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On the Prophetic
and Priestly Authority
of Zarathustra

Zarathustra, Prophet and Priest

Zoroastrianism is commonly regarded as one of the oldest living prophetic
religions. Such view is based on the tradition that the religion was
communicated by the god Ahura Mazda to a person of the name Zarathustra. In
this context the term prophet refers to an individual who is presented as the
medium by which a deity imparts messages to human beings. The peculiarity of
the figure of Zarathustra lies in that the texts present him as a priest as well as a
prophet. In a classic study of the role of religion in society, the sociologist Max
Weber noted that prophet and priest tend to be figures at variance with each
other: The prophet assumes the role of the innovator, while the priest’s task is to
preserve existing structures. Buddha and Jesus, for example, rose up in protest
against the practices and prescriptive regulations of the mainstream established
priesthood, who claimed for themselves the prerogative of being the guardians
of the religion and of controlling the laity. Zarathustra, too, is depicted in the
sources as being in conflict with existing priestly practices and beliefs.
However, in contrast to some other religious innovators, his case is different in
so far as he is also described as a priest.' Zoroastrianism thus constitutes the
instance of a religion in which the person purported to have introduced changes
and started a new tradition is himself a member of the priesthood which usually
represents and safeguards the established religion.

Earlier research on the roles of Zarathustra as both priest and prophet has
focused on the various ways in which religious concepts are incorporated in
Zoroastrian rituals and vice versa.” In what follows I rather propose to
investigate the extent to which the texts attach prophetic and priestly authority
to the figure of Zarathustra. In this connection, it is not the place here to discuss



44 Priests, Prophets, & Poets

the currently debated questions of the existence (or non-existence) of an extra-
textual figure of that name, of the identity of the “I”’ in the earliest sources, the
Gathas, and of the origins of the Zoroastrian religion.” I am hoping to address
these problems elsewhere.

Zarathustra, the Prophet and Visionary

The fusion of the roles of prophet and priest emerges from the one Gathic
passage in which the “I”” describes himself with the title zaotar-. In the more
recent form zot, the term denotes the chief priest officiating in the Zoroastrian
ritual to the present day. It is a traditional feature of Avestan vocabulary and
corresponds in form and meaning to the Vedic word hotar-:

Y. 33.6 y3zaota asa orozu$ huud maniidus$ a vahistat kaiia

ahmat auua mananha ya voraziieidiiai manta vastriia

ta o1 iziia ahura mazda dar$t6iSca ham.par$toisca

This one here, I, who (am) the officiating priest, I am longing, through truth, for the
straightest (paths) on the basis of best thinking;

On the basis of this (thinking), with that thought by which one thinks that pastoral
works are to be done:

With this (thought), O Wise Lord, I am eager to see you and to converse with you.

The chief priest, zaota, here expresses his desire to “see” Ahura Mazda and
“converse” with him. The Avestan verb hom-paras “to converse” literally means
“to ask mutually” or “to ask one another” and here implies the taking place of a
dialogue between the god, on the one hand, and the human being, on the other.
In the Younger Avesta most, if not all, of the teaching is cast in the literary form
of a question asked by Zarathustra followed by the answer given by Ahura
Mazda. The Avesta thus presents the communication of the Mazdayasnian
Religion to Zarathustra as having taken place in the guise of a conversation
between the human and the divine. The consultation between Zarathustra and
his god, Ahura Mazda, became a topos which produced the literary genre of the
so-called ham-pursagih-literature in Younger Avestan and later in Middle
Persian.* The extent of the latter’s debt to the Old Avestan tradition emerges
from the fact that in Middle Persian the very name of the genre derives from the
same verb “to converse” as the Gathic noun ham-parsti- of Y. 33.6. The Gathas
mention a particular occasion, when Zarathustra, who identifies himself by
name, encountered someone who approached him “with good thought” and
asked him who he was and to whom he belonged:
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Y. 43.7 spontom at 6pBa mazda manght ahura
hiiat ma vohu pairi.jasatf mananha
parasatca ma ci$ ahi kahiia aht

aibl OPaht gacbahd tanusica

I realized that you are bounteous, O Wise Lord,

when he approached me with good thought

and asked me: “Who are you, to whom do you belong?

How do you, O zealous one, wish to appoint a day for the questioning
about your possessions and about yourself?”

The next verse supplies the answer to the questions asked:

Y. 43.8 at hoi aoji zaraBustrdo paouruuim

haifiio.duuassa hiiat is6iia droguuaite

at a$auné rafond xiidm aojonghuuat

hiiat a bustis vasase.x$afrahiia diia

yauuat a 0pa mazda staumi ufiiaca

And I said to him: “Zarathustra, firstly,

(secondly,) a real enemy to the deceitful one, as much as I may be able.
I could be a powerful support to the truthful one

if I acquired the faculties of one who rules at will

while I praise and eulogize you, O Wise One.”

Ahura Mazda is addressed in the vocative at the end of this stanza and in the
formula which introduces every other stanza from Y. 43.5 onwards, but the
individual who approached Zarathustra “with good thought” is spoken of in the
third person. In the later, Middle Persian literature, compiled in the early Islamic
period on the basis of Avestan texts and traditions, the story goes that the priest
Zarathustra went at dawn to the river Daitya to fetch water for the ~aoma-ritual.
He drew some from the middle of the current and as he was returning to the
bank, he beheld the endless light of “Good Thought,” vohuman, who took him
into the presence of Ohrmazd and the Amahraspands.’ Although the narrative is
further elaborated, amplified and embellished with details, the story recalls the
Gathic verses of Y. 43: Zarathustra communicates with a supernatural being
through the medium of good thought. The latter acts as the intermediary
between Ohrmazd and Zarathustra and thus serves as the vehicle of
communication between the human and the divine. Moreover, according to this
more recent tradition, Zarathustra had not just one but several such
consultations with Ohrmazd, who imparted his teachings to him during these
meetings. These consultations were the occasions when Zarathustra received the
Religion, the dén 1 ohrmazd.
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By means of this encounter, Zarathustra himself becomes the agent through
whom Ahura Mazda reveals to mankind “the Mazda-worshipping belief,” the daéna
mazdayasni. The role of Zarathustra as the bringer of the Mazdayasnian Religion is
one of the fundamental tenets of this religion. It is found, for instance, also in one of
the colophons of the oldest extant Pahlavi codex, dating from 1322 CE:*

MK fol. 19 v. 1-4 namaz Zardust T Spitaman k& awurd dén T wéh mazdesnan abézag
rawag pad ayarih T Wistasp-§ah ud Zarér ud Spanddad.

Homage to Zarathustra, the Spitamid, who brought the good religion of the Mazda-
worshippers, pure (and) current with the help of King Wistasp and Zarér and Spanddad.

Through this revelation received and subsequently passed on to others,
Zarathustra’s call marks the beginning of a new era, because from that point in
history human beings gained access to the Mazdayasnian belief and
consequently became equipped with the means of successfully fighting the evil
with which the material world is afflicted. The Avesta states that before
Zarathustra men and women were helplessly exposed to the atrocities of the
Daevas, the demons. But with Zarathustra, the latter were forced to retreat:

Yt. 19.80 vagnomnom ahmat para daguua pataiion
vagnemnom maiia frauudit

vaénamnem apa.karSaiion

jaini§ haca mag§iiakagibiid
aat ta snaodantis gerezz‘ngl
haz0 niuuarozaiion daduua

Before his [i.e. Zarathustra’s] time the demons used to rush about visibly,
their pleasures of lust used to take place visibly,

visibly they used to drag away

the women from their men;

and the demons used to subject to violence

those crying and lamenting (women).

Yt. 19.81 aat t& a€uud ahund vairiido

yim aSauuanom zarafustrom frasrauuaiiat
vi.baraBfantom axtlirim

aparom xraozdiiehiia frasruiti
zomaragiliza auuazat

vispe daguua aiiesniia auuahmiia

But a single Ahuna Vairya prayer

which truthful Zarathustra recited

divided four times into sections,

the (last) section recited more loudly,

drove under the earth

all demons, which are unworthy of worship, unworthy of praise.
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The Ahuna Vairya prayer (Y. 27.13), which is in fact the first stanza of the
Ahunavaiti Gatha, is perceived in the Younger Avesta as the mantra which
encapsulates all the knowledge and power of the daéna mazdayasni. It
constitutes the weapon (snaifis-) for smiting Evil (Y. 57.22, Yt. 17.21). Ahura
Mazda recited it after he had made the spiritual creations and before he made
the material world (Y. 19.2—4 and 8), but the mantra was not available to
mankind before Zarathustra, who was the first mortal to recite it (Y. 9.14).” In
the following Gathic passage the poet-priest invokes the authority of Ahura
Mazda as legitimizing his own speech (mq6rom):

Y. 45.3 at frauuaxsiia aphaus ahiia pouruuim
yam moi viduua mazda vaocat ahurd

y0i Tm v3 noit 102 mabrom varaSonti

yafa Tm manaica vaocaca

a€ibiido anh3us auudi anhat apamom

I shall proclaim the principle of this life,

(the formulation) which the knowing one, the Wise Lord, has told me:
those of you who do not put into practice this formulation here

as [ shall think and speak it,

to them “woe” will be the conclusion of life.

In this hymn, the poetry of which is particularly close to a traditional
Rigvedic composition,® the “I” claims divine authority for his own words on the
strength of the communication received from Ahura Mazda. The god revealed
to him the “formula” (mq6ram), the “word which is best for the mortals” (vaca
... hiiat marataéibiio vahistam Y. 45.5), which he, the poet, now passes on to
others. Moreover, he predicts a disastrous outcome to those who refuse to think
and speak the mantra exactly like him. It thus appears that we find here the
poet’s claim of offering a substantively new revelation, “a religious truth of
salvation received through personal revelation,” one which Max Weber
describes as the “decisive hallmark” of prophecy.’

In the cosmology of the Younger Avesta and the Pahlavi texts Zarathustra,
being the first human to recite the Ahuna Vairya prayer and the bringer of the
daéena mazdayasni, marks the beginning of the “Separation” period, in the
course of which Evil is gradually contained and eventually removed from Ahura
Mazda’s world. The period culminates in the final victory of Ahura Mazda’s
good forces over the evil ones and is concluded by the latter’s expulsion from
the material world. At that future point, referred to in Avestan as fraso.korati
“perfection,” Evil will have been defeated once and for all, will retreat
“powerless” (axsaiiamno Yt. 19.96) and will never attack again. Moreover, all
works of the destructive force, Angra Mainyu, and death in particular, will be
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eradicated and, as a consequence, those who have died will be resurrected and
restored to perfection.'

Zarathustra, the Priest

The earliest historically attested ritual of the Zoroastrian tradition is the one
during which the Gathas and the Yasna Haptaghaiti are recited. It could be seen
as the form of cultic worship which would match the mantra which the Gathic
poet claims in Y. 45.3, just quoted, to have received from Ahura Mazda.'' Since
he is presented as a priest, a form of ritual worship is even warranted, because,
to quote Max Weber again, from a sociological and anthropological point of
view there can be no priesthood without some kind of cultic worship.'*

Some Gathic passages suggest that the poet is anxious to praise Ahura
Mazda appropriately. Speaking in the plural form “we,”" at the beginning of
the Gathas he fears that he might anger Ahura Mazda with his hymns:

Y. 28.9 anai$ va ndit ahura mazda a§omca yanai$ zaranaéma
manasca hiia vahi§tom yoi v yoifoma dasomé stiitam

May we not anger you, O Wise Lord, and Truth and Best Thought with these pleas,
we who have taken up our positions in the offering of praises to you!

This passage also contains a reference to the actual ritual situation: The
priests have taken up their position in “the offering of praises,” an expression
which probably means “in the ritual.” Later on, at the end of the same Gatha,
the singer asks Ahura Mazda to teach him how to praise him aright:

Y. 34.15 mazda at moi vahista srauuasca Siiaofanaca vaoca

O Wise One, tell me about the best eulogies and actions!
In the ritual, Ahura Mazda’s fire is desired by the worshippers:

Y. 34.4 at t6i atram ahura aojonhuuantom asa usdmahi
asiStm dmauuantom stdi rapante cifra.auuaghom

Through truth, O Lord, we desire your powerful fire,
the swiftest and strongest, to be a bright help to your supporter,
But a visible injurer to your enemy, O Wise One, through what is sent by your hand.

Already in the pre-Zoroastrian Indo-Iranian religion and ritual, the fire was
of prime importance. It was perceived as a mediator between the human and
divine worlds. The ritual fire prepared a path on which the gods could travel
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from their heavenly abodes and come down to the place of sacrifice. There was
prepared a straw seat on which they could sit comfortably and enjoy the
offerings. The gods did not come with empty hands, but brought with them
many gifts to bestow on the worshipper in return for the sacrifice offered."

The fire is also the main focus in the ritual to which the Gathas and Yasna
Haptanhaiti testify, and this is so to the present day. Indeed, Zoroastrians are
sometimes referred to as “fire worshippers,” but this is mistaken. While they
treat the fire with the greatest respect, they ultimately worship Ahura Mazda
who is present within that fire, which is regarded as his most beautiful physical
and visible manifestation. In addition to the ritual fire, there is Ahura Mazda’s
heavenly fire, which is conceived as his son. In the recitation of the second
section of the Yasna Haptanhaiti, this heavenly fire is invited to come down (Y.
36.2), its merger with the ritual fire is explicitly stated (Y. 36.3), and the ritual
fire is addressed as Ahura Mazda’s most bounteous spirit, spanista- mainiiu- (Y.
36.3) and as the god’s most beautiful visible form (Y. 36.6). Such
identifications suggest that from that moment of the ritual onwards the
worshippers perceive of themselves as being physically in the presence of
Ahura Mazda." The ritual thus anticipates the state of perfection, described in
Avestan as fraso.korati and pertaining to the end of time, when all Evil will be
completely removed from the material world. From that point of view, it makes
sense that Evil is not mentioned in the Yasna Haptanhaiti because it does no
longer exist in that special ritual moment. This interpretation derives support
from the Gathas, in which the Yasna Haptanhaiti is embedded, for the theme of
“perfection,” fra$é.karati, recurs at the end of each of the first three.'® This
indicates the extent to which theological concepts are enacted in the ritual, one
of whose purposes is to strengthen the presence of Ahura Mazda and his
spiritual creations within the material world afflicted by Evil."”

The zaotar performs no ritual actions while reciting the Yasna Haptaghaiti
and the following Gathas.'® Instead, according to the ritual directions given in
chapter 47 (65) of the Nérangestan, the frabaratar-priest offers the meat of the
sacrificial animal, which had been killed at an earlier stage of the ritual during
the recitation of Yasna 8." Not only is the Yasna Haptaphaiti explicitly
mentioned (N. 47.11), but also, as Kotwal and Kreyenbroek rightly note, N.
47.41 describes the recitation of the end of the Yasna Haptanhaiti, Y. 41.6 (7),
in the same manner as directed by the ritual instructions in the manuscripts.*’
The ritual directions indicate that animal sacrifice formed an integral part of the
ceremony. From a doctrinal point of view the ritual provided the only legitimate
context in which death could be inflicted on a beneficent animal.*!
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Zarathustra, the Initiator of a Priestly Tradition
zaraBustrotoma

The distinction between priesthood and laity is inherited from the Indo-Iranian
religion. The priest is the professional of the spoken word and is knowledgeable
about the ritual by which he alone is able to relate directly to the deity.** As he
does so on behalf of members of the community, no congregation is necessary
when a ritual is performed, a feature that lives on in present-day Zoroastrian
practice. In the Younger Avesta Zarathustra is presented as the prototypical
priest who performed the rituals as instructed by Ahura Mazda:

Y. 65.9 apo gatauua ramoidPfom yauuata zaota yazaite

kaBa zaota xsata vaca apo van'his yaziite

kuBra bauuat hito.hizuua yezi anarefe yazaite

kufra vaco aoi.biita ya he caxse ag0ra.paitis

kuOra ta friio bauuan

kuOra t4 iSudd bauuan

kuOra tA rataiio bauuan

ya ahurd mazda zaraGutrai frauuauuaca

fra zaraBustro gae0abiid astuuaitibiid

O Waters, remain at this place as long as the priest worships!
Will the priest worship the good waters with the learned word?
Will his tongue be bound if he worships in an improper way?
Will the words which the teacher has taught him be successful?
What will happen to these services,

What will happen to these offerings of strengthening,

What will happen to these gifts,

which the Wise Lord proclaimed to Zarathustra,

(and which) Zarathustra pro(claimed) to the physical living beings?

The text goes on and recounts Ahura Mazda’s instructions to
Zarathustra:

Y. 65.10 auua.jastim pauruuam
apo jaidiidis zaraBustra
pascacta aifiio zaoBra frabarois
yaoidﬁt§ dahm(').pairﬁtfl

ima vaco framrii

You may direct your first request

to the waters, O Zarathustra.

Afterwards you shall offer the libations to the waters,

(the libations) which were purified and selected by a member of the community,
while pronouncing the following words:
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Y. 65.11 apd yanem vo yasami mazaglmam
tom me daiiata

yenhe daiti paiti

vanhd nisrita anaifi.druxti

apo 18tim vo jaidiiami

pouru.saradam amauuaitim

frazantimca x‘aparam

yenha pouriica barsjaiian

nagcisca aigha yasaiti

ziianai ndif snabai

noif mahrkai

noit aénaghe

noit apaiiatde

O Waters, I ask you for this great favour,
give it to me,

through the bestowal of which

the highest good, which does not deceive, is bestowed.
O Waters, I beseech you with this
multifarious, strong desire

for successful offspring,

which many will honour

and no one will seek

to damage, nor to smite,

nor to destroy,

nor to harm,

nor to deprive.

This passage presents the idea that the very words of the prayer were taught
verbatim by Ahura Mazda to Zarathustra and by Zarathustra to others. In
reciting these texts and repeating the same words, the priests do exactly what
Zarathustra did and thus reveal themselves to be his direct spiritual descendants.

The name of Zarathustra also forms the basis of the superlative “the one
who is most Zarathustra-like,” zaraQustrotoma- in the Avesta and zardustrotom
in the Pahlavi books. In the Avesta, this name denotes the highest level of the
social hierarchy, the other four being the house (nmana-), the clan (vis-), the
tribe (zantu-) and the land (dahiiu-). In the Pahlavi texts, zardustrotom
represents an ideal spiritual authority, whose xwarrah guarantees the proper
functioning of the religion (dén).” The term seems to incorporate the perception
of Zarathustra as the model priest for all succeeding generations of priests who
come after him. It is likely that Islam, as it supplanted Zoroastrianism in many
areas of the Near and Middle East, was heavily influenced by the Zoroastrian
concept of spiritual and religious authority.”*



52 Priests, Prophets, & Poets

Women Priests

Throughout the history of Zoroastrianism women’s roles seem to have been
more constrained than those of men. Yet, an extraordinary aspect of the religion
as it emerges from the Avesta is the view that access to religious education and
even priestly roles was open to both genders. The texts honour or “worship” the
“belief and choice” of both men and women, and to both is ascribed the ability
to become good rulers not only in the temporal sphere, but also in the spiritual
one.” In other words, being a good ruler or priest depends not on a priestly
tradition, but on individual gifts, or, as Max Weber would put it, on charisma.*®
And furthermore, this must have been instituted by means of a man’s prophetic
authority, against prevailing norms and assumptions about gender roles in a
patriarchal society, and therefore it is “charismatic” in its origin as well as
practice. Thus we read in the Yasna Haptanhaiti:

Y. 41.2 vohii x§abrom t6i mazda ahura
apaéma

vispai yauué

huxs$abrastii nd

na va nairi va

xSagta

ub6iio aghuud

hatam hudastoma

May we obtain, O Wise One,

your good rule

for all time!

May a good ruler,

a man or a woman,

rule over us

in both existences,

O most munificent one of those who exist!

In the worshippers’ request for a good leader, be it “a man or a woman,” the
Avestan word nairi- used for “women,” refers unambiguously to human beings.
Divine women would be denoted by the word gana-.>” The idea of the equal
status of men and women as moral and spiritual agents is deeply rooted in
Zoroastrian thought in so far as it pervades the sacred texts and forms a central
part of its religious teaching. In terms which to the modern ear sound strangely
politically correct, both male and females are explicitly referred to in the Avesta
on many occasions, for example:

Y. 26.7 ida iristanam uruugnd yazamaide
ya aSaonam frauua§aiid vispanam
ahmiia nmane nabanazdiStanam para.iristanam
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agOrapaitinam a&0riianam naram nairingm

ida a§aonam a$aoninam frauua$aiio yazamaide

Here we worship the souls of the departed,

the choices of all truthful persons;

in this house (we worship the choices) of the closest relatives who have passed away,

of the teachers (and) students, of men (and) women;
here we worship the choices of the truthful ones, male and female.

The appointment of both men and women as spiritual leaders appears to
have continued for a long time, because in a later Avestan text, Nérangestan 22
(=40) we find some evidence suggesting that persons of either gender and even
minor children could act as chief priests, zaotar-.** At the time texts in Avestan
were composed, the criterion for holding the office seems to have been, at least
theoretically, neither gender nor age, but whether or not the candidate had
learned the sacred texts by heart and was able to master them. In a similar vein,
the Middle Persian text “Allowed and not Allowed,” Sayest né-Sayest permits
women to hold the office of chief priest, albeit with the restriction to rituals
performed on behalf of female patrons:

Sn8 10.35 zan pad z6tih [1] zanan §ayed

A woman is allowed to assume the office of women’s chief priest.”

That age and gender were not an issue for the duties to be taken on by
members of the priestly class (afauruuan-) is suggested by the Avestan version
of the first chapters of the Hérbedestan. In Chapter 1 the question of which
member of a household should leave home for priestly service (afauruna-) is
answered to the effect that, regardless of age, “the one with the highest esteem
for truth” should go. In Chapter 5 the question is asked whether the lord or the
lady of the house should leave home for afauruna-, and the answer is that either
may do so, but that the one who is more capable of looking after their domestic
affairs and property (gaéfa-) should stay at home.™

While some of the texts written in Pahlavi still provide evidence for women
taking on religious and ritual duties, and to the present day both boys and girls
undergo the same initiation rite,*' the Zoroastrian texts written in Persian testify
to a state of affairs in which the idea of a gender-specific priesthood has been
adopted. Women are excluded from even the most basic religious roles, and the
priestly functions are monopolized by men, who alone have access to
professional training in special schools.** In contemporary Zoroastrian practice,
priesthood is a male prerogative. The wholesale exclusion of the female gender
from the hieratic profession is justified by and based on the belief in defilement
originating from menstruation. As Jamsheed Choksy has shown, ritual
uncleanness, in turn, is related to religious and cosmic disorder allegedly caused
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by female evil spirits such as the Whore, jahika, and the demon of the corpse,
nasus.>

In the contemporary religious practice of both India and Iran, the priesthood
is hereditary, passed on through the male line from father to son.** Even ifa son
does not become a priest, a grandson may do so, but access to priesthood is
forfeited if a family has not produced a practicing priest for more than about
three generations. In the statistics of the 1980’s, however, only one boy in seven
from a priestly family became a priest. As the ministry is hereditary, there is not
only a shortage of priests in the present but also a real threat of the breakdown
of the profession in the future.”> Under these circumstances, some contemporary
Zoroastrian communities are discussing a gender non-specific clergy, and a new
course of action is indicated by the Council of Iranian Mobeds of North
America who have stated that women are not barred from the office of
paramobed.*® Moreover, in Iran eight women were conferred the title of
mobedyar in early 2011 after they had passed the tests set by the council of
priests of the Tehran Anjoman-¢ Mobedan.*’

Conclusion

This article has argued that the Gathic poet claims two types of authority,
priestly and prophetic, and that he legitimizes such claims with the
communication and empowerment he has received from Ahura Mazda. The
Younger Avesta presents Zarathustra as the starting point of the priestly
tradition which is in the service of the Mazda-worshipping belief. This idea
culminates in the Avestan title zara6ustrotoma which denotes the priests as
representing the pinnacle of the social hierarchy. All religious authority of later
priestly generations derives from the perception of themselves as being the
direct spiritual descendants of Zarathustra, whose own words they re-enact daily
in the ritual.

In his prophetic function, Zarathustra is perceived as the person to whom
Ahura Mazda imparted the Mazda-worshipping belief for him to pass on to the
rest of humankind. Like the priests, all the followers, whether priest or
layperson, man or woman, pray in the Avestan language, with the very words
which Zarathustra received from Ahura Mazda and passed on to mankind. By
doing so and by confessing themselves as zara@ustris (Y. 12.1, 8), the followers
acknowledge and recognize in Zarathustra the exemplar for man’s relationship
and attachment to Ahura Mazda and for the rejection of Evil.

The two roles of priest and prophet are so closely intertwined in the figure
of Zarathustra that it is hard, if not impossible, to separate one from the other.
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And it is thanks to this dual role that Zarathustra is pivotal for both the
priesthood and the laity.
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