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44 Florentino Garcia Martinez

the spirits of light and of darkness and on them established all his deeds, and on
their paths all his labors. God loved one of them for all eternal ages and in all
his deeds he takes pleasure for ever; of the other one he detests his advice and
hates all his paths forever’. (3:25—4:1). The treatise goes further and describes the
characteristic deeds which result from the dominion of each of the two angelic
hosts, the contrasting human conducts which result from the influence of the
opposing spirits, and the equally contrasting retribution for each man according
to his share of light or darkness. This type of dualism is defined by Ugo Bianchi??
as ‘moderate’ as opposed to ‘radical dualism’, in which there are two absolute
principles of good and bad. In our Tractate, both Spirits are clearly subordinated
to the unique God, the source of everything, thus uneasily staying within the limits
of orthodoxy. This type of dualism, of course, has no precedent in the Bible nor
any precise known parallel in Jewish literature. It was recognized almost as soon
as the scroll was published that the thought in the Treatise of the Two Spirits is
most akin to the myth of Iranian dualism with its twin spirits.? In the form of
this myth transmitted in the later Pahlavi writings, Iranian dualism is of the
kind Bianchi defines as ‘radical’, with a complete opposition between a good and
an evil God, because Ahura Mazda (the supreme God) is fully identified with
the Spenta Mainyu (the good Spirit) to which Ahura Mainyu (the evil Spirit) is
opposed. But in the oldest form of this dualism, as it can be recognized in the
Gathas of the Avesta, Zoroastrian dualism is of the same sort as the dualism in
our tractate, in which the supreme God, Ahura Mazda, although associated
with the good Spirit, is clearly above the two conflicting entities, Ahura Mazda
is the father of the good spirit, and although the texts do not say explicitly that
he is also the father of the evil spirit, they do call the two spirits twins, sons of
the supreme God. We can read in Yasna 30:3

These (are) the two spirits (present) in the primal (stage of one’s existence),
twins who have become famed (manifesting themselves as) the two (kinds of)
dreams, the two (kinds of) thoughts and words, (and) the two (kinds of)
actions, the better and the evil. And between the two, the munificent
discriminate rightly (but) not the miserly.®

Although the dualism of the treatise of the Two Spirits does not imply the
initial option of men for one or other spirit, characteristic of the Persian myth,
and although in the Two Spirits treatise the two spirits are emphatically created
by God and completely subordinate to him, the opposition between the two
Spirits is the same in both works. We can read in Yasna 45:2

27 U. Bianchi, ‘Dualism’, in M. Eliade (ed.), The Encyclopedia of Religion. Vil. 4 (New York,
MacMillan, 1987) 509-12. 28 Simultaneously in the articles by G. Kuhn in ZTK (note z)
and A. Dupont-Sommer in RHR (note 25). 29 Translation by H. Humbach, in
Collaboration with J. Elfenbein and P.O. Skjerve, The Gathas of Zarathushtra and the Other
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I shall (now) proclaim the two spirits (present) in the primal (stage) of
one’s existence of whom the more prosperous one shall address the
harmful one: ‘Neither our thoughts, nor our pronouncements, nor our
intellects, nor our choices, nor our statements, nor our actions, nor our
religious views, nor our souls, agree’.3°

It seems obvious that the general idea in both texts is the same, as they are the
same in many of the specific details. Perhaps the most telling of these is that in
both traditions the spirit of good and the spirit of evil each has an army of
assistants, 2 host of good or evil spirits respectively, which help them in their

Jopposite tasks, and that in both literary corpora these opposing elements are

disposed in parallel lists. We may compare, for example, the lists of actions (the

“Two ways’) which result from the influence of the angels of Light and of

Darkness with the similar and even more systematic lists of the Denkart.
But, according to the methodology proposed, in order to close the case and

consider the dependence of Qumran dualism on Iranian proved, we need to

have not only the same general idea and the same specific elements in common
but also a linguistic link. The opposition of good and evil is too general to be
considered of any use. The basic metaphor of light and darkness (718 and
@1 in Hebrew, roshnih and tarikin in Pahlavi) and its association with good
and evil appears more promising. But this metaphor is too general and
widespread (as in the beginning of Genesis ‘and God saw that the light was
good, and divided the light from darkness’) and, besides, it does not appear in
the oldest layers of the Avesta. It is frequently used in later writings and even
appears in De Iside et Osiride:

They (the Persians) also relate many mythical details about the gods, and
the following are instances. Horomazes is born from the purest light and
Areimanius from darkness, and they are at war with one another.3"

But we are already in the second half of the first century, and in this case
Plutarch does not quote any older authority.

One of the major specialists in Iranian religion, Shaul Shaked,?* has tried to
relate the term méndg to the Hebrew term 117 as used in our tractate, and has
attributed to our MY7) the three meanings of the ménog:33 the two spiritual

Old Avestan Texts. Part I+ Introduction, Text and Translation (Heidelberg: Carl Winter, 1991),
123. 30lbid, p. 164. 31 Translation by J. Gwyn Griffiths, Plutarch’s De Iside et Osiride
(Cardiff: University of Wales Press, 1970), 46. 32 Shaul Shaked, “The notions ménog and
gétig in the Pahlavi texts and their relations to eschatology’, in S. Shaked, From Zoroastrian
Iran to Islam (Collected Studies Series 505; Aldershot: Variorum, 1995), 57-107 (originally
published in Acta Iramica 33 [1971], 57-107). 33 The immaterial element, as oposed to the
gétig, the material element.
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