righteous, 
Best Mind. 

30.5. Of these two Spirits, the deceitful one chose to bring to realization the worst things. (But) most Holy 
Spirit, who is clothed in the hardest stone, chose rightness, as (so shall those) who shall satisfy the Wise 
Lord continuously with true actions.

30.6. The demons did not at all decide correctly between these two, since the deceptive one came upon 
them as they were deliberating, whereby they chose worst mind, so that they ran amok into (chaotic) wrath, 
whereby mortals afflict existence.

30.7. To that [existence] He (Mazdā Ahura) came via Dominion, with Good Mind and with Rightness, 
endurance gave body, and Regular Thought (gave) breath. Through the requitals of those [afflicters], [that 
existence] will come about for Thee (as it was) first.

30.8. And so, when the punishment of these violators will come about, then, o Mazdā, will dominion be 
allotted to Thee with Good Mind, for the declaration of these who shall deliver Wrongness into the hands 
of Rightness. 

30.9. But we will be those who render existence splendid, of Mazdā and the Other Ahuras, with change-
bringing, and with Rightness, whereby minds will be in accord when insight wavers.

30.10: For then the breakage of Wrongness’ chariot‐pole‐attachment will occur, but they, who are swiftest, 
will remain yoked at the House of Good Mind, Mazdā, and Rightness, and will win in good fame.

30.11. When you, O mortals, have learned the ordinances which Mazdā gives mortals as to the impasse and 
easy passage, wherein there is long ruin for the wrongsome and prospering/vigor for the righteous, and all 
will be as wished92 .

92 Translations of 30.1, 30.2, 30.4, and 30.11 are from Schwartz, “Dimensions”, with minor corrections by Schwartz. 30.3 is from 
“Indo-Iranian Manyu-”. 30.5-30.10 are translated by Schwartz on July 25, 2018, in Berkeley (personal communication).


