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Foreword

In honour of Philip G. Kreyenbroek: A life dedicated to
Iranian Studies

This volume is a collection of articles dedicated to one of the
most distinguished scholars of Iranian Studies and a most prolific
teacher of Zoroastrian and Kurdish literatures and religions, Philip
G. Kreyenbroek, and to his scientific work, on the belated occasion
of his seventieth birthday in 2018. He was professor and director of
the Institute of Iranian Studies at the Georg-August University of
Gottingen from 1996 to 2017. Over the past decades, he has studied,
published and taught on various aspects of his interests, including
Zoroastrianism, Yezidism, minority religions among the Kurds, oral
literature and culture, ancient Iranian literature and languages, and
memory in Iranian cultures.

Since the 1990s, Kreyenbroek has established a fresh methodological
approach to reading and understanding Zoroastrian literature for the
sake of a new understanding of the history of the faith, based on the
consideration of orality. His research in this regard has profited greatly
from his other pioneering works on Yezidis and the Ahl-e Haqq as
well as their oral traditions. By focusing on the oral character of the
Zoroastrian tradition and highlighting the long oral transmission
of Avestan texts, he has succeeded in paving a new path to permit
reconstruction of pre- and early Islamic Zoroastrianism, as well as



enabling the revelation of a concrete textual history in Avestan studies.
The significance of Kreyenbroek’s contribution to future research
on Zoroastrianism is based on its methodological combination of
the study of different aspects of orality to philological and historical
questions. It thereby opens the way to a dynamic reconstruction of the
history of the faith, drawing on the strength of textually based history,
namely the restitution of the historical circumstances and relating it to
the general history of pre-Islamic Iran.

As a former student of his, I always enjoyed his keen humour and
benefited beyond all description from all his dedicated attempts to
provide his students with a well-rounded liberal education, to furnish
them with all necessary tools for intellectual and critical grappling
with different subjects. Being always optimistic and cheerful, he
continues to be an encouraging voice calling others to the fascinating
study of Zoroastrianism. This stunning accomplishment is a sign of his
generous spirit, which, united with an original intellectual mind and
great sense of wit, has made every moment of compiling this volume
worth its while for me and surely for all who have contributed.

This most modestly sized Festschrift in honour of Philip G.
Kreyenbroek consists of thirteen contributions, brings together
some of the best known experts in their fields to reflect the love and
admiration of his students, colleagues and friends, and is representative
of some of his wide-ranging scholarly interests, including Zoroastrian
literature and rituals as well as Iranian philology and mythology. I have
been truly fortunate to have worked with such patient colleagues and
friends in collecting the essays for this volume, to all of whom I would
like to express my sincere thanks. Furthermore, I would particularly
like to thank Touraj Daryaee (University of California, Irvine) for his
generous support for the publication of this volume. I am also grateful
to Arne Bansch, Aidin Farridnejad, Rebecca Stengel and Céline
Redard, who have given me a great deal of help in various academic
and technical matters.

Shervin Farridnejad
Berlin, December 2019



Manuscripts of the Zoroastrian short liturgies at the
K. R. Cama Oriental Institute
Miguel Angel Andrés-Toledo

The K. R. Cama Oriental Institute in Mumbai preserves one of the most
important collections of Zoroastrian manuscripts, written in Avestan,
Pahlavi, Pazand, New Persian, Sanskrit and Gujarati.

In the last years, scholars of Avestan studies have renewed their
interest in the written transmission of Zoroastrian texts, mainly
for editorial purposes. More or less complete, descriptive lists of
Avestan manuscripts containing Zoroastrian long liturgies have been
published, but unfortunately those of the short liturgies, grouped under
the general category of Xorde Avesta or “Minor Avesta,” have been
neglected so far. The reasons for this are various, but mostly derive
from the fact that manuscripts of the short liturgies are quite often
complex compendia of different texts, the links between which are not
always clear. I present this contribution in honor of Prof. Kreyenbroek,
who always demonstrated a fine knowledge of the written transmission
of the Xorde Avesta.

The Xorde Avesta is, despite its name, the most extensive part of
the Avestan corpus. It contains various praises, prayers and litanies,
which can be recited in short liturgies by laymen without the assistance
of a Zoroastrian priest. Some were composed in Avestan (Niyayisn,
Gah, Afrinagan, Sih-rozag, Yast), some others in Pahlavi and Pazand
with the intercalation of Avestan passages (Afrin, Baj, Namaz, Nérang,
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Patit, Snaman and other short texts edited by Antia 1909), and some
others more recently in New Persian, Sanskrit, and Gujarati. All these
texts are not usually included in the same manuscripts, so that we
cannot speak of a closed compendium, but just of variable practical
collections for the daily use.

There are mainly five types of manuscripts containing texts of the
so-called short liturgies:'

A) Tamam Xorde Avesta manuscripts, that is, big collections containing
all or most of the texts recited in short liturgies, of which Ei,
preserved at The First Dastur Meherjirana Library under the
current signature of F4, is the oldest witness. This manuscript was
completed in AD 1601, and was edited as facsimile by Kotwal and
Hintze (2008).

B) Several anthologies of prayers and ritual texts, called “Khorda or
small Avesta in the proper sense of the term” by Geldner (1886-
1896: Prolegomena xI).

C) Dron Yast or Baj dharna manuscripts, containing the texts to be
recited during the ceremony of consecration of the sacred bread
or dron. This ceremony was edited and studied by Karanjia (2010).

D) Yast Sade manuscripts, that is, collections of the hymns or Yast
(sometimes together with some other texts), of which F1 is the
oldest example. This manuscript was completed in AD 1591, and
belongs to the private collection of K. M. Jamasp Asa, who edited it
as a facsimile (1991).2

E) Composite manuscripts that include texts of the short-liturgies.

One of the main problems when studying the texts of the short
liturgies is to find them in the descriptions of the catalogues. With
the exceptions of those published by Brelvi and Dhabhar (1917), and
Dhabhar (1923a, b), manuscripts of the Zoroastrian short liturgies were
generally labelled as Xorde Avesta, without further specifying all their

' cf. Kénig (2010: 370-71).
>See Konig (2015: 137-139) about the origin of this type of manuscripts.
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actual contents, their exact position in the manuscript, the languages
of composition of each text, the script in which they were transmitted,
etc. Therefore, scholars interested in concrete texts in these witnesses
basically must try their luck, and either order digital copies of the
full manuscript, when possible, or visit themselves the library where
it is preserved, at the risk that it does not include the texts they are
looking for. Moreover, some Xorde Avesta manuscripts were donated
recently to the library, and are therefore absent from older catalogues’
descriptions.

In order to fill this gap in the research, all manuscripts of the
Zoroastrian short liturgies in all libraries and private collections must
be fully described. In this article, I will provide the reader with a
descriptive list of all the manuscripts of the Xorde Avesta, Dron Yast,
Yast Sade, and other composite manuscripts containing texts of the
Xorde Avesta at the K. R. Cama Oriental Institute. I am very grateful to
its Trustees, Mr. Muncherji N. M. Cama (President), Dr. Mrs. Nawaz
B. Mody (Honorary Secretary), Mrs. Homai N. Modi (Honorary
Secretary), and Sir Dinshaw Petit for kindly allowing me to collate all
these manuscripts, and for their warm hospitality during my visit to
their library in 2016, which made possible this publication.

A) Tamam Xorde Avesta manuscripts

Riis:?

Indian Tamam Xorde Avesta. 512 folios, numbered in Gujarati numerals,
of which f. 1r, 197r-v, 266r-v and 475v are blank and f. 76-77 are
repeated. Completed in AD 1840 (Sarhvat 27.04.1896) by Ervad
Manekiji Sapurji Fardunji Manekji, surnamed Homji-Tatina.

Contents: Avestan alphabet with Gujarati commentary (f. 1v);
yada. ahii. vairiio or Yasna 27.13 with Gujarati commentary (f.

3 The first signature is the current one at the library of the K. R. Cama Oriental Institute;
“MFL’ plus a number corresponds to the numbering in Dhabhar’s (1923a) catalogue;
“KRC No-” plus a number indicates the different code attached to the cover of certain
manuscripts. I include non vidi in the description whenever I could not collate myself
the manuscript, because it was either under preservation or not available.
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1v-2r); asom. vohii or Yasna 27.14 with Gujarati commentary
(f. 2r); Kalam paygambar Zardust in Pazand with Gujarati
commentary (f. 2r-v); Nerang i kustig bastan with Gujarati
commentary (f. 2v—-4r); Sros baj with Gujarati commentary (f.
4r-7v); Osbam with Gujarati commentary (f. 7v-10v); Xwarsed
Niyayisn with Gujarati commentary (f. 10v-17v); Mihr Niyayisn
with Gujarati commentary (f. 17v-20v); Mah Niyayisn with
Gujarati commentary (f. 20v-24r); Aban Niyayisn (f. 24r-271);
Atax$ Niyayisn (f. 27r-31r); depiction of the atas-behram (f.
31v); description of incense offering to the atas-behram in
Gujarati (f. 32r-33r); Afrin in Avestan and Pazand (f. 33r-34v);
Nam stayisn in Pazand with Gujarati commentary (f. 34v-37v);
Patit i Adurbad i Mahraspandan in Pazand (f. 37v-44v); Patit
i widardagan in Pazand (f. 44v-51v); Patit i Irani in Pazand (f.
51v-64V); Patit 1 xwad in Pazand (f. 65r-71v); Nerang i boy dadan
(f. 71v=76V); Hakikat i Afrinagan saxtan and the arrangement of
the flowers, in Gujarati (f. 76v-77v); Afrinagan i roz Ohrmazd
in Avestan and Pazand with some ritual instructions in Gujarati
(f. 77v-86v); Afrinagan i Wahman (f. 83v-8sr); Afrinagan i
Ardwahist (f. 85r-86v); Afrinagan i Sahrewar (f. 86v-87v);
Afrinagan i Spandarmad (f. 87v-88v); Afrinagan i Hordad (f.
88v-89v); Afrinagan i Amurdad (f. 8gv-9ov); Afrinagan i Day
pad Adur (f. 9ov-92v); Afrinagan i Adur (f. 92v-94v); Afrinagan
i Aban (f. 94v-96r); Afrinagan i Xwarsed (f. 96r-971); Afrinagan
i Mah (f. 97r-98r); Afrinagan i Tir (f. 98r-99v); Afrinagan i
Gos (f. 9g9v—-100v); Afrinagan © Day pad Mihr (f. 100v-103r);
Afrinagan i Mihr (f. 103r-104V); Afrinagan i Sros (f. 104v-105r);
Afrinagan i Rasn (f. 105r-106r); Afrinagan i Frawardin (f.
1061-1071); Afrinagan i Wahram (f. 107r-108r); Afrinagan i Ram
(f. 108r-109r1); Afrinagan i Wad (f. 109r-1101); Afrinagan i Day
pad Dén (f. 11or-11v); Afrinagan i Dén (f. 111v-12r); Afrinagan
i Ahriswang (f. n2r-13v); Afrinagan 1 AStad (f. 113v-14v);
AfrinaganiAsman (f.114v-15v); Afrinagan i Zamyad (f. 115v-171);
Afrinagan i Maraspand (f. 117r-18v); Afrinagan i Anagran (£.
1u8v-19v); Afrinagan i Barz (f. 1gv—20v); Afrinagan i Hom (f.
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120v-21r); Afrinagan i dahman (f. 121r-22v); Afrinagan i Panth
yazd (f. 122v-24r); Afrinagan i Neryosang yazd (f. 124r-251);
Afrinagan i Haftoiring yazd (f. 125r-26r); Afrinagan i Wanand
yazd (f.126r-271); Afrinagan 1 haft amahraspandan (f. 127r-31r);
Afrinagan i gahan (f. 1311-33v); Afrinagan i $as gahanbar (f.
133v-371); Afrinagan i roz Spandarmad mah Frawardin Usahin
gah (f. 137r-38r); Afrinagan i roz Hordad mah Frawardin (f.
138r—4o0r); Afrinagan i roz Frawardin mah Frawardin (f. 140r-
Vv); Afrinagan i roz Tir mah Tir (f. 140v-41v); Afrinagan i roz
Mihr mah Mihr (f. 141v-43V); Afrinagan i roz Aban mah Aban (f.
143V-44r); Afrinagan i roz Adur mah Adur (£. 144r-v); Afrinagan
i roz Frawardin mah Adur (f. 144v—-45r); Afrinagan i roz Xwarsed
mah Day (f. 1451-v); Afrinagan i roz Wahman mah Wahman (f.
145V-46V); Afrinagan i haft amahraspandan roz Spandarmad
mah Spandarmad (f. 146v-48r); Nérang i roz Spandarmad
mah Spandarmad in Pahlavi (f. 148r-v); Nerang 1 rég yastan
(f. 148v-49r); Afrinagan i roz Hordad mah Spandarmard (f.
1491-51v); Afrinagan i roz Astad mah Spandarmad (f. 151v-52r);
Afrinagan i nawar (f. 152r-v); Afrinagan i digar roz Sros (f.
152v-53r); Afrinagan i rapihwin (f. 153r-55v); Afrinagan i roz
Mahraspand mah Spandarmad (f. 155v-571); Afrinagan i Sih-
rozag (f.157r-67v); Afrinidahman (f.167v-71r); Afriniwuzurgan
(f. 1710-72v); Afrin T haft amahraspandan (f. 172v-77v); Afrin i
Sa$ gahanbar (f. 177v-86r); Afrin i gahanbar casni (f. 186r-87r);
Dua 1 asoan (f. 187r-88v); Digar dafrin i asoan (f. 188v-89v);
Afrin i myazd (f. 189v-92r); Afrin 1 Zardust (f. 192r-96v);
Afrin in Avestan and Pazand (ci9rom. buiiat.), called Dua i
Wahram warzawand padixsa 1 den i mazdesn (f. 198r-200r);
marriage ceremony as performed in Iran (f. 200r-204v); Afrin
i nigah bastan i Eran (f. 204v-205v); Afrin i payman bastan (f.
205v-209V); Afrin i nigah kardan i Hindi (f. 209v-13r); Afrin
i rapihwin (f. 213r-18v); Hawan gah in Avestan (f. 218v-20v);
Rapihwin gah in Avestan (f. 220v-21v); Uzérin gah in Avestan
(f. 221v—22v); Ebsrisrim gah in Avestan (f. 222v-24v); Usahin
gah in Avestan (f. 224v-25v); Ohrmazd yast (f. 225v-34r); Haft
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amahraspandan yast (f. 234r-35v); Ardwahist yast (f. 235v-40v);
Hordad yast (f. 240v-43v); Aban yast (f. 243v-71r); Xwarsed
yast (f. 271v); Mah yast (f. 271v—72r); Tir yast (f. 272r-88r); Gos
yast (f. 288r-94r); Mihr yast (f. 294r-327r); Sros yast Hadoxt
(f. 327r-30V); Sros yast aifisrudram (f. 330v-36v); Rasn yast
(f. 336v—sor); Frawardin yast (f. 350r-83r); Wahram yast (f.
383r-93r); Ram yast (f. 393r-403r); Dén yast (f. 403r-406r);
Ahriswang yast (f. 406r-414v); Astad yast (f. 414v-16v);
Zamyad yast (f. 416v-33v); Hom yast or Yast 20 (f. 433v-34v);
Wanand yast (f. 434v-35v); Baj bavaita xwab xwandan in
Pazand (f. 435v-36r1); Bdj az xwab xwastag xwandan in Pazand
(f. 4361-37V); Nérang 1 pahréz kardan 1 sédan bazi in Avestan
and Pazand (f. 438r-39r); Nérang 1 naxin pahréz in Avestan
and Pazand (f. 439r-v); Vispa. humata or Fr'W 2 in Avestan
(f. 439v—4or); Nerang 1 kustig buridan or FrW 1 in Avestan (f.
4401-v); Nerang 1 gospand halal kardan (f. 440v-41v); Baj i panj
16z i Frawardin in Avestan and Pazand (f. 441v—42r); Bdj i roz
gada in Avestan and Pazand (f. 442r-43r); Baj 1 Sirinih yastan
in Avestan and Pazand (f. 443r-44r); Nérang i lag buridan in
Avestan and Pazand (f. 444r-45r); Namadz i gospandan, called
Nirang. badidar. gospandgn. xwgngnt, in Avestan and Pazand
(f. 445r-46v); Namdz i muktatma in Avestan and Pazand
(f. 446v-47r); Nerang 1 jadigih kustan (f. 447r-v); spells in
Avestan and Pazand with Gujarati explanations (f. 447v-56v);
description of five kinds of fire, in Pazand (f. 456v-457r); names
of the twelve constellations, in Pazand (f. 457r); characteristics
of the sun and the moon, in Pazand (f. 457r-58v); characteristics
of a happy man, in Pazand (f. 458v); worship of the deities, in
Pazand (f. 458v-59r); names of the 21 nask, in Pazand (f. 459r);
101 names of the deity, in Pazand with Gujarati translation (f.
459v-61v); the dasturi formula in Pazand with explanation in
Gujarati (f. 461v-651); Nérang 1 yast gahan xwandan in Pazand
(f. 465r-v); Nerang i déwan skastan in Pazand (f. 465v-68v);
ceremonies to be performed during the year after the death of
a person, in Avestan (f. 468v-71v); genealogy of Zardust, called
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kurst. zarQust. payyam.bar, in Pazand (f. 471v-73r); Baj to cut
the Dron i Wanand, in Pazand (f. 473r-v); Afrinagan i Ardwahist
in Avestan and Pazand (f. 473v-74v); colophon in Gujarati (f.
475T).

Written 19 lines to the page. European paper with the water marks “Al
Masso” and “Gior Magnani”. According to a note in f. 1r, the manuscript
was sold to Mobed Jamaspji and Mobed Hormasji Behram Kamdin by
Mobed Kuwerji Cawasji Hirakhorina in AD 1865 (Sarmvat 25.04.1921).
Presented to the K. R. Cama Oriental Institute by Ardesir Behramji
Kamdin. Descriptions in Dhabhar (1923b: 160-61), and Raffaelli (2014:
51). Facsimile edition by Jamasp Asa and Nawabi (1976¢, d).

0t. 9t Bb fp. mm. vax. iiaiia. z s c. @ 2. uu 0. y é. gm. um. aeuuo. i e.
2. nt. un. iin.

B) Xorde Avesta manuscripts

D1:

Non vidi. Afrinagan i rapihwin and Afrin i rapihwin. 29 folios, numbered
in Gujarati numerals. Completed in AD 1882 (AY 16.12.1251).

Contents: Afrinagan i rapihwin in Avestan (f. 1-7); Afrin i rapihwin
in Pazand (f. 7-29).

Written 9 to 10 lines to the page. Heading in Pazand in red ink.
Colophon in New Persian in red ink. European paper. Description in
Brelvi and Dhabhar (1917: 3).

D2 (MFLé61):
Non vidi. Afrin i rozgar in Pazand and Sih-rézag in Avestan. 29 folios,

of which f. 14-16 are blank.

Contents: Afrin 1 rozgar (f. 1-13); Sih-rozag 1 (f. 17r-22v). Sih-rozag
2 (f. 22v-29r).

Afrin i rozgar, numbered in Gujarati numerals, completed in AD
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1836 (AY 04.10.1205) by Mobed Maneck Sapurji Kutar for Mobed
Jivanji Navroji Aga, and written 14 to 15 lines to the page. Sih-rozag,
unnumbered, completed in AD 1836 (AY 02.12.1205) by Manek Sapur
Manek Bahram Jamasp Manek Dastur Pahlon Fredon for Mobed
Jivanji Navroji Aga, and written 12 to 13 lines to the page. Heading
in red ink. Colophons in New Persian in red ink. European paper.
Descriptions in Brelvi and Dhabhar (1917: 3), Dhabhar (1923a: 43), and
Raffaelli (2014: 44-45).

D21 (MFL29):

Non vidi. Iranian Xorde Avesta. 111 folios, of which f. 1-99 are numbered
in New Persian words and the rest in New Persian numerals. Completed
in AD 1704 (AY 22.08.1073) by Rustam Gustasp Erdasir.

Contents: Avestan alphabet; agam. vohii or Yasna 27.14; yada. ahi.
vairiio or Yasna 27.13; Nerang 1 nan xwardan in Avestan; Nerang
i kiz kardan in Avestan; the five smaller Gah; Sros baj; Nerang
i kustig bastan; Nerang i naxun cidan in Avestan; Xwarsed
Niyayisn; Mihr Niyayisn; Mah Niyayisn; Afrinagan i dahman;
Afrin 1 rapihwin in New Persian characters; Atax$ Niyayisn;
Ohrmazd Yast; Ardwahist Yast, Sros sar Sab Yast, Sros Yast
Hadoxt; the five larger Gah (until f. 88); Aban Niyayisn (f. 89-
92); Afrin i rapihwin, partially in Pazand (f. 93-98); the seven
members of the body of gospand (f. 99); Patit (f. 100-111).

Written 12 lines to the page. Ritual instructions and headings in red
ink. Colophons in New Persian (f. 88, repeated in f. 98). Descriptions
in Brelvi and Dhabhar (1917: 18), and Dhabhar (1923a: 25-26). Under
preservation.

D22 (MFL31; KRC No-1048):

Iranian Xorde Avesta, Niyayisn and Yast Sade, according to the f. 1r.
216 folios, numbered in New Persian numerals, of which f. 191v—94r
and 216 are blank. Completed in Mumbai by Xorsédji Edalji Rustam
Kamdin Barzor Adurweh-bad Kaykobad Mahyar of Surat at the end
of the 18™ century.
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Contents: Avestan alphabet (f. 1v); agam. vohii or Yasna 27.14
(f. 1v); yada. ahii. vairiio or Yasna 27.13 (f. 1v-2r); Nérang i nan
xwardan in Avestan with New Persian explanation (f. 2r-3r);
Nerang 1 kiz kardan in Avestan (f. 3r-5r); the five smaller Gah
(f. sr—7v); Nerang 1 kustig bastan (f. 7v-10r); Nérang i naxun
cidan in Avestan (f. 10r-v); Xwarsed Niyayisn (f. 10v-16v); Mihr
Niyayi$n (f. 16v-19r); Mah Niyayisn (f. 19r-23v); Ataxs Niyayisn
(f. 23v—29r); Ab zohr or Yasna 65 (f. 29r-35v); Hawan gah (f.
35v-38v); Rapihwin gah (f. 38v-41r); Uzerin gah (f. 41r-42v);
Ebsrurim gah (f. 42v-45v); USahin gah (f. 45v-47v); Ohrmazd
Yast (f. 47v-50v); Ardwahist Yast (f. sir-66r); Sros Yast Hadoxt
(f. 66v—72r); Sros sar Sab Yast (f. 72r-82v); Xwarsed Yast (f.
82v-85v); Drwasp Yast (f. 85v-94r); Wahram Yast (f. 94r-112r);
Dron Frawahram (Frawardin) Yast [dlwn’ plw’hlI'm yst”]
(Yasna 3-8 + Frawardin Yast; f. 112v-9ov); colophon in Pahlavi
(f. 190v-91r); Afrinagan i dahman (f. 194v-203r); Afrinagan
i gahanbar (f. 203r-2071); Afrin i panjag weh (f. 207r-211v);
Afrinagan i rapihwin (f. 211v-14v).

Written 15 lines to the page. Ritual instructions in Pahlavi in red
ink, and in New Persian mostly in black ink. Colophon in Pahlavi (f.
190v-91r), reproduced in Pahlavi script and translated into English
by Dhabhar (1923a: 93, 118). Iranian style, but written in India. The
manuscript bears the impression of the seal of the Mulla Firoze Library
in some folios, like for instance in f. 1r. Descriptions in Brelvi and
Dhabhar (1917: 18-19), and Dhabhar (1923a: 27-28).

Avestan alphabet: y. g g k. x.y. " y. §. r.z.s.n. 8. 9. . Z. 5. B. b. f. p. m.
m.v.x".y.j. 5 c.x'. . e éadoadio uénglruuiidt

Colophon in Pahlavi:

mgwwt’ hwlsyt yyy’ y 'ydl yyy’ y lwst'm ky’'mdyn’ blzwl "twrwyh’
nw't kykwyh'ww’t m’hd’l dyhkn y bndl y mwb’lk swlt’ npst-hwm
SBKWN-t” hwm BYN plhw’ bwmyk mmb’'yk MN mhy’l kwkn’
BRA dld’s ‘'mhrspnd’'n’ PN g’s "'t§ wlhl'm
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mowbed xwarsédji i édalji 1 rostam kamdin barzor adurweh
nawad kaykobad mahyar dehgan 1 bandar i mobarak surat
nibistom histom andar farrox bumig mumbai az mahyar kokan
bé dardas amahraspandan pad gah ataxs wahram

D23 (MFL45):

Iranian Xorde Avesta and Dron Frawardin Yast. 247 folios, numbered in
New Persian words, of which f. 1-3r, 240-44r are blank and f. 204-205
were wrongly bound upside down. Completed in AD 1700 (AY 1069)
by Rustom Gustasp Erdasir Gustasp Erdasir.

Contents: Ohrmazd Yast (f. 3v-15r); Hawan gah (f. 15r-17v);
Rapihwin gah (f. 17v-19v); Uzerin gah (f. 20r-22r); Ebsrisrim
gah (f. 22r-26r); Usahin gah (f. 26r-28r); Mah Niyayisn (f.
28v-32r); Ataxs Niyayisn (f. 32r-37v); Aban Niyayisn, called in
its title Aban yast (MYA yst’ bwn; f. 37v-44v); Afrin in Avestan
and Pazand (ci9rom. buiiat. ahmi. nmane. pi9fom. buiiat. ami.
nmane. ...; f. 44v-54v); Nam stayisn in Pahlavi (f. 54v-56r);
Sniman and Sth-rézag (f. s6v-7sr); Xwarséd Niyayisn (f.
75v—-82v); Mihr Niyayisn, called in its title Mihr Yast (mtr’ yst’;
f. 82v-85sr); Snitman i hamkaran in Pahlavi (f. 85v); Afrinagan 1
dahman (f. 86r-88r); Afrinagan i xwadayan (f. 88r-9or); Afrin
i rapihwin in New Persian (= PazT 98-102; f. 9or-94r); Dron
Yast (until Yasna 8.8, plus a list of all the Avestan $niman to
all divinities, to which the Dron Yast might be dedicated; f.
94r-1191); Dron Hom Yast, called in its New Persian title Dron
Hom Yazd (abbreviated; f. 119v); Dron Frawahram (Frawardin)
Yast (Yasna 3-8 is lacking and only Frawardin Yast is attested;
f. 120r-93v); colophon in New Persian (f. 193v); Stayisn 1 Sth-
rozag in Pahlavi (f. 194r-238r); colophon in Pahlavi (f. 238v);
Afrin in Avestan with the name of the deity presiding over each
day, followed by yazamaide (f. 239r); Dua and incantations in
Avestan extracted from the gada-, written by another scribe
in Indian writing, and probably not belonging to the original
manuscript (f. 244v-47v).
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Written 12 lines to the page. Ritual instructions and headings in
Pahlavi in red ink, sometimes in New Persian in black ink. Occasional
New Persian interlinear translations and glosses on the margin in red
and black ink. Iranian writing. Small size manuscript. The manuscript
bears the impression of the seal of the Mulla Firoze Library in some
folios, like for instance in f. 3r. Descriptions in Geldner (1886-1896:
Prolegomena xi), who called it Mf3, Brelvi and Dhabhar (1917: 19-20),
Dhabhar (1923a: 36-37), and Raffaelli (2014: 46-47).

1* colophon in New Persian (f. 193v):
kamtarin rustom gustasp erdasir 1069 izdajirdi

2" colophon in Pahlavi (f. 238v):

plcpt PWN SRM W §’tyh npstwm

BYN YWM ’3t’'t MN BYRH $trwywr SNT” bl 1000 60 9 AHL
MN SNT’ L BRA OL yzdkrt MLKA-'n MLKA §trdy’I'n’ Ly
dyn’ bndk Iwst’m y gwst’sp yltsyl gwst’sp yltsyl MN b hl NPSE
y NPSE I'd W prznd’n’ NPSE I'd MNW OD 100 50 SNT-'n’
BRA 'hl’dyh nywk SM y k'l plm’dym W AHL MN 100 W 50
SNT-'n BRA OL pzrnd hwslwb’ dyn’ bwlc’l "psp’lym PWN
yzd'n W 'mhrspnd’n’ k' mk YHWWN-"t

frazaft pad drod ud sadih nibistom

andar roz astad az mah Sahrewar sal abar 1069 pas az sal man
bé 6 yazdagird sahan $ah Sahryaran man i dén bandag rustam
i gustasp erda$ir gustasp erdasir az bahl xwes i xwes ray ud
frazandan xwés ray ke ta 150 salan bé ahlayih nék nam 1 kar
framayém ud pas az 150 salan bé 6 frazand husraw den burzar
abesparem pad yazdan ud amahraspandan kamag bawad

D24 (MFLs1; KRC No-1504):

Iranian Xorde Avesta. 202 folios, numbered in New Persian numerals,
of which f. 1r is blank, plus one blank folio appended at the end.
Completed in AD 1884 (AY 09.04.1253) by Erajji Sohrabji Kausji
Meherjirana.
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Contents: Ohrmazd Yast (f. 1v-12r); Hawan gah (f. 12r-14v);
Rapihwin gah (f. 14v-16v); Uzérin gah (f. 16v-18v); Ebsrisrim
gah (f. 18v-21v); Usahin gah (f. 22r-23v); Mah Niyayisn (f.
23v-26V); Ataxs Niyayisn (f. 26v-31r); Aban Niyayisn, called in
its title Aban yast (MYA yst’ bwn; f. 31r-371); Afrin in Avestan
and Pazand (ci9ram. buiiat. ahmi. nmane. pi9fom. buiiat. ami.
nmane. ...; f. 37r-44v); Nam stayisn in Pahlavi (f. 44v-46v);
Sniiman and Sih-rozag (f. 46v-63r); Xwarséd Niyayisn (f.
63r-69v); Mihr Niyayisn, called in its title Mihr Yast (mtr’ yst'; f.
69v—71v); Sniiman i hamkaran in Pahlavi (f. 71v—72r); Afrinagan
i dahman (f. 72r-74r); Afrinagan i xwadayan (f. 74r-75v); Afrin
i rapihwin in New Persian (= PazT 98-102; f. 75v-78r); Dron
Yast (until Yasna 8.8, plus a list of all the Avestan $niman to all
divinities, to which the Dron Yast might be dedicated; f. 78r-99r);
Dron Hom Yast, called in its New Persian title Dron Hom Yazd
(abbreviated; f. 99r—-99v); Dron Frawahram (Frawardin) Yast
(Yasna 3-8 is lacking and only Frawardin Yast is attested; f.
99v-155V); colophon in New Persian (f. 155v); Stayisn i Sth-rozag
in Pahlavi (f. 156r-97r); colophon in Pahlavi (f. 197r-v); Afrin
in Avestan with the name of the deity presiding over each day,
followed by yazamaide (f. 197v-99v); Dud and incantations in
Avestan extracted for the gada- (f. 200r-202v); colophon in
New Persian (f. 202v).

Written 12 lines to the page. Ritual instructions in Pahlavi in red ink.
European paper. Indian copy of the Iranian Xorde Avesta manuscript
D23 (Mf3). The manuscript bears the impression of the seal of the
Mulla Firoze Library in some folios, like for instance in f. 1r. Colophon
in New Persian (f. 200v). Descriptions in Brelvi and Dhabhar (1917:
20), Dhabhar (1923a: 39) and Raffaelli (2014: 47).

1* colophon in New Persian (f. 155v):
kamtarin rustom gustasp erdasir 1069 izdajirdi

2" colophon in Pahlavi (f. 197r-v):
plecpt PWN SRM W §’tyh npstwm
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BYN YWM ’5t’'t MN BYRH $trwywr SNT” bl 1000 60 9 AHL
MN SNT’ L BRA OL yzdkrt MLKA-'n MLKA $trdy’ I'n’ Ly
dyn’ bndk lwst’m y gwst’sp yltsyl gwst’sp yltsyl MN b’hl NPSE
y NPSE I'd W prznd’n’ NPSE I'd MNW OD 100 50 SNT-'n’
BRA 'hl’dyh nywk SM y k'l plm’dym W AHL MN 100 W 50
SNT-'n BRA OL prznd hwslwb’ dyn” bwlc’l 'psp’lym PWN
yzd’'n W 'mhrspnd’'n’ k' mk YHWWN-’t

frazaft pad drod ud sadih nibistom

andar roz astad az mah Sahrewar sal abar 1069 pas az sal man
bé 0 yazdagird sahan $ah sahryaran man i dén bandag rustam
i gustasp erdasir gustasp erdasir az bahl xwes i xwes ray ud
frazandan xweés ray ke ta 150 salan bé ahlayih nék nam 1 kar
framayem ud pas az 150 salan bé 6 frazand husraw dén burzar
abesparem pad yazdan ud amahraspandan kamag bawad

3™ colophon in New Persian (f. 202v):

tamam Sod in ketab-e xorde avesta o stayis-e siroze dar pahlawi
naql az ketab-e iran bardas iran be-ruz-e mobarak-e adur izad
o mah-e tistar tir izad sal awar yek hezar o do sat o panjah o se
az Sahan-$ah izdagird Sahriyar in ketab ra bardye ketabxane-ye
mulla firoz az farmayis-e sayt xursidji rustomji kamaji newestam
o az ketabik in ketab naql kardam an asl ketab neweste iran
bardas iran dar ketabxane-ye mulla firoz hast o nam-e ketab an
asl ketab wtyarxs (?) cena ke dar an ketab dar pahlawi neweste
hast muwafiq an dar pahlawi dar mayan newestam o kateb-e
in ketab irajji dastur sohrabji bin dastur kausji meherjirana ke
ketabdar ketabxane-ye mulla firoz hast

D25 (MFL2s)
Non vidi. Iranian Xorde Avesta with New Persian translation. 137
unnumbered folios.

Contents: Mihr Niyayisn; Afrinagan i rapihwin; Sros sar $ab Yast;
Afrin i gahanbar; Afrin i ardafrawahr; Afrinagan i dahman; Sros
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yast Hadoxt; Hom Yast or Yast 20; asam. vohii or Yasna 27.14;
yada. ahii. vairiio or Yasna 27.13; Néerang i kustig bastan; Sros baj;
O8bam; Xwarsed Niyayisn; Aban Niyayisn; Ataxs Niyayisn; Mah
Niyayisn; Ohrmazd Yast; Ardwahist Yast; Atax$ aduran kardan
in Pahlavi (in a different hand); Patit i Adurbad i Mahraspandan
in Parsig, with New Persian translation in red ink.

Written 13 lines to the page. Iranian style but copied in India. Headings
in red ink and some Pahlavi explanations in red ink. No colophon, but
probably written by Dastur Kaus Rustom, father of Dastur Mulla Firoz,
according to Brelvi and Dhabhar (1917: 20). Descriptions in Brelvi and
Dhabhar (1917: 20-21), and Dhabhar (1923a: 22-23).

D26:

Non vidi. Iranian Xorde Avesta with New Persian translation (f. 1-32)
and some New Persian metrical texts from the Rivayat (f. 33-67). 67
unnumbered folios, of which f. 1-2 are blank.

Contents: Ardwahist Yast; Ohrmazd Yast; Pazand text of the Wanand
Yast; Ohrmazd Yast (upto Yt 1.9 yaso.baratabiio. zaodrabiio.);
Afrin i Zardust; New Persian metrical texts from the Rivayat.

Written 15 lines to the page. New Persian translations of f. 1-32 in red
ink, except for the last two texts. No colophon, but probably from the
end of the 18" century, according to Brelvi and Dhabhar (1917: 21).
Description in Brelvi and Dhabhar (1917: 21-22).

D29 (KRC No-1333):
Iranian Xorde Avesta with Pahlavi translation. 247 folios, numbered as
pages with pencil in European numbers.

Contents: Pahlavi commentary of the agam. vohii or Yasna 27.14
(f. 1v=7v); Avestan texts, mostly extracted from the Yasna but
also from the Widéwdad and the Afrinagan, with their Pahlavi
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translations and commentaries (f. 7v-65v), including the
Afrinagan 1 gada with Yast 13.49-52 together with its Pahlavi
translation (f. 66r-69v); Ataxs Niyayisn with Pahlavi translation
(f. 7or-81r); Ohrmazd Yast with Pahlavi translation (f. 81r-104v);
Ab zohr or Yasna 65 with Pahlavi translation (f. 104v-120v);
Afrin i Zarduxst with Pahlavi translation (f. 121r-26r); Sro$ sar
$ab Yast with Pahlavi translation (f. 126v-48r); Snayisn i dadar
i Ohrmazd in Pahlavi (f. 148r-51v); Dron Yast with Pahlavi
translation (f. 151v—53r), including the Hawan gah with Pahlavi
translation (f. 153r-54r), Rapihwin gah with Pahlavi translation
(f. 154r-54v), Uzérin gah with Pahlavi translation (f. 154v-55v),
Ebsrusrim gah with Pahlavi translation (f. 155v-57r), Usahin gah
with Pahlavi translation (f. 157r-59r), and all the Avestan Sniiman
to all divinities, to which the Dron Yast might be dedicated (f.
1641r-229V).

Written 11 lines to the page. Iranian style but copied in India. European
white (f. 1-162, 247) and blue paper (f. 163-246), probably with
water marks that cannot be seen after the restoration. Some Pahlavi
introductions and nérang are written in red ink. The manuscript bears
the impression of the seal of the Mulla Firoze Library in some folios,
like for instance in f. 1. No colophon, but probably written by Ervad
Xusro Edal, according to Brelvi and Dhabhar (1917: 23). Descriptions
in Brelvi and Dhabhar (1917: 23), and Raffaelli (2014: 47-48).

D30 (KRC No-644):
Indian Xorde Avesta with Pahlavi translation. 82 folios, of which f. 1, 2r,
12v, 39r are blank.

Contents: Nam stdyisn in Pahlavi with interlinear Pazand and New
Persian translations, written 15 lines to the page (f. 2v-12r);
Stayisn 1 Sth-rozag in Pahlavi with interlinear Pazand and New
Persian translations, written 15 to 21lines to the page (incomplete;
f. 13r-38v); asam. vohii or Yasna 27.14 with Pahlavi translation;
yada. ahii. vairiio or Yasna 27.13 with Pahlavi translation; Nerang
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i nan xwardan in Avestan with Pahlavi translation; Nerang 1 kiz
kardan in Avestan with Pahlavi translation; the five smaller
Gah with Pahlavi translation; kam.nd. mazda or Yasna 46.7
with Pahlavi translation; Nerang i kustig bastan with Pahlavi
translation; Xwarsed Niydyisn Pahlavi translations (f. 39v-81v).

The texts of the Nam stayisn and Stayisn i Sih-rozag were written by
the same scribe, but the other texts were written by a different hand.
Indian writing. Medium size manuscript. The manuscript bears the
impression of the seal of the Mulla Firoze Library in some folios, like
for instance in f. 2r and 7v. No colophon, but most probably late. Brelvi
and Dhabhar (1917: 23-24).

D31

Non vidi. Iranian Xorde Avesta with New Persian translation. 249
unnumbered folios, of which f. 207-231 are missing. Completed in AD
1706 (AY 23.03.1075) by Rustam Gustasp Erdasir Gustasp for Baxtafrid
Xosro.

Contents: Stayisn 1 Sth-rozag (f. 1-45); Ohrmazd Yast; Ardwahist
Yast; Sros Yast Hadoxt; Wahram Yast; Hordad Yast; Drwasp Yast
(f. 45-93); Ab zohr or Yasna 65; Ataxs Niyayisn (f. 93-105); Patit
i Irani (f. 105-121); Afrinagan i gahanbar; Afrinagan i gahan;
second part of Afrin i rapihwin (f. 121-33); Nam i xwabar;
Afrin in Avestan and Pazand (ci9rom. buiiat; f. 133-38); Nerang
i pahréz kardan i $édan bazi in Avestan (f. 138-39); the 21 nask
(f. 140-51); questions and answers on religious subjects (f. 152
77); Nerang i nan xwardan (f. 177-79); Xwarséd Niydyisn with
New Persian translation (f. 180-98); Sniiman i roz Hordad mah
Frawardin; Sniman i roz Wahram; Dron i rapihwin; Sniaman 1
haft amahraspandan (incomplete; f. 199-206); missing folios
(f. 207-231); what to do on each day; occassions when new
clothes are cut and worn; influence of the seven days of the
week (f. 232-35); Irani ASirwad (f. 235-49); colophon in Pahlavi
(f. 249); about thunder and lightning (f. 249); Afrinagan 1
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rapihwin (f. 250-53); description of five kinds of fire (f. 253);
Rapihwin gah; Uzerin gah (f. 254-59); Nam stayisn (f. 260-62);
Stayisn 1 Sros; Stayisn 1 Dén; Stayisn 1 Maraspand (f. 262-67);
Nam i xwabar; Afrin in Avestan and New Persian (cidram.
buiiat; f. 267-72); phases of the moon; place of the sun in the
zodiac; Persian numerals from 1 to 30 with their pronunciation
(f. 272-74).

Written 10 to 13 lines to the page. Headings in red ink. Colophon in
Pahlavi (f. 249). Description in Brelvi and Dhabhar (1917: 24-25).

D32:

Non vidi. Xorde Avesta in New Persian script. 117 unnumbered folios.
Completed in AD 1797 (AY 29.04.1166) by Asfandyar RatanjiSah
Minus$ah from an Iranian manuscript.

Contents: asam. vohii or Yasna 27.14; yada. ahii. vairiio or Yasna
27.13; Nerang i nan xwardan; Nérang 1 kiz kardan; Néerang 1 atse
zadan (recited after sneezing); the five smaller Gah; Nerang 1
kustig bastan; Mah Niyayisn; Ataxs Niyayisn; Aban Niyayisn;
Xwarséd Niyayisn; Mihr Niyayisn; Hawan gah; Rapihwin gah;
Uzérin gah; Ebsrarim gah; Usahin gah; Snitman i hamkaran;
Nam stayisn; Ohrmazd Yast; Ardwahist Yast; Sros Yast Hadoxt;
Sros sar Sab Yast; Wahram Yast; Patit; Afrinagan 1 dahman;
Afrinagan i Sros; Afrinagan i rapihwin; Namaz i Ohrmazd,
Neérang recited when putting on new clothes; Nerang i pahrez
kardan i sédan bazi; Nerang 1 jadugih kustan; Nérang i tab
bastan; Nérang for desiring opulence and ease; Nérang 7 bar
nazar-e bad; Nerang for praying for one’s wants; Nerang i zulm
dewan dir; how to count the time of the five Gah; Nerang i
naxun cidan.

Written 11 lines to the page. Headings and ritual indications in red ink.
Presented by Dr. Rustomji Jamsedji Nadar$aw. Description in Brelvi
and Dhabhar (1917: 25).
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D33:

Non vidi. Iranian Xorde Avesta in New Persian. 212 folios, numbered in
New Persian words. Completed in Mumbai in AD 1807 (AY 20.01.1176,
AH 1221) by Dastur Baman Dastur Nosirwan for Behdin Xer-andi$
Behdin Xodabaxs.

Contents: Xwarséd Niyayisn; Mihr Niyayisn; Hawan gah; Rapihwin
gah; Uzerin gah; Ebsrarim gah; Usahin gah; Mah Niyayisn; Nam
stayisn; Ohrmazd Yast; Atax$ Niyayisn; Ardwahist Yast; Snaman
i hamkaran; names of the gah, gahanbar, gada-, zones and fires;
Sros sar sab Yast; Patit i ruwanig; Stayisn 1 Ohrmazd; be nam-e
Ohrmazd; Spas i akanarag; Nam i xwabar; Afrin (cidram. buiiat);
Hordad Yast; Patit i pasémanih; Nerang i gospand halal kardan;
Stom or Yasna 26; colophon; praise of the 33 amahraspandan
in verse and red ink; one Monajat; names of gadimi and jalali
months; one Mondjat.

Written 7 lines to the page. Headings in red ink. Colophon (f. 203-204).
Presented by Khan Bahadur Bomanji Behramji Patel. Description in
Brelvi and Dhabhar (1917: 25-26).

D34:
Non vidi. Iranian Xorde Avesta in New Persian. 148 unnumbered folios.

Contents: Xwarsed Niyayisn; Mihr Niyayisn; Mah Niyayisn; Nam
stayisn; Hawan gah; Rapihwin gah; Uzérin gah; Ebsrarim gah;
Usahin gah; Ohrmazd Yast; Ardwahist Yast; Sros Yast Hadoxt;
Sros sar Sab Yast; Atax$ Niyayisn; Aban Niyayisn; Hordad Yast;
Drwasp Yast; Wahram Yast; Patit; Snaman i hamkaran; Namaz
1 Ohrmazd.

Written 9 lines to the page. Headings in red ink. No colophon. Name
of Dadabhoy Rustomji Patel in the brown leather cover. Presented
by Khan Bahadur Bomanji Behramji Patel. Description in Brelvi and
Dhabhar (1917: 26).
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D3s:

Non vidi. Iranian Xorde Avesta in Gujarati script with Gujarati
translation, made from New Persian, made in its turn from Pahlavi,
according to the scribe. 377 folios, numbered in Gujarati numerals.
Completed in AD 1805 (AY 10.03.1175, Sarhvat 1862, Saka 1727, AH
1220) by Mobed Edal Darab Rustom Behram Sanjana for Behdin
Framji PeSotanji.

Contents: yada. ahii. vairiio or Yasna 27.13; asom. vohii or Yasna
27.14; Nerang 1 kustig bastan; Dua after tying the kustig; Sros baj;
Xwarsed Niyayisn; Mihr Niyayisn; Mah Niyayisn; Aban Niyayisn;
Atax$ Niyayisn; Nam stayisn; Ohrmazd Yast; Ardwahist Yast; Sros
Yast Hadoxt; Sros sar Sab Yast; Hom Yast or Yast 20; Wanand
Yast; Patit i Irani; Hawan gah; Rapihwin gah; Uzérin gah;
Ebsrarim gah; Usahin gah; Vispa. humata or FrW 2; Nérang i nan
xwardan; Osbam; Nerang 1 kiz kardan; Nerang 1 pahréz kardan i
Sédan bazi; Baj 1 1200 asam. vohii; Baj 1 1200 yada. ahi. vairiio;
Namaz 1 muktatma; Namaskar of the sea, of the mountain,
of the tree, of the lamp; Neérang after Ohrmazd Yast; Nerang
i zulm dewan diir; Nerang after Sros Yast; Nerang i atse zadan
(recited after sneezing); Din-no kalmo; Tan dorosti (f. 2-342);
colophon in Gujarati (f. 343-45); Patit 1 pasemanih (f. 347-74);
Gujarati index (f. 374-77); colophon in New Persian (f. 377).

Written 11 lines to the page. Avestan text in red ink, and Gujarati
translation in black ink. Colophons in Gujarati (f. 343-45) and New
Persian (f. 377). Description in Brelvi and Dhabhar (1917: 26-27).

D36:

Non vidi. Indian Xorde Avesta in Gujarati script with Gujarati
translation. 363 folios, numbered in Gujarati numerals, of which f.
236-37 and 336-39 are blank. Completed in AD 1816 (AY 08.09.1185)
by Ervad Edal Darab Sanjana.

Contents: asam. vohii or Yasna 27.14; yada. ahii. vairiio or Yasna
27.13; Avestan texts extracted from the Yasna; Nerang i kustig
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bastan; texts about the $abig and the kustig; Sros baj; Osbams;
Xwarséd Niyayisn; Mihr Niyayisn; Mah Niyayisn; Aban Niyayisn;
Ataxs Niyayisn; Vispa. humata or FrW 2; Nam stayisn; Hawan
gah; Rapihwin gah; Uzérin gah; Ebsriirim gah; Usahin gah; Patit
Ohrmazd Yast; Ardwahist Yast; Sros Yast Hadoxt; Sros sar Sab
Yast; Hordad Yast; Haft amahraspandan yast; Gos Yast; Wahram
Yast; Astad Yast; Hom Yast or Yast 20; Drwasp Yast; Néerang after
Ohrmazd Yast; Néerang 1 nan xwardan; Nérang 1 kiz kardan;
Nerang i zulm déwan dur; Tan dorosti.

Written 13 lines to the page. Avestan text in red ink, and Gujarati
translation in black ink. European blue paper. Presented by Mr.
Jams$edji Bomanji Wadia. Description in Brelvi and Dhabhar (1917: 27).

D37:

Non vidi. Indian Xorde Avesta in Gujarati script with Gujarati
translation. 319 folios, numbered in Gujarati numerals, of which f.
249-64 are missing and 265-76 are numbered as 165-76. Completed in
AD 1799 (Sarhvat 1855) by Kamaji Rustomji.

Contents: asam. vohii or Yasna 27.14; yada. ahii. vairiio or Yasna
27.13; Nérang i kustig bastan; Sro$ baj; Osbam; Xwarsed Niyayisn;
Mihr Niyayisn; Mah Niyayisn; Aban Niyayisn; Ataxs Niyayisn;
Vispa. humata or FrW 2; Nam stayisn; Patit; preface of the
Afrinagan; Ohrmazd Yast; Ardwahist Yast; Sro$ Yast Hadoxt;
Sros sar Sab Yast; Hom Yast or Yast 20; Wanand Yast; Afrinagan
i gahanbar; ASirwad (bearing the date AY 1057, AD 1688); Afrin
i Zardust (f. 1-248); 16 missing folios (f. 249-64); Afrinagan i
dahman (incomplete at the beginning); Afrinagan i gahan; Tan
dorosti; Nerang 1 kiz kardan; Hawan gah; Rapihwin gah; Uzérin
gah; Ebsririm gah; Usahin gah (f. 265-317); Gujarati index (f.
317-18); colophon (f. 319).

Written 13 lines to the page. The manuscript bears the impression of
the seal of Mulla Kaus Rustom in some folios. Originally presented by
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Mr. Limji Cowasji Banaji to Ervad Aspandiarji Navroji of Baroch; later
presented by Mr. Hormasji Sorabji Lelinvala. Description in Brelvi and
Dhabhar (1917: 27-28).

Ds3:
Non vidi. Stayisn i Sih-rozag and Nam stayisn in Pahlavi. 32 unnumbered
folios, of which f. 2830 are blank.

Contents: Stdyisn i Sth-rozag in Pahlavi (f. 1-26); four Pahlavi words
written in red ink and explained in New Persian (f. 27); Nam
stayisn in Pahlavi with interlinear translation in New Persian in
red ink (incomplete; f. 31-32); some Pahlavi words written in red
ink and explained in New Persian (f. 32).

Written 15 lines to the page. Headings in red ink. No colophon, but old,
according to Brelvi and Dhabhar (1917: 36). Description in Brelvi and
Dhabhar (1917: 36).

Ds4:

Non vidi. Stayisn i Sih-rozag in Pazand (incomplete). 52 unnumbered
folios, of which f. 48-52 are blank. Written 13 lines to the page. Iranian
writing. Headings in red ink. No colophon, but from the beginning of
the 19™ century, according to Brelvi and Dhabhar (1917: 37). Description
in Brelvi and Dhabhar (1917: 37).

D8u:

Non vidi. Indian Xorde Avesta. 235 folios, more than the half of which are
numbered in Gujarati numerals. Completed in AD 1812 (AY 22.01.1191)
by Ervad Sorab Nosirwan Meherno$ Kaus Xor$ed Meherno$ Dhampal
Chanya Pahlan Rustom Chanda Faridun, surnamed Chanda Faridun
Pavdi.

Contents: Patit 1 xwad; Patit 1 ruwanig; Rasn Yast; Ram Yast; Gos
Yast; part of Ohrmazd Yast; Aban Yast; Tir Yast; Hordad Yast,
Neérang 1 naxiin pahreéz; Baj for lessening the pains of a woman
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at the child birth; Baj 1 Panth yazd; Haft amahraspandan yast;
Nerang i roz Spandarmad mah Spandarmad; Nérang i rég yastan;
the dasturi formula in Pazand; Dén Yast; colophon in Pazand,
and in Gujarati in Avestan script; Bdj dharna (incomplete);
Nerang i roz Spandarmad mah Spandarmad; Nerang i rég yastan;
colophon in red ink; Nérang i xrafstar zadan; ASirwad; Afrin i
Zardust, Afrinagan i rapihwin; Afrin i rapihwin; Afrin 1 dahman;
Afrin 1 wuzurgan; Afrin i haft amahrspandan; the ceremony of
consecrating the white bull called varasio, in Gujarati; list of
contents in Gujarati.

Written 11 to 13 lines to the page. Headings in Pazand and Gujarati
in red ink. According to the Gujarati colophon, the manuscript was
sold by Darab Framji Pavdi to Navroji Cowasji Pavdi in AD 1840 (AY
05.01.1209). Description in Brelvi and Dhabhar (1917: 48-49).

R248 (KRC No. 1169):

Indian Xorde Avesta in Avestan with Sanskrit translation upside down.
172 folios, numbered in Gujarati numerals in red ink, of which f. 1r, 2r,
921, 171v and 172 are blank.

Contents: Sanskrit introduction (f. 2v—4r); Nérang 7 kustig bastan in
Pazand with Sanskrit translation (f. 4r-13v); Xwarsed Niyayisn
in Avestan (some parts in Pazand) with Sanskrit translation (f.
14r-5071); Mah Niyadyisn in Avestan with Sanskrit translation (f.
sor-61r); Ataxs Niyayisn in Avestan with Sanskrit translation (f.
61r-80v); Nam stayisn in Pazand with Sanskrit translation (f.
81r-9ov); Nérang in Pahlavi in red ink with Pazand interlinear
translation in black ink (f. 91r-v); Ohrmazd Yast in Avestan with
Sanskrit translation (f. 93r-119v); Patit T ruwanig in Pazand with
Sanskrit translation (f. 120r-69v); Gujarati index (f. 170r).

Written 11 lines to the page. Ritual instructions and headings in
New Persian in red ink. Indian writing. No colophon, but probably
from the end of the 18™ century or the beginning of the 19™ century.
The name of Kawasji Nusserwanji Kauji is written in f. 1v.
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R319:

Iranian Xorde Avesta with Pahlavi translation. 184 folios, numbered in
Gujarati numerals in black ink, of which f. 31 is blank. Indian copy by
Manek Rustom Frédon of an Iranian manuscript completed in Yazd in
AD 1733 (AY 06.05.1102) by Bahmard Dastur Rostam Dastur Jamasp
Dastur Bahramsah Dastur No$irwan Bahramsah, who copied it from
a manuscript of Wahist-bahrag Frédon Marzaban [written <mlc'n’>]
Frédon, according to its colophon in Pahlavi.

Contents: asom. vohii or Yasna 27.14 with Pahlavi translation and
commentary (f. 1v—5r); ya9d. ahii. vairiié or Yasna 27.13 with
Pahlavi translation and commentary (f. 5r-6r); Avestan texts
extracted from the Yasna with their Pahlavi translations (f.
6r-9v); Nérang i kustig abziidan with Pahlavi translation (f.
9v-171); Xwarsed Niyayisn with Pahlavi translation (f. 17r-26v);
Afrinagan i1 dahman with Pahlavi translation (f. 26v-28r);
Afrinagan i xwaddayan with Pahlavi translation (f. 28r-40v);
Afrinagan i frawardigan with Pahlavi translation (f. 40v-43r);
Atax$ Niyayisn with Pahlavi translation (f. 43r-49r); Ohrmazd
Yast with Pahlavi translation (f. 49r-62v); Ab zohr or Yasna
65 with Pahlavi translation (f. 62v-y2r); Afrin i Zardust in
Avestan with Pahlavi translation (f. 72r-75v); Sros sar sab Yast
with Pahlavi translation (f. 75v-89r); Dron Yast with Pahlavi
translation, including all the Avestan Sniman to all deities,
to which the Dron Yast might be dedicated (f. 89r-144r);
colophon in Pahlavi (f. 144r-46r); Sros Yast Hadoxt with
Pahlavi translation (f. 146v-62v); Ebsrusrim gah with Pahlavi
translation (f. 162v-70v); Afrin in Avestan and Pazand with
Pahlavi translation (f. 170v-76v); Stayisn i Sth-rozag in Pahlavi
(f. 176v-82v); Nam stayisn in Pahlavi (f. 183r-84r); colophon in
Pahlavi (f. 184r); Yasna 34.4 with Pahlavi translation (f. 184v).

Written 13 lines to the page. Headings in Pahlavi in red ink. The names
of Ohrmazd and Zarduxst are almost always written in red ink. Big
size manuscript. Its writing is clearly Indian, although according to
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its first colophon in Pahlavi (f. 144r-46r) it was completed in Yazd, in
Iran. Each folio has been plastified in the restoration. Description in
Raffaelli (2014: 51).

1* colophon in Pahlavi (f. 144r-46r):
plc PWN SRM W §’tyh plhwyh I'm$nyh BYN YWM mwb’lk
YWM hwrdt MN BYRH y plhw BYRH 'mrdt’ kdyym SNT’
bl 1000 100 2 AHL MN L BRA yzdkrt® MLKA-'n" MLKA vy
$tr’ hdyyb'I'n’ w'ck’ BRA OL y hwslwb’ y MLKA-'n" MLKA
y ‘'whrmzdd'n’ L y dyn’ bnndk b’hmlt’ dstwbl Iwst'm dstwbl
y ' m’sp dstwbl b’hl'n’ MLKA dstwbl nwsylwn' b’hl'nm MLKA
npst'm pr’'c YHSN-st HWE-m ZNE dptl znd npyl ' m'n’ yst BYN
dhsnyh "hl'dyh nlps$snyh dlwc W “pdyh yzd'n’ "p’gwm’nyh
PWN gyytyh d’t'l1 'whrmzd W 'mhrspnnd’'n’ "p’ryk-c hmk
yzd'n’ nd’d’$n’ dyn’ wyh mzdysn'n’ pyt'mblyh y yst' plwh’l
zltwst spyt'm’n’ y* "hlwb’y plwh’l 'p’gwm’nyh MNW "whrmzd
hm’ d’'m’n’ NPSE d’t MNW hwb$ plm’n’ bwlt'l YHWWN-d
PWN SPYL-yh I's nm’y YHWWN-yt' LNE-c mltwm’n’ OL
y hm’ SPYL-'n’ nywkyh 'p’ytt BOYHWN-st OD m’n’ OL y
NPSE-c YHMTWN-yt PWN yzd'n’ k' mk YHWWN-t npst'm
ADYN dptl MN b’hlyh NPSE-yh W dstwbl’'n’ dstwbl z’td’'n’
dyn’ hmwed'I'n’ drwst n’pst'y'n’ KLYTWN-d W hmwend
peyyn’ pts OBYDWN-d L PWN ptyt YHWWN-yt OD BRA
hwbs “plyn’ klt’Itl Snwm HYA gytyh tn’ hwslwb’ PWN mynwg
Iw'n’ "hlwby glwtm'nyk YHWWN-"t ‘ytwn® YHWWN-t
ytwntl-c YHWWN-"t ADYN-§ KLYTWN-yt W hmweyt' SM
y L MNW nps$t'l HWE-m AP-§ "wstwlyt’ 'ywp w cyynyt’ 'ywp
yswdttl OBYDWN-yt AP-§ gytyh tn’ dwslwby PWN mynwg
Iw'n’ dlwwnd OBYDWWN-"t AP-§ hmym'l HWE-wm PWN
dstwbl y d’t'l "'whrmzd PWN hncmn vy ysty’'stl y zltwst”'n’
npst'm BYN kyswl y 'yI'n’ BYN $tr” yzd BYN MTA y "hlst'n’
PWN BYTA dstwbl Iwst'm dstwbl y'm’sp ZNEI's PWN "hl’dyh
‘Ick PWN nywkyh hdyb’t ywdt hl’dyh wlcsnyh MNW-§'n’

4+Phl. <zltwit spyt’'m’n’ y> is written in red ink.
5 Phl. <zltwst'n’> is written in red ink.
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hm’ SGYTWN-yt lcc hm b’hlyh kwnd OD-§'n’ hwb$ "pryn’
krt'l YHWWN-m hm’ AYS "hl’dyh hw’st’] YHWWN-yt LA
twb’'nyk hw’st’] ME dstwbl'n’ gwpt YKOYMWN-yt AYK whst
PWN krpk’ YHBWN-t' LA PWN sym scyt zl y zIt "ytwn-c
PWN BBA whst krpk’ cnd LA twb'nyk hw’stk’ MN hm’ krpk’
MNW LNE-c hm” kwnm ZK-c BYN hpt ky$wl SPYL-"n’ hm’k
nywk’ OBYDWN-d "wlw’hmnyh QDM YBLWN-'t ME dyr’
‘p'gwm’'nyh’ hm’y twhsyt LWTE LNE hmk’l YHWWN-yt
‘w100 hm’ OBYDWN-m BRA OL y ZK y NPSE-yh prznd'n’
dstwbl'n’ mgwpt'n’ 'p’ryk mzdysn'n’® MNW KRA ’pst’k
‘ywp znd MNW PWN hwdyynnyh YHSNN-d pcyyn’ w'ck
y plm’'nyh YHWWN-yt' 'ywp wltsnyk yzd'n’ PWN m’tk
W LA BRA bhsyt’ whityk lwb'nyk MNW drwst nm’yt BRA
glwtm'nyk ‘Ic'nyk YHWWN-"t npst'm MN pcyyn’ whstb’hIK’
plytwn’ mlc’n’ plytwn' QDM ZNE gytyh wtylsny AYT ywdt MN
$M y nywk 'ywyh MNDOM-c BRA LA KTLWN-yt dh’t ZK
tn’ MNW-§ wlcyt Iw'nn’nyh "ytwn® YHWWN-"t “ytwntl-c tlc
YHWWN-"t PWN yzd’'n W "'mhrspnnd’'n’ k'mk YHWWN-"t

*frazaft pad drod ud sadih farroxih ramisnih andar roz mobarak
roz hordad az mah i farrax mah amurdad *kadimi sal abar
1102 pas az man bé yazdagird $ahan $ah i Sahryaran wazag
bé 0 1 husraw i Sahan $ah 1 ohrmazdan man i dén bandag
bahmard dastwar rostam dastwar jamasp dastwar bahran-
$ah dastwar noSirwan bahram-sah nibistam fraz dast hem én
daftar zand ud péramon yast andar dahisnih ahlayih nirfsisnih
druz ud abdih yazdan abegumanih pad getiy dadar ohrmazd
ud amahraspandan abarig-iz hamag yazdan niyayisn dén weh
mazdesnan paygambarih 1 yast frawahr zardust spitaman 1 ahlaw
i frawahr abegumanih ké ohrmazd hamag daman xwes dad ke
xwas framan burdar bawend pad wehih rah nimay baweéd amah-
iz mardoman 6 i hamag wehan nekih abayed xwast ta-man o6 1
xwes-iz raséd pad yazdan kamag bawad nibistam *én daftar az
bahlih xwesih ud dastwaran dastwar-zadan dén hammoz-daran
drust newestayan xwanénd ud hammozend paccen padis kunend
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man pad patit bawed ta bé xwas afrin kardardar Sniiman gyan
getiy tan husraw pad ménoy ruwan ahlaw 1 garodmanig bawad
edon bawad edontar-iz bawad ég-is xwanéd ud hammozed nam
i man ke nibistar hem u-$ awestwaréd ayab wazenéd ayab juttar
kunéd u-$ getiy tan dusraw 1 pad ménoy ruwan druwand kunad
u-$ hameémal hom pad dastwar i dadar ohrmazd pad hanjaman
i isadwastar i zardustan nibistam andar kiSwar i éran andar Sahr
yazd andar deh i ahrestan pad xanag dastwar rostam dastwar
jamasp én rah pad ahlayih arzag pad nékih ayad jud ahlayih
warzisnih ke-san hamag rawed man-iz ham bahlig kunad ta-san
xwas afrin kardar bawam hamag kas ahlayih xwastar bawéed ne
tuwanig xwastar cé dastwaran guft ésted kit wahist pad kirbag dad
neé pad sem sazéd zarr i zard édon-iz pad dar wahist kirbag cand
ne tuwanig xwastag az hamag kirbag ké amah-iz hamag kunam
an-iz andar haft kiswar wehan hamag nék kunénd urwahmanih
abar barad cé den abegumaniha hamag tuxsed abag amah
hamkar bawed 6 sad hamag kunam beé 6 1 an i xwesih frazandan
dastwaran mowbedan abdarig mazdésnan ké har abastag ayab
zand ké pad hudenih daréend paccén wazag 1 framanih bawed
ayab wardisnig yazdan pad madag ud né bé baxsed wahistig
ruwanig ké drust nimayeéd bé garodmanig arzanig bawad nibistam
az paccén wahist-bahlag fredon marzaban fredon abar én getiy
widerisni ast jud az nam 1 nék ewih cis-iz be né maneéd dahad an
tan ke-$ warzed ruwananih édon bawad édontar-iz tar-iz bawad
pad yazdan ud amahraspandan kamag bawad

2" colophon in Pahlavi:
ZNE $nmn BYN ht y p’hlwyk YKTYBWN-stk BYN bnndk
dstwbl YLYDWN-tk m’nnk BRE "ylpt Iwstwm plytwn’ npst
éen Sniiman andar had 1 pahlawig nibistag andar bandag dastwar-
zadag manek pus hérbed rostom fréedon nibist

R379:
Non vidi. Xorde Avesta with Pahlavi and New Persian translations.
130 folios. It includes Sih-rozag 1 (f. 97v-106r) and Sih-rozag 2 (f.
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106r-116v) in Avestan with Pahlavi translation. Formerly belonging to
Mobed Jamsed Dastur Edalji Dastur Bomanji Jamaspji Asaji Fretonji’s
collection. Description in Raffaelli (2014: 52).

R405 (KRC No. 386):

Iranian Xorde Avesta with Pahlavi translation and some interlinear
New Persian translations. 161 unnumbered folios, of which f. 1r, 160v
and 161, are blank.

Contents: asam. vohii or Yasna 27.14 with Pahlavi translation (f.
1v); yada. ahii. vairiio or Yasna 27.13 with Pahlavi translation
(f. 1v—2v); Avestan texts extracted from the Yasna with their
Pahlavi translations (f. 2v-8v); Néerang i kustig bastan with
Pahlavi translation (f. 8v-1or); Xwarséd Niyayisn with Pahlavi
translation (f. 10r-22v); Mihr Niyayisn with Pahlavi translation
(f. 22v-24v); Mah Niyayisn with Pahlavi translation (f.
25r-30v); Aban Niyayisn with Pahlavi translation (f. 30v-36r);
Ataxs Niyayisn with Pahlavi translation (f. 36v—45r); Ohrmazd
Yast with Pahlavi translation (f. 45v-72v); Ardwahist Yast
with Pahlavi translation (f. 73r-84v); Sros Yast Hadoxt with
Pahlavi translation (f. 85r-95v); Sros sar sab Yast with Pahlavi
translation (f. 96r-109r); Nam stayisn in Pahlavi (f. 109r-118r);
Hawan gah with Pahlavi translation (f. 118r-25r); Uzérin gah
with Pahlavi translation (f. 125r-27r); Ebsrisrim gah with
Pahlavi translation (f. 127r-31v); Usahin gah with Pahlavi
translation (f. 131v-33v); Afrinagan i gahan with Pahlavi
translation (f. 133v-37v); Afrinagan i gahanbar with Pahlavi
translation (f. 137v-6o0r).

Written 12 lines to the page. Headings in Pahlavi in red ink. New
Persian glosses in black ink are frequently found above the text and
on the margins. Iranian style, but probably written in India. European
paper. No colophon, but probably from the second half of the 19™
century. In f. 1r it is written: “Presented in memory of late Mr Jehangir
Sorabji Kalpika (solicitor) 22/5/1948”.
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Rga1:
Indian Xorde Avesta with Pahlavi translation. 221 folios.

Contents: asam. vohii or Yasna 27.14 with Pahlavi translation (f.
1r-1v); yada. ahii. vairiio or Yasna 27.13 with Pahlavi translation
(f. 1v-3r); Nerang 1 kustig bastan with Pahlavi translation (f.
3v-10r); Sros baj with Pahlavi translation (f. 10v-22v); Neérang
i nan xwardan with Pahlavi translation (f. 22v-23r); Nerang
i kiz kardan with Pahlavi translation (f. 23r-25v); Xwarsed
Niyayisn with Pahlavi translation (f. 25v-48v); Mihr Niyayisn
with Pahlavi translation (f. 49r-53v); Mdh Niyayisn with Pahlavi
translation (f. 53v-63r); Atax$ Niydyisn with Pahlavi translation
(f. 63v-81r); Aban Niyayisn with Pahlavi translation (f. 81v-92v);
Hawan gah with Pahlavi translation (f. 92v-100r); Rapihwin gah
with Pahlavi translation (f. 100r-106r); Uzérin gah with Pahlavi
translation (f. 106r-111r); Ebsririm gah with Pahlavi translation
(f. 1mr-17v); Usahin gah with Pahlavi translation (f. 117v-24r);
Nam stayisn in Pazand with Pahlavi translation (f. 124v-33v);
Namaz 1 cahar némag with Pahlavi translation (f. 133v-351);
Vispa. humata or FrW2 with Pahlavi translation (f. 135r-371);
Ohrmazd Yast with Pahlavi translation (f. 137r-64r); Ardwahist
Yast with Pahlavi translation (f. 164r-8sr); Sros Yast Hadoxt with
Pahlavi translation (f. 185v-206v); Patit 1 pasémanih in Pazand
with Pahlavi translation (f. 206v-221v).

Written 11 to 12 lines to the page, with frequent blanks between lines left
for Pahlavi translations. Indian writing. English paper with the water
mark “Smith & Meynier”. No colophon, but late. Formerly belonging
to Jamsedji M. Unvala’s collection. Facsimile edition by Jamasp Asa
and Nawabi (1976d).

R495 (KRC No. 130):

Afrin in Pazand. 91 folios, numbered in Gujarati numerals in black
and red ink, of which f. 1-3 and 88-91 are blank. Catalogued as K-6
in the back cover. Written 9 lines to the page. Headings in Pazand
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and sometimes in Gujarati in red ink. Small size manuscript. Indian
writing. European paper. No colophon, but probably a very late
manuscript, from the second half of the 19" century or even later. The
corrosive ink have deteriorated the folios, which are hardly readable
after the restoration.

Rs570 (KRC No. 1539):

Afrinagan i rapihwin and Afrin i rapihwin. 29 folios, numbered in
Gujarati numerals, of which f. 5r and 29v are blank. Completed in AD
1880 (AY 1250, Samvat 1937).

Contents: Afrinagan i rapihwin in Avestan (f. 1r-4v); Afrin irapihwin
in Pazand (f. 5r—27v); colophon in Gujarati (f. 28v—29r).

Written 10 lines to the page. Headings in Pazand in red ink. Small size
manuscript. Indian paper and writing.

Rs577 (KRC No. 1472, Part I):

Indian Xorde Avesta. 176 folios, numbered in Gujarati numerals, of
which f. 2v and 3r are blank and 171-76 were written by a different
scribe.

Contents: Avestan alphabet (f. 3v); ya9a. ahii. vairiié or Yasna 27.13
(f. 3v—4r); asam. vohii or Yasna 27.14 (f. 4r); Nerang 1 kustig
bastan (f. 4r-6v); Nérang i dastaso in Pazand (f. 6v-10v); Osbam
(f. 10v-14r); Xwarséd Niyayisn (f. 14r-23v); Mihr Niyayisn
(f. 24r-27r); Mah Niyayisn (f. 27r-31v); Aban Niyayisn (f.
31v-35V); Ataxs$ Niyayisn (f. 35v-43r); Nam stayisn in Pazand (f.
43r-461); Patit 1 Adurbad 1 Maraspand in Pazand (f. 46r-58v);
Patit vadardaygn s3 roz in Pazand (f. sor-67v); Uzérin gah (f.
67v-69v); Ebsrarim gah (f. 69v-73v); Usahin gah (f. 73v-75v);
Nérang i aSoan in Pazand (f. 75v-81v); Afrinagan i dahman (f.
82r-86v); Afrinagan i gada (f. 86v-9or); Afrinagan i gahanbar
(f. 9or-951); Afrin i dahman in Pazand (f. 95v-101v); Afrin i haft
amahraspandan in Pazand (f. 101v-108r); Afrin i gahanbar in
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Pazand (f.108r-120r); Payman i pahlawigin Pazand (f. 120r-30v);
Afrinagan i rapihwin (f. 1311-34r); Afrin i rapihwin in Pazand
(f. 134r—42r); Ohrmazd Yast (f. 142r-55v); Haft amahraspandan
Yast (f. 155v-62r); Ardwahist Yast (f. 162r-69v); Hordad Yast (f.
169v—73r); DrwaspYast (interrupted; f. 173r-76v).

14 lines in each page. Headings in Pazand in red ink. Indian paper and
writing. No colophon, but probably from the end of the 18" century or
the beginning of the 19" century. Formerly belonging to the Nalladaru
collection.

Avestan alphabet: ygg hk.xpp. y$rz.sn.ddt. 9t. 235 pb.fp.
mm.vx.yjScix.gneéad od oo iiuignlrauuiidt.

C) Dron Yast manuscripts
D6 (KRC No-304):
Dron Yast or Baj dharna, plus a list of all the Avestan $niman to all
deities, to which the Dron Yast might be dedicated, and Sih-rozag,
inserted in abbreviated form in f. 108v-109v and complete in f. 111r-19v.
136 folios, numbered in Gujarati numerals, plus one appended later at
the beginning and another at the end. Completed in Nausari in AD
1811 (Sarhvat 09.06.1868) by Dastur Velayati, who copied it from a
manuscript belonging to Dastur Dorabji Cowasji Meherjirana.
Avestan text with Gujarati commentaries. Ritual instructions in
Gujarati language, but generally written in Pazand script and seldom in
Gujarati script. Gujarati commentaries and ritual instructions written
in red ink. At the end of f. 110r it is written in New Persian that this
part was written by Dastur Velayati. Depiction of the barasniim-gah
in red and black ink in f. 122r. Colophon in Gujarati (f. 132). Gujarati
index of the texts on the last four folios. Indian paper and writing. The
manuscript bears the impression of the seal of the Mulla Feroze Library
in some folios, like for instance in f. 120v. Descriptions in Brelvi and
Dhabhar (1917: 5-7), and Raffaelli (2014: 45).

R14 (KRC No. 1281):
Dron Yast or Baj dharna in Avestan with Pahlavi translation. 31 folios,
partially numbered in New Persian numerals, partially in Gujarati
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numerals, and partially unnumered. The manuscript is incomplete,
beginning with Yasna 3.5 (Chl'dyh gwptn’ a o asniiaéibiio. asahe.
ratubiio. ...; f. 1r) and finishing in Yasna 8.9 (... OD LOYSE gwptn’
PWN yzd'n W 'mhrspnd’'n k'mk YHWWN-'t; £. 31v). Some Pazand
and New Persian interlinear translations in red ink (f. 21r-25v) and in
black ink (only in New Persian; f. 26r). Written 17 lines to the page.

Indian writing. No colophon. Description in Raffaelli (2014: 49).

R108:

Non vidi. Dron Yast or Baj dharna in Avestan. Loose folios, of which
f. 2-7 are numbered in Gujarati numerals. Written 13 to 15 lines to the
page. European paper. Presented to the K. R. Cama Oriental Institute
by Ardesir Behramji Kamdin. Description in Dhabhar (1923b: 157).
Under preservation.

R1o9:

Non vidi. Dron Yast or Baj dharna in Avestan. 176 folios, numbered in
Gujarati numerals, of which f. 131 and 173 are blank. Begun in AD 1750
(AY 15.09.1119) and completed in AD 1750 (AY 22.10.1119, Sarhivat 1806)
by Ervad Fram Ervad Xur$éd Ervad Aspendyar Usta Bahram Framroz
of Surat.

Written 15 lines to the page. Ritual instructions in Gujarati upside
down. First colophon in New Persian in Pazand script (f. 1r), second
colophon in Pazand (f. 171b), and third colophon in Gujarati (f. 172r),
according to which the scribe copied some bdj from New Persian
Rivayats (Modi 1922: 9). Presented to the K. R. Cama Oriental
Institute by Jamsedji Edalji Saklatwala. Descriptions in Modi (1922),
Dhabhar (1923b: 158), and Raffaelli (2014: 52). Under preservation.
First colophon, reproduced in Pazand script by Modi (1922: 7); second
colophon, reproduced in Pazand script and translated into English
by Modi (1922: 1-2). third colophon, reproduced in Gujarati script by
Modi (1922: 7).

1* colophon in New Persian in Pazand script:
roz. goat. mah. dae. sna. parsi. iak. hazar. iak. sat. noahuzat.
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in. kitaba. v. darin. yastan. tamgm. sit. i. navastom. man. din.
bant.e. kamtarin. Xerandas. ravat. frgm. arvat. Xirasst. dravat.
aspandiiar. usta. baehergm. frgm.roza. siratia.

2" colophon in Pazand:
pangmi. yazdgn. in kitab. avastai. darin. yast. srii. karadan. roz.
dapamahir. mah. adar. $ar. ik. hazar. ik. Sat. nohozdah. sana.
parsi.

Ri1o:

Dron Yast or Baj dharna in Avestan, plus a list of all the Avestan
$niman to all deities, to which the Dron Yast might be dedicated. 177
folios, numbered in New Persian numerals. Completed in AD 1757 (AY
01.07.1126) by Mobed Rustam Bahram Darab Sohrab Manek Pesotan
Sanjana.

Written 15 lines to the page. Ritual instructions in Gujarati. Indian
paper and writing. Gujarati list of the bdj contained in the manuscript
(f. 174v-77v). Colophon in New Persian (f. 177v). The manuscript
bears the impression of the seal of Nosirvanji Kaixosro Dastur of Surat
in some folios, like for instance in f. 6r. Presented to the K. R. Cama
Oriental Institute by Mr K. G. Nariman. Descriptions in Dhabhar
(1923b: 158-59), and Raffaelli (2014: 52—53). Facsimile edition by Jamasp
Asa and Nawabi (1976a).

Colophon in New Persian (f. 177r):¢
fracad pa-darud sadi o ramisni andar ruz-e mobarak-e dadar
hormazd o mah-e mobarak-e mehr dawar sane-ye 1126 yazdajardi
yek hezar o sad o bist o Ses newestam in nosxe-ye waj yast andar
hindustan dar bandar-e mobarak-e surat har ke xwanad du@ o
afrin bar kateb rasanad kateb al-hurif man din bande mobed-
zade rostam ibn mobed bahram ibn darab ibn sohrab ibn manek
ibn pesotan lagab-e sanjane az nasl-e mobedan mobed neryosang

¢I thank Maria Subtelny for kindly helping me to read some difficult passages of this
colophon.
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dhawal har ke xwanad dua o afrin o anuse-ruwan bar kateb
rasanad

tamim be-al-xeir wa al-zafar

man newestam ta bar ayad ruzgar

man na-manam in be-manad yadgar

man newestam sarf kardam ruzgar

man na-manam in be-manad paydar

newestam man ke ta har kas be-xwanad

manam bi-Sakk be-miram in be-manad

tammat tamam Sod kar-e man nezam Sod

Ri11 (KRC No. 1243):

Dron Yast or Baj dharnd in Avestan, plus a list of all the Avestan
$niman to all deities, to which the Dron Yast might be dedicated. 151
folios, numbered in Gujarati numerals in red ink, of which f. 148v and
151 are blank.

Written 12 lines to the page. Ritual instructions in Gujarati (in
Gujarati and Pazand scripts) in red ink. Indian writing. Yazisn-gah
depicted in f. 1471 and 148r. European blue paper with water mark; f. 1,
123-126, 129-151 in white paper. No colophon, but late. Description in
Raffaelli (2014: 50-51).

R588 (KRC No. 438):

Dron Yast or Baj dharnd in Avestan, plus a list of all the Avestan $Sniman
to all deities, to which the Dron Yast might be dedicated, and some
Afrin in Pazand. 183 folios, numbered in Gujarati numerals, of which f.
183v is blank. Completed in Surat in AD 1830 (AY 1206, Sarhvat 1896)
by Mobed Fredon Manek Xorsid Naoroji.

Written 14 lines to the page. Depiction of the barasnim gah and
the daxma- with explanations in red and black ink (f. 128r). Depiction
of astral bodies in red and black ink (f. 145v). Depiction of three
concentrical circles, in the centre of which sukdi. Siiao9na., framed by
a square, is written in Avestan; eight Avestan formulas spread from
the circle, as if representing eight directions (f. 162r). Gujarati index
(f. 171-76). Colophon in Gujarati (f. 177r). Colophon in New Persian
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(f. 177v). Ritual instructions in Gujarati in black ink, sometimes in
Pazand in red ink. Headings in Gujarati in red ink. Indian paper and
writing. Formerly belonging to Jamsedji Manekji Unvala’s collection
(Ms-7). The manuscript bears the impression of the seal with his name
in some folios, like for instance in f. 1v and 2r.

D) Yast manuscripts

D27 (KRC No-654):

Yast and Pazand Afrin. 239 folios, of which 225v, 235v and 239 are blank,
put together from different manuscripts and wrongly numbered with
Gujarati numerals up to 3053. Completed in AD 1669 (AY 21.07.1003,
Xorsed Godavra, according to the colophon in Gujarati (f. 236r-v), but
perhaps later.

Contents: Ohrmazd Yast (... haiiara. vagn. virast. asona. asim. vohii.
1; f. 1r-16r); Sros Yast Hadoxt (masa. va. vha. va. ruurozar. bat.
miinoi. adar. ... ... haiard. vahgn. rast. asona. asim. vohuu. 1; f.
161-261); Sros sar Sab Yast (masa. va. vheé. fiirozgarbat. miinoi.
Sruus. yazd. ... haiiara. vihgn. rasat. asoni. asim. vohuu; f.
26v-39r); Ardwahist Yast (masa. va. vahra. fiirozyrbat. péminoi.
aradii.bdhasta. ... haiiara. vdhgn. rasat. asone. asim. vohuu.
Xasnuudr. ahuurhamzdai. asim. vohuu.; f. 39v-61r); Wahram
Yast (masa. va. vha. fiirozar. bat. mnoi. vahamnn. ... haiiar.
vihgn. rasat. asona. asim. vohus f. 61r-75v); Hordad Yast (masava.
va.ha. fiirozarabat. miinoia. Xaradat. ... aara. vign. rasat. agona.
asim. vhuu; f. 75v-81r); Tistar Yast (mas. va. vaha. piro zarabat.
minoi. tistarbat. ... ahiiara. vdhgn. rasat. agona. asim. vo.hi; f.
81r-104v); Afrin in Pazand (ngm. yazad. vazim. manasne. ...
radfgm. aiiérangm.ca. agom. vohii; f. 105r-1101); Afrin in Pazand
(ngm. yazd. vazim. manasni. ... nabanazdastingm. fruuasngm.
asim. vohu; f. 110r-14v); Pazand Afrin (ngm. yazat. vazim.
manasani. ... a$oé. ravgn. béhadiin; f. 114v-15v); Pazand Afrin
(ngm. yazda. ia9ahi. viriii. 2. ... pamandi. asim. vohii. hamat.
ra. hama. ait. biit; f. 15v-19v); Afrin in Pazand (pnzit. saros.
aso. ... asim. vohi. 3. fruuarani; f. 119v-20v); Afrin in Pazand
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(hapata. asuugn. fruuasiio. ... asoruugn. behadii; f. 120v-21v);
Afrin in Pazand (birasat. ngm. yazd. ... fruuasngm. asim.
vohii; f. 121v—24v); Afrin in Pazand (hamazuur. fruuhara. ...
fruuasngm. asim. vohi; £. 124v-29v); Afrin in Pazand (hamazor.
bat. hamazor. hama. ... ; f. 129v-371); Afrin in Pazand (hamajor.
bat. huramzda. ... ; £.1371-44v); Afrin in Pazand (hamazor. biit.
hamazor. aso. ... ; f.145r-53v); Ram Yast (f. 154r-69v); Mihr Yast
(f. 170r-2251); Rasn Yast (f. 226r-35r); colophon in Gujarati (f.
236r-v); Gujarati index (f. 236v-38v).

The ink of the eight first folios is blurred, and the text cannot be easily
read after the restoration of the manuscript. Introductions in Gujarati
in red ink. The manuscript bears the impression of the seal of the
Mulla Firoze Library in some folios, like for instance in f. 1r and 235v.
Description in Brelvi and Dhabhar (1917: 22).

D77:
Non vidi. Yast. 139 unnumbered folios.

Contents: Haft amahraspandan yast (f. 1-8); Aban yast (f. 8-55);
Xwarsed yast (f. 55-57); Mah yast (f. 57-58); Tir yast (f. 58-82);
Mihr yast (f. 83-139).

Written 15 lines to the page. Headings in red ink. Iranian writing. No
colophon. Description in Brelvi and Dhabhar (1917: 47).

D78:
Non vidi. Tir Yast, Gos yast and Hordad yast. 51 unnumbered folios.

Contents: Tir yast (f.1-32); Gos yast (f. 33-34); Hordad yast (f. 44-51).

Written 11 to 12 lines to the page. Headings in red ink. European paper.
No colophon. Description in Brelvi and Dhabhar (1917: 48). Formerly
belonging to Mobed Merwanji Framji Sapurji Nyanha’s collection, as
indicated in a Gujarati note on f. 40.
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D7o9:

Non vidi. Frawardin Ya$t and Aban yast. 10 unnumbered folios.
Completed in AD 1833 (AY 22.12.1202, Sarhvat 1889) by Mobed Darab
Framroj Rustom Darab Framroj Minocher Kersaspji Pavdi.

Contents: Frawardin yast (f. 1-64); Aban yast (f. 65-110).
Frawardin Yast, numbered in Gujarati numerals, with headings
in Pahlavi; Aban yast, unnumbered, with headings in Gujarati.
Written 15 lines to the page. Iranian writing. Description in
Brelvi and Dhabhar (1917: 48).

D8o:
Non vidi. Aban yast. 30 folios, numbered in Gujarati numerals.
Completed in AD 1819 (Sarhvat 08.02.1876) by Sapur Manek Behram
Jamasp Manek Dastur Pahlan.

Written 13 lines to the page. Headings in red ink. Colophon in New
Persian in red ink. Description in Brelvi and Dhabhar (1917: 48).

D82 (MFLg2; KRC No-1152):

Frawardin Yast, Afrinagan i rapihwin and New Persian Mondjat. 65
folios, of which 64v and 65 are blank, numbered with Gujarati numerals
from number 2. Completed in AD 1834 (AY 25.04.1203; Sarhvat 1890,
according to the colophon in Gujarati) by Naoroji Xorsedji.

Contents: Frawardin Yast (f. 1v—58r); colophon in Pazand in red ink
(f. 58r); colophon in Gujarati in black ink (f. 58r); Afrinagan i
rapihwin (f. 58v-61v); Persian Mondjat in Gujarati characters (f.
61v-64r).

Gujarati title in Pazand script in red ink. Indian paper and writing.
Presented to the Mulla Firoze Library by Hormasji Sorabji Leliwalla in
June 14" 1909. Descriptions in Brelvi and Dhabhar (1917: 49-50), and
Dhabhar (1923a: 58).

1* colophon in Pazand:
tamgm. sut. frauua.si. barozi. arasaésavay. bamah. tastar. tir. sar.
ak. hazaro. do. sado. sa. 2zdajardg.
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R288:
Non vidi. Frawardin Yast, Patit i Irani and Afrin i $as gahanbar. Formerly
belonging to Bejonjo Rustamji Kanga’s collection. Under preservation.

R289 (KRC No. 1015):
Frawardin Yast and Afrin i $as gahanbar. 95 folios, numbered in
Gujarati numerals in black ink, of which f. 36 is blank.

Contents: Frawardin Yast in Avestan (f. ir-79v); Afrin i $as gahanbar
in Pazand (incomplete at the end, until aso. fro.har. rasat. ka. in;
f. 8or-95v).

Written 9 lines to the page. The first folio is a detached and completely
deteriorated fragment of the introductory formula of Frawardin Yast
and the text of Yast 13.1; f. 2r begins with raoxsno. fradarasro (Yast
13.2). Ritual instructions and headings in Pazand in red ink. Small size
manuscript. Indian writing. No colophon, but probably from the end
of the 18" century or the beginning of the 19" century.

R292 (KRC No. 1529):
Frawardin Yast. 71 folios, numbered in Gujarati numerals in black ink,
of which f. 1r, 9v and 71r are blank. Written by E. S. Meherjirana.

Contents: Frawardin Yast in Avestan (f. ir-7ov); colophon in
Gujarati (f. 71v).

Written 13 lines to the page. Ritual instructions and headings in
Pahlavi in red ink, with the exceptions of one heading in Gujarati in
red ink and another in New Persian in black ink at the beginning of
the manuscript. Narrow manuscript. Indian writing. Colophon in
Gujarati without date, but probably from the end of the 18" century or
the beginning of the 19" century. The name of Jamshedji Sorabji Dhalla
is written in £. 71v.

R480 (KRC No. 315):
Frawardin Yast. 63 folios, numbered in Gujarati numerals, of which f.
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63 is blank. Completed in AD 1867 (AY 1236, Sarhvat 1923).

Written 13 lines to the page. Heading in Pahlavi and Pazand in red
ink. Small size manuscript. Indian paper and writing. Colophon in
Gujarati (f. 62r-v).

R481 (KRC No. 143):

Frawardin Yast. 102 unnumbered folios, of which f. 1v and 2r are blank.
Written 8 lines to the page. Headings in Pazand in red ink. Small

size manuscript. Indian paper and writing in big characters. No

colophon, but probably from the second half of the 19" century. In f. 1r

it is written: “Aspanderjee Burjorjee Punthak Parsee priest in the Small

Causes Court of Bombay”

R491 (KRC No. 144):

Frawardin Yast, plus an Afrin in Pazand, although in its Pahlavi
introduction it is written Dron Frawardin Yast <plw’hl dlwn’ y§t'>. 143
folios, numbered in Gujarati numerals in black ink, of which f. 140v,
142v and 143v are blank.

Contents: Frawardin Yast (f. 1v—140r); Pazand Afrin (f. 141r-42r).

Written 9 lines to the page. No colophon, but written by Pe$otanji
Rustam Nalladharu, according to the text written in pencil in a folio
attached later. Small size manuscript. European blue paper. Indian
writing in big characters.

E) Composite manuscripts

D28 (KRC No-1608):

Xorde Avesta with Pahlavi translation, Frahang i pahlawig and Wisperad
with Pahlavi translation. 143 unnumbered folios, of which f. 1v, 2v, 3v,
4v and 143 are blank. Completed in AD 1782 (AY 21.11.1151) by Mobed
Kaus Rustom.

Contents: six separate Afrin in Pahlavi written by another scribe
in Iranian writing, the two first in black ink and the other four
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in red ink, cut from another manuscript and pasted upside
down (f. 1r—4r); Xwarséd Niyayisn with Pahlavi translation (f.
5v—22v); Mah Niyayisn with Pahlavi translation (f. 22v-28v);
Ataxs$ Niyayisn with Pahlavi translation (f. 28v-4or); Afrinagan
i dahman with Pahlavi translation (f. 4or-s50r); Afrinagan i
gahanbar with Pahlavi translation (f. sor-62r); Afrinagan i gada,
including Yast 13.49-52 together with its Pahlavi translation (f.
62r-66r); Ohrmazd Yast with Pahlavi translation (f. 66r-84r);
colophon in Pahlavi (f. 84r); Frahang i pahlawig, beginning
with the Avestan and Pahlavi alphabets and followed by their
equivalent reading in New Persian (f. 84v-93v); Wisperad with
Pahlavi translation (f. 94r-142r); beginning of the Nam stayisn
in Pahlavi in black ink with interlinear New Persian translation
in red ink, both written by another scribe in smaller characters

(f. 142v).

Written 13 lines to the page. Headings and ritual instructions in Pahlavi
in red ink and sometimes in black ink. Couplets in New Persian in
red ink after some headings. Occasional New Persian translation and
glosses in black and red ink. Indian paper and writing. The manuscript
bears the impression of the seal of the Mulla Firoze Library in some
folios, like for instance in f. sr and 35r. Description in Brelvi and
Dhabhar (1917: 22).

Colophon in Pahlavi:

plept PWN SRM W §’tyh W I'm3n’ Iwb'n KRA 2 "hw’n wyh
dyn'n YHWWN-"t bndk OZLN-t ZNE "wst’ y znd BYN YWM
mynwgl’m BYRH mwb’lk whwmn SN'T QDM 'ywk 1000 100 50
‘ywk . MN MLKA-'n MLKA yzdkrt $trdy’lyh YKTYBWN-
stndyh L dyn’ bndkyy mgwpt k’'ws BRE lwstm KRA h’wst "ywp
mgwpt 'ywp dstwbl 'ywp KRA AYS MNW BRE KLYTWN-d
SRM W "pryn’ MN L BRA YHMTWN-t W KRA AYS MNW
BRA KRYTWN-d ZK hm SRM sI’'m ’pl L BRA OBYDWN-d

frazaft pad drod ud sadih ud ramisn ruwan har do axwan weh
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denan bawad bandag sud én awasta i zand andar roz menoy
ram mah mobarak wahman sal abar ék 1150 ek 235 az Sahan Sah
yazdagird Sahryarih newestande man dén bandage mowbed kaus
pus rostam har hawist ayab mowbed ayab dastwar ayab har kas
ke be xwanend drod ud afrin az man bé rasid ud har kas ke be
xwaneénd an ham drod srayam abar man bé kunénd

D83 (MFL16; KRC No. 662):

Yasna, Dron Frawardin Yast, Nam Stayisn, Wisperad, Sih-rozag and
other texts. 245 folios, numbered with New Persian words, of which
f. 1, 21, 1401, 141V, 148v and 245 are blank; f. 140-41 and 147-48 were
written by a different scribe in another paper. Completed in Turkabad
in AD 1735 (AY 10.03.1104) by Rustam Gustasp Erdasir Gustasp.

Contents: Yasna (f. 2v-151r), including the same Pahlavi
introduction as Pt4 (f. 5v), but not the longer one before this folio;
colophon in Pahlavi (f. 151r-v); Dron Frawahram (Frawardin)
Yast (dlwn plw’hl’'m yst, Y 3-8 is abbreviated and occupies just
two lines; the Avestan $niman to the frauuasi- follows; then
the Frawardin Yast is written complete; finally, some Avestan
formulas to consecrate the dron in Noruz and other occasions
follow; f. 152r-8or); Nam $tayisn in Pahlavi (f. 18or-81r); Stayisn
i Sih-rozag in Pahlavi (only for Dén, Maraspand and Sros; f.
181r-83v); Nam i xwabar in New Persian (f. 183v-84v); Afrin
in New Persian script (ci9ram. buiiat; f. 184v-8sr); Sniman in
Avestan and New Persian (f. 185v-87v); Dron Yast (f. 187v-89v);
two ownership letters in New Persian, the former dating from
AD 10.06.1816 (AY day Aban, month Sahrewar, year 118s),
and the latter from AD 07.09.1826 (AY day Amurdad, month
Adur, year 1195; f. 190r); Wisperad (f. 190v-224v); Yasna i
rapihwin (f. 224v-30r); colophon in Pahlavi, bearing the name
of Rustam Gustasp Erdasir Gustasp and the date AD 10.03.1735
(AY day Aban, month Ardwahist, year 1104; f. 230r); Sih-rozag
1 (f. 230v-33r); Afrin in New Persian (f. 233v); Sih-rozag 2
(incomplete, until upamanam. yazatom; f. 234r-37v); Nerang-e
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yasn-e nozodi and Darun-e nonawar in Avestan and New
Persian (f. 238r-43r); description of the barasniim-gah in New
Persian (f. 243r-v), with the depiction of five spaces, encircled
in three circles with 15 dots inside each, on the left margin of
f. 243r; Widewdad 2.10-14 in Avestan (f. 244r-v) from another
manuscript attached at the end, after which the Avestan gloss of
Pahlavi Widewdad 2.5, written upside down in bigger Avestan
characters by another scribe, was added.

Written 16 to 21 lines to the page. Yazisn-gah depicted in f. 194v. Ritual
instructions in Pahlavi in red ink, sometimes with an interlinear
translation in New Persian. The manuscript bears the impression of
the seal of the Mulla Firoze Library in some folios, like for instance in
f. 32r and 81r. Descriptions in Geldner (1886-1896: Prolegomena xi,
xxv), who called it Mfi, Brelvi and Dhabhar (1917: 50-51), Dhabhar
(1923a: 14-15), and Raffaelli (2014: 48-49). First colophon, reproduced
in Pahlavi script and translated into English by Dhabhar (1923a: 89—90,
113-14).

1* colophon in Pahlavi:
plept PWN SRM W §’tyh W I'mén’ "pst’k’ yst LWTE nylng
pwl-ycin’ YHWWN-"t npst HWE-m pr’c SBKWN-t HWE-m
BYN YWM y z’'myzdt W MN BYRA "p’n’ SNT’ bl 1000 90 AHL
MN SNT’ y L BRA OLE y yzdkrt MLKA-'n" MLKA $trw hl'n’
npst HWE-m L y dyn’ bnndk lwst'm y gwst’sp yltsyl MNW
OD KRA MNW KLYTWN-d 'ywp ALPWN-d 'ywp ycsn’ pts
OBYDWN-d ‘ywp pcyn-1 YKTYBWN-d Iwb'n’ y whlwm y
Iwst'm LWTE L MNW nps$t’l HWE-m PWN "hl’dyh W nywk
SM-yh "byd’t OBYDWN-’t' "hl’dyh wlcinyh MNW-§'n hm’y
SGYTWN-yt LNE hmb’hl OHDWN-d OD-§'n’ "wb§ ’pryn>
krt'ltl YHWWN-ym W BOYHWN-$nyk HWE-m BRA OLE y
wyh dyn”’n y AMT ZNE dptl KLYTWN-d HT” w'ck’ y pl’'mw$
‘ywp wltsnyk YHWWN-yt AP-§ drwst OBYDWN-yt' OD-§'n’
‘mhrspnd’'n W "hlwb’n’ plw’hl MN gytyg W mynwg BRA tn’
W lwb’'n’ OLE-$'n’ hdyb’lyh W hwsnwt’' YHWWN-d ME ZNE
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gytyg wtylinyk AYT” ywdt MN SM y nywk "yny’ MNDOM-c
BRA LA KTLWN-yt ME PWN g's’’® YMRRWN-yt usta.
ahmai. yahmai. usta. kahmaicit. nywk OLE MNW ZK y OLE
nywkyh kt’l-c-HD [AYK kt'l-c-HD ANSWTA MN nywkyh y
OLE nywK’]

frazaft pad drod ud $adih ud ramisn abastag yast abag nérang
purr-yazisn bawad nibist hom fraz hist hom andar roz i zamyad
ud az mah aban sal 1090 pas az sal i man bé oy 1 yazdagird $ahan
Sah Sahr-wahran nibist hom man i den bandag rustam 1 gustasp
erdasir ké ta har ké xwanénd ayab hammozénd ayab yazisn
padis kunénd ayab paccén-é nibésénd ruwan 1 wahrom 1 rostam
abag man ké nibistar hom pad ahlayih ud nék-namig ayad
kunad ahlayih warzisnih ké-san hamé rawed amah hambahr
giréend ta-san awis afrin kardartar bawém ud xwahisnig hom
bé 0 i weh-dénan 1 ka én daftar xwanénd agar wazag 1 framos
ayab wardisnig bawed u-$ drust kunéd ta-san amahraspandan
ud ahlawan frawahr az gétiy ud meénoy beé tan ud ruwan awésan
ayarih ud husnid bawend cé én getiy wardisnig ast jud az nam
i nek enya cis-iz be née maneéd cé pad gahan gowed usta. ahmai.
yahmai. usta. kahmaicit. oy ké an i oy nékih kadar-iz-é [k kadar-
iz-€ mardom az nékih 1 oy nek]

2" colophon in Pahlavi:
np$twm L y dyn’ bnndk lwst'm y gwst’sp y yltsyl gwst'sp BYN
YWM y p’'n’ BYRH 'rtwhit’ SNT” bl 1000 W 100 W 4 yzdkrty
nibistom man 1 dén bandag rustam i gustasp i erdasir gustasp
andar roz i aban mah ardwahist sal abar 1104 yazdagirdi

R246 (KRC No. 1462):

Indian Xorde Avesta with Pahlavi translation and Wisperad with Pahlavi
translation. 326 folios, numbered in Gujarati numerals, of which f.
1-8V, 154v—66, 208v-217, 255-57, 263V, 272r and 316v—26r are blank.

Contents: asam. vohii or Yasna 27.14 with Pahlavi translation (f.
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8v-9r); yada. ahii. vairiio or Yasna 27.13 with Pahlavi translation
and commentary (f. gr-10v); Avestan texts extracted from the
Yasna with their Pahlavi translations (f. 11r-44v); Mihr Niyayisn
with Pahlavi translation (f. 45r-49r); Mah Niyayisn with Pahlavi
translation (f. 49r-59r); Ataxs Niyayisn with Pahlavi translation
(f. sor—771); Aban Niyayisn with Pahlavi translation (f. 77r-86r);
Hawan gah with Pahlavi translation (f. 86r-93r); Rapihwin gah
with Pahlavi translation (f. 93r-96r); Uzerin gah with Pahlavi
translation (f. 96v—100r); Ebsriisrim gah with Pahlavi translation
(f.100r-109r); Usahin gah with Pahlavi translation (f. 109r-112v);
Ohrmazd Yast with Pahlavi translation (f. 113r-54r); Sros Yast
Hadoxt with Pahlavi translation (f. 167r-84v); Sros sar sab Yast
with Pahlavi translation (f. 185r-208r); Afrinagan i dahman
with Pahlavi translation (f. 218r-31r); Afrinagan i gahanbar
with Pahlavi translation (f. 231r-48r); Afrin 1 Zarduxst with
Pahlavi translation, written by another scribe (f. 248v-54v);
Afrin 1 frawardigan with Pahlavi translation (f. 258-63r); Nam
stayisn in Pahlavi (f. 264r-66r); Afrin i payman in Pahlavi (f.
266v—y0V); Tan dorosti in Pahlavi (f. 270v-71v); Wisperad with
Pahlavi translation (f. 272v-316r), written by the same scribe
who wrote the Afrin i Zarduxst in this manuscript.

Written 12 lines to the page. Headings in Pahlavi, sometimes in New
Persian, in black ink. Indian writing. European blue paper with a water
mark bearing the date 1850. No colophon, but late. The manuscript
bears the impression of the seal of the K. R. Cama Oriental Institute
in some folios, like for instance in f. 1r and 318v. The name of Kawasji
Nusserwanji Kauji is written in f. 326v.

R284 (KRC No. 537):

Indian Xorde Avesta with Pahlavi translation and Frahang i pahlawig.
114 folios, numbered in New Persian numerals in black ink, of which f.
1, 21, 82r, 113v and 114 are blank.

Contents: Avestan nérangs, extracted from the Yasna, with Pahlavi
translation (f. 2v—4v); Sros baj with Pahlavi translation (f. 4v-11v);
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Hawan gah with Pahlavi translation (f. 12r-15r); Rapihwin gah
with Pahlavi translation (f. 15r-16v); Uzérin gah with Pahlavi
translation (f. 16v-17v); Ebsrasrim gah with Pahlavi translation
(f. 17v—20r); Usahin gah with Pahlavi translation (f. 20r-21v);
Xwarsed Niyayisn with Pahlavi translation, and partially with
interlinear New Persian translation at the beginning (f. 21v-28v);
Mihr Niyayisn (f. 28v-30v); Nam stayisn in Pazand with Pahlavi
translation (f. 30v-33r); Mah Niyayisn with PT (f. 33r-35v); Aban
Niyayisn with Pahlavi translation (f. 35v-38r); Ataxs Niyayisn
with Pahlavi translation (f. 38r-43v); Patit i pasémanih in Pazand
with Pahlavi translation (f. 44r-55r); Nérang i kustig in Pazand
with Pahlavi translation (f. 55v-56v); Pazand text (f. 56v-57r);
Ohrmazd Yast with Pahlavi translation (f. 57r-67v); Ardwahist
Yast with Pahlavi translation (abbreviated; f. 67v-68r); Sros Yast
Hadoxt with Pahlavi translation (abbreviated; f. 68r-74v); Sros
sar Sab Yast with Pahlavi translation (abbreviated; f. 74v-79v);
Hom Yast or Yast 20 with Pahlavi translation (f. 79v-8or);
Wanand Yast with Pahlavi translation (f. 8or-81v); Frahang 1
pahlawig with interlinear Pazand (in red ink) and New Persian
(in black ink) translations (f. 82v-112r); Avestan and Pahlavi
alphabets with their equivalent readings in New Persian,
including some Pahlavi ligatures (f. 112v-13r).

Written 15 lines to the page. Big size manuscript. Indian writing. No
colophon, but the similarities between this and the manuscript T44 of
The First Dastur Meherjirana Library, written by this scribe, indicate
that it was most probably written by Mobed Sohrab Dastur Framroz
Sohrab Rustom Meherjirana in the middle of the 19" century.
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On the Etymology of the Old Iranian Term for “Iron”
David B. Buyaner

A scholar setting out to compile the various terms for “iron” in the
Iranian languages with the hope of determining their common etymon
faces three main problems:

a) the apparently irregular oscillation between the forms with [s] and
with [h] in Middle Persian (namely, dsan, with variants asén and
asen; and ahan, with variants ahen, Paz. ahin and Man. ahwan or
ahun);

b) the relation of both forms to Eastern Iranian words (such as Pasto
ospana [ ospina “iron’, Oss. efsen “ploughshare” etc.);

¢)themorphologicalstructure of Av. haosafnaéna- “steel” (attr.), claimed
by some eminent Iranists to be a cognate of the abovementioned
Eastern Iranian terms (Miller 2004: 37; Benveniste 1927: 132-133;
Morgenstierne 1927: 107; Charpentier 1928: 182-183; Abaev 1958:
481; Abaev 1963: 203-204; Abaev 1985: 12-13).

Let us first enumerate the forms to be dealt with and then examine
these three problems in order to determine whether the common
prototype of the Iranian designations for “iron” can be deduced, and if
it can, what its morphology and semantics are.

The Eastern Iranian terms are:
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Old Iranian

Av. haosafnaéna- “of steel” (?) < *hau-syan-aina- “made of good iron”
(Miller 2004: 37; Benveniste 1927: 132-133; Abaev 1958: 481; Abaev 1963:
203-204; Abaev 1985: 12-13);’

Scyth. *oomv- in "Oomivuados (the comparison with Pashto ospina and
Oss. efsen by Miller was rejected in Vasmer 1923: 46, but revived by
Benveniste and explained as ‘Oomivuadog < *’OcomivBalos “au bras de
fer”; according to Abaev, *’OomivBalog > *aspaina-bazu- “having iron
arms’, Benveniste 1927: 133; Abaev 1979: 282, 313).2

Middle Iranian

Khotanese hissana “iron” (< *asuanja-, Bailey 1979: 487; according to
Rastorgueva and Edel'man 2000: 247, either from *asuana- with the
prothetic [h] or from *hu-suana-, cf. Witczak 2005: 286; Klingenschmitt
reconstructs a prototype *ajahasyana-, similar to one suggested by
Rastorgueva and Edel'man for MP dsén, see below and nn. 5 and 11);
Chor. spny “ploughshare, iron” (Bailey restores the spelling as aspani,
Bailey 1979: 487);

Sogd. ‘spmyny “iron” (attr) (< *asuanaina-ka-, Bailey 1979: 487;
Rastorgueva and Edel'man 2000: 246-247; Klingenschmitt 2000: 193,
n.7).

' I disagree with such an analysis of this form; my opinion is enunciated at the end of
the paper.

> The Scythian proper name Oomivuadog is comparable to one occurring in Dan. 1: 3
(Heb. aspanaz, LXX Acgpavé(). The similarity poses a challenge to the conventional
treatment of the structurally analogous Heb. askanaz / LXX Aoyavd{ (Gen. 10: 3;
Paral. I, 1: 6; Jer. 51: 27) as a misreading of the Assyrian askuzai (see, e. g., Szemerényi
1980: 7). Given that the Iranian prototype of ‘Oognivualos / aspanaz | Aopavél was
*aspana-bazu- “having iron arms”, that of uskanaz / Aoyava({should be reconstructed
by analogy as *axsaina-bazu- “having blue arms”, an etymology that is quite acceptable
typologically:cf. Zavpoudtau<Oss. *saw-arm-tee “havingdarkarms” (Abaevi979:279).
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New Iranian

Pasto ospana (< *dsuana-) or ospina (< *asuan(i)ia-, Morgenstierne
1927: 12, 107)3%

Yidya rlspén,* Munji yiispan / yispan (< *asyand-, Morgenstierne 1927:
12);

Oss. @fsen “ploughshare” (Hiibschmann, 1895: 10; Benveniste, 1927:
133; Morgenstierne 1927: 12; Morgenstierne 1938: 244; Abaev 1958: 481;
Abaev 1985: 12; Bailey 1979: 487);

various Pamir forms, namely, Suyni sipin “iron”, sipun “ploughshare”,
Xufi sipun “iron, ploughshare”, Sarykoli s(i)pin, Yazyulimi s(a)pon,
s(a)pun “ploughshare”, Iskadmi §pvn “iron”, Sangleci spon “iron”, Waxi
(y)is'n “iron” (Morgenstierne 1927: 12; Abaev 1958: 481; Abaev1963: 204;
Steblin-Kamenskij 1985:156; Steblin-Kamenskij 1999: 427; Rastorgueva
and Ede'man 2000: 247).5

The Western Iranian forms are:

3 The old etymology by Geiger (< Av. ayo spaénam, Geiger 1893: 190, n° [not sure
what the superscript refers to; if this is a footnote write “n”] 256) is altogether
unacceptable; see Morgenstierne 1927: 12.

+ The initial [r] of this word is rather problematic; both existent explanations, namely
those by Klingenschmitt (< *rauda- + asyana-, cf. Paradi rii, Ormuri ro “iron” <
*rayda- Klingenschmitt 2000: 193, n. 7) and by Witczak (< *fra-suana- Witczak 200s5:
286) are hardly acceptable: Klingenschmitt himself is quite aware of the difficulties
posed by his etymology (“Eine lautliche Herleitung aus *raudasuana- bereitet
Schwierigkeiten (*raydasuana- > *roldaspan, verkiirzt zu *raspan?)” [Klingenschmitt
2000: 193, n. 7]), whereas Witczak seems to admit an entirely improbable verbal
prefix in order to eliminate the initial [a] or [a] from the etymon (see below). Both in
the just quoted passage and elsewhere, Klingenschmitt marks the Iranian phoneme
descending from IE *[k] as *[s]. Since it is represented as [0] in Old Persian, I instead
adhere to the mode of transcription accepted by Rastorgueva & Edel’man, Steblin-
Kamenskij, Witczak et al., according to which IE *[k] > OI *[§]. See below, n. 16.

According to Steblin-Kamenskij, “.. the primary form and meaning [of the Waxi
yisn] remain obscure - it is obviously a Kulturwort in which one reconstructs
with certainty only the middle *-sp- // *-$v-, IE *ku-" (Steblin-Kamenskij 1999:
427-428, my translation). Elsewhere, however, he suggests for yisn the etymon
*hausvana- (Steblin-Kamenskij 1999: 30), probably in view of Av. haosafnaéna- (see
below). Klingenschmitt derives Waxi yisn, isn from the same hypothetic prototype
*aiahasyana- as Khot. hissana-, see above and n. 11.
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Middle Iranian
Middle Persian <’s(y)n’>, <’h(y)n>and Man. <’hwn>;
Parth. <”swn>.

New Iranian
Kurd. hasin, asin, hesins®
Baludi asin;
Surxei asan;
Lasg. asdn and Semnani osin (Morgenstierne 1927: 12; Steblin-
Kamenskij 1985: 156; Steblin-Kamenskij 1999: 427; Rastorgueva and
Edel'man 2000: 147; Klingenschmitt 2000: 193, n. 7).

*kK

Now we can proceed with solving the problems raised at the beginning
of this paper. First of all, there are three spellings of the word for
iron attested in Middle Persian, namely, <’s(y)n>, <h(y)n’>, and
Man. <’hwn>. As regards the two available dictionaries of Pahlavi,
MacKenzie tacitly treats the first of these spellings as a pseudo-historic
spelling of dhan (MacKenzie 1971: 6). In contrast, Nyberg cites only
<’syn’> and reads it as asén (Nyberg 1974: 32). The existence of two
parallel and interchangeable forms, namely, dasan (with variants asén
and asen) and ahan (with variants ahén, Paz. Ahin and Man. ahwan or
ahun), thus remains to be explained.

The first scholar to admit a common origin of the two varieties of
the Persian term and of the Eastern Iranian forms with -sp- was Miiller
(1891: 258). Some decades later, this subject was elaborated more
thoroughly by Morgenstierne: “ospina, ospana ‘iron... cf. Sdmn[ani]
osiin, Phl. dsin, with Persic s < *sw. Prs. ahan with h < *0 < *sw, cf.

o

Cf. hasin, hasin, hasin / dsin as given by Cabolov with an unintelligible etymology:
“... to OI *(a@)sana- from *(a)spana-" (Cabolov 2001: 454). Generally speaking, all
the Western Iranian forms with -s- < -sp- seem to have been borrowed from Persian.
The initial -k- in Kurdish is unetymological (see Mann 1906: xxxviii).

Man. <”hwn> constitutes a counterpart to Parth. <’swn> in exactly the same manner
as MP <h(y)n’> does to <’s(y)n’ (see below).

~
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Anc. Prs. vifBa-, visa- all’, is due to a dialectal variation inside Persic”
(Morgenstierne 1927: 12). In Addenda et Corrigenda he returns to the
subject, allowing that “Anc. Prs. vifa- in the sense of all’... is doubtful”
He insists, however, that “.. the development *$w > *0 in some Persic
dial[ect] is poss[ible], and I do not think we have to separate ahan, dasin
etc. from ospana etc. as does Benveniste (MSL. 23, 132).”

This view was criticized by Charpentier: to him, “this word [Pasto
ospina, ospana “iron”] and its connexion with Pehl. asin &c. is extremely
difficult. We find Soghd. spnyn =*aspanén-, Scyth. ‘oomiv-, Oss. dfsin. ..
But on the other hand I cannot believe, with Dr. Morgenstierne, that
Pers. ahdn, Pehl. ahin and the connected forms is really the same word
as the preceding ones... . I cannot see that ahin, &c. is anything but
*asanya- which would very probably represent *aka*nio- or possibly
*oka*nio-” (Charpentier 1928: 182-183). However, this objection did
not discourage Morgenstierne: in his reply to Charpentier’s article in
the same issue of Acta Orientalia, he sticks to his opinion concerning
the etymology of the Persian term for iron: “I still believe that Prs. ahan
(Phl. ahin I do not know) can be derived from *dsvana-. We need only
assume that in some Persic dialect the change of *su (from *ku) > *§
(and further to s) preceded that of *$ > 6” (Morgenstierne 1928: 198).°

Morgenstierne’s position was shared by Gershevitch (1965: 15,
16), who treated Parth. <”’swn> and Man. MP <”hwn> as particular
cases of the peculiar spelling of OI -sy-, which regularly gives -s- in
“genuine” Old Persian and -sp- in common Iranian. In other words,
Gershevitch suggested that OI -s- behaves in this lexeme as if it would
not have been followed by -y-: OI -s- > Parth. -s-; OI -§- > OP -6- > MP

3

Benveniste, cursorily mentioned here by Morgenstierne, suggests without elaboration
dividing the Western Iranian words from the Eastern forms with -sp-: “Au Sud [sic],
¢est un autre radical qui a prévalu: phl. litt. dasin, kurde hasin... pers. ahdn, bal. asin,
attendant encore une explication” (Benveniste 1927: 133). His conjecture of a possible
connection of the Western Iranian forms with Av. asanaéna- (ibid.) was subsequently
rejected by Charpentier: “The Av. asanaéna- compared by M. Benveniste, seems far
too uncertain and, if a real form, probably means ‘made from stone” (Charpentier
1928: 183). See also further criticism by Belardi (1961: 7, n. 1).

The same explanation of the Persian forms of both types is given (without reference
to Morgenstierne) by Abaev (1985: 12).

©
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-h-. Thus, Pahlavi ahan might represent the development of OP -0y-,
analogous to that of cahar < OI cafuar- (Gershevitch 1965: 16).”° The
OI form *asuan-, as reconstructed by Gershevitch, however, remains
unexplained.

Such an explanation has recently been offered by D. I. Edel'man
and V. S. Rastorgueva. According to them, MP asan < OI *aiah- +
$yana-;" MP aheén < Ol *ajah-aina- (Rastorgueva and Ede'man 2000:
147). The second part of the first item (-san) is a South-West Iranian
(“genuine Persian”) form to be compared with the East-Iranian forms
such as Pasto ospana etc., whereas the first part of both (a-) proves to
be derived from the Iranian general term for metal, *ajah-, attested
in Avestan aiiah-, aiiayhaéna- etc. (Bartholomae 1904: 155, 159). The
parallelism of the Persian forms with -s- and with -h- is thus due to a
mere contamination (Rastorgueva and Edel'man 2000: 146-147, 246-
247). In their approach the Russian scholars follow the view of Belardi,
who at the same time was the first to point out the main shortcoming
of this etymology: OI *ajah- should have given *éh in Middle Persian
(Belardi 1961: 20, n. 2).

Thus, the attempt made by Belardi and elaborated by Edel'man
and Rastorgueva to separate the forms with -s- and -sp- from those
with -h- seems to me unacceptable. Klingenschmitt (2000: 193, n.
7) divides the above forms in different Iranian languages into three

© Cf. Gathic Av. isuuan- “master, possessor” ~ Olnd. i$vard- “master, lord” with a
development of the consonant group in Avestan entirely analogous to that of Parth.
“swn < OI *asyana-. Another graphic example, which illustrates the multiplicity of
developments of a similar cluster in different Iranian languages, is the fascicle of
reflexes of OI *hizya-: hiZi- “tongue”: Av. hizuua-: hizii-, OP acc. sgl. hizanam, MP
uzwan (Man.<‘zw’n>), Kurd. ziman, azman, Zaza zuwan, Gazi uzin, Sogd. [should
there be a word here? If not - if the Sogdian and Khwarezmian is the same—then
these words should be separated by semicolons, to distinguish the main list from
its subsections], Khwar. z8’k, Khot. bisda, Oss. yvzag | evzag, Pasto Zsba, Suyni
ziv, Waxi zik etc. (see Benveniste 1954: 30-31; Henning 1963: 71; Rastorgueva and
Edel'man 2007: 403-405).

" A similar prototype (*aiahasyana-) is suggested by Klingenschmitt for Khotenese
hissana- and Waxi yisn, isn (Klingenschmitt 2000: 193, n. 7); see above, n. 5. Tremblay
(2005: 424, nn. 20, 21) convincingly shows that Klingenschmitt’s disjoining of the
Sakan (Khotanese and Waxi) lexemes from the other Iranian ones is wrong, in view
of the relative regularity of the shift *-asu- > -iss- for trisyllabic words in Khotanese.
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groups according to the intermediate prototypes *asuana-, *asuana-
and *dsuna-, deriving all of them from the common etymon *as-yan-
(or *acé-yan-, according to his mode of transcription). This analysis
still conforms with that of Gershevitch (the difference in the length of
the initial vowel can easily be accounted for in terms of zero / vrddhi
alternation or as a result of the sporadic lengthening of the initial [a]
in Persian, as described by Bailey 1937: 100), and implies deriving
the OI *as-yan- from IE *h ek- “scharf sein” (= *ak-, ok-, according
to Pokorny).” In order to account for such forms as *asuana- etc.,
Klingenschmitt suggests an incidental misinterpretation of the etymon
in accusative: *asyan-am > *asuana-m (ibid.), an explanation which is
the weakest point of his reasoning: it is an arbitrary solution aiming at
the preservation of the old etymology with the root *as- and the suffix
-yan-.

An entirely different etymology was recently proposed by Danka
and Witczak, who treated the initial vowel as prothetic and connected
the Iranian terms for iron with Gr. k0avog “lapis lazuli; copper sulphate;
copperas; dark-blue enamel; blue glass” and Hitt. kuwanna(n)-
“copper, a precious stone,” on the one hand, and with the Balto-Slavic
designations of lead, namely, OChSlL csunvuyp, Russ. csuney, Slov.
svinac (< OSL *svinici < **sviny “lead”), Lith. svinas, Lett. svins “id.,” on
the other hand (Danka and Witczak 1997: 361-363; Wytczak 2005: 286).
The postulated Indo-European prototype of all these forms is *kwnHos
(Danka and Witczak 1997: 364; Witczak 2005: 286). Though quite
sophisticated, this hypothesis is also highly artificial: there is no way
to solve the phonetic problem it poses (i.e., the difference in vocalism
between the Balto-Slavic and the other forms compared, see Trubacev
1967: 33-34; Ivanov 1977: 23-24; Danka and Witczak 1997: 362, n.2, 364),
while the semantic aspect of the comparison remains quite obscure.

Besides, another difficulty connected with this etymology cannot
be adequately solved: deriving the Iranian terms for iron from the
same source as OSL *svinici, Gr. kbavog, Hitt. kuwanna(n)- etc.,

> Klingenschmitt (ibid.) also gives an example of a typologically analogous development of
the same Indo-European root (IE *h_ek-) in Latin: aciés “Schirfe, Schneide” — ital.
acciaio, fr. acier etc. “Stahl” (< *aciarium).
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Danka and Witczak are forced to treat the initial vowel occurring in
the majority of the Iranian forms (and reconstructed for the others) as
prothetic. This premise cannot account for the forms with the long [a]
(such as MP dsan and Pasto ospana (< *asuana-); Witczak’s conjecture
that these forms could contain the scarcely attested prefix *2a- “good™
(Witczak 2005: 286) is unconvincing. A similar hypothesis was put
forward by Morgenstierne and Charpentier in their attempt to explain
Av. haosafnaéna- “steel (attr.)”: Morgenstierne suggested that “..
*haosafna- ought to be interpreted as *hao-spana-, with a prefix hao-,
while o6-spana, a-han etc. are prefixed with - (Morgenstierne 1927:
107). Charpentier admitted a coexistence of “two different formations,
viz., *a-spana- and *hu-spana-" in Old Iranian (Charpentier 1928: 182).
Thus we are now approaching the problem of the structure and
etymology of Av. haosafnaéna-, an issue that became a stumbling block
for scholars who felt obliged to regard the a- or a- in all the forms in
question as an independent element (a prothetic vowel or a morpheme)
— just because it is missing in haosafnaéna-. Let us first make a brief
survey of attempts by different scholars to analyze haosafnaéna- as a
part of the series of cognates of Pasto dspana etc.

The first to notice the phonetic closeness of the haosafnaéna- to
the designations for iron in Ossetic, Pasto and in the Pamir languages
was V. E Miller (2004: 37). This fact was overlooked by Benveniste
(“Personne n’a rapproché ospana de av. *haosafna- “acier”, dont nous
avons le dérivé haosafnaéna- “dacier” (trad. phl. polawatén), dans
haosafnaéna saépa “dont lacier est trempé”, see Benveniste 1927: 132).
Both Morgenstierne and Charpentier accepted the derivation of Pasto

1 The relevant entry of the Etymological Dictionary by Rastorgueva and Edel'man
(2000: 301) is marked with “?”, and two examples (NP ddina and Khwar. *§ynk) are
cited with much hesitation.

 P. Ognibene, who translated the Osetinskie étjudy by Miller into Italian and edited
them with a new apparatus and extensive commentary, observes in a footnote that
the question mark occurring by the word haosafna- is already present in Miller’s
text and is not an editor’s addendum (see Ognibene apud Miller 2004: 37, n. 80).
This question mark indicates Miller’s linguistic intuition, which, at least in this
particular case, compares favourably with that of the other scholars who dealt with
haosafna(éna)-.
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ospana from Av. *haosafna-, admitting an interchange of prefixes *hu-
(or, in the vrddhi grade, *hao-) and *a- in different attested forms
(see above). Thus, it appears that all these scholars shared Andreas’
approach to the Avestan text, disregarding a presumed “vocalisation”
of the postulated “Arsacid” text written with a consonant script. Indeed,
Charpentier writes: “I had long ago fixed upon Av. haosafnaina [sic],
and I am quite at one with Dr. Morgenstierne that Av. hwspnyn should
rather mean hauspanaina- (or even huspanaina-) than anything else”
(Charpentier 1928: 182). Since it has become impossible to ignore the
Avestan text in its extant form after Henning’s epoch-making article
“The Disintegration of the Avestic Studies”, those who dealt with the
etymology of the haosafnaéna- from the same viewpoint as Miller,
Benveniste et al. were forced to imply a spontaneous metathesis: thus,
Abaev claims that the etymology of Av. *husafna- “... is very simple,
provided one admits here a metathesis from *hu-spana-” (Abaev 198s:
12). No ground for such a metathesis is indicated, however, which
makes the “simple” etymology very feeble.”

If one excludes Av. haosafnaéna- from the series of cognates
presumably having a common etymon, it becomes much easier to
explain the other forms in question. As we have seen above, according
to Klingenschmitt, all of them can be divided into three groups with
the intermediate prototypes *asuyana-, *asuana- (with the variant
*asuyan(i)ia-, which yielded the Persian dsén / ahén and the Pashto
ospina) and *asuna- (Klingenschmitt 2000: 193, n. 7)." The question
of the ultimate source of all these varieties of the etymon remains
unsolved, however.

While considering this problem, one should bear in mind that
the disintegration of the Indo-European community had taken place
before iron was introduced into common use. A search for external
cognates of a term for this metal found in a branch of the Indo-

s In view of the explanation below of OI *asuyan(i)a- “iron” as “the horse metal’, it
seems fruitful to connect Av. haosafnaéna- with safa- “hoof™.

® T prefer this mode of transcription ([$] instead of Klingenschmitt’s [s]), because it
seems impossible that the transition [$§] > [s] had taken place before the Persian
forms such as ghan etc. arose.
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European family is thus to be preceded by an examination of the
possibility of an inner development. An exact form of the Old Iranian
prototype of the lexemes in question is the first to be established. As
we have seen, the initial [a], sometimes lengthened to the vrddhi grade,
is a part of the root; the final [a] of the varieties *asuana-, *asuan(i)
a- and *asuna- should also be considered as an organic element of the
stem, and not as an “Uminterpretation einer Akkusativform *asuan-
am zu *asuana-m” (Klingenschmitt 2000: 193, n. 7, see above). Thus,
the Old Iranian prototype is to be reconstructed as *asuana- with
the variants *dsyana-, *asuana- and *asyania- (> MP asén). Instead
of adding the suffix *-yan- to the root *as- (as done by Gershevitch
and Klingenschmitt, see above), it seems most natural to separate the
element -na- / -na- or -nja-, thus deriving the above forms from OI
*asuya- “horse”. As regards the semantic aspect of this reconstruction,
it seems quite sound: it is well known that the essential use of iron by
horse-breeding peoples was for making bar bits and (more recently)
shoeing the hoofs of horses. This explanation (OI *asuan(i)a- “iron” =
“the horse metal”) is thus self-sufficient and releases one from the need
to look for external cognates.

Addendum

When the main body of this paper was already written, Professor M.
Schwartz drew my attention to a hypothesis cursorily outlined by
Henning in three footnotes to “A Grain of Mustard” (Henning 1965:
36, . 1; 43, N. 3; 44, N. 4). According to this ingenious conjecture, a
correct etymon for the Iranian designations of iron can be found only
if some peculiar nasalized forms are taken into consideration, namely,
Toch. B eficuwo “iron” and eficwarifie “of iron,” probably borrowed
from the Iranian (Bailey 1957: 55-56; Henning 1965: 36, n. 1). With
some hesitation, Henning connects these nasalized loanwords with Av.
haosafnaéna-, where [0] < [n] before a sibilant (Henning 1965: 44, n.
4), and he suggests a common prototype *ansuan(i)- for both nasalized
and non-nasalized forms, which from his viewpoint accounts for the
sporadic lengthening of the initial vowel as compensatory (Henning
1965: 36; 43, 1. 3).
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Though this suggestion seems tempting, since it brings together
both the forms with the short [a] and those with the long [a], as
well as the otherwise isolated haosafnaéna-, it is not free from some
hardly surmountable phonological shortcomings, which becomes
clear if Tremblay’s elaboration of the subject be taken into account.
In his comprehensive survey of Iranian loanwords in Tocharian, he
mentions Toch. B eficuwo, ificuwo (translated as “steel” instead of
“iron”; cf. Henning 1965: 36, n. 1) together with Toch. A anicwdsi “in
steel’, thus reconstructing a Proto-Tocharian form *ancwan- and
comparing it with Chor. hnéw “arrow-head,” hnjw “iron tip” (Tremblay
2005: 424). Disregarding Henning’s explanation, Tremblay treats the
Proto-Tocharian and Choresmian forms as borrowings from the
secondarily nasalized variant *anfyan- of Old Sakan *ayan- (with
the shift *ku > *¢y > *¢y, which Tremblay states to be characteristic
of Sakan dialects, see Tremblay 2005: 424, n. 23), tracing back to the
same prototype shared by the other Iranian terms for iron (according
to Klingenschmitt followed by Tremblay, from OI *h ék-yon- “cutting
edge,” Klingenschmitt 2000: 193, n. 7; Tremblay 2005: 424). An
indisputable merit of Tremblay’s elaboration consists in showing
that, in view of the vowel correspondence between the two varieties
of Tocharian, the source of borrowing should be determined as Old
Iranian; his further concretisation (“most probably Old Sakan”) is less
convincing, however (Tremblay 2005: 423, see below).

Notwithstanding the obvious contradiction between Henning and
Tremblay, they are at one in postulating the correspondence OI *$ -
Toch. B ¢ (Henning 1965: 36, n. 1) or OI *¢y - Proto-Toch. ¢w with a
postulated intermediary “Old Sakan” *¢u (Tremblay 2005: 423, 424, n.
23).” This correspondence implies that the items containing the reflexes
of the Indo-European palatal should have been borrowed into Proto-
Tocharian “..at a very early stage, as the PIE palatals were still affricates
in Old Iranian” (Tremblay 2005: 423). This condition seems to be
satisfied by Toch. B tsain < Proto-Toch. *tsaind < OI *jainu- “weapon”

7 The designations of the Old Iranian reflex of the Indo-European voiceless palatal *k
are given here in accordance with the mode of transcription adopted by Henning
and Tremblay respectively. Thus, Henning’s *s is equivalent to Tremblay’s *¢.
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with Toch. ts < O *j < IE *g, a correspondence that also suggests ts <
OI *¢ < IE *k, in view of the lack of opposition of voiceless vs. voiced
in Tocharian (Tremblay 2005: 423, 424). However, the reconstructed
Proto-Tocharian form *anéwan-, with Proto-Toch. *¢ (Toch. AB
c) instead of *c (Toch. AB ts) indicates that an immediate source of
borrowing should have undergone a process of the palatalization of
*$ (or, according to Tremblay’s mode of transcription, *¢ see above,
n. 17) before *u; indeed, such a shift (*ku > *¢y > *¢y) is postulated by
Tremblay for “Old Sakan”: “This equivalence points to an immediate
preform *¢y. The Sakan dialects (Khotanese, Tumsuqese, Waxi) are the
only Iranian languages where prepalatals *k > PIT *¢ and *g® >PII */®
did not evolve to dentals [?] before waw (*I(u > *¢u > Khot. $§, Tums. §,
Waxi §; *§™u > Khot. §). This treatment thus constitutes a shibboleth
for the origin of the loan words. ... *ku > *¢y > *¢u (> Khot. §§, Waxi )
is typical for Sakan dialects” (Tremblay 2005: 423, 424, n. 23).

This chain of reasoning, however, does not stand up under scrutiny.
It is true that a stage of affrication of Indo-European palatals may with
certainty be reconstructed for Early Indo-Iranian. During the period
after the split-off of Proto-Nuristani, these affricates had weakened the
occlusive element; the spirantization should have been accomplished
before the division of Indo-Iranian, for no trace of the occlusive focus
can be found in the reflexes of Indo-European palatals in any Indo-
Aryan or Iranian language. In Early Common Iranian, the continuation
of the Indo-European voiceless palatal was probably realized as a post-
alveolar *$ and participated in the threefold opposition *§ ~ *§ ~ *s
similar to the Indo-Aryan one. Subsequently, after the phonologization
of *h and the loss of the initial, intervocalic and partially pre-sonant
position by the phoneme */s/, the Early Iranian spirant *s took its place
in the system and became a pure blade spirant in the vast majority of
Iranian dialects, with the exception of the Scythian and South-Western,
where it yielded *$ and *6, respectively (Ede'man 1986: 40-43). A
“recurrent” affricate cannot thus be assumed for any variety of Iranian,
including the ancestor of the Saka dialects: all of them have [s] for *s,
but [3] for *sy, in contrast with [sp] in Common Iranian (Edel'man
1986: 41; Rastorgueva and Edel'man 2000: 14). This development
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suggests that in Proto-Saka (“Old Sakan” in Tremblay’s terminology),
*$yielded a hushing sibilant of §-type, which subsequently turned into
[s], except before [u] (Ede'man 1986: 41; Rastorgueva and Edel'man
2000: 13). There is no reason whatsoever to assume the chain of shifts
*ky > *¢éy > *&y for this branch of Iranian, as Tremblay does.

These considerations make me refrain from accepting the
reconstructions by Henning and Tremblay, notwithstanding the
ingenuity of both. As I have proposed elsewhere, neither the
Choresmian hnéw “arrow-head” and hnjw “iron tip” nor the Proto-
Tocharian *ancwan- are connected with the Iranian terms for iron,
and should be considered separately (see Buyaner 2013).
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Abbriviations

AO = Acta Orientalia. Oslo.

AION-L = Annali d’Istituto Orientale di Napoli. Serie Linguistica.
Napoli.

AION-N.S. = Annali d’Istituto Orientale di Napoli. Nuova Serie.
Napoli.

BSOAS = Bulletin of the School of Oriental and African Studies (after
1940). London.

JIES = Journal of Indo-European Studies. Washington.

MSL = Mémoires de la Société de Linguistique de Paris. Paris.

TPS = Transactions of the Philological Society. Oxford.

WZKM = Wiener Zeitschrift fiir die Kunde des Morgenlandes. Wien.

Z11 = Zeitschrift fiir Indologie und Iranistic. Leipzig.
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Avestan Texts in Context: Fragments Westergaard 6 and 7
and the Paragna
Alberto Cantera

In his edition of the Avestan texts, N. L. Westergaard included some
miscellaneous fragments, known today as Fragments Westergaard
(FrW).' They are short texts of different origins that do not belong
to the standard inventory of the Long Liturgy, the Yasts or the Xorde
Avesta. As is well known, K. F. Geldner did not include all the texts
from Westergaard’s edition in his revised edition of the Avestan texts.?
Fragments Westergaard are part of the texts left out. According to R.
Schmitt (1993: vii), Geldner included only the texts that the Parsis still
used ritually. In fact, Fragments Westergaard contain at least three
texts that were used ritually, and two of them (the ones considered in
this paper) are still used among the Parsis.

J. Darmesteter (1892: 3.2) gives FrW 2 the title Yast to Yraétadna
(Freydun), although it is actually dedicated to the frauuasi of 9raétadna.
This “fragment” is clearly a complete ritual text because of its beginning
and ending. The beginning of all ritual texts includes the recitation
of three A§am Voha followed by a Frauuarane that indicates the ratu
in which the ceremony is celebrated and its dedicatory, followed by
the dialogued recitation of the Ahuna Vairiia. At the end, two Ahuna

! Bartholomae used the abbreviation FrW (Fragments Westergaard).
>For the complete list, see S. R. Schmitt (1993: viii).
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Vairiia are recited, followed by the formula yasnamca vahmamca
aojasca zauuaraca dfrinami with the same dedicatory of the initial
Frauuarane. The whole is closed by one A§am Voh, and sometimes by
the same texts that we find at the end of the Yasna. FrW 2 follows this
pattern exactly (like all the Yasts), and is most definitely a complete
ritual that could be celebrated independently. In Westergaard’s edition,
only the introduction (FrW 2.1) and the very short middle section
(FrW 2.2) are included. Unfortunately, we do not know why or when
this Yast was celebrated.?

FrW 5 contains a special dedicatory in the two usual variants—in
the genitive and the accusative—so that its ritual character is clear. The
manuscript 84 that belongs to Kurosh Niknam and is published in the
Avestan Digital Archive by D. Martinez-Troya includes, at the end,
after the Sirozag, one section of the Paragna and a series of instructions
for the celebration of the Dron at each of the five parts of the day. In the
last one we discover that FrW 5 is just the dedicatory recommended
for the celebration of a Dron during the first section of the night, at
aifisrudrima.

Westergaard’s incomplete edition of fragments 6 and 7 partially
conceals the fact that they, too, are complete rituals that are still
celebrated in modern times among the Parsis. He edits FrW 6 as follows:

frauuarane. gah ance bid agar gaw ya gospand yek bid gaus.
tagne. gaus. urune. tauua. gous. hudayho. urune. x§naodra. y.

v. x. f. ya9a. ahii. vairiio. agar do bid gaus. tasne. gous. urune.
yauudakom. gaus. hudayho. urune. xinaodra. y. v. x. f. ya9a.

ahui. vairiio. agar se bid aya gale bid gaus. tasne. gaus. urune.
yiusmakom. gaus. hudayho. urune. xinaodra. y. v. x. f. yada. ahi.
vairiio. (Westergaard 1852: 333)

3 The Rivayat of Sapur Bharuchi (Dhabhar 1932: 278) mentions a Yasna of Hom with
the dedicatory to Freydun in order to avoid famine. If someone is frightened by a
dream, he should celebrate a Yasna of Ardafawahr with the same dedicatory, and the
same ceremony is to be celebrated for avoiding sickness.
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It consists of a Frauuarane of a ritual with the usual indication
(in Persian in this case) that the corresponding daily ratu* has to be
completed, and then three alternative dedicatories depending on the
number of animals being used. As we shall see in due course, this
Frauuarane with an alternating dedicatory depending on the number
of animals is the beginning of the ritual for obtaining the milk that
is used as consecrated milk in the Long Liturgy and in other rituals
(nirang-e gam doxtan).

It is even more difficult to recognize FrW 7 as a ritual from the
indications provided by Westergaard. He edits it as follows:

Frw 71

aifiio vay*hibiio vispangmca apgm mazdadatangm barazato
ahurahe nafadro apgm apasca mazdadataiia tauua ahurane
ahurahe xsnaodra y. v. x. f. yada ahii vairiio

FrwW 7.2

fra. te staomaide ahurane ahurahe vayhiis yasngsca vahmgsca
hubaratisca vanta baratisca yazatangm 94 asaongm kuxsnisa
us bi barami ra9Pasca barazaté gadasca srauuaiioit (Westergaard

1852: 333)

The final formula (xsnao9ra y. v. x. f. + yada ahii vairiio) characterizes
the dedicatory as belonging to a Frauuarane similar to the one in
FrW 6 and all the other Frauuaranes with a dedicatory.’ In fact, the
combination of dedicatory with xsnaoOra yasnai vahmai xsnaoVrai
frasastaiiaéca + Ahuna Vairiia appears only in the Frauuaranes. The
dedicatory is governed by xsnaoVra... as well in the auuaédaiiamahi-
sections (e.g., Y4.23, 24.28, VrS33.23 in the Long Liturgy), but is
never then followed by the Ahuna Vairiia, except in the Frauuaranes.
Accordingly, it is very likely that FrW 7.2 is the middle section of a

+For this see Cantera 2015: 75 ff.
5 All but the interior Frauuaranes of the Long Liturgy (Cantera 2015: 82 ff.).
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minor ceremony beginning with a Frauuarane (FrW 7.1 once the
missing parts have been added) and ending with the corresponding
final section (not edited by Westergaard). This is, indeed, confirmed by
the Nérangestan and the manuscripts. FrW 7 is simply an incomplete
edition of the ritual for taking the water to be used in the Long Liturgy
and in other minor rituals (nirang-e zur gereftan).

1. FrW 6 and 7 in the Nérangestan

One of the most important contributions to our knowledge of
the history and evolution of the Zoroastrian rituals has been the
publication of the Nérangestan by F. M. Kotwal and G. Kreyenbroek
between 1992 and 2004. This is a treasure trove of information about
the Zoroastrian rituals that is now readily accessible for the first time.
It contains FrW 6 and 7 in a more complete form than in Westergaard’s
edition and, even more importantly, in their respective ritual contexts.
Both texts are recited during the taking of the two main components of
the libation (Av. zao9rd, Phl. zohr): milk and water. Furthermore, they
are quoted almost in their entirety: with the initial Frauuarane and the
middle section. The closing section (yasnamca ... afrinami) is never
included in the description of the rituals of the Nérangestan since it is
perfectly predictable. The complete Avestan texts of these two rituals
appear, however, in the manuscripts (§3&4). In the Nérangestan, both
rituals are described within the context of the ritual instructions for the
performance of the Ab-zohr, or libations to the waters, but in different
parts of the Nérangestan.

FrW 6 is quoted in the description of the ritual for obtaining the
milk called ggm jiuuiigm in Avestan and jiwam or jam in Middle
Persian. It is subsequently used for the zohr, the libation, together with
water. Furthermore, it is also used for the preparation of haoma during
the Homast of the Long Liturgy. The resulting haoma is called *haoma
*yo gauua® “the haoma with milk”. This ritual is described in the
Nérangestan (N49.14 [DH 137r.13 ff.; TD 92v.9 f1.]) as follows (Kotwal
and Kreyenbroek 2003: 224 £.):

¢ Mss. haomaiio gauua (Hoffmann 1975: 475 ).
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ka jiw giréd a-§ bé war gospand
sawi$n u-§ abestag pad war 1
gospand gowisn

asom vohu 3 frauuarane ¢é gah
daréd gaus tasne gous urune ka
&k tauua g5us hudayho urune ka
2 yauudkom gdus ka-§ abeér juttar
nést xsnaora

u-§ waz fraz giri$nih

gospand] add ud zohr G42. hudayho.
urune] hudayhé uruno HJ, G42

When one obtains the consecrated milk,
one should first go to a cow. Near the cow
he should recite the following Avestan text:
A$om Vohu three times and the Frauuarane
that contains the section of the part of the day
(with the dedicatory) gius tasne gaus urune;
when there is one cow, tauua gous hudﬁnhé
urune, but yauuakam gous when there are two.
When there are more, it makes no difference.
Then (he recites) xsnao9ra (yasnai vahmai
x$nadOrdica frasataiiaéca) and he should take
the waz.

u-§ asa.sara manangha bé gowisn
u-§ hameé gospand bé ayéd asa.sara
vacayha asa.sara $iiadYana

He should recite aga.sara mananha, and he
goes to the cow (reciting) asa.sara vacayha
asa.sara $iia69ana.

There are two important differences regarding Westergaard’s edition.
First, the Nérangestan explicitly excludes the possibility of a different
dedicatory when the milk is taken from more than two animals. This
possibility appears, however, in Westergaard’s edition (and in the
manuscripts themselves). Secondly, it includes the middle section
asa.sara manaygha aga.sara. vacagha. aa.sara. Siiao9ana “through the
thought that puts in connection with Order, through the word that
puts in connection with Order and through the action that puts in
connection with Order”, which is missing in Westergaard's edition.
The likely reason for its omission is that the same text appears in Yt
11.4. However, our text is unlikely to be a quotation of Yt 11.4. Both
are seemingly independent quotations of the same text, a kind of
mg9ra that accompanies risky actions and ensures they are performed
according to Order.

FrW 7 is mentioned in a different section of the Nérangestan, but one
that also concerns the Ab-zohr. According to N3o.10, FrW 7 is recited
while drawing from a stream or spring the water that is going to be used
for preparing the libations (zao9rd) once mixed with the consecrated
milk. In the Long Liturgy, the water is used also for preparing the
haoma (N30.10 [DH ggv.10 ff.; TD68r.8 ff.]) (Kotwal and Kreyenbroek
2003:133):
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ka zohr stanéd a-§ pad war 1 ab
$awi$n u-§ abastag pad war <i>
ab gowed

asam vohii 3 frawarané

¢é gah dared aipiio

vayghubiio vispangmca apgm
mazdadatangm barazato
ahurahe nafadré apgm apasca
mazdadataiia tauua ahurane
ahurahe x$naodra yasnaica ta
frasastaiiaéca

u-§ waz fraz girisnih

frata stabmaide ahurane ahurahe
vayhaus yasngsca vahmgsca
huboaratisca usta.baratisca vanta.
baratisca yazatangm abar ab
9fa andar ward<én>ni$n
asaongm padyab andak-é andar
kuni$n kuxsnuisa purr bé kunisn
usbibarami az ab ul dari$n
radfasca barazato andar rah-é

bé nihéd

“When he takes the zohr, he should move in the
direction of the water and recite these Avestan
texts near the water: A§am Vohu three times;
then the Frauuarane that contains the section of
the part of the day (with the dedicatory) aifiio
vayghubiio vispangmca apgm mazdadatangm
borazato  ahurahe nafadro  apgm  apasca
mazdadataiia tauua ahurane ahurahe xinaora
yasndica until frasastaiiaéca.

And he should take the waz (and recite) above
the water: fra.td staomaide ahurane ahurahe
vayhdus yasngsca vahmgsca hubaratisca usta.
baratisca vanta.baratisca yazatangm. At 9fa
he should turn (the Hom cups) face down.
At a$aongm he should fill them with a little
consecrated water. At kuxsnisa he should fill
them completely. At usbibarami he should lift
them fully out of the water. (He recites) radBasca
barazato on the way and gaddsca srauuaiioit at
the place where he puts them down.”

The Nérangestan confirms our supposition: FrW 7.1 is the dedicatory
to a Frauuarane. Furthermore, it gives detailed ritual instructions
about the action accompanying the recitation of the middle section.

2. The Paragna

The consecrated water is an essential element for the performance of
the Long Liturgy, and so it is the consecrated milk. The latter is, used for
the preparation of the haoma during the Homast. Consequently, these
two rituals are always performed during the Paragna, the preliminary
rites before the celebration of the Long Liturgy, as already noted by
Darmesteter (1892: 3.6-7). The Paragna is an essential component
of Zoroastrian ritual life, and contains several specific texts and text
combinations that are not recited elsewhere. The oldest description
of the Paragna is to be found again in the Nérangestan (N28-28.16),
although strikingly it does not mention the rituals during which FrW
6 and 7 are recited.
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It has never been edited in the West. The only editions available are
contained in the complete descriptions of the Long Liturgy published
at the end of the 19" century in Bombay for use by priests. The most
famous edition is the Yasna ba Nirang published by Tahmuras Dinshaji
Anklesaria in Bombay in 1888. Darmesteter’s description (1892: 1.
Ixxiiiff.) is a translation of Anklesaria’s instructions in Gujarati. There
is also a description in Persian, published in Bombay by Bahman
Keyx0osro Kermani, under the patronage of the famous Dastur Namdar
Sahryar (Keyxosrd Kermani 1893). Although written in Persian, it
was composed under the influence of Indian ritual practice, and
these influences are readily apparent in the edition. There are also
some complete descriptions based mainly on modern practice; worth
mentioning are the descriptions by Modi (1922: 251ff.) and, more
recently, by Kotwal and Boyd (1977).

The Paragna does not appear in the manuscripts as profusely as
the main variants of the Long Liturgy. Nevertheless, it appears at the
beginning of many Indian Yasna liturgical manuscripts.” I have found
it in the following ones: 100 (B3), 110 (K11), 230 (L17), 231, 234, 235.°
We may clearly distinguish between two different groups, about one
hundred years apart from each other, representing the local traditions
of Baroach and Surat. On the one hand, we have manuscript 100 (B3)
and its copy 230 (L17). The former was copied in 1556 on the basis of
the exegetical ms. 510 (K5) of Mihraban Kayxosro, but converted into
a liturgical manuscript through the ritual knowledge of the scribe
Ardasir Ziva (Cantera 2014: 152). Since the Paragna does not appear in
its original, we can confidently assume that the Paragna reproduced in
these manuscripts represents the liturgical practice of the 16" century
in Baroach. On the other hand, we have a group of manuscripts that
are related to each other, although their exact interdependence is not
clear. The oldest seems to be ms. 110 (Ki1), which has been attributed
to Darab Hira Canda by Jaime Martinez Porro (2013) on the basis

7 A shorter Paragna for the Dron Yast appears in some manuscripts including several
celebrations of this ceremony, such as manuscripts J4 and R11o.

For a short description of the sigla, see Cantera 2014: 403ff. For a longer description
of each manuscript, see Hintze 2012.
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of palaeographic and orthographic observations. These locate the
manuscript in Surat around the middle of the 17 century. All these
manuscripts reveal an Iranian influence,® albeit to varying degrees,
but they are also heavily influenced by liturgical practice in India at
that time (Cantera 2014: 50). We thus know of the performance of the
Paragna in Baroach in the 16" century and in Surat in the 17" century.
There are few differences between the two.

Unfortunately, the transmission of the Paragna in Iran is not so
clear. The scarce Iranian Yasna manuscripts do not usually include a
description of the Paragna.” Nevertheless, in the late Yasna manuscript
belonging to Kurosh Niknam (ms. 84), mentioned above, we find at
the end, after the two Sirdzag that follow the Yasna, a Paragna or a
section of the Paragna.”

Furthermore, we know the Iranian version of the Paragna thanks to
the Persian Rivayats. In 1516 (885 Y.E.), which is to say, probably shortly
before ms. 110 (K11) was copied, a group of Iranian priests answered the
questions posed by their Indian colleagues concerning, among others,
the performance of the Paragna. This Rivayat is known as the Rivayat
of Gasa, after the name of the Indian messenger who brought the
letter.” Although the original letter written by the Iranian priests has
been lost, we know of it through two different witnesses. Firstly, some

9 This was already assumed by Geldner for 110 (K11) (Geldner 1886: 1 xxxviff.).

'© On Iranian manuscripts of the Yasna, see Cantera 2014: 108, 115ff.

"The text includes a description of many of the rituals described in the Paragna, but
not all and also not exactly in the typical order of the Indian manuscripts. For the
usual succession of rituals in the Paragna, see Appendix 1 at the end of this paper. In
ms. 83, the rituals described are as follows:

1. Taking of the waters (zur gereftan)

2. Cutting of the barsom (barsom cidan)
3. Tying of the barsom (barsom bandid)
4. Washing of the barsom (barsom sostan)
5. Washing of the hom twigs

After a section break, there follows a description of the celebration of the Dron in the
five parts of the day. Therefore, we could suppose that it is a Paragna for the Dron.
However, the Paragna of the Dron usually consists only of the ceremony for cutting
the barsom twigs. Therefore, the Paragna of ms. 84 could be one for the Long Liturgy,
but it does not seem to be complete.

2On this Rivayat see Vitalone (1987: 8).
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Indian copies of this letter are extant. I have been able to consult one
copy that appears as the third part of the famous codex K7 in the Royal
Library in Copenhagen (K7c fol. 1ff.). Further copies are to be found in
manuscripts T32 and T33 in the Meherjirana Library and in Suppl. Pers.
47 of the Bibliothéque Nationale de France, but untortunately I have not
been able to consult them. Furthermore, its section on the Paragna was
included in the compilation of Rivayats made by Darab Hormazdyar
at the end of the 17" century.” Darab Hormazdyar himself made three
copies: one manuscript in the possession of Unvala that is the basis
for his lithographed edition (Unvala 1922: 1. 4676ff.) (copied in 1692);
a second manuscript that is held by the Bombay University Library
(BU 2.372ff.) (copied between 1678 and 1679), and a third belonging
to Shapurji Hormusji Hodivala (copied between 1673 and 1674). I have
consulted only the lithographed edition of Unvala (quoted under sigla
U) and the manuscript in Bombay (BU).

Additionally, FrW 7 is also included in the Rivayat of Kamdin Sapur
writtenin 1559 (928 Y.E.).* He describes the performance ofa Widewdad
ceremony, but indicates that since water cannot be drawn during the
night, this section of the Paragna must be performed at uzayeirin the
day before, and gives some indication about the performance of this
ritual. Hence, it offers a further witness for FrW 7. There are numerous
copies of this Rivayat: T31 and F45 of the Meherjirana Library; Supp.
Pers. 50 of the Bibliothéque Nationale de France and Mi2 of the
Bayerische Staatsbibliothek Miinchen. Unfortunately, I have not been
able to consult them for this paper. Since this section was also included
in Darab Hormazdyar’s compilation, I have used the same copies of his
compilation as for the Rivayat of Gasa (except ms. K7), but in this case
I quote them as UR* (Unvala 1922: 1.464ff.) and BU® (BU 2.369ff.).

In sum, for the Paragna we have, on the one hand, Indian
manuscripts, some of which are influenced by the Iranian tradition
that arrived in India in the form of Rivayats during the 16" century,
and, on the other hand, a single copy in a late Yasna manuscript and

% On this Rivayat see Vitalone (1987: 20).
“On this Rivayat see Vitalone (1987: 10f.).
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Indian copies of the Rivayats describing the Iranian practice, albeit
with some Indian palaeographic and orthographic features (and
perhaps also performative features).

The description of the Paragna in the Rivayats is slightly more
complete than in the Indian manuscripts, but basically similar.
Appendix 1 provides an overview of the description of the Paragna in
the different sources. The Indian manuscripts begin at a later point than
the Rivayats—with the milking of the jiwam—and omit the cutting of
the barsom twigs, for in India already at the time of the production
of the oldest manuscripts, the barsom was composed of metal wires
instead of plant twigs.

The Paragna consists of two well-defined sections: the first part
is the gathering of the different implements, which are taken from
different places and brought to the sacrificial area. They are collected in
this order: first, the barsom twigs are cut, then the pomegranate twigs,
the milk for the jiwam is subsequently obtained, the hair for the waras
is cut, and finally, they draw the water. The second part is celebrated
in the yazisngah, and consists of the preparation of the parahaoma
complemented by the tying of the barsom.

Most rituals are accompanied by an Avestan text that presents the
structure I mentioned at the beginning of the essay; that is, they open
with a Frauuarane and end with the yasnamca ... afrinami section. The
only exception is the cutting of the pomegranate twigs, which consists
simply of the threefold repetition of x§naé9ra ahurahe mazda plus
A$om Vohu. Most of the rituals are introduced by a Frauuarane with
the dedicatory to Ahura Mazda. In such a case, the middle section
consists solely of different combinations of recitations of A§om Vohiis
and Ahuna Vairiias. Thus, the washing of the haoma-twigs is made
during the recitation of four A§om Vohs.

Only five rituals in the Paragna have a specific dedicatory. They
usually have a middle section that includes different texts other than
combinations of A§am Voha and Ahuna Vairiia. The only exception
is the washing of the haoma twigs. It is dedicated to hadoma, but its
middle section consists of just four Aom Vohis. The other four have a
specific middle section. The cutting of the barsom twigs is done under
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the dedicatory to the plant (uruuara). The middle section is very short:
namo uruuaire vayghi mazdadate a§aoni plus one ASam Vohiu. The
antiquity of this ritual for cutting the barsom is assured by V19.17-19:

parasat zaradustro ahuram
mazdgm dato vayhon ahura
mazda kana yasna yazane kana
yasna fraiiazane imat dgma yat
ahurahe mazda

ZaraYustra asked Ahura Mazda: “Giver
of goods, with which sacrifice should I
sacrifice, with which sacrifice should I
sacrifice solemnly to the creatures of Ahura
Mazda?”

aat mradt ahuré mazda
uruuarangm urudmiiangm auua
jasahi spitama zaraSustra srira
urusta amauuaiti imat vaco
framri namé uruuaire vaighi
mazdadate *asaoni

asam vohii vahistom asti ...

Ahura Mazda said: “You should go to the
bourgeoning plants, o Spitama ZaraYustra,
reciting the following: ‘O beautiful (plant)
grown and powerful. Homage to you, o
good plant, created by Mazda, supporter of
Order. asom vohii vahistom asti...

barasma heé uzbaraiiat aeso.drajo
yauuo.frado ma.heé barasma pairi
karatam pairi.karantis.”s [naré ayhan
asauuand| hauudiia zasta
niidsomno yazamno ahuram
mazdgm ...

He takes out a barasman of the length of a
ploughshare and of the width of a yoke; you
should not cut a barasman that is already
cut [thus are men supporters of Order],
holding it with the left hand and making a
sacrifice to Ahura Mazda ...

After the encounter with Aphra Mainiiu, ZaraYus$tra asks Ahura
Mazda how he should perform a sacrifice for the creatures of Ahura
Mazda. The answer describes exactly the ritual of cutting the barsom
twigs as it appears in the descriptions of the Paragna (K7c 3f.) (Unvala

1922b: 1.466 & 1.467):

s The form is difficult to interpret. Perhaps a corruption of pairi.karantois (Kellens

1984:169).
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pas har do dast barsom-¢in b-an ab
Sostan yek $ah-e barsom be-dast-e rast
be-gereftan wa sar-a$ be-daste-cab wa
barsom-¢in be-gereftan wa se bar namaz
bordan pas

xénaé9ra ahurahe mazdd agom vohii 3
frauuarane gah anée bid uruuaraiia
vanhuiid mazdadataiid aaoniiia
x$naodra yasnaica ... frasastaiiaéca
yada ahii vairiio zaota... mraoti

Then, he washes both his hands and the
barsom-cin with consecrated water. He
takes one twig of the barsom with his
right hand and its end and the barsom-
¢in with his left hand and he praises
three times. Then (he recites) xsnao9ra
ahurahe mazdd aom vohii 3
frauuarane with the corresponding
section of the part of the day uruuaraiia
vayhuiid mazdadataiid asaoniid
x$naodra yasndica ... frasastaiiaéca

yada ahii vairiio zaodta ... mraotii.

do] add pas U. be-gereftan] gereftan RJ.
se] om. K7. uruuaraiia] uruuariia U, URS,
agaoniid] visa nagirand URS,

namo. uruuaire. *vanhi mazdadate *agaoni's
urwar wa dar wa deraxt tamam be-negarand
wa be

asam sar-e $ah-e barsom boridan wa
meqdar-e ék dane-e gou dur afgandan

pas vohii barsom-¢in bar miyan-e barsom
nihadan pas vahistam teke-ye barsom
boridan pas asti usta asti usta amai. ta sar
xandan

se $ah-e barsom b-in dastur awayad c¢idan
pas har ¢and ke xahand ¢inand hame-ra yek-
yek bar awayad boridan ...

namo. uruuaire. “vayhi mazdadate *agaoni
He carefully examines the plant, the
wood and the tree.

At agom he cuts the end of the barsom
twig and he throws it away (as) a corn
of barley. Then (at) vohii he puts the
barsom-cin in the middle of the barsom.
Then with vahistam he cuts a piece of
the barsom and then recites asti usta asti
usta amai up to the end.

He must cut three twigs of the barsom in
this way. Then he must cut twig by twig,
as many twigs as they want to cut. ...

uruuaire] urauuariiaé U. uruuai UNS, vayhi]

RKSayanhe

vapghe K7 (prm.), U. auuayhe U
K7 (sec.m.). mazdadate] mazdadatahe U,
URSS, agaoni] asaone Ky, U, UR, sar-e $ah-e
... afgandan pas] yek gou-ye barsom bordan

URKS

yada ahii vairiio (2)

yasnamca vahmamca adjasca
zauuaraca afrinami uruuaraiia
vayhuiid mazdadataiid *ajadériid

yada ahti vairiio (2)

yasnamca vahmamca adjasca
zauuaraca afrindmi uruuaraiia
vayhuiid mazdadataiid +asaoniia

¢ o¢ in all manuscripts.
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They agree even in the details. The same texts have to be recited and
the barsom should even be held with same hand, the left one.

The preparation of the Parahom, the last and most important
procedure of the Paragna, is introduced by a Frauuarane with the
dedicatory to the frauuasi of ZaraYustra. Its middle section is a variant
of the Homast as celebrated in the Long Liturgy that ends with the final
waz, again with the dedicatory to the Frauuasi of ZaraYustra. The other
complete rituals that are performed with a dedicatory that is not to
Ahura Mazda and whose middle sections do not consist of A§om Voha
and Ahuna Vairiia are the milking of the jiwam (nirang-e gam doxtan)
and the drawing of the water (nirang-e zur gereftan), that is, the rituals
described in FrW 6 and 7.

3. FrW 6 (nirang-e gam doxtan) in the Paragna

This ritual is described in its complete form exclusively in the
manuscripts of the Paragna, whereas the Nérangestan includes only
the opening and the middle section and Westergaard includes only
the Frauuarane of the opening. Beside the ritual instructions are more
detailed in the Rivayats than in the Nérangestan. The Rivayat of Gasa
describes the ritual as follows:
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nirang gam duxtan (Kyc 10 f; BU 2.373;
U 1470 f)

Nirang for the milking of the consecrated
milk.

naxost gaw ya gusfand awardan ya be
gale-ye i$an $odan wa gamdan ra se bar
b-ab padyawi Sostan wa dast be gaw
nahadan

asom vohii se guftan

frauuarane gah ance bid gaus tasne
gdus urune tauua gsus hudayho urune
x$naodra y.v.x.f.

yada ahii vairiio zaota mriteé

ada ratus agatcit haca fra aauua
viduud mraotii

agar do bid gaus tasne gous urune
yauuakam gaus hudanho urune
x$naodra y.v.x.f.

yada ahii vairiio zaota ta sar mraotii
agar se bid gdus tasne gaus urune
yiusmakam gaus hudayho urune
x$naodra y. v. x. f.

yada ahii vairiio zaota ta sar mraotii

nirang...duxtan] nirang. jam. doxtan. ya] wa
U. be] om. K7. ra] om. BU. padyawi] badyawi
Ky7. se] 3 BU. guftan] om. U. frauuarane]
frwrny BU. mraétiun] maraotii U. marotii BU.
x$naodrai] xsno9ra BU. xsnaédraz) x$naodra
BU. mraétiz] maraotii U. marotii BU

First he brings a cow or a sheep or

he goes to the flock. He washes the
container of gam three times with
consecrated water and places his hand
on the cow.

He recites three A$om Vohu and the
Frauuarane with the corresponding
section of the day and (with the
dedicatory) gaus tasne gaus urune tauua
gous hudayhé urune xsnaodra. y.v.x.f.
and ya9a ahu vairiio ... mraoti.

If there are two: g3us tasne gaus

urune yauuakom gaus hudayho urune
x$naodra. y.v.x.f. and yada ahii vairiio
zaota ... mraotii.

If there are three: gous tasne gaus
urune yismakom gaus huddayho urune
x$naodra y. v. x. f. and yada ahii vairiio
zaota ... mraoti

awwal se sere$k 6 zamin duxtan asa.sara
manayha miguyad $ir 6 gamdan midusad
digar aga.sara vacanha miguyad $ir andar
gamdan midusad digar aja.sara §iia69ona
miguyad gam andar gamdan midusad

First, he spills three drops on the floor. He
recites asa.sara manayha and pours the
consecrated milk into its pitcher. He then
recites aga.sara vacayha and pours the
consecrated milk into its pitcher. Then he
recites aga.sara Siiad9ana and pours the
consecrated milk into its pitcher.

asa.sarai] asasara K7, U. asasara BU. asa.
saraz] asasara U. asa.sara K7. vacanha]
vacnyha U. a$asara3) aasara U. $iia69ana]
Siiao9na U
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digar dast-e u be gaw nahade ya gusfand wa
yada ahii vairiio guftan
wa yasnamca ta sar afrinami gaus tasne

Then, after he has put his hand on the
cow or sheep, he recites the YaYa aha
vairiio (2x?) and yasnomca... afrinami

gous urune taua gous hudayho urune

se ta har kodam be-wag gerefte basand an
wag beguyad pas andar yaze$gah bord xod
mohkam nahadan pas durtar ayad yek asom
vohii guftan

ahmai raésca ...

gaus tasne gous urune tauua gaus hudayho
urune. (one of) the three (decidactories
depending on the circumstances): the
same one he used when he has taken the
waz, he has to use it now. Later he brings
(the milk) to the yazishngah, lays it there
and goes away. He recites one A$om
Vohu and Ahmai raésca. ...

yasnamca] yasnemca Ky. nahadan] nahand
BU. asom vohir] asem wahu Ky; U. ahmai]
amai Ky. ahma U. ahmai raésca] ahmarasca
BU. raeésca] rasca K7. resca U

The proper ritual action, the milking, takes place during the recitation
of the middle section: the priest first spills three drops of milk onto the
floor and then pours it into the gamdan once at asa.sara. manayha,
once at asa.sara vacayha and once at asa.sara Siiad9ana.

The Indian manuscripts have the same text for the dedicatory, but
without mentioning the three alternative dedicatories:

asom vohii 3

frauuarane mazdaiiasné zaraSustris vidaéuuo ahuro.tkaéso hauuanae asaone agahe
asahe ra9fe yasnaica vahmaica x$naodrdica frasastaiiaéca gous tasne gaus urune
tauua gous hudayho urune xsnaodra yasnaica vahmaica x$naodrai frasastaiiaéca
yada ahii vairiio zaota fra mé mrité ada ratus asatcit haca fra asauua viduud mraoti

frauuarane] frauuarani 100, 230. fruuarani 235. mazdaiiasno] mazdaiiasnom 100, 230.
hauuande] hauuande 23s.

asaone... frasastaiiaéca] abbr. 110, 230, 234, 235. sauuanh3e] sauuanhe 110. sauuayhe

235. frasastaiiaéca) frasastaiiaéca 100. frasastaiiaeca 110, 234, 235. fraastaiiaéca 230. tasne)
234. tasni 100, 110, 230. tasne 235. urune] urani 100, 230. urune| urund 100, 235. Urand 230.
x$naé9ra) xiné9ra 230. viduud) viduudm 230. In 100 the page is damaged. mraéta] maraotii
230, 235. In 100 the page is damaged.

asa.sara. manayha. asa.sara. vacanha. aia.sara. iia69ana.

asasarai] asasara 100, 230. asa.sar 110, 234. asasaraz| asasara 100, 230. asa.sar 110, 234. asa.
sara 235. agasara3] asasara 100, 230. asa.sar 110, 234. Asa.sara 235

ya9a ahii vairiio (2x)
yasnamca vahmamea adjasca zauuaraca afrindmi gaus tasni gaus urune tauua gous hudayho

urune
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yasnamca)] yasnam.ca 230. vahmamca] vahmam.ca 230. afrinami] afriinami 100, 230. tasni]
tasni 100, 110, 230, 235. tasni 234. urunel] urunai 100. urani 230. urunez| urund 100, 230, 235

hazayrom baésazangm baéuuara baésazangm

hazayram] hazanayram 100. hazayharam 234, 235. baéSazangmi] baesazangm 100, 110, 234,
235. baéuuara] baiuuara 100. baeuuara 110, 235. baésazangmz] baesazangm 100, 110, 234, 235

asom. vohii. (1)
ahmai raésca x'aranasca ahmadi ...

The three alternatives edited by Westergaard appear thus only in the
Rivayat of Gasa. Whereas the Indian manuscripts indicate only one
(for a single animal), the Nérangestan allows only the dedicatory with
the pronoun in the singular and the dual, and explicitly states that there
is no alternative dedicatory if the milk is taken from three animals.

4. FrW 7 (nirang-e zur gereftan) in the Paragna

The Rivayat of Gasa and the Rivayat of Kamdin Sapur describe the
ritual action for drawing the waters in a very similar way. The ritual
is exactly the same as described in the Nérangestan. There are slight
differences in the wording chosen for the ritual instructions in the
Nérangestan and in each Rivayat (for the Nérangestan see above):

Rivayat Gasa (Kyc fol. 7f; BU 2.375ff; U | Rivayat Kamdin Sapur (U 1. 465ff;
1.471f.) BUR2.371)

FrW 71

xénaé9ra ahurahe mazdd asom vohii 3

asam vohii (3) se guftan frauuarane ta sar sauuanhé ta sar aya
frauuarane gah-e hawan aifiio gahan bid ** ke guddiwdad gah-e
vayhibiio vispangmca apgm uzayerin zur bayad gereftan
mazdadatangm barazaté ahurahe aiviio vanhibiio vispangmca apgm
nafadro apgm apasca mazdadataiid” mazdadatangm barazato ahurahe
x$naodra yasndaica vahmaica napadro apgm apasca mazdadataiid
x$naodrai frasastaiiaéca tauua ahurane ahurahe x$naddra y.v. x.f.
yada ahti vairiié zaota ta sar mraoti yada ahti vairiio zaota ta sar

71n the Rivayat of Gasa (tauua ahurane ahurahe) is missing, but it apperas in the
Nérangestan, the Rivayat of Kimdin Sapur and ms. 84.
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gah-e hawan | K7. gah ance bid RJ.
vayhubiio] vayobiio K. vispangmcal
vispangm.ca K7. mazdadataiia) mazdadatiid
BU. ahurahe. nafadro] ahurunapadro BU.

FrWw 7.2

fra.té staomaide ahurane ahurahe
vayhis yasngsca vahmgsca hubaratisca
usta.baratisca vanta.baratisca
yazatangm 9Ba asaongm kuxsnisa

ab andar sukure-ye do ta porr kardan
us.mibarama se bar sukure andar bala
wa $eib awardan pas radfasca barazato
gaddsca srauuaiioit sukure andar ruy-e
sang-e urwis nahadan

fra.té staomaide ahurane ahurahe

vayha yasngsca vahmgsca hubaratisca
usta.baratisca vanta.baratisca
yazatangm 9Ba u ra wardes$n asaongm
padyab andaki andar kone$n kusnisca
porr bekoni$n usbi barama az aw dare$n
radfasca barazato andar rah gaddsca
srauuaiioit be gai nahesn*

fra.té] frate Ky. fraté U, BU. staomaide)
staomaiSe K7, U. staomaede BU. vanhis]
om. BU. hubaratisca] K7. hubaraetisca BU.
hubaretimca U. usta.baratisca] K7, BU.
usta.baratimca U. vanta.baratisca) K7, BU.
vanta.baratimca U. kuxsnésa)] kuxsnésa Ky.
auuaxsne$a U. uuaxsne$a BU

FrW 7.3

pas yada ahii vairiio do guftan

yasnamca ta afrinami <aifiio vayhibiio
vispangmca apgm mazdadatangm> barazato
ahurahe nafadro apgm

apasca mazdadataiid wa yek sukure-ye zarr
az dast-e ¢ab-e mahruy benahisn

afrinami] afringmi U. afriname BU.
mazdadataiid) mazdadatiia U

¥ The text of this section is almost identical to Nérangestan 30.11.
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Frw 71

x$nao69ra ahurahe mazda He should
recite three times the A§am Vohii (and
then).

frauuarane mazdaiiasno with the
section of the part of the day of hawan
(and the dedicatory) aifiié vayhibiio
vispangmca apgm mazdadatangm
barazato ahurahe nafadro apgm apasca
mazdadataiid xsnaodra yasnaica
vahmaica x$nao9rai frasastaiiaéca (and
then) ya9a ahii vairiio zaotd up to ...
mraotu

FrW 7.2

fra.té staomaide ahurane ahurahe *vayhi
yasngsca vahmgsca hubaratisca usta
baratisca vanta.baratisca yazatangm

9Ba agaongm kuxsnésa He should fill
the two saucers with water. At Tus.
mibarama he should move the saucers
up and down three times and then at
radBasca barazato gaddsca srauuaiioit he
should put them on the surface of the
stone urwis.

Frw 71

(He should recite) three A§om Vohu
(and then) frauuarane up to the end
and sauuayhae until the end or the
corresponding section of the day. If it is
a Widéwdad, then they should take the
waters in the gah uzayeirin, (reciting)
aifiio vayhibiio and

yada ahii vairiio up to the end.

FrW 7.2

fra.té staomaide ahurane ahurahe
vayhau yasngsca vahmgsca hubaratisca
usta.baratisca vanta.baratisca
yazatangm. At 9fa he should turn up
the saucers. At asaongm he should pour
a bit of consecrated water in them. At
kusnisca. he should fill them. At usbi.
barama he should lift them out of the
water. (He recites) ra9fasca barazato on
the way and at gaddsca srauuaiioit he
should put them down (on the urwis).

The version in ms. 84 is also similar. It is in some regards closer to the

version of Rivayat Kamdin Sapur:

ab padyab kardan wa sukure-ye zurdan wa sarsale-ye ab" bar
dast-e rast zurdan be-dast-e cab gereftan wa x$notre ahurahe

mazda aem wohu no frauuarane be-gah-e hawan wa uzyerin

$ayad

aifiio vayhibiio vispangmca apgm mazdadatangm barazato
ahurahe nafidro apgm apasca mazdadataiia tauua ahurane

ahurahe xsnaodra y. v. x. f.

' The meaning of sarsale is obscure.
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yada ahii vairiio zaota ta ga-ye

fra.té staomaide ahurane ahurahe vayhis yasngsca vahmgsca
hubaratisca ustabaratisca vanta.baratisca yazatangm awar ab>
9Ba ab ke dar-in zurdan basad rixtan asaongm padyab andar
dari$n® kuxsnisa zurdan <porr> kardan usbi. barama a¢ ab ul
dari$n> ra9Baéca barazato andar rahi ga9asca srauuaiioit inga
be nahesn

yada ahi vairiio do bar yasnamca. v. aé. z. af. aif3iio. vayhibiio ta
ahurahe

He cleans the water and the saucer for the zur (zurdan). He ta-
kes the (saucer) sarsale-ye ab with the right hand and the saucer
for the zur with the left one. He recites x#ia69ra ahurahe mazda
and three Asam Vohii. He might (recite) the Frauuarane for the
morning gah or for the afternoon gah.>

(He recites then) yada ahii vairiio zaota till the passage:

fra.té. stabmaide. ahurane. ahurahe. vayhis. yasngsca. vahmagsca.
hubaratisca. ustabaratisca. vanta.baratisca. yazatangm. (with the
saucer) over the water. At 984 he pours the water that is in the
saucer for zur. At asaongm kuxsnisa he pours consecrated water
(padyab) into the saucer for the zur. At tusbi. barama he takes
out (the saucer for zur) from the water. (He recites) radfaéca
barazato on the way and at gaddsca srauuaiioit he puts (the sau-
cer) there.”

He recites ya9a ahii vairiio twice and yasnamca. v. ao. z. af.
aifiio. vayhibiio till ahurahe.

20 Cf. N 30.11 abar ab.

= Cf. N3o.11 padyab andak-é andar kunisn.

2 Cf. N3o.11 az ab ul darisn.

» The water cannot be taken in complete darkness. Therefore, when celebrating a
Widéwdad ceremony, they should take the water in the afternoon gah of the former
day.

>0n the urwis.
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The ms. 84 and the Rivayat Kamdin Sapur are closer to the version of
the Nérangestan (N 30.10), whereas the Rivayat of Gasa uses a different
vocabulary and is more independent from the Pahlavi version. The
latter omits as well the final section of the dedicatory (tauua ahurane
ahurahe). We cannot decide whether it is a transmission error or a
ritual variant. All of them describe, however, a ritual very similar to the
modern practice as described by Kotwal & Boyd (1977: 26).

There are some textual differences regarding the Avestan text in the
different transmission lines. I reproduce here the Avestan text of the
middle section as it appears in each transmission line:
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The main difference concerns the object of fra staomaide. The Iranian
versions agree with the Nérangestan: *vayhiis/vayhis yasngsca vahmgsca
hubaratisca usta.baratisca vanta.baratisca “the good sacrifices and
praises and the good offerings that begin with usta and end with vanta”
By contrast, we find a longer variant in the Indian manuscripts. It
appears again in two different versions:

A B C

vayhis yasngsca vayhis. yasngsca. vayhis. yasngsca.

vahmgsca hubaratisca vahmgsca. vohi. vahmgsca. vohii. yasnamca

usta.baratisca vanta. yasnamca vahmamca vahmamca. hubaratisca

baratisca hubaraitimca. usta.baratisca van
usta.baraitimca ta.baratisca

vanta.baraitimca.

Nérangestan, RG (K7, 100 (B3), 230 (L17), 231, | 110 (K11), 234
BU), RKS (BURKS, URKS), | 235;
84

Version A has no parallels. The expression hubarati- usta.barati- vanta.
barati is fairly frequent in Avestan texts, but always appears in the
singular as a designation of the offerings to the fire (Y60.8, 62.1,7,
68.15). For the Indian version B we have, by contrast, a parallel in Y60.8
o yada ahmiia amaga sponta sraosada asiiada paitisgn vayhiis yasngsca
vahmgsca vohii yasnamca vahmomca hubaratimca ustabaratimca
vantabaratimca a.darayat x*a.bairiiat. Version C seems to be the result
of an amalgamation of versions A and B. Since there is no parallel
that could easily justify an innovation in version A, this is most likely
the original one and version B would be the result of the influence
of Y60.8. There may well have been an innovation in Indian ritual
practice through the influence of the well-known Dahma Afriti. This
change had already taken place in ritual practice before the production
of ms. 100 (B3) in the middle of the 16™ century, and has remained the
standard version until modern times. Consequently, this is the version
reproduced by Anklesaria at the end of the 19" century, and more
recently by Kotwal and Boyd in their description of the Paragna. The
manuscripts ms. 110 (Ki1) and ms. 234, written almost a hundred years
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later and in the region of Surat, produced a new version (C) under the
influence of the Rivayat of Gasa or Kamdin Sapur, or another Iranian
manuscript, used perhaps as the original. They have kept the plural
form typical of the Iranian manuscripts, but have introduced vohii
yasnamca vahmamca, as is commonplace in Indian liturgical practice.
Westergaard reproduced the Iranian version, but surprisingly and,
probably by mistake, omits usta.baratisca.

Another example of a change in the Indian transmission is the
universal reading staomaine for staomaide, most likely under the
influence of mgm staomaine stiidi in Y9.2. The error is common to
all Indian manuscripts, including ms. 100 (B3) 230 (L17). It provides
another example of the generalisation of a reading in a branch of
the transmission, although all the manuscripts in this branch do not
necessarily hark back to the same source®.

5. FrW 6: text, translation and commentary

In general, FrW 6 does not pose any special difficulties either for its
edition or for its translation. The main problems lie in the alternative
dedicatories. Only the dedicatory in the singular is grammatically
correct, whereas in the other two only the number of the pronoun
changes. When the addressee of a dedicatory is mentioned through
a second-person pronoun, then the referent of the 2.p. might appear
either in the genitive, as in Y68.15 (afrinami yismakom dahmangm
nargm asaongm), or, much more frequently, in the vocative®: AZ 1:

 On this problem s. Cantera 2012: 304 ff.

26 The vocative is probably the original form also in the dedicatory to the fire (Y72.8,
Nys.17, etc.): dafrinami [a9r6 ahurahe mazdd puSra) tauua atars pudra ahurahe
mazdd. The attested dedicatory shows two ungrammaticalities:

1. The first pufra should be in the genitive, agreeing with a0r6. This is probably the
result of a crossing of the multiple variants. There are the main formulas (in the
expected form): a) a9r6 ahurahe mazda “pudrahe (but attested as a9r6 ahurahe
mazdd pudra Y1.12, 22.26, etc.); b) tauua dtara pudra ahurahe mazda (but attested
as tauua atars pudra ahurahe mazda Y4.23, 72.8, etc.); ¢) tauua adro ahurahe
mazdd “pudrahe (but attested as adr6 ahurahe mazda pudra Y3.14, 21, etc.). The
vocative pu0ra is the only attested form in all the variants. Observe that Geldner
corrects @9r6 ahurahe mazda *pudrahe in Yo.2 and 0.1, but never again.

2. The nominative singular atar§ appears instead of the expected vocative atara.



92 Alberto Cantera

afrinami tauua nara daghu.paiti vohu.jiti us.jiti darayam.jiti; FrW7.1:
aifiio vay“hibiio vispangmca apgm mazdadatangm barazaté ahurahe
nafadro apgm apasca mazdadataiia tauua ahurane ahurahe xsnaodra.
Despite these difficulties, this dedicatory is noteworthy, as it seems to
distinguish between gaiis uruuan- and gauis hudayho uruuan-. The
latter is used as equivalent for both gous tasan- and gous uruuan- in
the Sirdzag. There, gaiis hudayho uruuan- appears as the accusative
equivalent of gaus tasan- and gaus uruuan- “genitive” (S2.14 and 1.14
respectively). Accordingly, the dedicatory of the Nirang-e §gam doxtan
seems to contain a repetition of the same concept, once with and
once without the personal pronoun. It is then comparable with the
dedicatory of the fire which appears in the first Frauuarane of the Long
Liturgy when the liturgy is performed in a fire temple (Yo.3):

a0ré ahurahe mazda pura” tauua dtars pubra ahurahe mazda

In a recent paper about the fire in the Long Liturgy, I tried to
show that here we witness the splitting of the concept of fire in two
different realities: the eternal fire and the ritual fire that is present
at the sacrificial space (Cantera 2019). The personal pronoun of the
second person has a clear performative function: it introduces a direct
reference to an actual element present during the performance. In the
case of the Nirang-e gam doxtan, the gaii§ hudanho uruuan- seems
to make a reference the specific cow or cows from which the milk is
taken, while gous tasan- and gous uruuan- are yazatas with a status
similar to the one of the Ama$a Spanta (see Y1.2 and 70.2).

The fact that the number of cows from which the milk is taken
(together with other signs like the use of Phl. gosudag that I am not
going to discuss here) points to the possibility that the gauu- hudah-
from which the milk is taken might have been originally identical
with the cow or cows (or even goat /goats or sheep) that were going
to be sacrificed during the ritual. Accordingly, the “living milk”

7 Observe that Geldner corrects G976 ahurahe mazdd *pudrahe in Yo.2 and 0.1, but
never again.
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(gauu- jiuuiia-) extracted from the victim would ensure its continuity
after the slaughtering through its mixing with water and haoma and
its subsequent libation to the waters. The victim is split through its
previous milking in two components: one destined to be sacrificed
(the proper animal) and one that will continue to live and bring life (its
consecrated milk). This splitting might be reflected in the repetition of
the gauu- hudah at the beginning of the Sro6§ Dron*® (Y4.1, 3):

img haomgsca miiazdgsca zaddrasca barasmaca asaiia
frastaratam ggmca huddyham hauruuata amoaratita ggmca
hubanyham haomamca para.haomamca

Interestingly, the parallel passage in the Homast transforms the second
gauu- hudah- in the gauu- jiuuia- (Y24.1, 3):

img haomgsca miiazdgsca zadédrasca barasmaca agaiia
frastaratom ggmca hudanhom.imgmca ggm jiuuiigm asaiia
uzdatgm

And the Dron Yast, in which the haoma mixed with milk is not used,
omits the mention of the second gauu- hudah- (DrYt2.1, 3):

img miiazdgsca zaoédrasca ggmca hudayham hauruuata
amaratata apamca uruuargm

Another problem of this dedicatory concerns its time of
composition. The fact that gaus hudanhé urund does not agree in
number with the personal pronoun of the second person, but appears
in the singular might indicate a late composition. However, since the
genitive dual yauuakam is a rare form, attested indeed only in this
passage, it is unlikely that the alternative dedicatory for two cows is a

*8 Kellens (2006: 58) thinks that the repetition could be a corruption, but the fact that
it appears in two different passages is unlikely. In any case, if one of the mentions
should be deleted (what I hardly believe), it would be the second one and not the
first one, as the comparison with the Dron Yast shows (DrYt2.1,3).
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a late composition. This possibility cannot, however, be dismissed for
the dedicatory in the plural, since yismakam is frequent. The absence
of this variant in the Nérangestan could point in this direction.
However, we should avoid jumping to conclusions. The Nérangestan
caters for the possibility that the milk is taken from three or more
animals. It simply ignores the existence of a different dedicatory, or
rather explicitly denies the possibility of using one. It is not clear, then,
why there should be a specific dedicatory for the dual, but not for the
plural. The possibility thus cannot be excluded that the Rivayats have
transmitted an old dedicatory that was either unknown to the redactor
of the Nérangestan or that he disapproved of using.

The Avestan text of the FrW 6 should be edited and translated as follows:
Text
Frw 6.
asam vohu 3
frauuarane. mazdaiiasno. zaradustris. vidaéuuo. ahuro.
tkaeso. hauuanae. asaone. asahe. radfe. yasnaica. vahmaica.
x$naodraica. frasastaiiaéca. sauuanhae. visiiaica. ajaone. asahe.
radfe. yasndica. vahmadica. xsnao9rdica. frasastaiiaéca.”
gous. tasne. gaus. urune. tauua. gaus. hudanho. uruno.
x$naodra. yasndica. vahmadica. x$snao9rai. frasastaiiaéca.
[agar do bid]*
gous. tasne. gaus. urune. yauudkam. gaus. hudanhoé. *urund.
x$naodra. yasndica. vahmadica. xsnao9rai. frasastaiiaéca.
[agar do bid]*
gous. tasne. gaus. urune. yilsmakom. gaus. hudayho. “uruno.
x$naodra. yasnaica. vahmadica. x$snao9rai. frasastaiiaéca.
yada. ahii. vairiio. zaota. fra. me. mriteé. ada. ratus. asatcit.
haca. fra. asauua. viduud. mraotii.

» hauuanaé. ajaone. ... asahe. radfe might be substituted for the corresponding ratu.
3 Ms. 100 (B3), 230 (117), 235; the rest urune.

3 Mentioned only in the Nérangestan and the manuscripts of the Rivayats.

> Mentioned only in the manuscripts of the Rivayats.
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FrW 6.2

asa.sara. mananha. asa.sara. vacayha. aga.sara. Siiad69ana.
FrwW 6.3

yada. ahii. vairiio. (2)

yasnamca. vahmamca. adjasca. zauuaraca. afrinami.

gous. tasne. gaus. urund. tauua. gaus. hudanho. uruno.»
x$naodra. yasnaica. vahmadica. xsnao9rai. frasastaiiaéca.
[agar do bid]

gous. tasne. gaus. urune. yauudkam. gaus. hudanhoé. *urund.
x$naodra. yasnaica. vahmadica. xsnao9rai. frasastaiiaéca.
[agar se bid]

gous. tasne. gaus. urune. yiismakom. gaus. hudayho. “uruno.
x$naodra. yasnaica. vahmadica. xsnao9rai. frasastaiiaéca.
asom. vohu. (1)

ahmai. raésca. x'aranasca. ahmai. ... (= Y72.9-10)
hazayram. baésazangm. baéuuara. baésazangm. (3)

Translation:

Frw 6.1

Agom vohu (3x)

Forthesacrifice, theadoration, the satisfaction and the exaltation,
I make the choice of performing a sacrifice to Ahura Mazda in
the way ZaraYustra did for repelling the demons and according
to the teachings of Ahura Mazda for the morning articulation of
Order that supports Order; for the sacrifice, the adoration, the
satisfaction and the exaltation, (I make the choice of performing
a sacrifice) for the articulation of the ritual success (sauuah) and
the clanic (articulation) of Order that supports Order;
[dedicatory if the milk is taken from one animal]

for the sacrifice, the adoration, the satisfaction and the exaltation,
(I make the choice of performing a sacrifice) with the intention
of satisfying the fashioner of the cow, the soul of the cow, and
you, the soul of the generous cow.

[if it is taken from two]

3 Ms. 100 (B3), 230 (L17), 235. The rest urune.
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for the sacrifice, the adoration, the satisfaction and the exaltation,
(I make the choice of performing a sacrifice) with the intention
of satisfying the fashioner of the cow, the soul of the cow, and
you two, the soul(s) of the generous cow(s).

[if it is taken from more than two]

for the sacrifice, the adoration, the satisfaction and the exaltation,
(I make the choice of performing a sacrifice) with the intention
of satistying the fashioner of the cow, the soul of the cow, and
you, the soul(s) of the generous cow(s).

The zaotar is there for reciting yada ahii vairiio, he who knows
should recite ada ratus asatcit haca.

Frw 6.2

With the thought that connects with Order; with the word that
connects with Order and with the action that connects with
Order.

FrW 6.3

yada ahti vairiio (2)

I make propitious the sacrifice, the adoration, the force and the
power for the fashioner of the cow, the soul of the cow and you,
the soul of the generous cow.

/or/ ... and you two, the soul(s) of the generous cow(s).

/or/ ... and you, the soul(s) of the generous cow(s).

A$om vohu

+Y72.9-10

A thousand healings, ten thousand healings.

6. FrW 7: text, translation and commentary

In contrast with FrW 6, FrW 7 records major textual variants in the
different transmission lines, as we have already seen. Furthermore,
there are some difficulties for its translation, and it attests some
complex verbal forms unknown elsewhere. The verb kuxsniisa is the
more challenging form. We find different variants in the different
transmission lines:

- It appears in the Nérangestan as kuxsniisa.
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- The Rivayats have two different variants: 1. kuxsnisa (ms. 84, BURS,
URKS, kuxsnesa K7¢) and 2. auuaxsnesa U. uuaxsnesa BU. Since kux-
$nisa is common to ms. 84 and both Rivayats, while auuaxsnesa/
uuaxsnesa appear only in part of the transmission of the Rivayat of
Gasa (in Hormazdyar’s compilation), the form kuxsnisa/ kuxsnésa
is to be preferred.

- The Indian manuscripts have different variants that are hardly com-
patible with the Iranian forms: kasniscas[ca] 100 (B3). kasnisca 230
(L17). kasnasca 110 (K11), 231, 234. kusnasca 235

The Iranian readings go back to kuxsniisa,** and the Indian variants
seem to be a corruption of the original form. It has usually been
taken for a corruption of the 2.p.sg. opt. middle kuxsnuuisa of the
verb kuxsnu- (Kellens 1984: 185). This interpretation is, however,
impossible. The meaning of kuxsnu- in the middle voice is always “to
give satisfaction to someone (in acc.):

Vyt 8.7

dat. tim. nishiois. gadasca. srauuaiio. apasca. vayhis.
yazamno. naramca. asauuanam. kuxsnuuano. asnaatca.
jasantam. diiraatca.

“Then you start to recite the Songs, to sacrifice to the good
waters and to please the man supporter of Order who comes
from near and far”

H2.13

aat. tum. nishidois. gadasca. srauuaiio. apasca. vay*his. yazamno.
ataramca. ahurahe. mazdd. naramca. aauuanam. kKuxsnuuano.
asndatca. jasantam. diraatca.

“Then you start to recite the Songs, to sacrifice to the good
waters and to the fire of Ahura Mazda and to please the man

»#The readings of the Rivayats go back to the same form, but with the usual Iranian
substitution of & through 7.
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supporter of Order who comes from near and far”.

Yt13.24
y0. his. yazano. kuxsnuugno. zbaiieiti. baro.zao9ro. asauua.

“the supporter of Order who invokes them, bringing libations,
sacrificing to them and pleasing them”

In our passage, the second person refers to the waters. They are the
receiver, and not the giver of satisfaction, as the dedicatory clearly
indicates. Besides, the pronoun of the 2.p.sg is in the accusative, so the
2.p. cannot be both subject and object at the same time. The assumed
correction of the verbal form into a 2.p.sg. is therefore impossible.
Accordingly, kuxsniisa can only be a 1.p.sg. like the following
us.bibarami. The present stem kuxsnusa- seems to be the result of
a crossing between the present stem kuxsnu- and the desiderative
present stem cixsniisa-. It also seems to have a desiderative value (“I
want to satisfy you™).

The verb us.bibarami* raises questions too, but of a different order.
The meaning seems clear: “to raise, to lift" Notice that according to
the ritual instructions, the priest, while reciting us.bibarami, moves the
two cups up and down and finally takes them out of the water. Thus, the
meaning seems to be “I raise (the cups) out (of the water)” It looks like
a thematised form of the reduplicated verb bi-bar-. The reduplicated
present stem of this root is not attested elsewhere in Avestan, but in
Vedic, where it has an iterative meaning “to bear” (Goto 1987: 226). In
Avestan, the verb could also be iterative, since the cups are moved up
and down until they are finally taken out from the water.

The translation of ]. Darmesteter (1892: 3.7) depends on the edition
of N. L. Westergaard, towards which he is more confident than towards
T. D. Anklesarias version of the Avestan text. Accordingly, he does

» The transmission error us. mibarama clearly happened under the influence of the
Persian mibaram. It appears in the copies of the Rivayat of Gasa, but not in the
version included in the compilation of Darab Hormazdyar, which must have used
an older copy preceding the extant ones.
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not translate the complete ritual and has the surprising omission of
usta.baratisca. Furthermore, his translation of the final section is quite
problematic from a syntactical point of view. He translates it thus: “Je
te souléve, puisses-tu satisfaire les saintes divinités et le Grand Ratu. —
Qu’il chante les Gathas!”.

Darmesteter has not been able to recognize the different syntactical
units and their close connections to the ritual actions performed
simultaneously. At the mention of “you” the priest puts the cups
over the water; at “I try to satisfy”, the saucers are filled with water; at
us.bibarami, they are lifted out of the water; and after bringing them to
the yazisngah, he exhorts the next officiating priest to recite the texts of
the Long Liturgy including the Gadas.

Text
Frw 7.a
asam vohii 3 frauuarane. mazdaiiasno. zaradustris. vidaéuuo.
ahuro.tkaéso. hauuande. asaone. asahe. radfe. yasndica.
vahmaica. xs$naodrdica. frasastaiiaéca. sauuanhde. visiidica.
asaone. agahe. radpfe. * yasndica. vahmaica. x$naodraica.
frasastaiiaéca.  aif}iic  *vay'hibiio.”  vispangmca.  apgm.
mazdadatangm. barazato. ahurahe. nafadro. apgm. apasca.
mazdadataiia. tauua. ahurane. ahurahe® xsnaédra. yasndica.
vahmaica. xsnaodraica. frasastaiiaéca
yada ahii vairiio zaota fra.me. mrite. ada. ratus. asatcit. haca.
asauua. viduud. mraotil.
Frw 7.2
fra.te. staomaide. ahurane. ahurahe. vayhiis.* yasngsca.

3 hauuaneé. asaone. ... visiidica. asaone. asahe. radfe] It can change depending of
the ratu.

7 *yayhibiio] vayhaebiio HJ, G42. vayobiio Ky. vayhubiio BU, BURS, U, vayhibiio
100, 230. vayhuibiio 110, 234, 235. vayhuibaiio 231.

3 tauua ahurane ahurahe] Missing in all the manuscripts of the Rivayat of Gasa.

» staomaide] staomaidi HJ, G42. staomaide K7, U. staomaede BU. staomaine 100 (v.l.
staoma sec.man. supr. L. Teni). stadmiianei 110, 234. $taomaleni 230. staomiiaeni 234.
staomiianeni 235

* yayhus] vayhis Kz, U. vayhaus URS, BURS, vayuuasca 100. vanhuusca 230.
vayhahus 231. om. BU
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vahmagsca. hubaratisca. usta.baratisca. vanta.baratisca.
yazatangm. Ipa. asaongm. kuxsnitsa.* *us.bi.barami.#
radfasca. barazato. gaddsca. srauuaiioit.

Frw 7.34

yada ahii vairiio (2)

yasnamca. vahmamca. aojasca. zauuaraca. afrinami. <aifiio.
vay'hibiio. vispangmca. apgm. mazdadatangm. tauua.
ahurane. ahurahe.> “barazato. ahurahe. nafadro. apgm. apasca.
mazdadataiia.

Translation
Frw 7.1
Agom vohu (3x)
For the sacrifice, the adoration, the satisfaction and the exaltation,
I make the choice of performing a sacrifice to Ahura Mazda in
the way ZaraYustra did for repelling the demons and according
to the teachings of Ahura Mazda for the morning articulation of
Order that supports Order; for the sacrifice, the adoration, the
satisfaction and the exaltation, (I make the choice of performing
a sacrifice) for the articulation of the ritual success (sauuah) and
the clanic articulation of Order which is a supporter of Order; for
the sacrifice, the adoration, the satisfaction and the exaltation, (I
make the choice of performing a sacrifice) with the intention of
satisfying the good waters and all waters created by Mazda and
you, the wife of Ahura.
The zaotar is there for reciting ya9a ahii vairiio; he who knows

# hubaratisca. usta.baratiSca. vanta.baratisca] TD, Hj, G42, K7, BU, BURKS, URKS,
hubaretimca usta.baratimca vanta.baratimca U. vohii. yasnamca vohmamca
hubaraitimca. ustd.baraitimca vanta.baraitimca 100 (B3), 230 (L17), 231, 235. vohil.
yasnamca vahmamca. hubaratisca usta.baratisca vanta.baratisca 110 (Ki1), 234.

kuxsniisa] TD, HJ, G42. kuxsnésa K7. kuxsnisa BURSS, URKS, guuaxsne$a U. uuaxsnesa
BU. kasniscas$[ca] 100. kasnisca 230. kasnasca 110, 231, 234. kusnasca 235.

Buys.bi.barami.]| us. mi.barama TD. usbibarami G42. usmi.barama K7, BU, U. usbi.
barama BURKS, URSS, ys.bi.bargni 100. asbuiia.vargn 110, 234. asabiia.rgni 230. ashi.
baoiie. varana 231. asbuiia.vargna 235

4 Available only in the version of the Rivayat of Gasa.

# aifiio ... ahurane. ahurahe.] Missing in the manuscripts.
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should say ada ratus asatcit haca.

FrWw 7.2

We praise, O wife of Ahura, your sacrifices and adorations and
the good offerings that begin with the word ustd and end with
vanta. I try to satisfy you among the adorables who support
Order. I lift you out. He (who is going to be the zaotar) should
recite (the text) of the Great Ratu and the Songs.*

FrW 7.3

yada ahti vairiio (2)

I make propitious the sacrifice, the adoration, the force and the
power for the good waters and all waters created by Mazda and
you, the wife of Ahura.

Postscript

After reading proofs, I have seen at the Iranian National Library
three Yasna manuscripts that contain sections of the Paragna; ms.
5-39196, ms. 20570 and ms. 114-1689 (the two latter belong indeed to
the Tarbiat Modares University). All three were copied in the second
half of the 19th century and show a similar textual arrangement.
After the Yasna follow following series of short texts, including a
description of the Paragna: Snuman-e no-nabar, $numan-e darun-e
siruze, nirang-e barsom ¢idan, nirang-e barsom bastan, nirang-e
barsom $ostan, nirang-e hum c¢idan, nerang-e urwaram cidan,
nirang-e gam gereftan, nirang-e zur gereftan, nirang-e farahum
gereftan, nirang-e wars ¢idan, darun-e wedaregan fe yom (i.e. ruz)
¢aharom, darun-e rafitwin, darun-e haft amesasfand, darun-e din
0 mansar.

#This probably refers to the Long Liturgy that includes the Gabas (Cantera 2015: 79ff.).
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Appendix
The Paragna in the different sources. Comparison table
Ritual Action Intro dedicatory | Karde
of the
Frauuarane
nirang barsom | 1. Cutting of [xs$naodra. uruuaraiid | namd. uruuaire. +vaphi mazdadate
¢idan the barsom | ahurahe. mazda. +a$aoni
+AV] (2) + AV
2. Washing AV 3 AM AV 4
of the
barsom
3. Tying of [x$naodra. AM x$nao9ra. ahurahe. mazda
the barsom | ahurahe. mazda. AV
+AV] (3) YAV2
Nirang 3 _ [x$nao9ra. ahurahe. mazda. + AV 3)
urawaran
Nirang gam 4 aus tadne... | aSa.sara. manayha aa.sara. vacayha
duxtan asa.sara. §iiaodona
Nirang waras 5 AM AV 4
¢idan 6 AM AV 4
Taking of the 7 [x$naodra. aipiio fra.té. stabmaide. ahurane. ahurahe.
waters ahurahe. mazdd. | vaphibiio Vaijhus._yaanfc?. Vah’_”‘ZSCW
L AV] (3) hubaratisca. usta.baratisca. vanta.

3 baratisca. yazatangm. 9fa. asaongm.
kuxsnisa. us.bibarama ra9Basca
barazato gedasca srauuaiioit

Washing of the 8 haomahe AV 4

Hom twigs aSauuazanho

Second 9 AM AV 4 i
preparation of x$naodra ahurahe mazda
the barsom YAV (1)

Homast of the 10 zaradudtrahe | short Homast

Parahom frauuagoé

7 [x$nacOra. ahurahe. mazda. + AV] (3).

® AV 3 + Frauuarane haomahe aSauuazanho.

#1t adds x$naoOra. ahurahe. mazda. + AV] (3) before the Frauuarane and AV 1 before
asa.sara manayha.

* AV + frauuarane urauuaraiia /x$afrahe + AV1 + YAV1 + closing waz + AV3 +
frauuarane ahurahe mazda + AV 4 + YAV2 + closing waz. Partially similar to Par. 9.
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RG | Indian mss Nérangestan Anklesaria Bahman Kayxosrd | Par.dedron (J4,Ri10)
nirang-e ab-e
padyaw namudan
X X nirang-e barsom wa | 1. Barsom twigs
aiwanghan ¢idan¥ | (urauuara /x$adra)
N28.16
X N28.22 x$naodra. AV
ahurahe. mazda. YAV2
+AV] (3)
X + nirang-e urwaran
nirang-e hom ¢idan*
X 1 [[N49.10]] +49 nirang-e giwam
gereftan
x I
x —
X 2 [[N30.10]] + nirang-e zur
gereftan
nirang-e barsom
bastan™
X 3 N28.24 + nirang hum padyab
kardan
X 4 cf. N28.16 + (before 8)
X 5 N28.27 + nirang-e farahum

gereftan
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The Serpentine Man in Iranian Myth
Touraj Daryaee

One of the well-studied aspects of the Indo-European tradition is
the narrative of the dragon-slaying myth (Lincoln: 1981, 103-121 and
Watkins: 1995). The common consensus is that this tradition, which
found its fullest manifestation in the Indo-Iranian myth, describes
a dragon/serpent/worm that represents the foreign enemy of the
Aryans. The Indo-Iranian heroes slay the dragons for various reasons,
but primarily for the release of cattle and release of the waters. In the
Indo-Iranian tradition, there are a number of these dragons/snakes/
worms and each has a specific shape. They include Azi Sruuara, the
horned dragon, who was slayed by manly-minded Karasaspa (Persian
Garshasp); Azi Zairita, the yellow dragon; Azi Raoidita, the red dragon;
Azi Visapa, the poisonous dragon; and Gandarafa, who is yellow-
healed and lives in the water (Skjeerve 2011). In the Pahlavi text the
Karnamag i Ardaxsir 1 Pabagan, the founder of the Sasanian Empire
is able to slay the Haftowad 1 Kirm, who is referred to specifically as a
worm (Grenet: 2003, 81-84).

The most famous of the dragons in the Iranian world is AzZi
Dahaka (Persian Azdaha, literally, dragon). This dragon is mentioned
in the Avesta as having three mouths (Orizafanam), three heads
(Orikamaradam), six eyes (xsSuuas.asim), and a thousand viles (hazayra.
yaoxstim) (Lincoln: 1981, 123; Watkins: 1995, 314). By late antiquity, it
seems that this three-headed dragon (Middle Persian Dahag) (Daryaee:
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2014, 70) had become an evil Arab foe of the Iranians and was to take
the Iranian throne in the Peshdadian section of Iranian historiography
(Ferdowsi: 1987, 55-62).

By the time of the Shahnameh in the tenth century CE, Zahhak
had been clearly transformed into a historicized evil ruler who usurps
the Iranian throne (Khaleghi-Motlagh: 2011). At the same time, this
usurper is also strangely invited by the Iranian nobility to replace
Jamishd, the hubris-struck king (Omidsalar: 2012, 139-140). His
father is imagined as a cannibal (Persian Mardas), and he himself
is a man with a serpent growing on each shoulder (Omidsalar 1362:
328-339). Not only the Shahnameh itself, but the many illustrations of
the Shahnameh support this apparent “development” in the myth of
Zahhak / Dahag / Azi Dahaka- (Fig. 1).

Figure 1: Chester Beatty Library, Dublin

Manuscript: Per 104 , Accession Number: Per 104.003
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In honor of Professor Philip G. Kreyenbroek, I would like to discuss this
serpentine-man “development” further, in order to see whether this
creation is a late antique development, or whether further evidence,
both linguistic and from the material culture of the Iranian world, can
push the date back. I hope to show that the idea of an evil, foreign king
ruling over the Iranians is much older and perhaps not a development
at all. In fact, I propose, it is an early tradition that existed in eastern
Iran from as early as the end of the second millennium BCE, whence
the serpentine-man myth developed and continued to exist up to the
first millennium CE.

The linguistic evidence for the name of our serpentine-man is
clear, with azi / Indian ahi standing for snake and secondarily for
dragon (Russell: 1987). The best evidence for Dahaka- comes from the
Eastern Iranian tradition, namely in Khotanese. S. Konow and later
H.W. Bailey have already demonstrated that Khotanese daha- stands
for man, male and corresponding cognates in the Indo-Iranian world
(Konow: 1912, 96-97; Bailey: 1958, 109-110; see also de Blois 1993).
A. Parpola and M. Schwartz have touched upon this and explained
how to go about interpreting Khotanese daha- “man, male,” which is
cognate with Sanskrit dasyu- “enemy, foreigner” (Parpola: 2015, 100-
105). That is, we can posit an Indo-Iranian *dasa- for “man” in the Saka
language group, i.e., in Khotanese, but also in the Wakhi dai. Thus,
as Schwartz has suggested, we may take aZi dahaka- as “snake-man”
(Schwartz: 1980, 123-124). If the Dasas are the enemies of the Aryans,
or, more precisely, hostile to them, then already in remote antiquity the
combined azi- dahaka- could be understood as the “serpentine-man.”
What I would like to contribute to this discussion is pictorial evidence
from the relatively recent finds in eastern Iran that were part of the
Bactrian World exhibit at the Louvre Museum in Paris. Several years
ago at the Louvre, a small cylinder seal with an interesting court scene,
possibly from the BMAC area, caught my eye (Fig. 2):
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i

Courtesy of the Louvre Museum

The scene shows a number of attendants and people before a seated
figure who is clearly a humanoid with two snakes growing from his
shoulders. The location of the find matches closely with the Avestan
tradition and more importantly with the Khotanese daha- “man,
male” This may suggest that the development of the dragon/serpent
in antiquity into a serpentine-man did not take place in late antiquity
and in the Middle Persian and Classical Persian literature, but rather
was already part of the long-standing eastern Iranian tradition. That is,
a sort of aZi- dahdka- that we know from the Persian epic was already
imagined as a serpentine-man in eastern Iran at the end of the second
millennium BCE. Was this a BMAC tradition, where the story of a
serpentine-man who as a usurper was known? This is difficult but not
impossible to ascertain, as we already have the evidence of the story
of Yima and of the BMAC tradition as mentioned in the Widewdad
(Parpola: 2015, 98). We now have more evidence of pictographic
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snake-man from Bactria Margiana to confirm this Eastern tradition
(Azarpay 1991: 2 & 4).

The idea conforms with Parpola’s contention that the battleground
between the Aryans and the Dasas was located not by the Indus River,
but rather closer to the Iranian world, and exactly where we find the
linguistic evidence, namely, in BMAC in Dashly-3, in modern-day
Afghanistan (Parpola: 2015, 97). These BMAC structures are similar
to the description of the vara- (fortress) that was Yimas creation
(Parpola: 2015, 98). If we consider the Rig Vedic ddsd- “enemy people”
(classical Sanskrit “slave”), this could account for the Old Persian
Daha-, the name of the people who, according to Quintos Curtius
Rufus 8.3, lived in Margiana (Parpola: 2015, 100-101 ; contra Witzel
2002-2003, 10). Thus, we may be seeing the visualization of the enemy
by the early Iranians at the exact location where conflicts between
the Aryans and the Dasas were taking place in the late Bronze Age.
Hence, the Aryans saw the dragon/serpent on what C. Watkins calls
the human plane (Watkins 1995, 311), as the Dasas, and Azi Dahaka
represented the king of the Dasas who may have attempted to take
the Aryan throne. In the end, I should note that Azi Dahaka is not
the only dragon/serpent/worm-king imagined as such in the Iranian
world. As mentioned in the beginning of the essay, in the Karnamag
i Ardasir 1 Pabagan (Chapter VII) there is Haftowad 1 Kirm, whose
name also carries the Middle Persian xwaday, i.e., ruler (Grenet: 2003,
80). Hence, we have another figure who, while specifically referred to
as a worm, is also a ruler who will be met by Ardaxsir I and slain on
the coast of the Persian Gulf. It appears, then, that Haftowad 1 Kirm
is in fact the late antique model for the Indo-European / Iranian hero
battling the dragon/snake/worm, and not Azi Dahaka, who in remote
antiquity was already humanized and imagined as an evil ruler. After
Ardaxsir, however, those Sasanian kings such as Wahram Gir in the
fifth century reverted back to the model of the Indo-European hero
who battled and slayed non-humanoid dragons.
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Zoroastrian Pilgrimage Songs and Ziyarat-names
(“Visitation Supplications”)

Zoroastrian Literature in New Persian II

Shervin Farridnejad

Introduction*

The study of Zoroastrianism since the beginning of the “Zoroastrian
Studies” in Europe has been, and still is focused mainly on the
philological and historical analysis of the Avestan and Middle Persian
canonical textual sources, and to a lesser extent more recently on
written sources in New Persian or Gujarati.> Most of these canonized

' I'would especially like to thank my friend and colleague Farzaneh Goshtasp (Institute
for Humanities and Cultural Studies, Tehran) for her kind advice and especially for
her generous permission to use and publish some recorded materials from her private
family archive. I also owe a great debt of gratitude to her and Mobad Ramin Shahzadi
(Berlin) for their help with Dari songs, as well as to Mohammad Khodadai (Vienna),
who helped me with computer musical notation. My thanks also to Mobad Mehraban
Firouzgari (Tehran), Firoza Punthakey Mistree, and Khojaste Mistree (Zoroastrian
Studies, Mumbai), who are always willing to answer my endless questions.

> This article is dedicated to my teacher and Doktorvater Philip G. Kreyenbroek,
from whom I have learned much about different aspects of the living Zoroastrian
tradition, which sadly attracts limited attention from contemporary Zoroastrian
studies and its academic curricula. In his unique book Living Zoroastrianism,
Kreyenbroek, together with his interviewer Shehnaz Neville Munshi, has studies
the different religious and cultural fagades of Zoroastrian beliefs and practices, as
performed and lived by the Parsis of India. In some thirty interviews, mostly with
elderly lay Parsis in Bombay, each of ninety minutes in length, they present a detailed
account of Zoroastrians’ current views, including festivals and religious occasions,
the Zoroastrian laws of purity, illnesses and cures, death and the afterlife, and beliefs
and observances of non-Zoroastrian origin. They also talk of visits to fire temples
and pilgrimages; cf. Kreyenbroek 2001.
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sources reflect the theological and legal status of the Zoroastrianism
of late Sasanian and early Islamic times, up until the ninth or tenth
centuries. Compared with the huge amount of publications focusing
on philological matters, however, Zoroastrian literature in New Persian
and Gujarati, including the non-canonical and “oral” literature as well
as the “living” tradition, has attracted less interest from scholars.?

The New Persian language has now been the main literary vehicle
of Zoroastrian communities in Iran and the diaspora for more than
a millennium.* Long before Gujarati became the Parsi language for
religious purposes,’ Persian was the preferred adopted primary language
of the Parsis of India — at least among the learned elite — for a long
period of three hundred years from the beginning of the correspondence
between the Indian Zoroastrians and their brethren in Iran in 1478 CE,
or what is known as the Persian Revayat, “Transmitted Tradition” This
fact bestows on the mostly religious corpus of literature composed
in New Persian an outstanding value for the study of the Zoroastrian
religion. The relatively impressive amount of literature available is
however generally understudied and thus remains an unknown chapter
of the history of the faith.” This article is dedicated to the study of a

w

For the scholarly literature, which focuses mainly on living and oral literature, cf.
Boyce 1977; Fischer 1973; Kreyenbroek 2001; Phalippou 2003; Bharucha 1906; Fozi
2014; Stewart 2018.

We can safely assume that the lay members of the communities in Iran have mainly
spoken, as is still the case today, their regional dialects, most prominent among
others the so-called Zoroastrian dari (also known as gabri, an exonym), a central
dialect which itself has two major dialects spoken by the Zoroastrians of Yazd and
Kerman as well as the surrounding towns and villages. For the central Zoroastrian
dialects cf. Windfuhr 1989, 105-8; Gholami 2016. For the sociolinguistic situation of
the Zoroastrian dialects cf. Farudi/Doustdar Toosarvandani 2004.

The usage of Gujarati (the local language of the Parsis) for the literary compositions
is attested much later from the 17 and 18" centuries onwards. Only over the course
of the 19™ century, Gujarati became the predominant language of the literary
activities of the Parsis; cf. Sheflield 2015a, 543-54.

For a general overview of Persian Revayat cf. Vitalone 1987.

For a recent brief survey of Zoroastrian literature in New Persian cf. Sheffield 2015b.
For other and previous scholarship on Zoroastrian Literature in New Persian cf.
West 1896, 122-29; Amuzgar 1349 § [1970]; Sahmardan 1330 § [1951]; Montazeri 1394 §
[2016].
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small and unknown portion of Zoroastrian oral literature, namely the
pilgrimage songs and ziyarat-names (“Visitation Supplications”).

Ziyarat “Pilgrimage” in Zoroastrianism

The Arabic term ziyara (pl. ziyarat), Persified as ziyarat, meaning
“pious visitation”, refers generally to the well documented religious
practice of pilgrimage to visit a major (“cathedral”) fire temple, holy
place, the tomb of a venerated figure or the shrine of a saint (pir in the
Zoroastrian terminology), generally at any time and without at least a
predetermined ritual.® It also refers to the special religious literary genre
of pilgrimage songs, mostly special personalized salutations recited by
a pilgrim when entering a holy shrine or during the residence at the
shrine, also known as ziyarat-name “visitation supplication”. These
pilgrimage songs and ziyarat-names can even be recited by one who
cannot undertake the journey to a saint’s shrine in person, as a spiritual
pilgrimage can be effectd by meditation or by reciting texts related to
pilgrimage.® In this article, I aim to introduce and contextualize some
samples of this literary religious genre within Zoroastrian literature.

Pilgrimage visitation of the tombs of saints, and the corresponding
cults, have been widespread in the Buddhist, Jewish, Christian and
Islamicworldsocieties,and still exist today, including in otherreligions.
In Iran, the first home of Zoroastrianism, several fire temples held the
most sacred type of fire, called atas-bahram (MP adir i warahran
“victorious fire”), a Zoroastrian sacred “cathedral” fire of the highest
grade, during the Parthian and Sasanian periods.” Visiting and venerating
atas-bahrams is still today the highest goal of Zoroastrian pilgrims.

8 On Zoroastrian shrines in general cf. Langer 2004; Langer 2006. For a comprehensive
documentation of the Zoroastrian shrines in Iran with an analysis of their different
historical aspects, as well as a survey of related textual and material culture sources,
cf. Langer 2008.

9 Cf. Meri et al. 2002; Ha’er11379 § [2000]).

° For an overview and treatment of theoretical issues cf. Coleman/Elsner 1995;
Herbers/Lehner 2014).

" The three principle categories of temple fires called atas bahram, ador-e adoran
and dadgah, which have given rise to three grades of fire-temples in which they
are hosted, namely atas bahram, ataskade (in Iran)/agiari (in India), and dar(b)-e
meh(e)r; cf. Boyce 1968.
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Following the marginalization of the Zoroastrians in their homeland
after the advent of Islam, and especially for those Zoroastrian
communities harassed by Muslim rulers and neighbours, the
characteristic role of fire has been partly restricted.” As a result the
piran and ziyaratgah, shrines and pilgrimage places, exist on only a
modest scale. The independence of the rituals connected with the piran
and ziyaratgah from the cult of fire and its parallels in the dominant
Muslim and especially the Shii environment, have nonetheless
contributed greatly to the establishment of a new meaning for
pilgrimage to the piran. The long-term but steady conversion of Iranian
Zoroastrians from the eighth through the thirteenth centuries caused
a harmful diminution of contributions to the Zoroastrian institutions
and pious foundations, administered by the priests. As a result, already
by the fourteenth century a large number of the Zoroastrian priestly
institutions (including fire-temples and hérbedestans, theological
colleges or seminaries) had been abandoned, destroyed or converted
into Islamic institutions. With the fall of the main Zoroastrian
institutions, the sphere of influence of the Zoroastrian priests were also
restricted.® This allowed non-priestly perspectives and practices to
flourish, among others the adoption of ziydrat as an important part of
pious lay rituals. Pilgrimage to the shrines of saints called pir became
popular among Zoroastrians. Since Zoroastrians traditionally do not
bury the bodies of dead in the earth, they could not have grave-shrines.
Instead the shrines of miraculously disappeared saints, empty shrines
known as pir, have enjoyed a huge popularity. Most specifically, from
the early modern period onwards we have references to pilgrimages
to seek the pir’s blessing. It seems that similar to the Islamic Shi‘i and
Sufi traditions, it was believed that the pir’s spirits remain close to the
shrines in order to help those pilgrims who visit them. Today therefore,

= In struggle against the classical accusation of being “fire worshippers”, Iranian
Zoroastrians de-emphasized, and still de-emphasize, the central role of fire within
the Zoroastrian rituals; partly due to the abandonment of the inner priestly
rituals among Iranian Zoroastrians, this has to some extent been accepted by the
community itself.

5 Cf. Kreyenbroek 1987. On the status of the Zoroastrian priestly rituals in
contemporary Iran cf. Daruwalla 2016.
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the two main types of Zoroastrian pilgrimages are visits to the sacred
‘cathedral’ fires, as well as to the piran and ziyaratgahs.

Pilgrimage to “Cathedral” fires

Three sacred “cathedral” fires can be counted among the famous
Zoroastrian pilgrim destinations of pre-Islamic Iran. The pilgrimage
fire Adur Burzén-Mihr (literally, “Exalted is Mihr”), established in
Parthia in northeast Iran, most likely on the Nisapar mountains in the
district once known as Révand in Horasan, drew pilgrims during the
Parthian era (7™ cent. BCE-3™ cent. CE). The other two great sacred
fires were Adur Gosnasp, established somewhere in Media, and Adur
Farrobay/Farnbag (literally, “Having a Share through Fortune”
installed in Fars, both presumably in the late Achaemenid or Parthian
period.** The religious importance of these three great sacred fires
of ancient Iran can be seen in the Zoroastrian belief that they were
brought into existence at creation “for the protection of the world” by
Ohrmazd himself (Bd. 18.8).

The pilgrimage to the great fire temples was practiced by the king
and the royal family, as well as the lay Zoroastrians. The main cathedral
fires were thought to have different curative powers. The pilgrimage
of the Sasanian kings to the Adur Gusnasp was indeed so prominent
that it was remembered in various sources from the early Islamic
time onward.”, Adur Gusnasp sanctuary (up to the early Islamic time
known as Siz) is the only one of the great fires to have been located
and excavated.” Both Zoroastrian and medieval literary traditions,”
as well as clay bullae inscriptions in situ, make it possible to identify
the site known today as Taht-e Soelyman site as the Sasanian fire
temple of Adur Gosnasp, which was captured and demolished by the

4 Cf. Boyce 1983 a,b,c. For the fire temples in general cf. Schippmann 1971.

5 Adur Gusnasp was traditionally categorized by Zoroastrian scholastics as the fire of
the warrior estate, to which the kings themselves belonged.

¢ Fort he structure and layout of Adur Gugnasp fire temole cf. Huff 2008.

7 The site is mentioned alreay by all of the medieval Oriental chroniclers, e.g. Ebn
Kordadbeh, Tabari, Bel‘ami, Ebn al-Faqih, Mas adi, Ferdosi, Yaqut, Hamd-Allah
Mostawfi et al. For references cf. Huff 2002.
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troops of Emperor Heraclius in 623 CE.” Located about 30 km north-
northeast of Takab in Azarbaygan, this important archaeological site
with significant Sasanian and Ilkhanid ruins provides us with remains
of a royal complex at the south, as well as pilgrimage facilities at the
north part of the site. This is probably the only archaeological evidence
to show how a major fire temple might have worked as a pilgrimage
site. There is a separate, not very convenient entrance (compared with
the easily accessible royal southern way for the king) for the normal
pilgrims to the north. Ascending the northern hill, the entering
pilgrims had to continue walking forward from the outer gate through
the inner gate up to the gatehouse of the courtyard. The south forecourt
was the accommodation place with shelters, refuges and lavatories for
the visiting pilgrims, in which votive plaques and amulets have been
found.” Presenting a votive offering or purchasing such objects to take
as a souvenir are well-attested pilgrimage practices.

The king’s pilgrimage to Adur Gusnasp seems to have been one
of the major ceremonies of accession to the throne. Every newly
enthroned king was supposed to make a pilgrimage to Adur Gosnasp,
completely or at least partly on foot after the coronation, as well as
before and after important occasions, such as a military campaign,* or
in general just as a sign of veneration.”

Ebn-e Hordadbeh (fl. 9™ century), the Persian geographer and
bureaucrat under the ‘Abbasid Caliph al-Mu‘tamid (r. 869-885 CE),
born into a Zoroastrian convert family to Islam, writes in his Kitab al-
masalik wa’l-mamalik (“Book of Roads and Kingdoms™), the earliest

¥ For the administrative importance of Adurbadgan in general and Siz in particular
during the Sasanian and the post-Sasanian period cf. Ghodrat-Dizaji 2007.

» Cf. Naumann/Huft/Schnyder 1975, 110-18; Huff 2002.

» In the Sahname is mentioned that Xosrow I Andsiravan (r. 531-79) paid a visit to Adur
Gusnasp before setting out on a military expedition (Khaleghi-Motlagh 2008, Vol.
VII, 522-523), and later he lavished royal gifts and an enormous quantity of treasure
taken from tribute received from Byzantium on the fire-temple, for its role as the
protector of wayfarers and travelers (Khaleghi-Motlagh 2008, Vol. VII, 2373-2380);
cf. Boyce 1983c.

» The fire temple Adur Go$nasb, called also Azar Abadagan in the Sahname is
frequently mentioned there, cf. Wolff 1965, 6. For classical and Arabic references to
Adur Gusnasp cf. Schippmann 1971, 309-57.
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surviving Arabic book of administrative geography:

And Urmia, the city of Zarathustra
and Salmas and Siz, in which

the Adur Gusnasp fire temple is
located and has a high status among
Zoroastrians. On his accession to
the throne, each king had to go
from Mada’en [i.e. Ctesiphon] on a
pilgrimage there by foot.
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Elsewhere the Muslim historian and geographer Mas‘adi (c.896-956)
in his Kitab at-tanbih wa-’l-israf (“Book of Admonition and Revision”

mentions:

And there [i.e. Siz] are still today so
many wonderful works of architecture
and images with fascinating colours
from the constellations and stars and of
the world, from the drylands, the seas,
the abodes and the ruins and mines
and plants and animals and many other
curiosities. And there is also a fire
temple there, which is respected and
venerated by all classes of Iranians. It is
called azarhos, for that azar is the name
of the fire in Persian and fo$ means
good, pleasant. Whenever an Iranian
king acceded to the throne, he went on
a pilgrimage there by foot to show his
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respect, to make offerings and to present
gifts and goods to it [i.e. to the fire].

In Ferdési’s Sahname, which relies on the Sasanian traditions
of Xwaday-namags, one can find numerous mentions of the Adur
Gusnasp fire-temple, to which the kings and heroes pay reverence,

22 Cf. Ebn Hordazbeh/ed. de Goeje 1889, 91, 119-20. The translation is mine.
» Cf. Mas‘di/ed. de Goeje 1894, 95. The translation is mine.
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seek out as a holy place for expression of gratitude, and to which to
make endowments. The legendary Kayanian hero-king Kay-Horsro,*
after coming back from Turan to Iran and reporting his deeds to his
grandfather Kay-Kavus, in despair of catching Afrasiyab after his flight
from Gang-dez, accompanies his grandfather on a pilgrimage to Adur
Gusnasp fire-temple, and prays that Afrasiyab may be delivered into
their hands. They bring the temple and the priests gifts and show
their respect and humility by crying their souls out. The mention of
humble crying as an act of pilgrimage and visiting of a holy shrine is
remarkable. Crying (MP gristan) and lamentation (MP moyag) were
generally considered within the Zoroastrian tradition to be sinful
demon-supported acts, particularly when lamentation was made for
the departed.” In the Islamic tradition, however, crying was regarded
positively as a sign of humbleness and modesty** which “illuminate([s]
the heart”? If this was not originally genuine Zoroastrian custom, the
later association of such piety practises with Zoroastrian pilgrimage
is notable.”® Elsewhere, Kay-Hosro went with all the nobles of the
royal family to the Adur Gusnasp fire-temple, and spent forty days
there with minstrels, harp, and wine. This kind of pilgrimage praxis
still constitutes the main activity of Zoroastrian pilgrims to the empty

> Kay-Horsro is considered as the founder of the Adur Gugnasp fire temple both in
Zoroastrian tradition (Bd.17.7; Dk.VIIL39) and by Ferdost: | ceul 5 o33 5 odse 05,8
S 3 53 a3, “Thou dost exalt steed, mail, and saddle, and give to glorious Azar
Gosasb fresh lustre”; lightly altered after Warner/Warner 1909, vol. 4, 274.

» According to the Zoroastrian tradition, when Zarathustra was born, he laughed
instead of crying, which is considered one of his miracles. The juxtaposition of
crying and laughing in the Zoroastrian tradition is highlighted in the fact that it is
said that before Zarathustra was born, the demons were rampant and oppressive,
attacking humans, assaulting and raping women, as in Yt.19.80: dat td snaodantis
gorazand | hazo niuuarazaiion daéuua “and the demons used to subject to violence
those crying and screaming (women)”. So the crying and screaming of the humans
under suffering came to an end with the birth of Zarathustra, which was marked
by his laughter (WZ VIIL15); among others cf. Gignoux/Tafazzoli 1993, 64-65, 223.

6 Quran, Surat al-Ma’idah 5:83.

7 In a hadis from the first Shi‘i Imam it is mentioned: «ye asys il s all dss go <1
sl 3asl=e» “Crying out of fear of God illuminates the heart and prevents a person
from returning to past sins”; cf. Nuri Tabrisi 1408 q [1987]) vol. 11, p. 245, hadit 36.

28 For further references cf. Daryaee 2009, 96.
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shrines of the pirs (see below). The Sahname also tells the story of how
the Sasanian king Husraw II (590-628) made a pilgrimage to the Adur
Gusnasp fire-temple to pray for the support of the gods for his victory
before leaving for his campaign against Bahram VI Cobin.

In modern times, the Parsis seem also to continue the tradition of
pilgrimage to the cathedral fire-temples hosting Ata§ Bahrams, which
they took with them in great metal containers to secure places during
times of persecution. The most important such pilgrimage is to the
fire-temple which houses the Iran$ah Ata§ Bahram “the Victorious
Fire, King of Iran”, the most celebrated holy fire of the Parsis, now
located in Udvada (India), in the western coastal province of Gujarat.
It was watched for four hundred years in Navsari (India), before being
transferred in 1741 to Udvada as the result of a jurisdictional dispute
between two Zoroastrian factions.”* Again, the consecration of a
second Ata3 Bahram in Navsari in 1765 made the city an important
centre of pilgrimage for the Parsis.

» Other important ‘living’ Ata§ Bahrams are Desai Ata§ Bahram (Navsari), Dadiseth
Ata§ Bahram (Mumbai), Modi Ata$ Bahram (Surat), Vakil Ata§ Bahram (Surat),
Wadia Ata§ Bahram (Mumbai), Banaji Ata§ Bahram (Mumbai), Anjuman Ata§
Bahram (Navsari), all in India; and Yazd Ata$ Bahram (Yazd), in Iran.

s The IranSah Ata$ Bahram was established in 1742 cg in Udvada. According to the
Zoroastrian tradition, its fire was brought by a large group of persecuted Zoroastrians
who fled to India after the Arab conquest of Iran, and was consecrated in 721 CE
(roz adar, mah dadar, 9o Ay) at Sanjan, Gujarat. It was moved first to the safety of
Surat before being brought to its present resting place in Udwada; cf. Boyce/Kotwal
2006, 531-33. The Sanjan fire-temple, which once housed the Ata§ Bahram, no longer
exists; however, pilgrims usually include a visit to the historic town of Sanjan as part
of their pilgrimage to Udvada. The journey of the Ata§ Bahram before it was brought
to Udvada is recounted in the narrative poem Qesse-ye Sanjan “The Story of Sanjan”,
composed by Dastur Bahman Kaiqobad Sanjana in 1599; cf. Hinnells 2008. For an
edition of the text cf. Williams 2009.
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Pilgrimage to the Empty Shrines of Saints

Asbriefly delineated, the early Islamic sources as well as the Sahname
put an emphasis on the making pilgrimage to sacred fires and on the
practice of vowing to the fire and presenting gifts to the fire temple.*
However, the marginalization of the Zoroastrian community during
early Islamic times, followed by the destruction and abandonment of
the cathedral fire-temples in Iran, put an end to these main pilgrimage
sites. In order to protect and preserve the holy fires, the high priests
brought these to the small villages, far from the main centres or major
cities. The rise in importance of the holy pirs (also piran-sah or piran-
gah), which are empty shrines, was probably the result of a strategic
change in the pilgrimage behavior of the Zoroastrians after the fall of
the Sasanian Empire, and was gradually established during the early
Islamic centuries. The oldest record of a Zoroastrian pir and the notion
of doing pilgrimage to it can be found in the Persian Revayat. In the
Revayat of Bahman Esfandiyar Punjia, there is a letter from Torkabad, a
Zoroastrian city some 60 km north-west of the city of Yazd. Torkabad,
known as one of the “Persian Strongholds of Zoroastrianism”, a small
city close to Sarifabad, another important Zoroastrian village, was for
centuries the city of refuge for the Mobadan-Mobads, the High Priests
of the Iranian Zoroastrian community, and a shelter for the Atas
Bahram, until the last Mobadan-Mobad of Torkabad was compelled to
move to Yazd during the reign of the Nader Shah (1736-1747 cE). The
letter is dated to 996 Ay (1626 CE), and mentions the name of Hatun
Bana Pars as a pilgrimage site:

3 For a complete survey of all attestations of Adur Gu$nasp in classical Persian and
Arabic sources cf. Mo ‘in 1326 § [1947], 204-15.
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[...] Let it be known to the Dasturs, 5 olay e 5 Olasse 5 Obsiwd psles s [...]
Mobeds, Herbads and Behdins
of India that Behdin Bahman
ben Esfandiyar honoured us with
his visit in Iran at the village of
Torkabad and he stayed in [our] 1y o) 53 0l Lys O3 9 2iS ol 09z 9
service for several days. Ashehad 5 43,5 (03 0us al 5 55 @)Y iz
come with a ship by crossing the
sea, he was supposed to undergo
an obligatory atonement, and
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completely. We performed [also]

a Bare$nam (purification ritual)

for him, and he carried it for nine
nights; and let it be clear that he
catered for water and fire and served
the Ata$ Bahram according to the
religious principles. Again, let it be
acknowledged that he offered his
services to Hatun Bana Pars, which
is a pilgrimage site; He [carefully]
performed [all the rituals] in every
incident according to the [religious]
tenets.
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The letter is an important attestation for the importance of the
pilgrimage for both the Irani and Parsi communities and clearly shows
the twofold relation between the visitation of both cathedral fire and
the pir shrine in fulfilment of religious duties.

32 Unvala 1922, Vol. 2, 158—-59. Cf. also Dhabhar 1932, 593.
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Image 1 - The old dome of the shrine of Pir-e Banu-Pars, the earliest historically attested
Zoroastrian pilgrigamage empty shrine, 112 km northwest of Yazd near Sarifabad.
The onion-like dome was covered with white and green glazed tiles, representing six
cypresses. Photograph: Firoza Punthakey Mistree © Godrej/Punthakey Mistree 2002,

238-239.



Zoroastrian Pilgrimage Songs and Ziyarat-names 127

The practice of pilgrimage to empty shrines and reflections on
their background is also attested in an apologetic treatise called
Masale-ye Din (“Tenets of the Religion”), an Zoroastrian text from
the reign of Fath-‘Ali Sah (1772-1834), composed by Hodabahs son of
Gamasp in approximately 800 couplets during the year 1207 AY/1837
in Yazd.»® This text relates an encounter with the Qajar governor of
Yazd, Prince Mohammad Vali Mirza (r. 1821-1828). The text introduces
the Qajar prince as a just and moderate governor, though without any
knowledge about the Zoroastrian community under his rule. Receiving
complaints and accusations about the alleged impiety and ungodliness
of the Zoroastrians, in order to investigate he addresses the Iranian
priests with a series of thirty-three questions. Should they not be able
to persuade the prince, he will use force either to convert or kill them
all. He writes a letter and lists all his questions about the Zoroastrian
prophet, vozii’ (ritual ablution), geble (direction of prayer), riize
(fasting), taharat (rites of purification), hayez-Sodan (menstruation),
halal-o haram (proper slaughter of animals), homs (one-fifth tax of
acquired wealth), ert (inheritance), vagfiyat (endowments), as well
as ziyarat (pilgrimage), etc.** The question are brought to the high
priest Dastir Keyhosro, who in turn initiates a council by inviting two
other scholar priests Mobad Hodabahs$ Forud and Mobad Gamasb to
answer the questions of the prince. As already mentioned, the fifteenth
question is about pilgrimage in Zoroastrianism:
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33 Haze* "Elahabadi 1327 § [1948], 133-86.

»#The text is also introduced by Sheffield 2015b, 535-36.
35 Haze* "Elahabadi 1327 § [1948], 161-63.
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The fifteenth chapter: [question] on ziydratgah (pilgrimage shrines)

and the response to it.

“The fifth question: I wonder, what do you consider the
obligatory pilgrimage site?

Has anybody ever vanished, who in this way brought forth a
miracle worthy of admiration?”

“In response I will frankly write for you what you are looking for;

Our pilgrimage site is the cypress of Kagmar, which is a miracle
of the prophet’s religion;

Located inacity called Balh-e Bami, it was a perpetual pilgrimage
site of the kings;

For the time being, neither have we any chance to reach the place,
nor [can one find] a companion among our co-religionists;

But after King Yazdgerd’s passing, ‘Omar came together with his
army in Fars;

As he became the Caliph over Iran, the fortune of the Kings
expired and the [the good omen of their] horoscope elapsed;

[There lived still] the two daughters of King Yazdgerd, who were
each [beautiful and elegant] like a moon on the throne;

And also the other princess, who was the Lady of Fars; the

®ac sgas
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[royal] gynaeceum was luminous because of her presence;

‘Omar wanted to capture the Lady and [force her] to accept his
faith and religion;

As the Lady heard of this affair, together with other daughters
of the king,

Wounded and distressed, she fled secretly and headed to Yazd
out of necessity;

As the tazi [i.e. ‘Omar] was informed about this, he sent his
army after them;

Barefooted, those beautiful three Moon-faced [princesses],
terrified of [their] enemies, lamenting, and tired,

For the sake of the good name and honour and God’s religion,
each running away in the direction of a mountain;

They were all thirsty and hungry day and night, without any
compassionate or benevolent [friend];

Shedding blood and weeping bitter tears from their narcissi [i.e.
beautiful eyes], they took flight in every direction;

Like a sparrow running away from a shout, or prey fleeing the
hunter;

Perplexed and weeping from their [bad] fortune, the mountain
was terrified by their heart-rending sighs;

Then they implored to God, lamenting for mercy;

Now falling to the earth, now looking to the heavens, they said,
‘O just Supreme Judge!

You are the peerless Giver of the necessities of life, you are the
reliever of the helpless poor’

Thus they spoke, weeping and scratching their visages on the
mountain rocks;

Each of them cried much to God, while by the command of the
Most High God, the mountains were wakeful;

The mountains opened their mouths in three directions, in truth
each of them vanished into one of the mountains;

As those grateful ones spoke the truth, what was difficult was
made easy for them;

You will find your path to him if you have a pure heart and your
deed and words are one;
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As the Lord the Creator saw them in [that pious] manner, he
chose them all out of his grace.

The vestiges [of that miracle] are still visible, in the heart they
are all revealed;

The hand of the cruel tyrant fell short of them, as they
miraculously became black stones;

These are now our pilgrimage sites, where the good fair people
have witnessed many miracles.”

The first pilgrimage site mentioned by the priests is the cypress of
Kasmar in Balh-e Bami,’* which was not accessible to the Zoroastrians
of the time.>* There are some celebrated cypresses in the Zoroastrian
tradition, which are also mentioned in the later Islamicate sources,
both Persian and Arabic. The first famous cypress is the one from
Kasmar (in the district of Tar$iz in Horasan). The cypress tree plays
a crucial symbolic role for the foundation of the Zoroastrian religion,
remembering Gostasp (Vistaspa)’s conversion. The Dastan-e Gostdasp
(“Tale of Gostasp”) in the Sahname, told by Abit Mansir Ahmad
Dagqiqi (d. c. 976 CE), says that Zarathustra brought it from paradise.
Either Zarathu$tra himself or his patron King Gostasp planted the
wonderful cypress-tree at the gate of the fire-temple at Kasmar, upon
whose trunk it was carved that the King had accepted the ‘Good
Religion’> The tradition of going on foot to make a pilgrimage to the
cypress of Kasmar was already alive in the tenth century:>

5 Zarathustra’s name in his later days is intimately associated with the city of Balh and
Bactriana. The name of Balh is also mentioned in the list of countries in the first
chapter of the Vendidad (Vd. 1.6-7). The Av. Baxdi/ Baxtri-, (Bactria in Greek) has the
epitheton srira- “beautiful” in Avesta and is mentioned in Classical Persian poetry of
Farrohi (c. 980 - 1037 or 1038), Asadi-ye TusI (ca. 390/999-1000 — 465/1072-73) and
Ferdosi (329-410 or 416/940-1019 or 1025) from the early Islamic periods.

54 After living for some fourteen and a half centuries, according to the Islamic sources,
in 861 AD, the ‘Abbasid caliph Mutawakkil (r. 847-861) ordered that the famous
cypress of Ka§mar be cut down; cf. Beyhaqi (Ebn Fondoq)/ed. Bahmanyar 1308 §
[1929], 281-83; Morony 1986, 1111.

5 To plant a tree to celebrate a significant event is still a usual practice in Iran.
Metaphorically, to plant a tree refers to instituting a new convention or tradition.

5¢ For evidences and more details cf. Dahlén 2011, 132-33.
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Zarathustra then planted him a noble cypress
Before the portal of the Fane of Fire,

And wrote upon that noble, straight-stemmed tree:
“Gushtasp is convert to the good religion”;

[...]

He sent this message through the realm:

“In all the world what equalleth the cypress of Kasmar?
God sent it down to me from Paradise,

And said: ‘Ascend to Paradise therefrom),

Now hearken, all of you, this rede of mine:

Go to the cypress of Kagmar afoot””

The next three pilgrimage sites mentioned in the poem are the
traditional Zoroastrian empty shrines or pirs, belonging to the three
daughters of the last Sasanian king Yazdgird III. Only one of them,
namely the Pir-e Banu Pars, is referred to directly: jo)ls ;o w o5 ogils S5
b “the other one, who was the Lady in Fars”, which clearly refers to the
Banu Pars. The other two must be the Sasanian Princesses Gohar-Bana
and Hayat-Bani, to whom the Pir-e Herist and the Pir-e Sabz or Pir-e
Cak-Cak(@i) are dedicated respectively. The mythological narrative is
the same, as it is known from all the pirs (see below). The priests indicate
that many pious pilgrims have witnessed miracles in those shrines.

Iranian Zoroastrian tradition recommended that each Zoroastrian
make at least one pilgrimage to the holy pirs and the cathedral fire
of Yazd during his or her lifetime. The pirs, especially those scattered
in Yazd province, constantly attract Zoroastrian pilgrims from around
the world, who pay a visit to these shrines to request that some petition

7 Slightly altered after Warner/Warner 1910, Vol. 5, 34-35.
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Image 2- The entrance of the shrine of Pir-e Banu-Pars. Photograph: Khojaste Mistree
© Godrej/Punthakey Mistree 2002, 238
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be granted, or just on the special annual festival day of the shrines.
Either pilgrims are motivated by a specific need, or, more usually, they
wait to be “called” to pay a visit to the pirs. The call manifests itself
typically in form of a dream.

Over the past several decades, and regularly after the establishment
of the Islamic Republic in 1979, a number of Parsi organizations and
agencies have come to organize different annual tours to Iran as part
of the “Zoroastrian Parsi heritage”, with a special accent on religion.
This new “religious tourism™* offers a novel opportunity to the Parsi
community to become more connected to its cultural heritage and for
constructing a religious identity in which the land of their ancestors,
Iran, plays an important role. For some, the pilgrimage to Iran is also
an occasion to receive revelations.® These pilgrimage tours involve
visits to ancient Iranian sites and regular visits to Mountain Damavand,
the main fire-temples and the piran, for which there is generally no
equivalent in Parsi Zoroastrianism.*

Nowadays Iranian Zoroastrians undertake pilgrimages on a
variety of occasions. These include, among others, commemorating a
departed relative, friend or family member; to accompany important
life-events, such as marriage, something which is very popular among
young engaged couples and is usually undertaken before the official
wedding ceremony; in order to seek fulfilment of a wish (e.g. a desire
to have children, pass an exam, or recover from a serious illness); or
in order to celebrate a gasan or gahanbar festival on diverse occasions.

The evolution of the practice of making ziydrat to a saint’s shrine
within Zoroastrianism (specifically among the Zoroastrians of Iran)
under Islamic rule was most probably due in part to the Judeo-
Christian concept of the saints as mediators between God and humans.
Intermediary figures between the laity and the omnipotent God arose
in order to satisfy the needs which had been served by the gods and

58 A categorical difference between pilgrims and tourists, pilgrimage and tourism, is for
some scholars no longer tenable. According to this view, pilgrimage is considered a
form of tourism, or more specifically as “religious tourism”; cf. Stausberg 2011.

 For a documentation of revelationary experiences among Parsis cf. Kreyenbroek
2011, 134-135, 142, 169.

¢ Cf. Stausberg 2011, 49ff.
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patrons of their old, pre-monotheistic traditions. This idea was also
adopted by Muslims, especially in Imamate Shi‘Tsm. Thus in Shi‘1 piety,
the annual visitation of the martyred Imams’ shrines® is believed to be
a powerful means to win forgiveness for sins.®> It was believed that
through the visitation and the act of reverence for the saints, prayers
recited by the shrine, and votive offerings, the petitioners could gain
the help and safaat, intercession, of the saints with God on their behalf.
It also guaranteed that the pilgrim would share in the final victory of
the messianic Imam at the end of the history. Shrines are also seen as a
place where pilgrims are able to share in an Imam’ sanctity.® A similar
attitude to ziyarat can be assumed among the Zoroastrians of Iran.
Zoroastrians share a number of shrines with their Muslim neighbours,
and there is sufficient evidence to trace the Zoroastrian origins of a
dozen of what are today Shi‘i shrines. A good example of the former
type of shrine is the shrine of Baba Sarafoddin in Taft. For the latter,
the most prominent example is the shrine of Bibi-Sahrband (lit. “Lady
of the Land [of Iran]”)%, on the top of the hills of the same name,
in the ancient city of Rayy, south of Tehran.® In Shi‘i tradition, Bibi-
Sahrbanii has a very special place, as she is believed to be the daughter
of the last Sasanian king Yazdgerd III. (623-652) and the spouse of the

¢ Beside the Imams’ shrines, there are not only numerous shrines dedicated to the
ancient prophets and sages (like Adam, Noah, Daniel, Jesaja, etc), but also to Stfi
saints (like Borg-e Allah, the mausoleum of Seyh Safi-al-Din Ardabili), whose
mausoleums and tombs were gradually replaced by emamzades, descendents of Shi ‘1
Imams, in the early 16" century in Iran, following the foundation of the Safavid
dynasty. The emamzades have a special place within the ziyarat tradition and are a
focus of popular devotion up to the present day.

¢ The earliest known Shi‘i pilgrimage guides include the Kitab al-Ziyarat of the Kafan
jurist al-Hasan b. ‘Ali b. Faddal al-Taymi al-Kafi (d. 224/838-9), Ibn Kalaya’s (d.
368/978-9) Kamil al-ziyarat , his disciple Muhammad b. Muhammad al-Nu‘man
al-Harithi (al-Shaykh al-Mufid)’s (d. 413/1022) Kitab al-Mazar and Ibn Dawad al-
Kummf’s (d. 368/978 or 379/989) Kitab al-Mazarat al-kabir; cf. Meri 2002, 526.

% For an overview of Muslim pilgrimage in Iran and other Shi1 countries cf. Sachedina
2002, 533-34; Meri et al. 2002.

¢ The oldest part of the present shrine can be dated back to the tenth century. The
building was expanded later during the Safavid and Qajar periods. The fifteenth-
century zarih (the gilded lattice structure that encloses a grave) of the inner
sanctuary, which is said to hold her remains, is built in an ordinary emamzadeh style.

% For a new survey of Rayy, cf. Rante 2015.
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third Imam, al-Husayn b.“Ali b. Abi Talib (martyred at Karbala’ in 61
AH/680 CE), which makes her the “Mother of the Nine [subsequent]
Imams”.*® This marriage symbolizes the marriage between Iran and
Islam in the Iranian mind, uniting its pre-Islamic Zoroastrian heritage
with its new religious identity and at the same time legitimizing the
Iranian claim that their loyalty to Shi‘ism reaches back to the very
advent of Islam. The legend also plays an important role in the
transmission of the concept of Light in Imamism, namely the notion of
niir al-waldya, the Light of Vicegerency, source of esoteric knowledge
and charisma, inherited both from the prophet Muhammad, via ‘Ali
and Fatima, and the x*aranah-, “Light of Glory” from the ancient
Iranian kings.*® The shrine of Bibi-Sahrban, generally devoted only to
the female and male descendants of the Prophet (seyeds), is regularly
visited by both Muslim and Zoroastrian pilgrims. The legend makes
also the sharing of the saint possible as for the Zoroastrians pilgrims
the Muslim visitors are “their sons-in-law (damad)”%

The plot of Bibi-Sahrbanii’s legend is a very Zoroastrian one, already
known from other six major Zoroastrian pirs, e.g. Pir-e Sabz and Pir-e
Bant Pars’° All of the Zoroastrian empty shrines share the same
legendary pattern, in which usually a high-ranking female member of
the Sasanian ruling dynasty, generally a queen or a princess, plays a

¢ The Shif narrative of Bibi-Sahrbani goes back to at least the ninth century cE,
however it lacks a clear historical base. According to the Shi‘i tradition, Sahrbana
was taken captive after the Arab invasion of Iran and was taken to Medina where
the first Imam °‘Ali b. Abi Talib decided to marry her to his second son al-Husayn b.
‘Ali b. Abi Talib. According to some narratives, she died and was buried in Medina
after giving birth to ‘Ali b. al-Husayn Zayn al-‘Abedin Sagad (d. 92/711 or 95/714),
the fourth Shi‘i Imam (Mohammad Bager Majlesi 1627-1699 in his Gala al-‘Oyun
“Polishing eyes”), whereas some other narratives say that she was present at the
battle of Karbala’ and fled back to Iran after al-Husayn’s martyrdom (Mohammad
Hasem Asaf in his Rostam al-Tavarih). In the early Muslim accounts, up to the ninth
century, it is a Sindhi or Horasani slave who gave birth to the fourth Shi‘i Imam. For
a detailed analysis of the sources cf. Amir-Moezzi 2011, 45-100.

¢In German “Gliicksglanz”. For x*aranah- cf. Gnoli 1992, 312-19.

% Amir-Moezzi 2011, 51-52.

% Fischer mentions this idea, which I've also heard from Zoroastrians in Yazd and
Tehran, but inverts it, apparently by mistake; cf. Fischer 1991, 138.

7° Both shrines are first recorded in texts from the seventeenth century; cf. Langer
2004, 571.



Zoroastrian Pilgrimage Songs and Ziyarat-names 137

central role. The core of the legend is the escape of the pious royal family
member from the Arab Muslim conquerors, who aim to convert him
or her, whereupon a miracle happens and Ahura Mazda rescues them
from a forced conversion through a legendary disappearance (geyb
Sodan) into mountain cliffs. The legend of the Zoroastrian sanctuary
of Banu Pars, “the Lady of Persia’, in the northwestern plain of Yazd is
a good example of this generic plot. According to the legend, Hattn
Bant is a daughter of Yazdgird III who escapes from the Arab army.
Just before being caught by her enemies, the princess appeals to God
for help. The mountain miraculously opens and offers her refuge. As it
closes behind her, a piece of her scarf is caught between the rocks, thus
acting as witness to her sanctity.”

In the Bibi-Sahrbanii legend, after surviving the battle of Karbala ’the
protagonist flees back to Iran, where she is hunted by her enemies. Her
pursuers close behind her, Sahrbani reaches Rayy, where the cliff-face
opens miraculously and she passes behind it and is concealed there.
However, a small piece of her garments was caught between the rocks
as the mountain closed on her, demonstrating her sainthood; the
shrine which was built there, became a pilgrimage place. The creation
of Bibi-Sahrbani’s shrine and her legend seem to have been rather a
political act to ensure and legitimize the Iranian elements of the nascent
Islamic Iranian identity, in which a local Zoroastrisn veneration of
a pir was replaced with an Islamic one. The name of the shrine also
suggests a strong connection with the pre-Islamic veneration of the
ancient Iranian Goddess Anahid (Av. Aradvi Sara Anahita), a popular
Zoroastrian yazata, celebrated in Yast 5 (Aban Yast), one of the longest
and best preserved Avestan hymns. Interestingly the goddess also bore
the Middle Persian title bansg, “the Lady”, at least in the Sasanian
period,” whereas the shrine’s ziyarat-name give her titles as Sah-Gahan
“King of the world,” Sah-e zanan “King of women,” and Gahan-Banii
“Lady of the world.””

7 Cf. Sortisian 1335 § [1956]), 204; Boyce 1967: 31-32.

7E.g. in his inscription at Paikuli, Narseh invokes “in the name of Ohrmazd and all
the gods, and Anahid who is called the Lady” (MP ‘nhyt ZY MROTA); cf. Humbach/
Skjeerve 1983, 35.

7 Cf. Boyce 1989, 198; Qomi 1388 § [2010].
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The six major contemporary Zoroastrian pilgrimage centres in Yazd
province, Iran, are as follows:

1. Pir-e Sabz (“The Green Saint/Shrine”), also known as Pir-e Cak-
Cak()4, located near Ardakan, ca. 72 km from Yazd (Images 1-3).
It has been the most popular of the Zoroastrian shrines in modern
times. The annual pilgrimage to Pir-e Sabz is today a kind of national
event for Iranian Zoroastrians. The major pilgrimage period of
Pir-e Sabz is June 14"-18", even if the shrine is open to everyone
throughout the whole year. Pir-e Sabz acts nowadays almost as a
national Zoroastrian pilgrimage centre, visited by a large number of
Zoroastrian (and also non-Zoroastrian) tourists, especially during
the specific annual pilgrimage period in summer. The popularity
of Pir-e Sabz among Zoroastrians shows itself in many images of
the shrine to be found in different Zoroastrian public and private
spaces, on the walls, in wall and desk calendars, or elsewhere.
The pilgrims converge on one point to pray in the grotto, where
the water drips from the cliff above. Other activities and rites,
distribution of heyrat, chanting and playing music, happen later on
the platforms outside. The pilgrims spend generally the night in the
shelters which are built close by, as part of the shrine complex. The
Sarifabadis as a rule celebrate a gahanbdr-e togi on the last day of
the pilgrimage here.”” The pilgrimage core time, as for all other pirs,
is a favourable time to celebrate marriages or initiation ceremonies
for young children.

2. Pir-e (Mah) Seti or Seti-Pir, often visited on the way to Pir-e Sabz,
is located east of Yazd. Its pilgrimage date is June 14™.7

3. Pir-e Narestane, which islocated 31 km east of Yazd in the mountains
of the old village of Haranaq. Pir-e Narestane is usually visited after
Pir-e Sabz, from June 23%4-27".77

74For this shrine cf. Boyce 1977, 255-62; Af$ar 1374 § [1995-96]), 63-65 (Vol. I); 63-65
(Vol. II); Langer 2008, 328-51.

75 Gostasb 1389 § [2010].

76 Cf. Langer 2008, 473.

77Cf. Langer 2008, 315-328.
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4. Pir-e Banu-Pars”, the earliest historically attested Zoroastrian pir
(see above) located 112 km northwest of Yazd near Sarifabad. Its
pilgrimage period is from July 4"-8", for which the pilgrims usually
walk twenty-four hours from Sarifabad or the nearby village
Zargu(") to reach the shrine. A sacred rock and a perpetual spring
also mark the complex.

5. Pir-e Naraki, which is located at the foot of Mount Naraki, 58 km
southeast of Yazd. The dedicated days for annual pilgrimage are
August 3-7.7

6. Pir-e Heris$t, which is located 110 km northwest of Yazd near
Sarifabad (Image 4). Its pilgrimage period is March 27-31.%

78 For the shrine cf. Amir-Moezzi 2011; Boyce 1967: 30-44; Boyce 1989; Langer 2008,
352-372.

79 Cf. Langer 2008, 411-425.

S Cf. Langer 2008, 372-386.
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Zoroastrian major pilgrimage shrines in Yazd province
Core pilgrimage date Site Dedication and heroes
Shrine Gregorian Zoroastrian | ©f the foundation legend
Calendar Calendar
Pir-e Heri$t | March 27-31 | mah farvardin, | Royal Maid Morvarid or
riz amordad- | Gohar-Bana, daughter of
horsid Yazdgird III
Pir-e (Mah) | June 14 mah hordad, | Mehrbang, a
Seti or Seti- riz astad granddaughter of Yazdgird
Pir III, her mother, and a
priest, Dastur Kerobad
Pir-e Sabz June 14-18 mah hordad, Princess Hayat-Bang,
or Pir-e riz astad- daughter of Yazdgird III
Cak-Cak(i1) mahraspand
Pir-e June 23-27 mah tir, riz Prince Ardesir
Narestane aspandmard-
adar
Pir-e Banu- | July 4-8 mah tit, iz Princess Bani Pars,
Pars meher-bahram | daughter of Yazdgird IIT
Pir-e Naraki | August 3-7 mah amordad, | Naz-Bang, the wife or
riiz meher- daughter-in-law of the
bahram governor of Pars

Structure of the Zoroastrian Shrines

The majority of the Zoroastrian shrines are built close to or in the
mountains. Mountains thus play an essential symbolic role as the place
of refuge for the vanished saints connected to the sites. Complexes
almost always include a water source, usually a fountain or a well, as
well as an old tree, often a plane tree or cypress (see above), which is
considered to be sacred. A small, domed, mud-brick building similar
to the tombs of the local Muslim saints sheathes each of the shrines.
Shrine complexes usually have shelters called heyle for the pilgrims to
rest in during visiting time. They also share a very similar foundation
legend. Commonly the holy pirs are fairly unembellished chambers,
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with a simple fire burning on a column or in a metallic bowl, and a pile
of logs. The holy fires, which have been threatened with disrespect,
desecration, or even extinction at the hands of non-Zoroastrian
opponents, are very complicated and costly to maintain, whereas in
contrast the empty shrines were much less susceptible to the violence
of adversaries, and tend towards extreme simplicity. The pirs were, and
indeed are very much uncomplicated in terms of daily maintenance,
whereas a fire temple and especially a cathedral fire need trained and
costly priests. The fires of the pirs can either burn constantly or be lit
afresh by devotees and pilgrims.* This way, every village or community
could afford to have such shrines, and in fact, this is still the case
in Iran. It is only in recent decades, after resettlements of the Irani
community in big cities such as Mumbai, that there has started a new
trend of opening such empty shrines, most of them dedicated to the
gods Soras (MP Sros), Bahram (MP Wahram) and Mehr (MP Mihr).
Among others, these include Pir Sih-Varahram-Izad (called Pir-e
Morteza-‘Ali-Gabran by Muslims)* shrines in the cities of Kerman
and Yazd, and their counterpart the Sahbehramizad shrine, located
in the complex of the Seth Dadibhay Noshirwanji Dadyseth Atas
Bahram at Mumbai, established in 2016.% This shrine is the only empty
shrine of this kind in India, and was inspired by the Iranian shrines.
Belongong to the Kadmi tradition, both the shrine and the fire-temple
are regularly visitied by Shahanshahi and Fasli Parsis. Occasionally
shrines are dedicated to a saint, such as the already mentioned shrine
of Baba Sarafoddin in Taft (20 kilometers southwest of the city of Yazd),
which is incidentally visited and honoured by both Zoroastrian and
Shi‘ite pilgrims.* The shrines for yazatas fit perfectly within a Muslim
tradition of dedicating shrines to saints and immortals. It seems that
the Muslim adoption of Zoroastrian shrines dedicated to Hagi Hezr or

8 Cf. Boyce 1979, 82-91; Langer 2004, 573-574, 584-587, 590.

8 Cf. Sorusian 1335 § [1956], 310.

% The Dadyseth Ata$ Bahram itself was established in 1783. The shrine was inagurated
on Bahram-riiz by the performance of a gasan. Many visitors sponsor and donate oil
lamps as well as enough oil for keeping the lamps burning consistently through the
whole year in the shrine.

8 Cf. Langer 2004, 566.
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Elias as living pirs was forgotten at a certain point, and these have now
become entirely Muslim shrines.*

Image 4- Pir-e Sabz, also known as Pir-e Cak-Cak(it) near Ardakan, Yazd © Photo by
Shervin Mandgaryan

Rituals connected with ziyarat

Similar to the Islamic pattern of pilgrimage to holy shrines and its
related rituals, the pilgrimage rituals connected to the Zoroastran Pirs
belong to the farziyat “obligatory prayers’, the non-priestly pious lay
rituals. The importance of the pilgrimage to the pirs as a central act
of religious practice can be seen in the description of pilgrimage as
hag, using Islamic religious vocabulary. Certain rituals, for instance,
are described by members of the community as hag-e pir-e sabz, which
not only indicates the importance of this pilgrimage, but also suggests
how the ritual cycle has become emplotted in a quasi-canonized way.*
This quasi-canonized cycle provides recommendations for particular
forms of behavior that pilgrims should adopt while completing a

% Cf. Boyce 1967, 31.
% Among others an online short travelogue by Farzaneh Goshtasb; cf. Gostasb 1389 §
[2010].
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ziyarat. Some of them are outer priestly rituals, such as performance
of a gahanbar,” as well as those that can be performed by any non-
professionals. The main core of the rituals performed comprises
recitation of various prayers from the Horde-Avesta, lighting candles
and/or oil lamps, burning incense sticks, paying respect to devotional
objects if available, and also lighting temporary fires. Greetings of the
pir by means of the recitation of the ziyarat-name is part of the whole
traditionally-prescribed ritual behavior. It mostly includes presenting a
votive offering (e.g. lighting candles or burning incense sticks), praying,
and leaving the shrine moving backwards, while performing all this
in the proper state of ritual purity, ensured by performing the ritual
ablutions padyab and kosti-no-kardan (padyab-kosti) in advance. To
perform a ziyarat is considered of great benefit to those doing so, while
prayers said at the shrine are believed to have a particular effectiveness.
The pilgrims are supposed to pay attention to the presence of the pirs
and to bear in mind that spiritual presence surrounds the pilgrims. The
pilgrims can talk to God, yazatas, and even address the pirs. Reciting
the ziydrat-names or chanting the songs addressing the pirs are also
part of the rites, which sould be spoken from the depths of the heart to
establish a firm connection between the pilgrims and the divine. This
can be accompanied by touching the shrine or the devotional objects.

In contrast to Shi‘i ziyarat-names, recitation of which is mostly
restricted to particular times,® the recitation of most Zoroastrian
pilgrimage songs and ziyarat-names is not restricted to a specific time,
and they may be recited from a distance. However, there are fixed
annual pilgrimage periods specified for each pir, during which of
course the related ziyarat-names are recited intensively (see the table
of the major pilgrimage shrines in Yazd). All the Zoroastrian ziyarat-
names I am familiar with are specific to certain pirs and may be recited

% As a general rule a gahanbar-e togi, that is to say a communal gahanbar beyond the
regular seasonal ones, in which all community members present join together to
celebrate and each contribute what they can.

8 E.g. ziyarat-al-arba‘in, a visitation supplication of the third Imam, only be recited on
20" day of safar in the Hegri Lunar calendar and the anniversary of the 40" day after
the Battle of Karbala, when Imam Husayn and his companions were martyred on
the Day of Asiird, i.e. Muharram 10, 61 AH/October 13, 680.
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during residence at or while visiting the relevant shrine or mausoleum.

An essential part of pilgrimage rites in all the Zoroastrian shrines
is the animal sacrifice, usually of a young sheep or goat,* which is
addressed by the common Islamic term qgorbani “(sacrificed) animal”
The animal, usually decorated with a garland of marjoram, is brought
in a ceremony to the shrine and carried seven times around the fire
pillar before being slaughtered outside of the shrine. The cooked meat
will partly be consumed by the pilgrims present at the shrine and partly
shared between the poor people and eventually beggars as well as some
shares for the ever-present dogs.

Besides offering devotion and sacrifices, playing musical instruments,
singing joyful songs, dancing and drinking wine is a common pilgrims’
activity during their stay at the shrine or in the residential heyles.* This
concept is thematized in many Zoroastrian traditional ziyarat-name
songs in Zoroastrian Dari and Persian, like: yaki ragsa, yaki hina,
yaki kra seyr-o safii | pir-e sauvz-e cak-cakil, pir-e savz-e akéakii “One
dance, one sing, one amusing himself | O Pir-e Sabz-e Cak-cakd, o
Pir-e Sabz-e Cak-¢akii!” (See below).

Charitable food distributions

Both heyrat, “the distribution of charitable food”, and sofre, “tablecloth
feasts”, are pious activities which are also connected to the pilgrimage
rites. The heyrat is an essential part of the gahanbars, “the communal
feasts”, the periodic five-day agricultural seasonal banquets held every
two mounts.” The heyrat may be offered to the neighbouring fire temple,
to the neighbourhood, and to relatives and friends. Moreover, heyrat is

% Sacrifice of cows still was practiced in the 19" century at Pir-e Banu-Pars, when
it was abandoned under the influence of Maneckji Limji Hataria (1813-1890), a
Zoroastrian scholar and civil rights activist, who was active as the emissary of the
Parsis of India to the Zoroastrians of Iran from 1854 to 1890. Cf. Boyce 1967: 42 and
fn. 42.

o Cf. also Boyce 1967: 44.

o These are 1. maiiioi.zaramaiia “midspring; lit: midgreening’, harvest of winter
barley and wheat; 2. maidiioi.sam “midsummer”; 3. paitis.hahiia “corn-bringing”;
4. aiiaBrima “homecoming”; 5. maidiiairiia “midyear”; 6. hamaspaOmaédaiia, for
which no generally accepted meaning has been proposed, maybe “equal heat” (?).



146 Shervin Farridnejad

an important charitable activity during irregular commemorations such
as death memorials, and for the purpose of fulfilment of vows, as well
as on occasions of ziyarat and sofre “tablecloth feasts”®* in which there
is a parallelism between Zoroastrian and Muslim charity systems, these
elements being common to both of them.” Sofre generally have been
regarded as a less elevated women'’s folk practice, supposedly borrowed
from Muslim folk religion. Shrines, alongside private homes, are a
favourite location for performing the sofre rituals. As correctly observed
by Michael J. Fischer, heyrat, sofre and ziyarat are all particular parts
of a series of ritual cycles, gathered around the very Zoroastrian ethic
of sharing to engender solidarity between the community members.**
Distribution of fruits and nuts, and cash offerings, are very usual. The
main element of the food given in charity is either a mixture of fruits
and nuts, or the meat of a gorbani “(sacrificed) animal”

The Pilgrimage Songs and the Ziyaratnames

The pilgrimage songs and ziyarat-names (“Visitation Supplications”)
are texts and songs recited or sung when visiting the holy shrine of
a saint or prominent religious figure, to show one’s respect and earn
spiritual merit. The text takes the form of a petition containing praise
of the person to whom the shrine or the mausoleum is dedicated.
It includes greetings and complements, extended occasionally by
compact hagiographical accounts of the saints concerned. Pilgrimage
songs and ziyarat-names are usually recited on the traditionally fixed
annual ziyarat-days of saints, or at the actual time of visitations to the
holy sites. Pilgrimage songs are orally transmitted, whereas ziydrat-
names are written down and available as printed texts, either as part of
Zoroastrian devotional booklets or at least in one case as a monumental
inscription, at the entrance of the Pir-e Pars-Bant (image 2). They are
thus composed in a standardised colloquial version of the Persian

o2 For sofre-feasts, their rituals and costumes in Zoroastrain tradition cf. Phalippou
2003.

9 On some aspects of this paralelism between Zoroastrian and Muslim fests cf. Fischer
1991.

94 Cf. Fischer, 139.
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language. Extant pilgrimage songs in contrast are all in Zoroastrian
dialects and retain their oral character as the spoken language of the
community.

We do not know much about the age and chain of transmission of
the Zoroastrian pilgrimage songs and ziyarat-names. They have mostly
been transmitted orally and only in very recent periods can one find
panels on which are inscribed the relevant ziyarat-names hanging in
piran and ziyaratgahs to be recited by the pilgrims. Together with the
genre of the Zoroastrian monagat (“intimate conversation”), the genre
of pilgrimage songs and ziyarat-name belongs to the less studied genres
of the devotional works within Zoroastrian New Persian literature.
While an analysis and German translation of a pretty good number of
the Zoroastrian monagats® are available for the scholars of the field,
nonetheless most of the Zoroastrian ziyarat-names remain unstudied.*®
Generally, the reliably datable extant works of Zoroastrian literature
in New Persian can hardly be traced back to the period before the
Mongol conquest of Iran in the early 13" century. The general structure
and the outer from of the Zoroastrian pilgrimage songs and ziyarat-
names resembles strongly the structure of the Zoroastrian monagats,
the earliest attestations of which appear in the works of the Persian
poet and translator Zarto$t Bahram Pazdu, as the Arda Viraf-name-ye
manzum (“the Versified Book of Arda Viraf”) and the Zartost-name
(“Book of Zarathustra”), which probably date back to the 13" century.””
Zoroastrian Persian ziyarat-names are versified according to the rules
of classical Persian poetry. They follow in general the forms of the

% Cf. Schmermbeck 2008), which contains an edition of 23 Persian monagat with
German translation.

96 Sahbahram Belivants record of five Zoroastrian ziyarat-names is the only published
text edition known to me within the secondary literature, cf. Belivani 1382 § [2003],
32-45. Based on BelivanTs edition, they are also referred to by Robert Langer in
his comprehensive study of Zoroastrian shrines; however only a small portion of
the ziyarat-name of Banu-Pars together with its translation is provided by him; cf.
Langer 2008, 363.

7 The genre of Persian monagat as a literary form in the Muslim contexts became
established around the 11" century CE, especially through the monagat-name of the
Iranian spiritual master and Safi saint H"age ‘Abdollah Ansari (1006-1089).
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Zoroastrian monagat, which in turn copy their Islamic counterparts.”
They are composed in a multiple rhyme, preferably in the form of gete,
and most commonly, as a masnavi (rhyming couplets) and targi -band
(lit. “bound to return”) or even gazal. It should be noted however that
even though the literary form shows a close connection to classical
literary genres, most of the extant ziydrat-names are either orally
transmitted poetry or are based on such a template. As a result, they
display rather free stylistic tendencies and are not very strict regarding
the retention of classical Persian meter and ariiz (prosody). The literary
form and structure of all extant supplications are closly connected to
each other. There are certain verses that they borrow from one other,
sometimes word by word, and occasionally with slight alterations. They
are not strict when it comes to following prosodic principles. The poets
do not really care about meter. This gives the ziyarat-names a lower
literary elegance in comparison to mainstream classical Persian poetry
and even in comparison to the Zoroastrian monagats. Nevertheless,
they are important witnesses of the lay Zoroastrian faith and the
adoption of a literary genre from the Islamicate envrionment for their
Own pious purposes.

Following the pattern of Islamic Persian poetry, praise and invocation
of Gods and pirs and wishes for forgiveness of sins mark the beginning
and ending of some of the Zoroastrian pilgrimage songs and ziyarat-
names. Furthermore, similar to all other genres of Zoroastrian religious
literature in New Persian, the usage of both Persian and Arabic Islamic
influenced terminology is very common. Pilgrimage songs and ziyarat-
names usually contain formulae declaring regards for and peace upon
the persons to whom the shrine is dedicated, and invoke notions such as
friendship with them, loyalty, obedience, intercession (Safaat), religious
dependency on their support (tavassol), surrender, and testimony, as
well as sometimes cursing the enemies of the religion. All these notions
are well known from the Islamic genre of ziyarat-names, which were

9 The monagats were published from the mid-19" century in the Khorde Avestas.
The monagat of Bahram Ravari printed for the first time in avesta ba ma'ni in 1853
in Calcutta is probably one of the oldest examples. For an edition of 23 Persian
monagats with German translation cf. Schmermbeck 2008.
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clearly a source of inspiration for the Zoroastrian ones.

Less is known generally about Zoroastrian music and songs, both
religious and folkloric.” There have been no scholarly investigations
as to what extent this music has retained any ancient elements, and
to what extent it has been influenced by mainstream Iranian music
and especially by the classical Persian radif. Besides the chanting of
Avestan prayers and hymns as the Zoroastrian priests perform them in
rituals, ™ little of the folkloric or religious music has been systematically
documented or investigated. Those songs sung mostly by the
Zoroastrian women in the pilgrimage sites and during the communal
feasts generally follow the structure of classical Persian music known
as radif. They are usually sung according to the common scales and
modes of traditional Iranian music and accompanied by the arbine,
which is a medium-sized frame drum played by Zoroastrian women
on festivals and joyful occasions (Image 5). Two examples related to
the special songs chanted for the pirs may serve here as specimens.

9 For a general overview on music in pre-Islamic era cf. Lawergren 2016. For a very
short notice on Zoroastrian religious music cf. Darvishi 1997, 152-62.

° For some samples, listen to Darvishi 2015.

!t A unique exeption so far is a set of two cassettes of Zoroastrian folk songs from Yazd,
performed by traditional Dari vocalist Dariush Yazeshni (b. 1953), son of Mobad
Khodamorad Yazeshni (1916-2007); cf. Yazeshni 1997.
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Two versified Ziyarat-names in Zoroastrian Dari dialect

Ziyarat-name-ye Pir-é Naraki

The first sample is dedicated to the Pir-é Naraki. The melody has
been sung by a Zoroastrian woman, Firtize Mehrabani (d. 2009), in the
Sustari major section (Sah-guse) of the scale of homayiin (G Ap B C
D Eb(p) F G),* recorded in 1996 in Sarifabad-e Ardakan, Yazd. The
melody is a very typical siistariin G (CD Ep F§ G A B C):

The wording of the song is in the Zoroastrian dialect of Yazd, known as
Zoroastrian Darl or behdinan dialect and has the form of a targi-band:

dard-e del veva be pir-e naraki morad-e del aga be pir yaki yaki
ege kyomi dust dare, ba in-o min  ege qalb-ot pak-one, az tohmat-e
comi ma-pars kyomi ma-tars

dard-e del veva be pir-e naraki

morad-e del aga be pir yaki yaki
to ke pak-o sada vo bi kina vo eci bad de sar-e ta varzes(?) veko
qall-o qase bira nase

dard-e del veva be pir-e naraki

morad-e del aga be pir yaki yaki
ege del-ot lipon o boqz e maza de  xisun-ot yaoga mehr o mahebat
ri sina tu qalb-so kina ha

2 The letter ‘b’ indicates the flat and ‘p’ the koron “semiflat”; the tonic is underlined.
For the scale of homayin cf. Caron/Safvate 1966), 85-88; Farhat 1990, 65-75; Miller
1999, 69-70.
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dard-e del veva be pir-e naraki
morad-e del aga be pir yaki yaki
zyuna dava mira dava vacadava  har ¢i dau So pir-e na[raki) kem
kem ya rasen
dard-e del veva be pir-e naraki
morad-e del aga be pir yaki yaki
ege praq dare, ba hezvun mava montazer unig bar e va but, az bar
etuat
dard-e del veva be pir-e naraki

morad-e del aga be pir yaki yaki

The song begins with a couplet which serves as a refrain after each
subsequent verse:

Translation:
Unburden your heart to Pir-e (and) take your heart’s wish
Naraki, from the Pir.
If you love someone, don’t ask If your heart is pure, do not fear
for this and that, any accusation.
Unburden your heart to Pir-e Naraki,
(and) take your heart’s wish from the Pir.
You are pure and sincere and No matter how you are unlucky,
forgiving and without deceit, [...] take care that you don’t go

the wrong way.
Unburden your heart to Pir-e Naraki,
(and) take your heart’s wish from the Pir.

If your heart is full (of sorrow)  (if) the heart of your relatives
and filled with hatred, are filled with hatred instead of
love,
Unburden your heart to Pir-e Naraki,
(and) take your heart’s wish from the Pir.
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Are you seeking a wife, a hus-
band or a child,
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All things you seek, go to the Pir
[...], [all you want] will gradual-
ly be fulfilled.

Unburden your heart to Pir-e Naraki,
(and) take your heart’s wish from the Pir.
If you are separated (from your

beloved), do not tell it with your
tongue'*,

Keep waiting, the door will open
and he/she will enter.

Unburden your heart to Pir-e Naraki,

(and) take your heart’s wish from the Pir.

These poems, sung somewhat joyfully to musical accompaniments,
are a necessary part of the pilgrimage rites to the pir shrines and can
be found in popular recorded collections of Zoroastrian music. Here
is another example of these pilgrimage songs and Ziyarat-names
dedicated to the Pir-e Cak-&akit:"**

Ziyarat-name-ye pir-e sabz

pir-e sauvz-e cakcaki, omahe ta 1have come to the foot of the

damen-e kiuh

e qa pella meme tey ka, ta ne
rastihe depii

hviiy-e pir-e sabz-e mii, drohsa
mesl-e qors-e mil

ive ¢aka tily-e hovz, cak-o cak-e
az sin-e kith

gemiyat mog-e kiiza tit heyla hii

3 Ie. ‘do not complain publicly’

mountain;

I have climbed many steps to
reach your feet.

O Pir-e Sabz, you are shining
like the full moon,

The water drips into the pond,
dripping from the summit of the
mountain,

The crowd [of the pilgrims]
swells in the pavillions;

4 A version of this song is recorded as No. 10 in Yazeshni 1997.
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yaki raqsa, yaki hina, yaki kra
seyr-o safii

pir-e sauvz-e cak-caki, pir-e
savz-e cakcakii

Sem-o ¢ub-e sendalos, kalak-e
meyn-e piros

mardomun carh-e kiizen davr-o
varos, hiigat-e tlaben az o$

yaki kena reste gose ciirqados,
grege ta ri milay-e Semdun hii

vaga pir-e cak-cakii, aden mrid-e
del-e mii

pir-e sauvz-e cak-caki, pir-e
savz-e cakcakii

siyosiin-e sine kiih, e qadar diira
safi,

vaqti iv az Se caka, valla meme
vire tu.

Saseka me pis-e pil, yir-e niiz-o
delrobii,

Se va vaqti ta rastihe Se pii, veva
pir-e cak-cakii,

153

One dances, one sings, one
amuses himself,

O Pir-e Sabz-e Cak-¢akd, o Pir-e
Sabz-e Cak-¢aka!

People light candles and offer
sandalwood, the candlesticks in
the middle of the Pir,

as they walk round the shrine,
asking for their wishes to be
granted.

One takes the corner of her
headscarf to bind it into the shaft
of the candlesticks.

They say, ‘O Pir-e Cak-¢aka,
accomplish our heart’s wish!

O Pir-e Sabz-e Cak-&akd, o Pir-e
Sabz-e Cak-caka!

Siyavasan'® has been grown on
the slope of the mountain, how
joyful is it!

The water drops off from the
summit of the mountain, I
remember my mother.

My charming and graceful
beloved can [reach] her
audience,

When you reach the feet of the
Pir, tell her, O Pir-e Cak-¢aka,

15 Par-e Siyavasan or Siyavasan (Lat. adiantum capillus-veneris) is a species of fern

which plays an important role in Iranian mythology and mythical history.
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ta veras be del-e mu, nabim az Grant the desire of my heart and

hem mu gz, never separate us.
pir-e sauvz-e cak-caki, pir-e O Pir-e Sabz-e Cak-¢aka, o Pir-e
savz-e Cakcakn Sabz-e Cak-c¢aka!

Five versified Ziyarat-names in New Persian

As already mentioned, the second group of pilgrimage songs and
Ziyarat-names are those which are rendered in a rather standard
colloquial Persian, without a specific dialectal colouring. A series of
five ziyarat-names was published by Mobadyar Shah-Bahram Belivani
initially in 1986-87."°¢ He stated that he heard these ziyarat-names from
his father Rostam Nushrivan Belivani (1918-1998), the late mayor and
head of the Zoroastrian Council of Sarifibad-e Ardakan, Yazd, who
served also as the custodian of Pir-e Cak-¢aka for over thirty years."”
The ziyarat-names must be based on orally transmitted songs, probably
composed between the late 17" and early 20" centuries. In Ziyarat-
name-ye pir-e sabz I1I however there are indications of literary origins,
among them verses that are composed in the style of the Masale-ye
Din of Hodabahs son of Gamasp (see above), or literally taken from
it. Three pieces (at least their last redaction) are definitely datable to
1354 AY / 1985, as mentioned in the supplications themselves. The last
one in this series carries the name of Rostam Nushrivan Belivani as its
composer.

106 Belivani 1382 § [2003], 32-45.

7 He was also Mary Boyce’s host on her research trip to Iran during 1963-64.
Interestingly, though Boyce has published several works regarding the Zoroastrian
customs and holy shrines of Yazdi community, she never mentioned any of these
ziyarat-names. Unfortunately, I had no access to Boyce’s Nachlaf3, her notes and
audio records, which may well contain the same or similar materials.
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Image 5- The arbune is a medium-sized frame drum played by Zoroastrian women on
festivals and joyful occasions. Fire festival Hiromba in Pir-e Heri$t © Photo courtesy
of Behrad Nafissi Mistry.

Ziyarat-name-ye pir-e sabz I

The first of these series is dedicated to the Pir-e Sabz in fifty-three
verses and in hazag meter and bears the composition date of 1354
AY / 1985. The supplication has a repetitive distich in every second
verse: “Call from the depth of your heart and with utmost sincerity: O
Truthful Pir!” A similar repetitive distich to this can be found in the
Ziyarat-name pir-e pars-banii T (see below).

Thematized here also is the connection between the pirs and
the Amsaspands, the Bounteous/Life-giving Immortals,”® which is
elaborated at greater length in the Ziyarat-name-ye pir-e sabz III (see
below).

The shrine of Pir-e Sabz is addressed here with the term qadamgah
“[holy] place of the footprints”, an expression which also designates a
series of Shi‘i pilgrimage and holy places. Qadamgah refers generally

8 NP Amsaspand (Av. Amasa Spanta, MP Amesaspand, [A]mahraspand).
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to a natural and rarely to an artificial mark in the rocks, understood as
a special trace of divine nature. There are many such holy sites from
Anatolia to India, and they are common all over Iran, Afghanistan, and
Central Asia, such as the gadamgah, an ancient site at the southeastern
tip of the Kuh-e Rahmat (some 40 km south of the Persepolis terrace),
which is said to be the stepping place of the horse of the first Shi‘i
Imam ‘Al The most striking coincidence of Islamic and Zoroastrian
tradition occurs in connection with the Islamic prophet and ‘immortal’
saint Hezr (Ar. al-Hidr), to whom a series of Islamic qadamgahs and
caves are dedicated.” The literal meaning of his name is traditionally
been taken to be “the green, the verdant (man)”, which meaning
overlaps with that of the Pir-e Sabz, “the Green pir”. It is associated with
cultivation cults and thus belongs to the group of so-called “agricultural
shrines”™ The connection to water is further evidence; the fountain
in the grotto and the dripping water of Pir-e Sabz give the shrine its
nickname “Pir-e Cak-¢akd”, “the dripping pir”. This is derived from the
sound of the drops of water that fall down from the rock and which
are now collected in a storage tank. The ziyarat-name mystifies this as
part of the miraculous legend of the disappearance of the saint into the
mountain and the mountain’s weeping for her submissive modesty and
innocence. Whereas weeping for the innocence and submissiveness of
the martyred saint in the Islamic tradition belongs to the main rituals
of a pilgrimage, crying is proscribed as a sin in Zoroastrianism, one
which makes crossing of the soul of the departed over the bridge to
the hereafter very difficult. Here we have an interesting mixture of the
two traditions. The Zoroastrian pirs, in contrast to the Shi‘i martyrs,
were not killed; nor indeed are they dead, but immortals. While the
supplication makes a reference to the saint’s death, some verses later
it is said that she vanished and continued to existence in secret, a fate

9 Cf. Boucharlat 2014.

"> Among others, the kith-e Hezr-w nabi “Mountain of the Prophet Hezr”, located six
kilometers from the center of Qom. It is believed that there was a three-thousand-
year-old cave above this mountain in which Hezr prayed. The shrine serves as a
pilgrimage destination for Shi‘i Muslims.

m Cf. Langer 2004, 587.
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attributed to the other pirs as well. Moreover, Hezr also has a wider
association with Zoroastrian deities; many shrines of Sros, especially
in Yazd province, are regularly dedicated to Hage Hezr, and at least one,
in the city of Yazd,” to the Biblical prophet Elijah, the Jewish figure
associated with Hezr by Islamic authors; they areconsidered to be rigal
al-gayb (“people of the unseen”) within the Islamic tradition.”* Both
figures are thus very appropriate for adoption as living Zoroastrian pirs.”

A further overlap of the legend of Pir-e Sabz with that of Hezr
occurs in connection with Moses, who is closely connected to Hezr in
the Islamic tradition. The staft of Pir-e Sabz recalls the miraculous rod
of Moses (Ar.asa Miisd), as mentioned in the biblical and Qur’anic
legends.” As there is no reference to any miraculous rod in the legends
of Hezr or Pir-e Sabz herself, it is not too far-fetched to assume further
borrowing of legendary elements from Islamic narratives.
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"2 Boyce 1967, 31. Intressingly Boyce states that she got the idea of this association from
the above-mentioned Rostam Nushrivan Belivani, confirmed by Dastur Khodadad
Narydsangi, the priest of Sarifabad. That these supplications were transmitted by
Rostam Nushrivan Belivani shows that this was at least common accepted knowledge
among priests and educated laymen. Cf. also Fischer 1991, 141.

1 Cf. Franke 2000; Wensinck 1997, 902-5; Wensinck/Vajda 1986, 1156.

"4 For his associations and legends in the Zoroastrian and broader Iranian tradition cf.
Krasnowolska 2009.

s Cf. Saritoprak 2005, 508-9.
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“Ever since the pen brought grace and splendour to paper, the
merciful mouth kept repeating ‘O Truthful Pir!’

If you want to be completely on the righteous side; Call from the
depth of your heart and with utmost sincerity: ‘O Truthful
Pirl

In the name of the just and pure Lord, who creates flowers from
mud and man from dust;"”

It is his commandment which holds the hanging heavenly
sphere; Call from the depth of your heart and with utmost
sincerity: ‘O Truthful Pir!’

The Lord gave grace and splendour to the world, O son; the
righteous Pir is Pir-e Sabz, O son!

7 This verse is identical with the first verse of Ziyarat-name pir-e pars-banii 1.
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Awkward is the one who has doubts, O Son; Call from the depth
of your heart and with utmost sincerity: ‘O Truthful Pir!”
Those who have virtue of pure extraction are the approved and

admired by God;

One group is the Pirs and the other the Amsaspands [the
Bounteous/Life-giving Immortals]; Call from the depth of
your heart and with utmost sincerity: ‘O Truthful Pir!’

She is from the lineage of the king Yazdgerd, she is graced by the
blessing of the Lord;

Her conviction in the good religion is firm; Call from the depth
of your heart and with utmost sincerity: ‘O Truthful Pir!’
Countless and boundless salutations [come] from the mountain,

that her footprint-place be splendid and bright;

She held in her hand the staff of salvation, submitted to the will
of Lord;

Her adversary was a thousand-man army; Call from the depth
of your heart and with utmost sincerity: ‘O Truthful Pir!’

As she reached the mountain, she cried to God to curtail her
enemies’ power;

‘Hide me from the eye of the enemies, Call from the depth of
your heart and with utmost sincerity: ‘O Truthful Pir!”

She said, ‘O Lord, I am a woman and do not know any provider
of sustenance, other than you!

Give relief and support me, as I am powerless’; Call from the
depth of your heart and with utmost sincerity: ‘O Truthful
pirl’

Her blessed name is Nik-Bana (“the fair Lady™); she cried out to
God and went down on her knees;

She pleaded, and struck her head, and called out, ‘O Lord!; Call
from the depth of your heart and with utmost sincerity: ‘O
Truthful Pir!

As she supplicated from the depth of her heart to God, the Lord
hid her in the mountain;

Have you seen this miraculous power from God? Call from the
depth of your heart and with utmost sincerity: ‘O Truthful Pir
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Thus, the treasure became visible and the whole mountain was
illuminated, frenzied with love;

The dome of light is in view as the sign of this miracle; Call
from the depth of your heart and with utmost sincerity: ‘O
Truthful Pir?

She stood up and turned herself to God, praised and thanked
God and bade farewell;

She sacrificed her sweet life at this moment; Call from the depth
of your heart and with utmost sincerity: ‘O Truthful Pir!’
She threw her stuff on the ground and departed, bowing down

to pray to the Lord, she got disaapered;

The treasure has lost at the moment, Call from the depth of your
heart and with utmost sincerity: O Truthful Pir!

The rocky mountain showered tears, pleaded to the Lord with a
spring of tears;

[See, even] the mountain pleaded to the Lord, accepting his
command; Call from the depth of your heart and with
utmost sincerity: ‘O Truthful Pir!’

This flowing water is the tears pouring from the mountain’s eyes,
the whole mountain became full of this flowing water;

Red and white and purple flowers have grown; Call from the
depth of your heart and with utmost sincerity: ‘O Truthful
Pirl’

Her stuff made everything green and she has ascended to the
heaven by the favor of the Lord;

Here is now pleasant and green and cultivated; she went peaceful
and purified; Call from the depth of your heart and with
utmost sincerity: ‘O Truthful Pir!’

Since this happened, it is now the year one thousand three
hundred and fifty-four;

You have seen the power of the Lord, Call from the depth of
your heart and with utmost sincerity: ‘O Truthful Pir!”

There came a call from heaven to the adversaries [the Arab
army]: why do you all bear motives of plunder and pillage?

By the command of the Lord, this mountain is a place of
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pilgrimage,; Call from the depth of your heart and with
utmost sincerity: ‘O Truthful Pir!’

As [the people everywhere] received the news, all packed their
stuff, informing and convoking each other;

They bowed down to pray in all reverence, starting from the foot
of the mountain; Call from the depth of your heart and with
utmost sincerity: ‘O Truthful Pir!”

They all recited this supplication and went, they pressed their
hands together"® and went;

They wondered at the will of the Lord and went; Call from the
depth of your heart and with utmost sincerity: ‘O Truthful
pirl’

That is why the mountain is known as Cak-¢aka (lit. “ drip-
drip”), as the water drips from the cliff;

The celestial beings and angels joined together; Call from the
depth of your heart and with utmost sincerity: ‘O Truthful
Pir?

I swore by Pir-e Sabz, by her pious name, whose mountain
flourishes and is green by a miracle;

Thousands of praises to her good spirit and nature; Call from the
depth of your heart and with utmost sincerity: ‘O Truthful
Pir!’

Now the Pir-e Sabz is a pilgrimage destination for all the people;
she is intercessor for all creatures,

Pir-e Sabz is the blessed and chosen one of the Lord; Call
from the depth of your heart and with utmost sincerity: ‘O
Truthful Pir?

Pir-e Sabz is proof of the King of Heroes; Pir-e Sabz is the
benevolent friend of all the wretched in pain;

Pir-e Sabz is sought by the needy; Call from the depth of your
heart and with utmost sincerity: ‘O Truthful Pir!’

The cliffs of her mountain are more precious than gems and

"This is the gesture of respect by addressing the gods while praying. The Avestan term
for this gesture is called ustanazasta- “with outstretched hands”, in which the palms
pressed to each other.
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jewels; Call from the depth of your heart and with utmost

sincerity: ‘O Truthful Pir!’

In both worlds, renouncing the world becomes illustrious; it is
impossible to describe her (divine) attributes by (writing)

with a pen;

If you trust in Pir-e Sabz, the Lord will swiftly solve your

problems,

And will lodge you in paradise;Call from the depth of your heart

P »

and with utmost sincerity: ‘O Truthful Pir

Ziyarat-name-ye pir-e sabz I1
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This piece is in a quasi mosammat-e mohammas “refrained tail-

rhymed” form and ramal meter.
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“O my dears, I have a great desire most heartily (to visit) Cak-
¢aki, Constantly I speak about Cak-¢aka, I smell at every
moment the good scent and sweet odor of Cak-¢aka, I take
this garment from the desert to Cak-¢akd, so that I may kiss
again the ground of Cak-&aki;

All the adherents of the good religion are yearning for Pir-e
Sabz, all the strangers in the homeland are yearning for Pir-e
Sabz, all the sugar chewing parrots are yearning for Pir-e
Sabz; everybody, everywhere is yearning for Pir-e Sabz; for
years I have been yearning for Pir-e Sabz;

O all the Zoroastrian adherents of good religion, I take refuge
in God; O all the Dastirs and munificent ones, nobles and
plebeians, O Elders and Lords, I take refuge in God. The
shrine of Pir-e Sabz is a home for nobles and plebeians, the
compassionate ones weep tears like Cak-¢aki;

Those who love the pirs would gave up their lives for their sake;
those who belong to Iran would gave up their lives for their
sake; all the elders and youngers would gave up their lives
for the sake of the pirs, the very moment they come into the
presence of Cak-¢akii;

For years I have been wandering as a stranger in exile, have often
lost my way and come back on myself;

O my friends, where is my home and where is my family? I am
perplexed; even going to my home, I am still wandering; thus
I am here desperate to beg for help from Cak-cak;

O my dears, if I reach someday my beloved in the homeland,
I will kiss their hands and take my abode in the (shrine of)
Pir-e Sabz”.

A “sugar chewing” parrot is one of the favorite imageries within classical Persian
poetry. It generally allegorizes a wise teacher who focuses on the proper behavior of
humankind; cf. Schimmel 1992, 182-84.
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Ziyarat-name-ye pir-e sabz I11

In fifty-seven verses in the masnavi form, with variable meter,
mostly fitting hazag. The supplication connects the shrine of Pir-e
Sabz with a reference to the Zoroastrian concept of asa “(Cosmic)
Order, Righteousness”, therefore to paradise, in order to establish the
importance of the pilgrimage site. The poet states that “its refreshing
breeze comes from the garden of paradise, and its lights are [the sign
of] the ‘Best Righteousness’ of Zarathustra” The New Persian term used
here, ordibehest (Av. Aga Vahista, MP Ardvahist “Best Righteousness”)
refers to one of the six great Amasa Spantas that with Ahura Mazda or
his Holy Spirit, make up the Zoroastrian Heptad. He is Ahura Mazda’s
counselor (Y. 46.17) and accompanies the soul of the righteous man
(Y. 34.2), who receives the best reward (Y. 49.9). Fire in many visible
forms, and as the source of warmth and light, is his manifestation in
physical creation. This imagery is well presented here. Moreover, the
description of the site presents an allusion to the garden of paradise
as well.

Like the Ziyarat-name-ye pir-e sabz in the Dari dialect (see above),
the motif of the (par-e) Siyavasan plant is also present here, consistent
with a clear pattern of symbolizing natural elements in connection
with this specific shrine. The poet takes it as an allegorical motif,
connecting the fate of the last Sasanian king Yazdegerd III (reigned
632-651), his relatives, and especially his daughters, who are the focus
of devotion of the Zoroastrian empty shrines, to the sad and unjust fate
of the beloved mythological prince and vegetation deity Siyavas. The
myth is well known in both Zoroastrian tradition and in the Iranian
epic tradition, as rendered in FerdosTs Sahname.>

A noteworthy aspect of this piece is the reference to the first three
of the four Islamic Rashidun Caliphs, namely Abua Bakr (r. 632-634),
‘Umar bin al-Hattab (r. 634-644) and ‘Utman ibn ‘Affan (r. 644-656).

4 Siyavas (Av. Siiauuar$an; MP Siyawaxs) is mentioned in the Avesta (Yt. 13.132,
Yt. 5.49-50), whereas a rough sketch of his story is memtioned in the Bundahisn
(Bd 33.10). The earliest rendering of the full story is given by Abu Mansur Ta"alebi,
cf. Ta‘alibi/ed. Zotenberg 1900, 171-213 and Ferdosi, cf. Khaleghi-Motlagh 2008),
Vol. II, 202-376.
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The fourth Caliph and the first Shi‘i Imam, ‘Ali ibn "Abi Talib (r. 656-661)
is excluded from the list, most probably due to the context. The poet
encourages his audience to make a comparison between the kings,
heroes and elders from the past, in order to recognize those among
them who were righteous. The caliphs here are presented as counter-
examples, those who lost their good fortune and therefore their
thrones. Sensitivity around naming the first Shi‘i Imam, particularly
the fear of accusations of blasphemy, is most likely the reason for
not mentioning him here, suggesting that these Ziyarat-names were
accessible to Zoroastrians’ Muslim neighbors.

Notable also is the use of special titles at the end of the piece,
where the saints are invoked, a standard section of Islamic ziyarat-
names. The first in the series is the $ah-e mardan, the “King of Men”
or “King of Heroes”. In either this or its reverse form, Mardansah, this
is a common name among Zoroastrians, and is attested as such in
Islamicate authors.” It generally referred, however, to the first Shi‘i
Imam ‘Ali ibn ’Abi Talib, who as we have seen was excluded from the
list of the accused caliphs. The title banii-ye kobra “the Greatest Lady”,
appearing some verses later, is of great interest, as this title clearly
refers to Fatimah bint Mohammad (606-632), the youngest daughter
of Mohammad and his first wife Hadiga, and wife of ‘Ali ibn ’Abi Talib.
She is the mother of second and third Shi‘i Imams Hasan and Husain.
Her younger son Husain again plays an important role in the mythical
genealogy of the rest of the Shi‘i Imams, as according to the legend,
he was married to the daughter of the last Sasanian king Yazdegerd III
(see above). Thus, both ‘Ali ibn ’Abi Talib and Fatimah are brought
into a marriage alliance with the last Zoroastrian king and are thus
close relatives of the members of the Zoroastrian royal family who
are the subject of these supplications. Especially among the Twelver
Shi‘is and Isma‘ilis, she is considered a miracle-working female figure,
corresponding remarkably well therefore with the miracle-working
figures among the Zoroastrian pirs.

5 Already the late Abbasid historian and geographer (1179-1229) Yaqut Hamawi
mentions it as the name of the son of Xusraw II (590/91-628), the last great king of
the Sasanian dynasty; cf. Hamawi Bagdadi 1399 q [1979], 148.
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Furthermore, the second reference of the title sah-e mardan
appearing some verses later appears to be Jam (Av. Yima), the mythical
king of Iran and the king par excellence.”>® Mentions of the thirty-three
Amsaspands, “the Bounteous/Life-giving Immortals”, in the same
verse, and Zarathustra in the following verse, are the key to decoding
the hidden name behind the title Sah-e mardan as Yima. There are
several instances in the Pahlavi literature where Jam and Zarathustra
are linked; they are the first and last of the four heroes of origins,
brought into the world as a gift of their fathers’ haoma sacrifices.”” In
the Dénkard (Dk. 7.2.21), for example, Zarathustra is believed to be
of human lineage through Jam, and of the lineage of the Amsaspands
through Néryosang, which is also illustrated here in the triad of sah-e
mardan (i.e. Jam), the Ams$aspands and Zarathustra.

Other righteous figures mentiond here are primarily Arda Wiraz,
Wiraz the Just, key character of the Zoroastrian Middle Persian text
Arda Wiraz-namag (“The Book of Arda Wiraz”), a report of his extra-
terrestrial soul journey, including a description of heaven and hell.*
Others are Sapiir and the son of Darab. Sapiir is the name of three Sasanian
kings of kings, as well as of a number of personages of the Sasanian and
later periods, whereas piir-e Darab “son of Darab” cleraly refers to Dara 1
Darayan, the last Achaemenid king of kings, Darius III (r. 336330 BCE)."
Assuming the names on this list are not put randomly together, “Sapir”
must refer to the Sasanian king Sapar I (309-79), in whose reign we
meet Adurbad i Mahraspandan, the renowned Zoroastrian mowbedan
mowbed or “high priest”. According to the Zoroastrian tradition, widely
reported within the Pahlavi literature, Adurbad successfully underwent
the war “ordeal” of molten bronze, in which the metal was poured onto
his chest and he was seen to arise unhurt in order to prove the validity

¢ For an detailed overview cf. Skjeerve 2012, 501-22.

7 Yasna 9.1-13 (‘the hymn to Haoma) tells us the name of the four heroes, who were
born as the result of their fathers haoma-sacrifice, namely Viuuanvhant, fathered
upon Yima; AOPiia upon @raétaona; @rita of the Simas upon Korasaspa and
Pourusaspa upon Zarathustra; cf. Kellens 2001, 316-22.

28 For text and translation cf. Vahman 1986.

2 Oktor Prods Skjeerve suggests that Dara i Dardayan is an amalgamation of the
memory of last Achaemenid king of kings with Darayan, the name of a series of
kings of the region of Persis; cf. Skjeerve 1997, 102-3.
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of his interpretation of religious tradition. His role as the miraculous
proof of the validity of the faith is in accord with the purpose of
Wiraz’s soul journey. Wiraz was choosen to be sent to the other world
on account of his righteousness in order to verify Zoroastrian beliefs
and the efficacy of Zoroastrian rituals. Both Adurbad and Wiraz are
heroes of the time of religious uncertainty, who provide confidence
and reinforce the distressed community. These scenes of piety aimed at
strengthening the believers had to be repeated several times after the fall
of the Achaemenid empire, whose last king was Darius III. In addition,
some other important names among the Sasanian kings, including
Xusrd I Anosirvan (r. 531-579), ArtaxSahr 1 Pabagan (r. 224-241), the
founder of the Sasanian dynasty, and Bahram V Gor (r. 420 to 438), are
invoked, outwith their chronological order.
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1 This verse is very similar to the sixteenth verse of the fifteenth chapter, “[question]
on ziyaratgah (pilgrimage shrines) and the response to it” (see above). The
aforementioned text must serve as the Vorlage here.
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1 This verse is taken from Masale-ye Din of Hodabahs son of Gamasp (see above).
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“Pir-e Sabz is the pilgrimage shrine of all people, [all prayers to]

Pir-e Sabz are accepted by the pure Lord;

Its refreshing breeze comes from the garden of paradise,
and its lights are [the sign of] the “Best Righteousness” of
Zarathustra;

Come here, enjoy the Pir-e Sabz and look at the miracles of the
Almighty Lord;

See how from its bottom to its top, the mountain is crowded
with luxuriant and thick forest;

Look, how perfumed and well-smelling it is here [i.e. the Pir]
from the fragrance of thymes and marjorams, so that the
whole universe fills with an agreeable odor of musk and
ambergris;

The trees are growing out of the stones, like a green garden full
of flowers;
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And the water flowing down from the mountain is so efficacious,
because the tears of Pir-e Sabz;

It is a remedy for many pains and heals any complaint and
disease;

The water of [the shrine of ] Nik-Banu is life-giving' and sweeter
than any sweetmeat and candy;

The Siyavasan plants grow all over the mountain and the lake,
splendid in their beauty and greenery;

Like King Yazdgerd, he was a king killed unjustly, and these are
here as a remembrance [of him];

All his [Yazdgerd’s] children have been put to flight and have
vanished in the mountains out of anxiety;

They all escaped from the cruelty of the tyrants to the mountains
and deserts;

For the sake of the good name and honour and God’s religion,
each ran away tearful;

The pure Lady vanished in the mountains of ‘Aqda,=* intelligent
and perspicacious, she disappeared;

Here is the pilgrimage destination of all virtuous women and
men, who bring purity by coming each year into her presence;

As soon as they have gathered and lined up, they have become
joined with what they desired;

All their wishes, issues and demands will be fulfilled by the
command of the pure Lord;

Pir-e Harst, one of those saints of rank, pacifies the distressed ones;

Come to [Pir-e] Narestane and observe the many miracles of the
mountain;

[Come and observe] the water and green myrtles and pine-trees,
which are remedies for any pains;

Fulfil your pilgrimage there and pray; this will be much better
than any commercial business;

% An allusion to the namesake of the shrine of Pir-e Sabz, who is known in the tradition
as Hayat-Bang, “the Lady of Life” or “the Life-giving Lady” (see above).

36 ‘Aqda is a rural district of Ardakan county, Yazd, Iran. The district is indirectly
referred to in the Ziyarat-name-ye pir-e pars-banii II by nameing the village of
Argenan.
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The other [pilgrimage site] is Naraki in the Tigang [mountains],”
which is magnificent and elegant;

It is like a shining sun on the mountains; the way to it is hard
and far from any community;

It is the pilgrimage shrine of both noble and common people,
and not a place for infamous disgraced ones;

O you adherent of the good religion and the wise, behold! O
you, who you are honored and respected and of a noble
family, beware!

Put confidence in the Lord with a pure heart, he who is Lord of
Lords;"*

For none will guess the riddle of his mystery, that of why we
came into this world and why we will pass away;

We are all under the Creator’s commands, now like the flowers
and now like the thorn;

From all the Kiyanid kings and heroes, from all the adherents of
the good religion of all the ages

Take your example; from the pious and righteous ones, from the
elders and grandees;

Look at the age and fortune of King Yazdgerd, and those of Abu-
Bakr, ‘Osman and ‘Omar;®°

They all have relinquished crown and throne, as good fortune
abandoned their dynasty;

Whereas they [the pirs] have renounced life and wealth and
luxury and each has disappeared into a mountain;

They are thus now in good odour in this world and are the lords
of all the kings of the kings in paradise;

They have left behind the unfaithful world and made their own
death easy for themselves;

7 The Tigang mountains are ca. 30 kilometer east of Yazd, Iran.

18 This could either simply mean God, who is the Lord of all the kings and nobles,
but it might also refer to the henotheistic structure of the Zoroastrian pantheon, in
which Ahura Mazda presides over all other deities.

% Putting ‘Osman before ‘Omar in ahistorical order is necessary to preserve the
rhyme.
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They have chosen the hereafter as their eternal residence and
in this manner, they have borne away the ball of good
reputation';

Their traces are pure and clear; they serve as pilgrimage sites for
their purified adherents;

O Lord, by the righteousness of the Kings of the Heroes, purify
us from evils;

By the righteousness of Pir-e Sabz and the height ofher mountain,
[By the righteousness] of her dignity, glory, splendour, and
magnificence;

[By the righteousness] of her compassion and her purified tears,
[By the righteousness] of the bright light of her soul;

Accomplish all the wishes of the adherents of the good religion
and remedy the painful heart of the wretched;

By the righteousness of the chastity of the Greatest Lady, who is
innocent of any fault,

[Accomplish] all the wishes and needs of men and women, may
they be from near or far;

[luminate their heart and soul by your radiance, like the new
moon, which shines because of the sun’s light;

By the righteousness of the thirty-three Bounteous Immortals;
by the righteousness of the Kings of the Kings and Kings of
the Heroes;

By the righteousness of his holiness Zarathustra, the bearers of
the [divine] words,* illuminate our eyes and hearts;

Purify our hearts completely, make us all modest and true-
hearted;

[Save] us from greed, grudges, rancour and hostility, purify and
endow us with generosity and munificence;

Make us as justified and blessed as Arda-ye Virab was, as King
Sépﬁr and the son of Darab;

1o “Bearing away the ball of good reputation’, in the sense of “being successful’, is a
well-known allegorical expression in Persian literature, drawn from polo playing.

W NP vahsir, from MP vaxsvar “Prophet, lit. carrier of the words”, a known title for
Zarathustra in Pahlavi literature. E.g. yazdan waxswar “the prophet of the divine”
(DD 38.22).
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[And] as King Nusiravan [ Xusro I. Anésirvan], [furnish us]
with justice in perfect equilibrium;

Or [as valiant and righteous] as ArtaxSahr son of Pabag, the
king of the throne of with no abode;+

[And] like Bahram-e Gur [Bahram V] from the previous ages,
where all were exalted, glorious and with good reputation;

I have concluded this and my wishes have been fulfilled by the
favor and order of the Lord;

This is the supplication of the Pir-e Sabz, may it be read by all
who are our companions;

May the reciter be praised and blessed, may the whole world be
under his authority”

Ziyarat-name-ye pir-e pars-banii I

In twenty-five verses in the masnavi form in the motaqareb meter. It
has a similar repetitive distich to the Ziyarat-name-ye pir-e sabz I: “Call
from the depth of your heart and with utmost sincerity: O Pir-Bana!”,
which has probably served as the template for other ziyarat-names
like this one. The fact that Islamic supplications wield a remarkable
influence on the composition of the Zoroastrian ziyarat-names can be
seen in the special uses of pharases that are popular in the Iranian-
Islamic tradition. The espression o ob,3 “May I be sacrificed to thy
head”, used here in the first distich of the second verse, is a common
form of address used by inferiors to superiors, widely attested in
Islamic supplications. In addition, the expression gudl el 4 “kiss
one’s feet”, i.e. to pay reverence in someone’s presence, is also another
common phrase, widely used in Islamic ziydrat-names, and thus shows
the influence of the vocabulary of the Iranian-Islamic Ziyarat-names.
This supplication mentions the date 1354 AY, most probably in the style
of Ziyarat-name pir-e pars-bani III by Rostam Belivani (see below),
which corresponds to 198s. It is unclear if the composer is the same
Rostam Belivani or not, though the style and imagery suggest his
authorship.

2 The term la-makan “lit. with no abode” refers to the heavenly status of a righteous
man or a deity.
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Beside the general outline of the saint’s story, the poet here also
deploys significant Zoroastrian imagery in the closing verses, by
praising the Bana Pars as having a “pure soul”, fine in odor and with
a “fragrance imbued with ambergris”. This recalls both the imagery of
the Zoroastrian goddess Daéna and the personal anthropomorphic
embodiment of the sum of human actions, views, inner consciousness
as well as spiritual visions, as in, inter alia, Y. 31.11; Y. 46.6; Y. 37.5;
Y. 51.21 etc., where she appears as the maiden of the Cinwad bridge
in the afterlife.¥ She is described as a noblewoman from the east,
notable for her fine scent, who takes care of the souls of the righteous
going to paradise.* This is why she is called “the fragrant/well-scented
one” (Av. hubaoiditama-, MP huboy). Her presence is associated with
a pleasant smelling wind, which blows gently and is considered the
harbinger of her appearance.”s This association recurs frequently in
other Zoroastrian literature.® The poet plays with this image, so that
the person referred to in the distich col ¢ e ol S 0ls; can be both
the Pir-Bana and the poet.
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 For Daéna, her theological concept and imagery cf. Farridnejad 2018, 201-9; 384—
400.

144 KSM 35, cf. Back 1978, 452.

% E.g.in cf. H.2.8, cf. Piras 2000, 60, 65, 70.

“E.g. in Arda Wiraz Namag, Cf. Gignoux 1984, 48, 157; Vahman 1986, 194-95.
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“In the name of the just and pure Lord, who creates flowers from
mud and man from the soil,+*

May I be sacrificed to thy head, O Pir-Bana! Call from the depth
of your heart and with utmost sincerity: ‘O Pir-Bana!’

My heart demands to come to you and to kiss your feet; fullfil
my demand, so that I might come to you quickly;

So that I might come to your presence kneeling on the floor to
kiss your feet; Call from the depth of your heart and with
utmost sincerity: ‘O Pir-Bana!’

May God rain pure light on the mountain [i.e. may god bless the

“ac s,ls, which makes no sense. This could be either an orthographical mistake or
an alteration of L s> In the first case, then the rhyme would be corrupt. I could not
find any other attestations of the alteration of this word, nor similar records in any
Zoroastrian dialect. Considering this alteration as a matter of simple poetic licence
seems to me unjustifiable.

' This verse is identical to the third verse of Ziyarat-name-ye pir-e sabz I.
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mountain] that opened its lips and gave refuge to the Lady;

From this high mountain which stands above her, Call from the
depth of your heart and with utmost sincerity: ‘O Pir-Bana!’

The Lady was the focus of our religion, her prayer and prostration
and virginity were all in their proper place;

She, whose residence is now at the foot of this mountain; Call
from the depth of your heart and with utmost sincerity: ‘O
Pir-Bana!

Her heart here is now [our] pilgrimage shrine, where the mouth
of the mountain has become her residence;

She was of royal descent; Call from the depth of your heart and
with utmost sincerity: ‘O Pir-Bana!’

Her residence and her place is now a tulip-garden, all the stones
are alchemys;

The soil of her quarter [i.e. the soil of her shrine] is like ointment
for our eyes; Call from the depth of your heart and with
utmost sincerity: ‘O Pir-Bana!’

May God cause the evil people to perish, but her friends, those
who are followers of the truth,

May they perfom the pilgrimage to her heart; Call from the
depth of your heart and with utmost sincerity: ‘O Pir-Bana!’

The Lady who was hurt and to whom nobody showed mercy;

That paradise for whom nobody cared; Call from the depth of
your heart and with utmost sincerity: ‘O Pir-Bana!’

I will show you her, should you recognize her, she whose name
was the Lady of Pars;

She was of noble birth, from king Yazdgerd; Call from the depth
of your heart and with utmost sincerity: ‘O Pir-Bana!’

The Lady who chose to reside with the Lord, I mourn her
absence with tearful eyes;

O you, born of the valiant king, rescue me from the stormy sea
of grief;

Your praise will be accepted by [?]; Call from the depth of your
heart and with utmost sincerity: ‘O Pir-Bana!’

It is now [the year]| one thousand and three hundred and fifty-
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four, in which the [shrine] of the Lady having been in exile
holds firmly;

The pilgrimage shrine of the Lady continues to exist; Call from
the depth of your heart and with utmost sincerity: ‘O Pir-
Bana!’

May the one who composed the visiting supplication of the Lady
have a place in the paradise of the other world;

Her pure soul is fragrant as if imbued with ambergris; Call from
the depth of your heart and with utmost sincerity: ‘O Pir-
Bana!”

Ziyarat-name-ye pir-e pars-banii 11

These thirty-three verses are also in the masnavi form in the
motaqareb meter. Again, like the previous supplication, here the
expression gusl (web 4 “kiss someone’s feet” is used.
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19 The couplet is taken from the opening verse of Ferddsts Sahname.
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“In the name of the Lord of both wisdom and mind, to nothing
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sublimer can thought be applied;°

They said, O Lord, [vowing] to your honour, [save us] from

these enemies, the thieves of faith,

Save us from these suspect ones, and do not accept that our faith

be lost;

Save us to keep our faith and our highly renowned fame and

religion;

The Lord has accepted their prayers and their requests have

been fulfilled from that fountain [of life];

° The oppening verse in translation Warner/Warner 1905, Vol. I, 100.
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A proclamation came from the mountains and convoked them:
‘come here, behold by the first light of morning;

Youth has gone in haste and is hidden in the stony house.

The mountain become silent, but then called her: ‘O Lady, run
fast like the wind’.

The lady ran and together with her, her maid-servant, but she
could not endure the [difficult] escape;

That old lady groaned with pain to the heavenly court [of the
Lord], the bestower of endowments;

She kept saying, ‘O you the Judge [of the world], the renderer of
justice, redress us of our grievances toward the enemy;

Save our chastity and religion! Alas, [hear] our lamentation and
hundreds of complaints and sorrows;

If we are supposed to resign our breath, this is much better than
that our enemy should attain his purpose;

Don’t let me be ashamed in front of the Judge, liberate my soul
from my body, behold!””

Imploring and confessing her weakness in presence of the Lord,
she complained in vain with a tearful face;

Then she received the message, ‘behold, do not remain here!
Leave here and go toward Argenan.™

The Lady kept rushing toward Argenan, pursued by a great
army of the enemy;

The Lady fled from that side like the wind, while a military
commander [marzban] saw her running like the wind;

The Lady said to him: ‘give me a bowl of water, as I am dying of
thirst.

The commander rushed to a cow and milked it for the New
Moon [i.e. the Lady];

But the cow kicked the the milk and spilt it in front of the pir’s
feet;

As the Lady saw what had happened, she left the commander
and that land;

' Argenan is a village in “Aqda rural district, Ardakan county, Yazd, Iran.
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She turned again toward the flinty mountain with a bright heart
and a tearful face;

She approached the mountain like a hunter and reached close
to a meadow;

She passed the garden [...?] and the vast field, taking flight and
lamenting;

[Suddenly] appeared secretly a palace to her, a flower-garden
tull of roses and cherries;

Then came a heavenly call from the omniscient Lord: ‘may this
flower-garden flourish eternally;

You should come to this garden and rest, and all the friends will
come to kiss your feet [i.e. to pay reverence at her presence]’.

The Lady grew happy as she saw this and knew that all these
came from the Lord;

She ran into the flower-garden, she the favorite beloved one
among the friends;

Elegantly she entered [the garden] with a graceful gait, full of joy
and honour and glory;

The mountain then closed his lips, while the Arabs reached the
place and grew angry;

The praiseworthy Lady finally went to eternal paradise”

Ziyarat-name-ye pir-e pars-banii I1I by Rostam Belivani

In eight verses composed by Rostam Nushrivan Belivani, this
piece is the only supplication of this genre about both whose
composer and date we can be sure. Like the Ziyarat-name-ye pir-e
pars-banii I, the composition date of 1354 AY / 1985 is mentioned in
the last verse.
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“Pars-Banu was of Sasanian descent, her father [was] Yazdegerd
I11, of the kings;

Born of a distinguished race of the former King of Kings, [whose
shrine is] the pilgrimage site for the Zoroastrian community;

Taking flight from Yazd from the oppression of the Arabs [tazi]
to the mountains and deserts, sleepless and hungry

She has arrived here, far from the people, where the mountain
gave her sanctuary at God’s command;

The mark of the fissure that you see on the cliff provides evidence
to everyone, without any doubt;

May you retain eternally, so that visitors might witness the [truth
of] the religion of their forebears;

As she lived chastely in the world, on God’s command she went
into hiding;

The year [of this composition] is One thousand and three
hundred and fifty-four after Yazdegerd, the king of the world”

Conclution

The extant Zoroastrian ziyarat-names and pilgrimage songs represent
a young and popular literay genre among the Zoroastrian literature
composed in New Persian. As orally transmitted poetry, they display
a fairly free stylistic tendency to the structure of both folklore songs
as well as the classical Persian prosody. Being remarkablely influenced
by the Shi‘i supplications, the composition of the Zoroastrian ziyarat-
names in combination with the cult of pilgrimage to the empty shrines
are good examples of a functionaning acculturation, in which the
Zoroastrian community has adopted this popular literary genre into
their own pilgrimage rites. The ziyarat-names and pilgrimage songs
are important witnesses of the lay Zoroastrian faith for preservation
and passing down the identity-establishing legends.
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Abbriviations
ac reading before correction
Av. Avestan
Bd Bundahisn
DD Dadestan i déenig
Dk Deénkard
KSM Kirdir’s inscription at Sar Mashad
MP Middle Persian
NP New Persian
vd. Videvdad
WZ Wizidagiha i Zadspram

Yt Yast
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Religious and Community Issues Addressed in the Early
Twentieth Century by the Athornan Mandal, a Trust for Priests
Ramiyar P. Karanjia

Establishment

In the early twentieth century, there was a general sentiment among
some of the Zoroastrian religious elders that some priests and
community members were performing an increasing number of
irreligious acts, either ignorantly or blatantly.

At this time two gentlemen, Mr. Jehangir J. Vimadalal and Mr.
Faredun K. Dadachanji, decided to form a trust for priests, made up of
responsible priests and community elders, to maintain the economic
and social interests of the priests and to guide the community (AMII:
23). The priests put aside their personal prejudices, as well as their
diocesan and sectarian differences, and came together under one
umbrella by establishing the Athornan Mandal on 9 May 1915, mainly
for the purpose of securing their own interests and to act as their own
spokespeople on religious, moral and social issues (Parsi 1936: 284).
The Mandal safeguarded the traditional aspects of the Zoroastrian
religion by maintaining an orthodox stance and taking up cudgels for
the priests and the community (AMII: 8, 15). Within the twenty years of
its existence, the Athornan Mandal established itself as a representative
not only of Mumbai priests, but also of priests from dioceses all over
India and even outside India. It considered itself the custodian of the
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rights of the priests, rising above diocesan divisions and even trying
to unite them (AMI: 63). The Mandal was, furthermore, represented
not only by priests throughout India, but also by priests from overseas,
for example, from Karachi, Hong Kong and Shanghai. It enjoyed the
privilege of being patronized by almost all the head priests (Dasturs)
of India.

Community issues

As the highest body of priests, the Athornan Mandal was asked
questions about religion and rituals by priests, associations and
individuals from bastions of the Zoroastrian religion like Navsari,
Surat, Bharuch, Baroda, Devlali, Panchgani and Matheran, as well as
far-off places like Queta, Rajkot, Calcutta and Bhavnagar. Though the
Athornan Mandal answered almost all types of questions, when the
questions seemed awkward and inappropriate, no replies were given.
When religious questions had a legal bent, the Mandal refrained from
offering an opinion (MC3: 217, 282, 305, 306). Some of the issues about
which the Athornan Mandal was consulted and gave its opinion in the
first twenty years of its existence are as follows:

1. The Sindh Navjotes

In December 1918, the Athornan Mandal took up the case of the Juddin-
navjotes' of two children from a Parsi father and a non-Parsi (Afghan)
mother performed at Jekobabad in Sindh by Ervad Hormusji Jamshedji
Panthaki (Khalera) from Surat. The priest concerned apologized and
sought forgiveness for his actions by writing a letter to Dastur Darab
Peshotan Sanjana, citing his ignorance of the resolution passed after
the Rangoon Navjotes. He further assured that he would not perform
such rituals again. The letter was placed before the committee and it
was agreed that no action would be taken against the priest considering

' Juddin-navjote is the term used for the Navjote in which one of the parents of the
child undergoing Navjote is a non-Zoroastrian.

> Priests were often known by their nicknames, especially in their professional circles.
Though the surname of this priest was Panthaki, he was better known by his
nickname Khalera.
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his ignorance, apology and assurance. However they also decided to
publicize the priest’s letter and take appropriate steps to ensure that in
the future priests would not cite ignorance as a reason for performing
such actions (MCz: 57).

2. The Queta Navjotes

A question was asked from Queta about a man named Edalji who had
converted to Islam and then married three Muslim women according
to Islamic practice, and yet had the Navjote performed on their
children. The Mandal opined that the children could not be considered
Zoroastrian and their Navjote was to be considered null and void.
Since the priest who had performed the Navjote apologized, he was
not penalized and no steps were taken against him (MCi: 63-64).

3. The Navjotes of Ratan Tata’s children

In the Anjuman Committee meeting of 26 January 1921, a letter
received from Mr. Pestonji Dhanjibhoy Mahalaxmiwala along with an
attached letter from Mr. Ratan Tata were read aloud by Mr. Jehangir
Jamshedji Vimadalal. In his letter, Mr. Tata mentions the Navjotes of
his two children, which were to be performed shortly, and asked that
his children be considered as exceptions and be exempted from the
resolutions of the Anjuman. Both letters were discussed at length in the
meeting and a resolution was passed that was proposed by Mr. Jehangir
Vimadalal and seconded by Er. Kaekhushru Kutar. The resolution
stated that the committee had noted the circumstances of Mr. Tata’s
marriage. It also noted that the resolutions of the Parsi Anjuman and
resolutions passed in the open meetings of the Athornans regarding
intermarriages and children born of such intermarriages were passed
after Mr. Tata’s marriage, and that the Navjotes of two of Mr. Tata’s other
children had already taken place. Taking this into consideration, it was
resolved that the case of the two forthcoming Navjotes of Mr. Tata’s
two remaining children be considered exceptional cases, and that no
action should be taken, either against the Navjotes to be performed or
against the priests who were to perform them, as per the resolutions of
the meeting of the priests on 10 May 1914.
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The resolution also emphasized that the case of the Navjotes of Mr.
Ratan Tata’s children was an exception, and that the committee would
make every effort to implement the resolutions of the May 1914 meeting
of the priests. The committee expressed hope that there would continue
to be good relations between Mr. Ratan Tata and the priests, whom
the resolution referred to as his “brothers”, since this would benefit
the community. It was also decided to publish the resolution in the
newspapers so that the community would be informed (AACI: 57-62).

4. The Vansda Navjotes

In June 1942, some Athornans performed seventy-seven Navjotes
of Parsis of “mixed” parentage at Vansda, a village in Gujarat.
Almost the entire community was shaken by this event. In July, the
Athornan Mandal’s Managing Committee called a meeting under the
chairmanship of Dasturji Noshirwanji Dinshaji Garda to discuss these
Navjotes. After long deliberation a resolution was passed to oppose
them. An additional resolution with the signatures and support of
all the Dasturjis of Mumbai was passed to call a Samast Athornan
meeting. Accordingly this meeting was convened on 2 August 1942 at
Albless Baug under the chairmanship of Dasturji Noshirwanji Dinshaji
Garda. The meeting passed resolutions against the Navjotes as well
as the Athornans who performed the Navjotes. Copies of the main
resolutions with Dasturji Garda’s signature were sent to the concerned
persons of all Agyaris and Atash Behrams in Mumbai as well as all
to out-of-town Anjumans and other important religious institutions.
The arrangement and expenses of the Samast Athornan meeting were
borne by the Athornan Mandal.

5. The Navjote of children from intermarriages

a. Children of a Parsi father and a non-Parsi mother

In January 1931, Mr. Jamshedji Rustamji Saklatwala approached the
Athornan Mandal with the questions listed below. The replies were
drafted by Jehangirji Vimadalal, Fardunji Dadachanji, and Gustadji
Antia and approved by the committee. Previously Mr. Saklatwala
had also sent these questions to the Bombay Parsee Punchayat, the
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Zoroastrian Association, and the Bombay Jashan Committee. Hence
the replies were also sent to them. It was suggested that the answers
be published in the newspapers. Apparently Mr. Saklatwala was not
happy with the replies (MCz2: 287-89, 305):

a. Question: Can a child born of a Parsi father and Juddin (non-
Zoroastrian) mother be considered a Parsi? Answer: It is not
obligatory to consider Zarthoshti the child born of a Parsi father
and Juddin (non-Zoroastrian) mother. From a legal point of view,
and on the basis of the resolutions passed by the Parsi Panchayat
on 16 April 1905 and by the Athornan Anjuman on 21 March 1918,
if priests make the child wear Sadra Kasti he becomes a Zarthoshti;
if they do not make him wear Sadra Kasti he cannot be called a
Zarthoshti.

b. Question: If such a child’s Navjote is performed by a priest in a
fire temple, is the child entitled to all the rights of a Zoroastrian?
Answer: If the Navjote of such a child is performed, then he will
receive rights only from the trust funds of the Bombay Parsi
Panchayat, according to its deed and customs. He is not entitled to
rights from other institutions just by wearing the Sadra Kasti. For
this matter, it is necessary to study the deed and customs of all trust
funds. In the future, if all new trusts in their deeds were to start the
practice of disentitling such a child from all rights, this issue would
not arise.

¢. Question: On the basis of the following paragraph occurring in
the Judgment of Justice Davar and Beamon, it is clear that such
children should get all the rights of a Zoroastrian and that the
trustees are duty-bound to grant those rights. Even in the case of
Ratanji Tata and Soonabai Tata, the trustees have agreed that “[the]
Parsi Community consists of children born of [a] Parsi father and
[an] alien mother, and such children are entitled to all [the] benefits
of [the] trust funds and properties.” (This quote is incomplete in the
original). Answer: The judgement of Justice Davar has been given
only on the basis of the declaration made by the trustees of the
Bombay Parsee Panchayat. It applies only to the trusts belonging
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to them. It should be noted that this judgement has not been given
for other Parsi trusts.

d. Question: If a Parsi gentleman has married according to Christian
customs and tradition, but still wears the Sadra Kasti and is a
righteous person, may he be allowed to go to the fire temple and
attend the Geh Saran ritual? Can he be the beneficiary of Agyaris
and Dokhmas? Answer: If a person has forsaken his religion and
then married according to Christian customs and traditions, he
may not be considered a Zoroastrian. If he has not forsaken the
religion and married as per the Christian act, then he is considered
a Zoroastrian. However the priests have the right to reject him and
to refuse to perform rituals for him. But trusts whose deeds make
no mention of denying rights to such individuals must consider him
a Zoroastrian and give him the benefit of Agyaris and Dokhmas.

e. Question: A Parsi marries according to Christian tradition, his
wife dies, and then he engages in a civil marriage with a lady
from another religion. He wears the Sadra Kasti and is righteous.
If he wants his wife to wear the Sadra Kasti, may she be accepted
into the religion, and will the Parsi gentleman get the benefits of
Agyaris and Dokhmas? Answer: The person who has entered into
a civil marriage with a non-Zoroastrian lady has already made the
prior declaration that “I do not practice the Zoroastrian religion.”
This person is considered a non-Zoroastrian and he may not be a
beneficiary of Agyaris till he is given a Bareshnum and reconverted
into the religion. Wearing Sadra Kasti does not grant a non-
Zoroastrian lady rights to Parsi Zoroastrian institutions, about
which Davar and Beamon have provided a clear judgement.

b. Children of a Parsi mother and non-Parsi father:

In the year 1964-65 a Navjote was performed for a child born of a black
American father and a Parsi lady. The Athornan Mandal carried out an
investigation to determine who had performed the Navjote. In spite of
their best efforts, they were not able to identify the priest. Thereafter
the Athornan Mandal wrote to the Bomaby Parsi Panchayat informing
them that the child could not be considered a Zoroastrian even though
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the Navjote had been performed, and hence the child should not be
allowed to avail himself of the benefits granted to a Parsi Zoroastrian.
The Panchayat took cognizance of this letter and consequently issued
a manifesto declaring that the above-mentioned child could not be
considered a Parsi Zarthoshti and would not be entitled to any rights
of a Zarthoshti (AMII: 54).

6. The move to register Navjotes

The Athornan Mandal made a move to get Navjotes registered, and
drafted an official form for that purpose, the “Form of Certification of
the Navjote Ceremony for Parsi Zoroastrians under Section V of the
Bill of 1934 The form contained the following columns: the name of
the boy or girl admitted; the name of his or her father and grandfather;
the name of his or her mother and grandmother; the age of the boy or
girl; the name of the street or locality of residence; the name of city,
town or village of residence; the name of the place where the Navjote
was performed, and the date; the signature of the father or guardian;
the signature of the priest administering Nahan; the signature of the
Dastur or priest performing the Navjote (MC3: 213, 214).

7. The Samast Anjuman meeting condemning intermarriage

In 1932 some leading Zoroastrians sent a requisition to the Bombay
Parsee Panchayat to hold a Samast Anjuman meeting condemning
intermarriages. The trustees were not in favour of the fourth resolution
mentioned in the requisition and hence postponed the Samast
Anjuman meeting. This resolution declared that a Zoroastrian lady who
married a non-Zoroastrian should be considered a non-Zoroastrian
for life and should not be allowed to return back to the fold under any
circumstances.

The Athornan Mandal, however, supported this resolution and
hence passed its own resolution to be sent to the BPP declaring that
the Samast Anjuman meeting should be called without changing the
fourth resolution and that, if the BPP did not call the meeting then
the community leaders should themselves call such a Samast Anjuman
meeting (AMI: 23).
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8. The Civil Marriage Bill

Dr. Gower and the chief of the Viceroy’s legislative assembly wanted to
pass a Civil Marriage (Amendment) Bill passed through Parliament.
The Athornan Mandal protested this bill, perceiving it to be harmful to
the interests of the Parsi Zoroastrian community and of the Mazdayasni
Zarthoshti religion. The Mandal believed that the only valid and legal
form of marriage was the one performed through the sacred Ashirwad
ritual. They argued as follows: Any marriage performed without the
Ashirwad ritual was contrary to the teachings of the religion and
hence should be considered null and void. This practise had been
followed for thousands of years and was necessary for the survival
of the Zoroastrians. The only valid marriage is that of a Zoroastrian
to another Zoroastrian performed through the Ashirwad ritual. The
Zoroastrian community considers the encouragement of civil marriage
to be deplorable. Children born from a marriage solemnised without
the Ashirwad ritual could not be considered Zoroastrians. Hence
anybody wishing to undergo civil marriage will first have to declare
that he is not a member of the Zoroastrian community. The Mandal
also pointed out to the Honourable Queen Victoria that such a bill
would contradict her Declaration that all Indian citizens had the right
to practise their religion and religious traditions. The Civil Marriage
Act would suspend the religious rights of Zoroastrians and offend
their priestly class (MCu: 111, 112; MCa: 186).

The Mandal also sought to amend the Parsi Marriage and Divorce
Bill of 1865. They wanted it to state that priests with the power of
Bareshnum should give Nahan (the ritual bath) to the bride and
groom, and that a Dastur or priest with the power of Bareshnum
should perform the “Special Ashirwad (Benediction) Ritual” Mr. E. K.
Dadachanji was asked to draft the words to be added to the bill, with the
help of a subcommittee. The Mandal also selected four of its members
as representatives to attend all meetings that the Parsi Panchayat
convened for that purpose under the guidance of the Honourable Sir
Firoz Khurshedji Sethna. Later a draft for modification of the bill was
prepared by Mr. Dadachanji in which there were several amendments
including the inclusion on the marriage certificate of the signature of
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the persons giving Nahan to the bride and groom (excepting a groom
who had undergone the Navar ritual). To lodge a protest against the
bill, five hundred signatures were collected and sent to the government
(MC1: 111, 1125 MCa2: 186).

Later the government legislators asked the entire case to be
submitted together and so Mr. Dadachanji compiled a thirty-one-
page booklet and sent it to them. Included with it were a list of the
other fifty-four leading Association members, along with some of the
resolutions passed by the Athornan Anjuman and the Bombay Parsi
Panchayat (MC3: 241, 242).

In October 1935, when the Joint Select Committee brought out
the bill, the Athornan Mandal was not happy with its definition of
“Parsi” The Mandal stated that the definition provided in the bill was
preferred only by a minority of Parsis and that the Committee should
take a referendum of the community and find out what the majority
preferred. Then the Mandal defined the word Parsi as naming “a Parsi
Zoroastrian or children born to a Parsi or Irani mother and father who
have been duly admitted into the Zoroastrian fold.” It also suggested
two other changes to the bill - specifying (1) that the only valid Parsi
marriage is one accomplished through the ritual of Ashirwad, and
(2) that both parties have to be Parsis and have to produce their valid
Navjote certificates, the registration of which should be proposed
in this Act. Later in November 1935 a modified bill was sent to the
Mandal, who accepted it (MC3: 271-275, 279).

9. Cremation

In 1922 there was disturbance in the community about the use of
cremation amongst Zoroastrians. The Athornan Mandal took it upon
itself to do something about it. To that end it appointed a subcommittee
to call a Samast Anjuman meeting to address the matter (WCI: 60, 61).
On this basis a Samast Anjuman meeting of all Dasturji, Panthakis and
priests was organized under the banner of the Athornan Mandal to
discuss the issue of cremation (WCI: 62).
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10. The movement against cremation

In the year 1964-65, the Athornan Mandal actively participated in
the meeting at the Wadiaji Atash Behram called by all the Dasturjis
of India to prohibit priests from performing rituals for community
members availing of cremation as a mode of disposal of the dead in
places where there was a Dokhma (AMILI: 54).

The movement in favour of cremation was gaining ground, and
hence the Athornan Mandal once again passed a resolution, at its
annual meeting on 3 August 1968, in favour of Dokhmenashini and
against cremation. It also expressed solidarity and a desire to work with
associations, like the Bombay Parsee Association, that were taking up
cudgels in regard to this issue (AMII: 56-57).

11. Burials of community members
From time to time, information about instances of burials of
Zoroastrians in India were brought to the notice of the Athornan
Mandal, who condemned them in no uncertain terms. In June 1925
it condemned the burial of a Parsi girl, the daughter of Mr. Jehangirji
Khurshedji Mistry in the Varnaai village in Malad, and called a meeting
of Dasturjis to discuss the issue. Later it resolved that wherever there
was a Dokhma, the non-Zoroastrian practice of burial should not be
performed. It condemned the act of the Panthaki who supervised and
the two priests who performed the Geh-sarna ritual, and applauded
the action of Mr. Cawasji Jalbhai Seth of Manekji Seth Agyari, who
barred the two priests from performing rituals in his own Agyari
where they were serving. The Mandal also appealed to the trustees and
Panthakis of other Agyaris and Atash Behram to bar these two priests
from performing rituals in their places of worship (MC2: 33, 37-39, 41).
In 1925, a Parsi lady was buried in Malad, which the Mandal
protested and about which it passed protest resolutions. In 1931, Mrs. E.
E. Dinshaw was buried in Poona in spite of there being two Dokhmas.
Dasturji Sardar Noshirwan Kekobad Dastur himself was present when
this happened, along with the other priests Ardeshar Kotwal, Hormasji
D. Dastur, and Jal B. Bharda. The services of official Khandias were
employed to bury the corpse in the house compound after the Geh-
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sarna. Dasturji Noshirwan Dastur defended this act, saying that he was
respecting the lady’s last wishes. The Mandal sent a set of questions
asking the priests to clarify their position; however they got no
response. Later the Mandal appointed a subcommittee to look into
the matter. When approached personally, Dasturji Noshirwan did
not cooperate and did not even assure that such a step would not be
repeated. The Mandal passed a resolution expressing their displeasure.
In another incident a lady’s corpse was brought from Poona to be
buried in Panchgani. A letter was sent to the president and secretaries
of the Panchgani Parsi Zarthosti Anjuman, asking them to explain
their positions.

Another such incident occurred in December 1933, when a three-
year-old child was buried in a coffin as per Christian customs, while
the Geh-sarna ritual was performed irreligiously by two priests
holding the power of Bareshnum. The Mandal took notice of this
incident and passed a resolution condemning it along with the priests
who participated. The resolution was sent to all Parsi newspapers but
none published it, so the Mandal decided to send a representative to
meet Mr. Savaksha Marazban to get his opinion (MC3: 27-29, 36-37,

57-58, 140-143, 147).

12. The use of iron stands for the corpse

A new practice was being introduced at the Doongerwadi of placing
the corpse on six iron stands after the Sachkar, instead of on stones.
This practice was initiated after the death of Dr. Nanabhai Moos. The
Athornan Mandal objected to the introduction of this new trend,
and reprimanded the Nasesalars as well as the Panchayat trustees. It
also suggested that whenever a new trend seems to be introduced,
the Nasesalars should not do Sachkar or carry the corpse but should
inform the manager or the trustees (MC3: 303, 304).

13. The Bareshnum of priests following different calendars

In a resolution, the Mandal had opined that since the prayers and
roj-mah of the Shahenshahi and Kadimi sects differ, a difference in
their rituals is understandable. Later in response to questions about
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the Bareshnum of priests following different calendars that was
posed by the noted scholar Irach Jehangir Taraporewala in June 1931,
the Athornan Mandal emphatically replied: Priests who have taken
Bareshnum as per the Shahenshahi or Kadimi system may not perform
higher rituals according to the other calendar system or change their
original roj and mah. They may only perform rituals on the basis of
the calendar according to which they have taken the Bareshnum;
otherwise the ritual is invalid. They also may not pray the Ashem vohu
and Ashem vohi (symbolic of reciting prayers in the two calendar
systems) under one Bareshnum (MC2: 80-81; MC3: 25-26).

14. Boe, Bareshnum-gah and priests:

A prominent priest from Bharuch, Er. Hoshangji Mancherji Vimadalal,
asked the following five questions, which were very clearly answered
by the committee (MCz2: 233-235):

a. Question: May a priest who is just a Navar offer boe in an adaran?
May such a priest offer boe in a adaran where there is a tradition of
giving boe without performance of moti khub (Yasna) and without
a Bareshnum? If it may not be done, where in the religion is this
mentioned?

Answer: A priest who is just a Navar may offer boe in an adaran.
There is no tradition that a boe may only be offered by a Mobed
who is observing the higher ritual power (moti khub).

b. Question: If the door of an adaran is facing towards the north,
is it okay to keep the wood on the afarganyu in the north-south
direction?

Answer: The door of the sanctum of the adaran and the wood on the
afarganyu may be in any direction.

c. Question: Is it necessary to have the higher ritual power (moti khub)
with the performance of a Yasna before giving boe in an adaran?
Answer: Not at all.

d. Question: Traditionally the place of a Bareshnum-gah (the place
where a Bareshnum is administered) is mentioned as nine vam
(nine hands long and wide). Is it okay to have a place that is smaller
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or larger than this? What should be the minimum dimension in
feet of a Bareshnum-gah?

Answer: Our ancestors did mention the dimension of a Bareshnum-
gah to be nine vam. However there are smaller Bareshnum-gah in
and outside Mumbai and there is no problem in that.

In reply to a letter from Agra dated October 1935 asking whether a
priest with dentures may take a Bareshnum and perform rituals
like the Yasna, Vendidad and Baj, the Mandal opined that it is not
permissible to perform even a prayer while anything is in the mouth,
not to mention higher rituals like the Yasna and Vendidad. Hence it
is not permissible to take a Bareshnum with dentures, and as long as
the power of Bareshnum is to be maintained, one may not wear the
dentures (MC3: 269, 270).

15. Parsi ladies acting in movies and plays

On 4 September 1935, an Anjuman meeting was convened to launch a
massive protest against Parsi ladies working in movies and plays. In this
meeting a subcommittee was constituted that formulated ten questions
and sent them to the Mandal for their opinion (MC3: 262-265, 271):

a. Question: Do you accept that there has been no tradition of Parsi
ladies working in the public arena of the cinema and the theatre in
the twelve centuries that they have been in India”

Answer: Yes, it is true.

b. Question: Does this practice have the approval of the teachings of
the Zoroastrian religion?
Answer: Yes, it has.

c. Question: Is there a teaching in Zoroastrian religion of giving as
much importance to old traditions and practices as to religious
teachings?

Answer: Yes.

d. Question: Does the Zoroastrian religion hold the ideal that a Parsi
lady should be like Spenta Armaiti? Is it necessary that the religion
and community accept whatever is written in the Aiwisruthrem
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geh about the same?

Answer: It is the duty of every lady to follow the lofty status of ladies
as shown in the Zoroastrian religion. In this religion, since ancient
times, the status of woman is as high as that of men. And hence it
is necessary that they carefully maintain their status with dignity.

e. Question: Considering the small numbers of the Parsi community,
it is necessary that Parsi girls and ladies should remain in the
community. While performing plays, ladies may have to come
into close contact with men and enact love scenes, which creates
opportunities to start relationships with such people, which is
dangerous. This may lead to taking steps against the religion. Isn't it
the religious duty of community members to prevent this?
Answer: Considering the small numbers of community members, it
is advisable that our ladies remain in the community. This is a major
burden of the community. There is the fear that ladies participating
in films and plays will have an adverse effect on the religion and
its traditions and practices. It is indeed the religious duty of every
Zoroastrian to prevent this from happening.

f. Question: Do Parsis, compared to those from other communities,
need to take greater care about their behaviour? Is there a possibility
of about five hundred to one thousand Parsi women participating
in plays over a certain period of time? And if this is so, isn't it the
social and religious responsibility of the community to stop them
from adopting careers in films and plays, for its self-preservation?
Answer: Compared to other communities, we should be more
careful. If this is ignored, then surely numerous ladies will give in
to temptation and be attracted to careers in film or the theatre, and
this would undoubtedly have adverse effects on the future of the
community. Hence it is necessary to keep ladies away from these
professions.

g. Question: If “paki-e-tan” (purity of the body) and “ashoi-e-ravan”
(righteousness of the soul) are the chief teachings of the Zoroastrian
religion, is work in films and plays proper for Zoroastrian ladies?
Answer: From that perspective, these professions are not meant for
Parsi ladies.
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h. Question: In the present circumstances, the trustees of the Bombay
Parsi Panchayat have deplored these professions. Is this stand
substantiated by the basic teachings of the Zoroastrian religion and
ancient Parsi practices and does it have the support of the majority
of the community?

Answer: Of course it has.

i. Question: Whenever Parsi or non-Parsi directors of actresses ask
them to change costumes as per the times and requirements, then it
would require the Parsi ladies to abandon their religious vestments
of Sadra Kasti, and would this not be an insult to the Zoroastrian
community and a very painful blow to the Parsi community?
Answer: Directors of films and plays change things when they
want, and this may include the actors’ costumes, which is in fact
very likely; in this case Parsi actresses may stop wearing the Sadra
Kasti that is the insignia of our religion. If this happens it would be a
sad day for the religion and bring grievous harm to the community.

When the 29 September 1935 issue of the newspaper “Kaisare-Hind”
ridiculed a Dasturji for taking a stand on the above topic, the
Mandal castigated its publisher and editor and warned them against
publishing such cartoons of any priests.

16. Priests portrayed in Parsi plays
In 1915 the Athornan Mandal became aware of the play “Parsi
Harishchandra,” which contained scenes mocking Parsi priests. The
Mandal instructed its two joint secretaries to first go and watch the play
and then report to the Mandal (MCit: 11, 12). In the meeting following
their report about the play, it was resolved that a subcommittee be
formed that would draft a letter to Dr. Wadia, the playwright, expressing
the Mandal’s displeasure about the words and scenes insulting the
priestly class (MCi: 14). In the following meeting the drafted letter was
read aloud and approved, and it was unanimously decided that the
letter be sent to Dr. Wadia (MCia: 18).

In the early 1920s, the Parsi play “Juddin Zaghdo” was staged by Dr.
Mehllasa Pavri. In it, a character by the name of Bahmandaru portrayed
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a Parsi priest in a mocking fashion, which offended the priestly class.
The Athornan Mandal, represented by Mr. Jehangir Vimadalal and Mr.
Faredun Dadachanyji, took up the issue with the play’s producers, who
responded positively and deleted the objectionable portions (AMI: 22-
23; MCI: 74).

In April 1935 two Parsi plays, “Uthaavgir” (directed by Mr. Hermes)
and “Gotaalaa maa gosh” (directed by Dr. Jehangir Pavri), portrayed
priests in a negative light. Letters were written to both requesting them
to delete the objectionable parts. Both directors were warned that if the
objectionable parts were not taken care of, the Mandal would approach
the police commissioner. Mr. Hermes assured the Mandal that in his
future plays he would make changes and take care not to offend the
priests (MC3: 221, 222, 233).

17. Division among priests

As far back as 1939, priests were unnecessarily divided about differences
based on their panths. The Athornan Mandal had taken upon itself to
unite the different panths and sought cooperation from all priests to
help it fulfil this aim (AMI: 64). Dasturji Noshirwan Garda invited
priests of any panth to perform rituals in the Dadyseth Atash Behram
under him, provided they were willing to do it as per the Kadimi way
(AML: 66).

18. About Dasturjis

The Parsi Federal Council asked the Athornan Mandal whether it
was advisable to appoint a single Dastur for the whole community.
The Mandal, after due deliberation, opined that at the present time it
was almost impossible to have one Dastur across all panths, especially
since there were even different Dasturs at different Atash Behrams.
However, it recommended that the practice of appointing hereditary
Dasturs be changed and that a well-educated and learned person with
a suitable temperament should be appointed a Dastur (MCa: 221-222).
In the mid-1920s, the Athornan Mandal urged all Dasturjis to join
one platform and work with the Athornan Mandal to voice a united
opinion and to pass unanimous resolutions on important religious



Religious and Community Issues Addressed in the Early Twentieth Century 209

issues. It argued that it would be easier to implement such resolutions
and that the community would be more willing to accept resolutions
presented unanimously (MC2: 40).

19. Houses for practising priests

The Athornan Mandal felt that priests performing higher rituals
(yozdathregar priests) needed proper houses where they could live
according to proper religious observance (G. tarikats). It lamented
that money for this purpose was not forthcoming and suggested that
wealthy Zoroastrians buy houses near Zoroastrian religious places and
rent them at low cost to these priests (MC3: 144).

20. The presence of non-Zoroastrians at rituals

There was a practice among a certain section of the community of
allowing non-Zoroastrians to sit on a mat where Zoroastrian rituals
were being performed. The Athornan Mandal took up the case, had
handbills published and distributed, educated the laity and brought a
halt to such practice (AMI: 23).

A similar complaint was made regarding non-Zoroastrians
touching the huge mats that were used during Navjotes and weddings
and on which Zoroastrian priests performed the rituals and on which
the wedding and Navjote candidates stood. The Mandal took up the
issue and wrote letters to the Dasturjis asking their opinions on this
matter. The Dasturjis replied that the objection was valid and that steps
needed to be taken to stop the practice. The Athornan Mandal passed a
resolution to this effect and distributed its copies to Panthakis and got
it published in the newspapers (MCia: 53, 54, 56).

21. Sezda by non-Zoroastrians

The community was confused by articles in the local press about the
Sezda. In order to clarify the issue, the Mandal issued guidelines. It
stated that after the death of a Parsi Zoroastrian, the body should be
cleaned with Nirang and water, then dressed, then the Kasti is tied,
after which the Nasesalars take charge of the body and bring it to the
appointed place where the Sagdid is then performed. Only Zoroastrians
are allowed to see this procedure and do the Sezda thereafter. Non-
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Zoroastrians were not before and should not be allowed to do so.
Nobody has the right to make any changes to these customs, and if
anybody tries to, the entire Parsi Zoroastrian community will rise up
to defend them (MC3: 190,191).

22. The proper Parsi New Year

In 1926, the Parsi Federal Council asked for the Mandal’s opinion
about having 21 March as the Parsi New Year. The Mandal appointed
a subcommittee of Dasturjis, prominent Ervads and religious scholars
from among its members to review this question. However, no reply is
found in later records (MC2: 76-77).

23. The Fasali calendar

In principle, the Athornan Mandal was opposed to the Fasali movement
and the Fasali calendar. In the triannual meeting of the Mandal on
12 December 1926, the president of the meeting, Dasturji Jivanji
Garda, pronounced the Fasali movement to be false. Mr. Faredun
Dadachanji supported him and reported that Mr. Dinshah J. Irani of
the Irani Anjuman, along with some other people, supported the Fasali
movement, but not on the basis of a thorough study and merely on
account of their own whims and fancies (AMI: 33-34).

24. The protest against prohibition

In 1938, the Athornan Mandal led a protest against the government’s
proposal to prohibit liquor completely in Mumbai. A huge meeting
was called at the Wadiaji Atash Behram in Mumbai that was supported
by all the Dasturjis in the city. The meeting was presided over by
Dasturji Kekobad Darabji Meherjirana of Navsari and was attended
by ten Dasturjis and priests from all panths. The meeting protested
total prohibition of alcohol in Mumbai on two grounds. First, such a
step would result in massive unemployment among the Parsis since
lot of Parsis were employed in or traded in liquor. Secondly, liquor
was required in certain rituals and total prohibition might disrupt
their performance. Thus the Athornan Mandal served the cause of the
priestly class as well as that of the community at large (AMI6II: 10).
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25. The escalating cost of rituals

The Athornan Mandal was approached by the Zoroastrian Association
to look into the matter of the rising costs of rituals, on account of
which the community was staying away from and losing faith in their
performance. The Mandal was asked to take necessary steps to address
this problem, and in response they appointed a subcommittee of
about twenty people comprising priests and laymen to look into the
matter. They suggested that the secretaries publish a write-up of their
findings and thereafter publish the subcommittee’s resolution in the
newspapers. After meeting several times, the subcommittee decided
not to produce any opinion on the cost of rituals, but did make some
suggestions about changes in some rituals and sent the report to the
secretary of the Jashan Committee (MC1: 88-89, 92, 105).

26. The Varasyaji

When the President of the Parsi Anjuman of Queta asked questions
about the Varasyaji in 1932, a committee of six people comprising
Dasturji Garda, Ervads M. N. Kutar, G. P. Antia, F. N. Panthaki, K. E
Panthaki and Mr. E. K. Dadachanji gave the following replies. The last
question was asked a few months later by the Agyari Panthaki (MCs:
89-90, 109, 122):

a. Question: May the Nirang taken from a Varasyaji when he is alive be
used after his demise?

Answer: The Nirang may be used but the varas (hair) has to be
discarded.

b. Question: If a Mobed has taken Bareshnum using the Nirang of a
Varasyaji and if that Varasyaji dies, is the Bareshnum and rituals
performed under its power still valid according to the religion?
Answer: If the Bareshnum is completed then it is valid. However,
if the Bareshnum is still ongoing, the priest has to discontinue it.

c. Question: In our Agyari we have a Varasyaji who when bought was
completely white. However now, after consecration, a tuft of black
hair has grown at the lower part of his tail. May a Nirang-din be
performed with such a Varasyaji?
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Answer: No. Such a Varasyaji may not be used for Nirang-din.

d. Question: If white hair is taken from a Varasyaji with some black
hair, may it be used for Yasna and other religious rituals?
Answer: No, it may not be used.

e. Question: When the Varasyaji was consecrated he was flawless, and
the varas taken at that time is with us. Afterwards black hair was
seen in the Varasyaji. May the previously taken white hair be used
for Nirang-din or Hama Yasht?

Answer: The varas and Nirang taken previously may be used. Rituals

may be performed with this varas (even if the Varasyaji dies, the
Nirang may be used for along time.) However in the future, it is not
permissible to take varas from this Varasyaji, nor may Nirang-din
kriya be performed with him.
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Abbreviations

AACI = Athornan Anjuman Committee.

AMI = Athornan Mandal, 1940.

AMII =Athornan Mandal, 968

MCi1 = Athornan Mandal’s Managing Committee, 1924.
MC2 = Athornan Mandal’s Managing Committee, 1931.
MC3 = Athornan Mandal’s Managing Committee, 1936.
WCI = Athornan Mandal Working Committee.
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What is a ratu sarada?
Jean Kellens

1. The facts: The first chapters of Yasna (Y 1-7) list five ritual divisions
of time (ratu-), either in the genitive (Y 117, etc. aiiaranamca
asniiangmca mahiiangmca yairiiangmca saradangmca) or in the
accusative (Y 2.17, etc. aiiara asniia mahiia yairiia sarada).* The first
two refer to the day with two different words (aiiar-: aiiara- and
azan-: asniia-), the third to a month (mah-: mahiia-), and the last
two to the year, also with two different words (yar-: yairiia- and
sarad-: sarada-). The text summarized by this list only provides
the composition for the ratus asniias, mahiias and yairiias, which
reflect time of day (Y 1.3-7), lunar phases (Y 1.8), and seasonal
agricultural celebrations (Y 1.9), respectively. The ratus aiiaras do
not appear at all, and the ratus saradas are mentioned without any
analysis (Y 1.9).

2. A remark: It would be reasonable to think that the ratus aiiaras
are the days of the month listed by the Siroza and approximately
reproduced in the succession of Yasts. The ratus saradas, however,
are enigmatic.

'Translated into English by Rebecca Stengel.
2For a complete list see Raffaelli 2014: 185 n. 28 and 29.
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3. According to the Yasna: In the Yasna the ratus yairiias and the ratus
saradas appear in the same paragraph (Y 1.9). The former introduce
the list of seasonal celebrations, whereas the latter conclude it. This
arrangement leads one to think that sarada-, like yairiia-, could
in fact be a secondary adjective derived from a name of the year.
However, given that both words are distinctly listed in Y 1.17, it is
clear they are not synonyms.* Therefore the specific meaning of
ratu sarada remains to be determined.

4. According to the Visprad: The list of Visprad 1 and 2 is structurally
more complex, and at first sight, more nebulous than the Yasna.

Vr. 1.1: Not in the Yasna, an enumeration of the ratus of living creatures.

Vr. 1.2: A list of the ratus yairiias that is similar to Y 1.9 but contains
more epithets.

Vr. 1.3: A composite passage mentioning the reproduction of living
creatures and the corpus (handdta-) of the Staotas Yesniias.

VI. 1.4-Vr. 1.9: the mention of the ratus saradas is followed by the
enumeration of the texts that make up the Staotas Yesniias, with
intercalations and prolongations (see Cantera 2009: 17-26).

The structure of Vr. 2 is identical except that the appellation “Staotas
Yesniias” is replaced with the paraphrase vispe té ratauuo... yoi aoxta
ahuro mazda zaradustrai yasniiaca vahmiiaca aiat haca yat vahistat” all
the ratus of which Ahura Mazda tells Zaradustra they are suitable for
sacrifice and worship-chants (because they were) adapted to very good
Order” (Vr. 2.3), followed by a development of two paragraphs (Vr. 2.4-
5) before the beginning of the parallel passage at Vr. 1.4-9 (Vr. 2.6-11).
The insertion of the Staotas Yesniias throws doubt on the conceptual

affinity of the ratus saradas both with living creatures as well as with

3 It is difficult to understand Bielmeier’s hypothesis (1992: 29) of yar- as the year in its
subdivisions and sarad- as the year as a whole, since sarada- intrinsically depicts a
division in ratu-.
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the ratus yairiias.* There seems to be no solution in sight.

5. An attempt at interpretation: Darmesteter noted the difficulty and
sought to resolve it philologically, annotating the ratus saradas in Vr.
1.4 thus: “There appears to have been a shift in the text: this formula
would be better placed after the invocation of the Gahanbars [=
the ratus yairiias], and the Staota would therefore come right
before the prayers” (1892: 446 n. 26). Rather than rearrange the
formulas, perhaps it would be better to question the homogeneity
of the paragraphs. Vr. 1.3 is clearly a composite. Its mention of
reproduction refers to the animals of Vr. 1.1 beyond the list of ratus
yairiias, but without logical contradiction because the biological
cycle is related to the seasons. Inserted at the beginning of Vr. 1.4,
between mention of the Staotas Yesniias and the enumeration of
texts that make them up, ratu sarada functions precisely as if it were
a categorical designation of the texts as ratus. Similarly, the ratus
saradas in Vr. 1.9, coming logically in the absence of animals, after
the ratus yairiias, could be seen as the texts that Y 1.10 qualifies as
nazdista pairis.hauuanaiio and are listed in Y 1.11-17.°

In both the Yasna and the Visprad, sarada- could plausibly be seen
as a designation for ritual time represented in the texts requiring their
recitation.® This interpretation does not imply that their corpus is
identical (it is not), nor does it inhibit their common correspondence
with a time of year, both inherent in their names and accounting for
their order in the list.

+Kellen’s hypothesis (1996: 78-79), which proposes that sarada- is derived from sarada-
“living creature”, is to be refuted for this reason.

s Contrary to the explicit staotangm yesniiangm in Vr. 1.3, the formulation in Vr. 2.3
does not clearly imply an allusion to the texts, but the terminological agreement with
Y 1.10 vispaéibiio... yoi hanti asahe yat vahistahe mazdo.frasasta zaradustro.fraoxta
should be observed.

¢ Regardless of what I have written (1996: 103-104 and 2006: 9-10), ratu- always refers
to a “period of ritual time” (Alberto Cantera would say “articulation of time”), but
by extension can designate those they represent (the gods), those who observe them
(the sacrifiers, the living in their biological cycle) or the texts they imply.
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Studies on the History of Rationality in Ancient Iran III:
Philosophy of Nature
Gotz Konig

1.
About twenty years ago Professor Kreyenbroek pointed out an anomaly
in the thirteenth Yast (Kreyenbroek 1992: 61-63; 1993; 1994: 177f.),
from which he convincingly concluded “that parts of Yt.13 reflect an
intermediary stage in the transition from the postulated Indo-Iranian
myth to that of the Bundahisn” (1993: 98) and “probably go back to a
remote, pre-Zoroastrian past” (1994: 177). This anomaly relates to the
cosmogonic account of Yt 13, which is composed of two narratives: a)
that of the support (vi.daraiia- “auseinander-halten”) of the realms and
processes of nature by Ahura Mazda and by means of the Frauuasis;
and b) that of the revitalization of these processes after a period of
stasis caused by the Evil.' Thus, the narratives distinguish two stages of
the creation of the world: a stage of creating and supporting, and a stage
of revitalisation after stasis (differently Kellens 2016, S. 35, 93, 158-161).
It is the conception of this “second stage” of the creation (Kreyenbroek

' According to Dk 3.203, “the Good” is defined by its active and “the Evil” by its
passive movement. According to GrBd 3.22 (a passage that is also included in the
IndBd) there was an eternal midday before the advent of the Evil. This cosmogonic
midday is mirrored by a standstill of the sun in the eschatological process of the
world (see ZWY).
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1992: 57, 62; 1994: 177) that differs radically from the cosmogonic
teachings in the Pahlavi books (the Bd, WZ < Damdad®). And it is
this difference out of which Kreyenbroek was able to reconstruct some
pre-Zoroastrian strata in the Avestan texts (esp. Mi9ra’s cosmogonic/
sacrificial function’; the cosmogonic function of Spanta Mainiiu).

If Yt 13 preserved an older conception of the cosmogonic stages
than the Pahlavi books, a conception that resembles the Indo-Iranian
cosmogonic point of view,* then traces of other deviating worldviews
are to be expected. And indeed, not only the conception of the second
but also that of the first stage of the creation in Yt 13 points to such a
deviation.

In the following I try to show that Yt 13 is the oldest Iranian record
of an analytic, rational perspective on and thereby a theoretical model
of nature. Its analysis comprehends two elements: a) the division of
the world (= a generalization of the things in the world) into six or
seven irreducible elements (or fields of nature); b) a sequencing of
these elements according to a rational principle. Moreover Id like to
claim that this analysis of the world contributed significantly to the
constitution of the group of the Amaga Spantas.

2.1
To this day, the genesis of the Amo$a Spantas is disputed within Old
Iranian studies. Key problems are: a possible parallel in India (the Aditya
question); the inner Iranian development (abstract concepts > deities;
their existence in the Gadas; the formation of a stable group and its
sequence); and finally, the question of age and the origin or basis of the
correspondence between the Ama$a Spantas and the elements or realms
of nature.s Studies on this last question belong largely to the German

N

“The main difference between the two accounts lies in their explanation and
understanding of this course of events: the Pahlavi Books regard the beginning of
the ,second stage’ as the result of the assault of the Evil Spirit, the older myth saw it
as a deliverance” (Kreyenbroek 1992: 62; cf. 1994: 178).

Kreyenbroek 1992: 63fF; 1993: 98, 100; 1994: 179-181.

For the differences see the table in Kreyenbroek 1993: 102.

Concerning the use of the term “element”, see the remarks in Lommel 1959 [1970]:
259; Widengren 1965; 79 n. 97.

w

IS
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and French research traditions. Despite different results, methods and
presuppositions, these studies, especially the monographs of Geiger
and Narten, agree in their criticism of a naturmythologische answer
to the question. Twentieth-century studies emphasize the priority of
the conceptual elements within the processes that lead to the stable
group of the Amaga Spantas and their correspondences in nature. Not
only is the naturmythologische conception of the (later) Amaga Spontas
denied in this context. It is also assumed that only after the emergence
of the group of the Amasa Spantas were the divinized concepts
connected in post-Avestan times® with natural entities.” The traces
of correspondences that can be found in the Old and Young Avestan
texts do not justify the claim that the correspondences have already a
systematic character.® Thus, after Narten’s book, two questions remain
unanswered: In which way was a system of correspondences elaborated,
and what was the basis for the systematization of the Ama$a Spantas?

o>

¢ See especially Narten 1982: 103-148 (“Die Amasa Spantas und die ,Elemente™), 106-
119, 120-148.
7 Geiger 1916: 245, summarizes this position as follows:
“Es ist wohl klar geworden, dafl der Stifter der gadischen Religion nicht ein so
seltsames Gemisch von Gottheiten des Viehes, des Feuers, der Metalle, der Erde,
des Wassers und der Pflanzen ausgesucht haben kann, um sie dem Prozef3 der
Vergeistigung zu unterziehen.* Es ist vielmehr augenscheinlich, dafl eine Reihe
bedeutsamer abstrakter Begriffe und Personifikationen der indo-iranschen Zeit in
der vorgadischen Religion, und zwar im Kult einer Gruppe von Ahuras, sich lebendig
erhalten hat, daf8 dann in dem System der Gadas (dhnlich wie im Adityakult) der eine
oder der andere alte Begriff personifiziert und vergéttlicht, die eine oder die andere
alte Personifikation durch eine neue ersetzt worden ist, und dafd spiter gelehrte
Spekulation in Ankniipfung an uralte oder durch die Reformation entstandene oder
(wie bei X§a9ra) ausgekliigelte Beziehungen der personifizierten Begriffe zu den drei
Naturreichen Tierwelt, Pflanzen, Metalle und zu den drei Elementen Feuer, Erde,
Wasser diesen Personifikationen bestimmte Verwaltungsgebiete zugewiesen hat.**”
*Cf. Geiger 1916: 122.
**Cf. Geiger 1916: 120ff., following Tiele (Gesch. d. Rel. 11, 202ft.). On the inherited
relation of aga- and fire, see Geiger 1916: 202f.
Cf. Thieme 1970: 410f.: “Der spitere Zoroastrismus macht 6 Amasa Spantas zu den
Schutzgeistern der 6 Lebenselemente: Feuer (asa), Metall (x$a9ra), Erde (armaiti),
Wasser (hauruuatat), Pflanzen (amaratatat) und Vieh (vohu mano). Dies ist schon
in den zarathustrischen Gadas — zwar nicht als System voraussetzbar, aber doch - als
Summe von Assoziationen nachzuweisen”

3
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In contrast to Geiger and Narten, the French tradition is based
on a structuralist approach. For Dumezil the Amo$a Spantas were
substitutes for the old functional deities. His thesis is built on two
presuppositions: a) the originality of the group of the six Amasa
Spantas; b) the originality of the correspondences.® Concerning the
first point, Kellens (2014) was able to show that the contours of the
(later) group of the Ama$a Spantas can be detected in the five Gadas,
and that the formation of their group is deeply rooted in a structural
and ritualistic conception.” Dumezil’s second presupposition remains
nothing more than an allegation. The weak point in his theory of a
tripartite scheme is that this scheme behaves non-dialectically with
respect to its own ontological and epistemological status and also
with respect to the relation between structure and history. For this
reason, the historical explanatory value of Dumezil’s approach remains
unsatisfying.

2.2
H. Lommel's articles on the Amaga Spantas can be read as attempts
to reconstruct a primary system of correspondences. Unfortunately
Lommel’s approach - still prominent in Schlerath’s Zarathustra (1970)
- has been forgotten for the last forty years. My own attempt to solve
the problem of the correspondences is based on a reformulation of
Lommel’s approach.

Lommel has dealt repeatedly with the question of the Amaga
Spontas. Already in his 1926 review of Geiger’s book (1916), he
criticized Geiger’s methodology as “intellectualist,” and questioned his
categorical distinction between a conceptual and a natural character

 Dumezil’s position is summarized in Narten 1982: 104f., n. 12, with literature.

*© Kellens 2014 has shown: a) there is a “noyau dur” of the first four Amog$a Spantas (see
esp. 166); b) Hauruuatat and Amorotatat form a group; c) in the course of the Gadas
both groups unite three times, and the members of the later Ama$a Spanta-group
unite once in each polyhatic Ga9a (p. 166 : Y 34.11, 45.10, 47.1); d) the unification of
the Amoga Spontas has a liturgical value.
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of the Amaga Spantas in order to derive the latter from the former.” In
two later studies (1959, 1964 [both again in Schlerath 1970]) Lommel
reconstructs a net of spiritual-material correspondences. For instance,
he asserts that water and plants are causally related to “wholeness” and
“survival” (Lommel 1959 "7°: 260). Symbolic relations exist that have
a double direction (concreta signify abstracta in this world, abstracta
signify concreta in the world beyond). Furthermore Lommel considers
that the (group of the) Amasa Spontas is based on a preexisting order.
On the one hand, he tries to reconstruct a certain internal coherence
of the five “gottgegebenen Kriften” (Lommel 1959 7°l: 257-259; cf.
Lommel 1964 7°I: 385).2 On the other hand, he considers the number
five to be rooted in the Chinese theory of the elements. Thus, the
assumed preexisting order has a historical point of reference:

Das altiranische Weltbild ist also eine Zusammenfiigung von
uralten asiatischen Lehren tiber die fiinf Elemente mit fiinf aus
arischer Urzeit stammenden Ideen; diese beiden Fiinferreihen,
die aus sehr alten Bestandteilen gebildet sind, wurden dann um
je ein Glied, um das quasi-Element Rind und um Vohumanah
vermehrt. (Lommel 1964 [97°l: 387)

Lommel also touches on the questions of whether the sequence of

11 “G.s Versuche, aus dem abstrakten Wesen der Am.Sp. ihre Geltung als Schutzgotter
der Natur herzuleiten, {iberzeugen zumeist wenig. Das soll hier nicht im einzelnen
kritisiert werden. Die umgekehrte Ansicht lehnt er mit Recht ab. Aber ich zweifle,
ob iiberhaupt die alternative Fragestellung, wonach entweder die abstrakte oder
die Naturgeltung dieser Gotterbegriffe primdr sein miif3te, berechtigt ist. Fiir uns
Intellektualisten sind freilich Gute Gesinnung und Viehzucht durchaus zweierlei.
Mufl es denn immer so gewesen sein. Konnen nicht Abstraktum und Konkretum in
einer gewissen Epoche dem menschlichen Geist als einerlei Wesens, das Abstraktum
als die innere Wesenheit des Konkretums erschienen sein? So daf} etwa Fromm
Gemiit und Erde die geistige und stoffliche Seite einer und derselben Sache wiren...”.
(Lommel 1926: 31f.)

According to Boyce 1989, Lommel’s interpretation points to “an ancient, mystical way
of looking at reality”.

= According to Lommel, except for Vohu Manah (cf. Colpe 1975: 6f.) the Amasa
Spantas have Indian parallels. In 1964, Lommel relates the number five to the
Chinese elements. The number five is accepted by Colpe 1975.
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the five (preceeding) elements has an effect on the sequence of the
Amosa Spantas (Lommel 1964 197°); 384f.), and of whether the Amoga
Spontas are a kind of analysis of the (especially immaterial) world
(Lommel 1964 7°l; 385). Lommel’s reference to the Chinese theory
of the elements stresses the importance of the material components
in his reconstruction of the development of the Ama$a Spantas.
Moreover, the focus shifts from the analysis of single elements” and
their correspondences towards their systemic context:

Die Glieder dieses Systems, die aus urarischer Zeit stammen,
sind griindlich erforscht, nicht ebensosehr das System als
solches, weil die diachronische Untersuchung, die man den
Entsprechungen: asa-rta; xSathra-ksatra usw. gewidmet hat,
immer nur Einzelteile behandeln kann. Auflerdem kann das
System gar nicht voll in Erscheinung treten, wenn man die
Elemente, die zusammen mit den Geisteswesenheiten das System
bilden, als nebensdchlich behandelt.™

The material side in particular has to be analyzed always as a systematic
whole: “Die andere Seite des Systems sind die Elemente. Diese sind
meines Wissens nicht diachronisch erforscht, wir miissen sie in ihrer
Fiinfzahl als gegebenes Ganzes nehmen.”s

A modification of Lommels theory is Colpe’s assumption (1975)
that the entities that will become the Amasa Spantas are not all on the
same level of abstraction.”® Colpe thinks that already in Vedic times

% On the abstraction “cow” = all animals, “metal” = all metallic things, see Lommel
1964 17\ 395.

4 Lommel 1964 [1970]: 387.

5 Lommel 1964 [1970]: 388.

1 “They probably were not developed from the same principles of abstraction from
Aryan to later times. Rather abstraction has been the case just with the first two
ones, the social-cosmic “Truth, Right, Order” and “Sovereign Power”; whereas there
must have been a real numinous earth-goddess behind the third one; and finally,
behind the fourth and the fifth one, a hypostatization of drinkable water and edible
plants, rendering possible wholeness (or soundness) and absence of death (which is
another thing than bodily or spiritual immortality”. (5)
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the three aspects “abstraction, divine personality and materiality” were
“equalized” (5). This process was an “oscillation between being attributes
and autonomous entities, between divine and human, between
abstractions, persons, and elements, between mediating between God
and Man ...” (6). After the equalization of the conceptual and material
aspects, a transfer into the ritual field took place: “The relation to a
basic element still shines through some of the Zarathustrian A.Sp.s,
but on the whole they are now more or less abstract[ion]s. But beyond
this fact, they become symbols of that what is used or intended in the
worship: Asa of the sacrificial fire ..” (7, emphasis added).

Lommel’s/Colpe’s theory balances entwicklungslogische and
structuralist elements. While, as I have said above, the formation of a
groupandasequence ofthe Ama$a Spantasand of their correspondences
cannot be explained only on the basis of an Entwicklungsdenken,
a purely structuralist postulate remains historically unrooted. On
the one hand, Lommel/Colpe supply the necessary structure with
historical concreteness; on the other hand, they are able to deal with
heterogeneities that can be explained only with recourse to historical
particularities.

2.3
In previous research on the emergence/structure of the group of
the Amaga Spantas and of their correspondences there was often no
awareness of the two following points:

a) Systematic correspondences between deities and material
elements are found (in the Pahlavi literature) only for the deities
of the first week of the month. They are missing in the case of
those deities that are loosely attached to this group (e.g., Atar,
Srao$a, VoroYrayna).

b) The limitation of the conceptual analysis of the world to only
six deities remains unexplained. The limitation is remarkable
because of the great number of existing concepts that are not
deified, or that are deified but not included in the group of the
six Amasa Spantas.
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Point b) seems to indicate a structuring of the “concept-deities”
according to an independent model. Lommels suggestion that this
model is the Chinese teaching of the five elements was not arbitrary.
Like other authors before him, Lommel pointed out the problem that
Vohu Manah neither has Indo-Iranian roots, apparently, nor is there
any inner connection between Good Thinking and the cow or bull;”
i.e., Vohu Manah was a later addition to an older group of five entities.
According to this theory, not only is the emergence of the Amaga
Spanta group based on a certain meaningful number; it also implies
that there is a very old connection between this figure (five) and an
analysis of the (material) world.

I'd like to borrow two of Lommel’s ideas:

1) The emergence of the group of the Amaga Spantas is related to
one or more prior structures;

2) the group of the Amoga Spantas can be read as an analysis of the
world. However, I believe that this analysis is first an analysis
of the material world. This hypothesis has the advantage of
accounting for the size of the group by the number of “elements”
(which is [one to] four in Greece, five in China, and six or seven
in Iran).” We will see that the Iranian model combines causal
and teleological ways of thinking.

7 Lommel's suggestion is worth considering, because the position of Vohu Manah is
unstable. Within the Gadas asa has closer ties with Ahura Mazda; within the YH asa
(vahista) seems to have a constitutive value for the emergence of the term Amoaga
Spanta (see Humbach/Ichaporia 2013); But in YH 37.1 the cow, and in the YAv lists
Vohu Manabh, is placed before A§a Vahista. This is also Wahman's obligate position
in the Pahlavi literature.

*® The determination of these elements always indicates a particular human worldview
(for example, metal is missing among the Greek elements) and a theoretical purpose
(Aristotle’s four elements are necessary because his theory of a combinatorial
qualitative change would not work with three or five elements).
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But an analysis of all Avestan passages in which two or more “elements”
are mentioned shows that often only segments of the above-mentioned
structure of six (or even seven or eight) elements appear. While in some
cases these segments seem to be older than the overarching structure,
in other cases they are only fragments of this structure.
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Y 8.5; Y 16.6;
Y 42.3; Y 61.1;
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72.1; Yt 8.8; Yt
10.95; Yt 13.13,
Yt 13.43, 44
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metaphor for
the world

V725 H213
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believers
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V 6.29, 31
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4.5; Ny 4.0;
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18.63; Vr 21.1;
Yt 8.7, 23, 29;
Yt 13.153; Yt
17.57, 60; Yt
19.43

Yt 19 myth.-
cosm.; V 15
medical

sphere of
light

Yt 13.53-58

Frauuasis
of the
Agauuans

Yt 1.9; Yt
10.100; Yt
13.78, 79, 147;

zaodras

N53.11;Y 8.3

Y 9.29

Y 68.22; V 2.8
(+ dog, bird)

Y 48.5; Vs5.20

¥ In 58.7 fire + Hauruuatat + Amorotatat.
> Yt 8.29 pasture + grain; V 8.104-106 tree.
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& | b Vr 21.2; Yt cf. Vr 21.2 with
5.89; Yt 8.5 Vr 211
a b o Y 16.9; Yt
13.93
Y 1.12; Y 2.125
a b c
Y 22.14
b fond
a c G26 V13V V 21 remedies
6.3; V 213
b c* V19.26 farming
AmSp +
a C other gods Y 65.12
(also Atar)
home a c Vri6.3
b c |a Y517
a c |b Y 52.2
V316,17, V
b 26 d
a ¢ 16.4; V 17.4
a| b d Yt 13.28
c d | a Y 9.4; Yt19.32 myth
a b | ¢ Y127
& | a b Y 44.4
b a c| d Vs.37
Vr 7.4; Yt
@*|a|b d | e 13.2-10; Yt
13.86
a| b d | e® Y 231 cf. Yt13

* Yt 5, 8 pasu staora.
* Vr 21.2 gaiia.

» Yt 13 creations.

24 urine of the cow.
*» grain.

¢ barasman.

7 clouds.

3 Yt13.2.

» Yt 13.2 pets.

3° sons in the womb.
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d|c | a b ¢ (sPhere of V 19.35 model of ascent
light)
a | b | ¢ e? | d(wind) Yt 13.14f. plants from
314k earth
a | b d | c All Good Hus
b, f (sphere of eschatological
Clal?®| ¢ light) Vi35 conception
a b c e | d f V 9.33, 42
house a b c e | d| f V11.4-9 cf. also V12.2
house | a b c e |[d| f sphere of V111, 2,10, 13
light
a|b | c | dje| f g (sun) Y 19.8
a| b c e [d| Yt 13.22, 28
o | s g (All one-on-one
b ¢ ¢ f d|a Good) Y371 order
e (sphere of one-on-one
djajc b f light) Y719 order
o . g+ (wind . )
hl‘:?egs £ a 33; e + sphere of ¥ 1'1Y6' Y212'16’ heaven-earth
P light) .
h (robbers,
Daéuuas,
f |a|b [ e |d| g material Y 19.2, 4%
world)
= ®
o 8|3 |8 |2 |28
X1F 5 8B E] X
3 sea.

32 children.

3 sons in the womb.
34 Asa.

5 light.

3¢ heaven there.

¥ countries.

3% earth here.

3 Cf. Narten 1982: 115.
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Observations

a) Often only pairs of elements appear. Among them the pairs
heaven/earth and water/plants dominate.

b) Triplets are most often based on the pair water/plants. The most
common extension is water/earth/plants.

¢) Quartets connect the dominating pairs (Yt 13.28) or add animals
and men to the pair water/plants.

d) Quintets show a sequence heaven/water/earth/plants/animals
(see Vr 7.4; Yt 13.86 [cf. Yt 13.2ff.]); in Yt 13.22/V 11 the sequence
plant/animal is reversed.

e) There is a remarkable deviation from the sequenceind)in Y 37.1,
Y 71.9; their sequences are made of pairs.

Interpretation

Two phenomena are especially remarkable:

1) The pairings:

1.1) The pair heaven/earth is also well known in the OPI (AM haya
imam bimim ada haya avam asmanam ada, etc.). The extension
in the OPI (mankind; happiness of mankind; king) (mankind
is in the center of heaven and earth) is unknown in the Avesta.

12) The pair water/plant (correspondences of Hauruuatat/ Amorotatat)
is not only very often used, but it is also probably the most
important kernel for the construction of longer sequences. It is
probably based on a simple observation of nature: water makes
the plants grow. Sometimes the plants appear as grain, and the
combination earth/water/plants (or grain) points to farming
(i.e., a natural context appears as an economical context).

2) Long sequences insert the observation water — plant in a more
complex context of nature. The sequence heaven/water/earth/
plant probably means: heaven dispenses water, which makes
plants grow out of the earth (see Yt 13.14). Animals and men
therefore prosper (see esp. Yt 13).

3) Only a minority of the sequences do not point to a natural chain
of the “elements.” Y 37.1is exceptional because it combines three
pairs: cow/fire (asa) (cf. Y 58.4), water/plants, and light (or

231
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heaven)/earth, and it has some resemblance to the later ritual
order cow/fire/heaven/earth/water/plants.

Especially in the Vidévdad we find sequences that are not an analysis
or synthesis of nature, but are based on ritual considerations. I assume
that natural and ritual orders were of mutual influence, but this diffi-
cult subject needs further examination. Further research should also
focus on: a) the position of fire within the set of elements (it seems that
the later exceptional position of the fire is anticipated in the Avesta); b)
the elements within the Gadas.

As a central result of our examination it may be stated: In the
Younger Avesta the six or seven elements that are known from the
Pahlavi texts occur in sequences that amount to an analysis of the ma-
terial world. An ideal form is the sequence heaven — water — earth —
plant — animal/men.* The kernel of the analysis is the sequence water/
plant (= Hauruuatat / Amoratatat). Yt 13 in particular is a reservoir of
this simple theory of nature. It is likely that the chain of elements was
a key impetus for the formation of the group of the Amasa Spantas.
Other speculations (see, e.g., Kellens 2014) have been added.

Prof. Kreyenbroek has shown that with respect to the “first stage”
of the world, Yt 13 records a model that differs (probably also in age)
from the model that is transmitted in the Bundahisn. Looking more
closely at the sequence of elements in this “first stage” in Yt 13, we see
that the sequence deviates from that of the Amaga Spantas. We take Yt
13.28 as an example:

ta. mazda. zbaiiat. auuayghe. auuayheca. asno. vididara. apasca.
zomasca. uruuaraiidsca. yat. spanto. mainiius. vidaraiiat.
asmanam. yat. apam. yat. zgm. yat. ggm. yatl. uruuargm. yat.
baradrisuua. pudra. vidaraiiat.

Mazda called upon them [i.e., the Fravasis] for help, for the
support (?) of yon heaven and of the water(s) and of the earth

“In Yt 13.44f, the relation between animal and man is not defined teleologically.
However, Dk 3.123 says: "The plant grows through the earth, the animal through the
plant, the man gets help from the animal.".
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and of the plants so that Spanta Mainiiu might support the
heaven; the water(s), the earth, the animals, the plants, so
that he might maintain the sons conceived in the mothers ... .
(Kreyenbroek 1993: 98)

It is clear that in no other Avestan text are the “elements” so often and
in such long sequences (four to six members) mentioned as they are in
Yt 13. The order of the elements is more or less fixed:

Yt 13.28 heaven - water — earth - plants
Yt 13.14f. water — earth — plants - sons
Y231(<Yt13) heaven - water - earth — animals —sons
Yt13.22,13.28 heaven — water — earth — animals - plants - sons
Yt 13.2-10,13.86 (fiery*) heaven — water — earth — animals -
plants — sons (cf. Vr7.4;Y 19.2)
cf. Y19.8 heaven — water - earth - plants — animals - men - sun

Thus, two, related concepts of nature can be found in Yt 13: 1) first, the
history of nature is based on two principles - stasis (the bad principle)
and dynamis (the good principle) - that are historically rhythmicized;
2) second, nature is divided into six (or seven) “elements”: (fiery) heav-
en, (heavenly) water(s), earth or mountain(s), plant(s), animal(s), and
mankind (including children). It is remarkable that there are no clear
references to fire (see Kreyenbroek 1993: 304).+

In contrast to the historical conception of the first and second stage,
the sequence of elements in Yt 13 (and in Y 19.8) was passed on in
the Pahlavi books. It appears in the cosmological Pahlavi literature,

# Compared with aiiayho. kahrpa. x'aénahe. “fiery metal” (cf. Y 32.7 x"aéna. aiianha.
> GrBd 6a3; GrBd 3.16). As in the Greek theory of elements, metal has no original
place among the areas of nature.

# According to Boyce 1970: 27, fire is missing from the cosmogony of Yt 13 (cf. Y
23.1) because of the (postulated) “reform” of Zaradustra. However, in Yt 13.77-78
(the target point of the first part of Yt 13 and therefore related to Yt 13.2), fire has a
cosmogonic-cosmologic value.



234 Gotz Konig

especially in the Bundahisn:®

GrBd# | heaven | water | earth | plant | animal | man

GrBd# fire (< endless
light)

GrBd fire +

6a-j heavenly
sphere

This sequence deviates significantly from the ritual sequences of
the elements (cow - fire — heaven/metal - earth — water — plants).
Its underlying principle can be seen in Yt 13.43-44.“ According to
this passage, the sequence of elements has both causal aspects (star
> heaven/earth > rain > plant growth) - a causality provoked by the
Frauuagis® — and teleological aspects (“for the protection of ).

# WZ 1.4 has the same sequence. The conformity between WZ and Bd indicates that
this teaching was transmitted by the Zand.

4 GrBd 1.54; 126-13, 1216-21.

4 GrBd 1a4; GrBd 3.7-9; GrBd 6/WZ 35 WZ 1.25.

# Cf. GrBd 7.9 (TDz2 73.3-11; TD1 59.15f;; DH 38.5ff.). Cf. V 11.

# Cf. S 1.13 and 2.13. With respect to the Frauuasis, cf. Yt 13.10.

# According to Dk 3.123 (B 94), the Frawahrs are responsible for the movement of the
heavenly lights; cf. Yt 13.57.
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ta. harazanti. satauuaésam.
antara. zgm. asmanamca.
tat.apam. zauuano.sriutam.
tat.apam. uxsiiat.uruuaram.
radrai. pasuud. viraiid.

OraVrai. gaus. panco.hiiaiia.
auuayhe. nargm. afaongm.

Oradrai. airiiangm. dakiiungm.

They (the Frauuasis) send forth the <star>
Satauuaésa*

between the earth and the sky,

who drops the water, listens to the appeal,
who drops the water, that makes the plants
grow,

for the protection of animals and men,

for the protection of the Aryan countries,
for the protection of the five kinds of
animals,”

for the help of the faithful men.

vi. antara. zgm. asmanamca.
satauuaéso. vi.jasdaiti.
tat.apo. zauuano.sruto.
tat.apo. uxsiiat.uruuaro.
srird. banuud. raoxinama.
Oradrai. pasuud. viraiia.

Oradrai. gous. panco.hiiaiia.
auuayhe. nargm. agaongm.

Oradrai. airiiangm. dakiiungm.

Between the earth and the sky

passes the <star> Satauuaésa,

who drops the water, listens to the appeal,
who drops the water, that makes the plants
grow,

the beautiful, bright, full of light,

for the protection of animals and men,

for the protection of the Aryan countries,
for the protection of the five kinds of
animals,

for the help of the faithful men.

While in the Avesta and the Bundahisn, the sequence of the six or seven
elements is presented without any explanation, a scientific explanation
can be found in the texts of Adurfarrbay (Dk 3.123):

4 For Satauuaésa cf. Yt 8.9, 8.32.

° With respect to Mi9ra Yt 10.61, cf. the verse line frat.apam. zauuano.sritam. tat.

apam. uxsiiat.uruuaram.
st Cf. Yt13.10, Yt 19.69.
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B93.7-15
W gytyy dh$n’'n ud geti dahisnan Und die <in Kontinuitit stehende>
hngltykyh HWHnd | hangirdigih hénd Gesamtheit der materiellen
dhsn’ <y>’sm’n’ dahi$n <i> asman Schopfungen sind: die Schépfungen
<W>MYA W zmyk | <ud>ab ud zamigud | des Himmels*® und der Wasser und

W 'wlwl W gwspnd
W mltwm W 'sm’n’
pt§ YHBWN pyt' K
TNB MYA pt’s’c’k
hmd’Isnyh y w't
nylwkyh MDM w'y
<y>mynwd 'sm'n
gwhl TNB zmyk W
TNB "wlwl W TNB
gwspnd W 'pdwm
mltwm AP$’n’ pnc®
‘ndlwn’ “sym'n’
bytwm ZY§'n wsp’
‘L (w) hm’k MDM
*hmbwnyhstn' pyt’k
MYA twsn’ wstl$n’
‘ndlhmkw'yy
‘cdlystlp’dk W 'yl
W MDM *W hm*+
pylymwn’ zmyk
MDMc MYH nylwk’
<y> ‘HDWNitkyh/
‘BYDWNitkyh

W wynltyh "wiwl
MDM zmyk lwstkyh
gwspndpt' ”” W
ANSWTA ptc
gwspnd hdyb’lyh
W gytyydh$n'n’
p’hlwm ANSWTA
BYN ANSWTA o’
‘LH y hwhwt'y
dhywpt

urwar ud gospand ud
mardom ud asman
padis dad paydag

did ab pad sazag
hamdarisnih i wad
nerogih abar way <i>
meénoy asman gohr did
zamig ud did urwar ud
did gospand ud abdom
mardom. u-san panj
andaron aseman bédom
i-$an wisp 6 hamag
abar *hambondihistan
paydag. ab-tosn
wistarisn andar hamag
way* 1azer 1 star-
payag ud ér ud abar
*ud ham* péremaon.
zamig abar-iz ab nérog
griftagih/kardagih ud
winnirdih urwar abar
zamig rustagih gospand
pad urwar ud mardom
pad-iz gospand ayarih
ud geti-dahisnan
pahlom mardom
andar mardoman oy 1
huxwaday-dahibed

Erde und Pflanzen und Tiere und
Menschen.¥” Wodurch der Himmel
erschaffen wurde, ist <in der den>
manifest; das Wasser sodann dient
(?**) dem Erhalt der Kraft des
Windes (gegeniiber Way, der als ein
Geistiges die Substanz (gohr) des
Himmels ist), der Erde sodann, der
Pflanze sodann, dem Tier sodann
und schliefllich dem Menschen.
Und die fiinf <Elemente> sind
innerhalb <des Himmels>,

der Himmel ist die dufSerste
<Schopfung>, der sie alle zu einem
Ganzen offenbar zusammenfaft.
Bei einem Bediirfnis nach Wasser
(?) geschieht die Verbreitung des
Wassers in der gesamten unterhalb
der Sternensphire gelegenen
Atmosphire <in einer Bewegung>
drunter und driiber und rings
herum; der Erde aber <vermittelt
sich> iiber das Wasser die Fihigkeit
zur Aufnahme (von Samen?)/
Titigkeit und Disposition;* der
Pflanze <vermittelt sich> tiber die
Erde Wachstum, dem Tier durch
die Pflanze und dem Menschen

ist durch das Tier Hilfe. Und von
den materiellen Schopfungen

ist der Mensch die beste, unter

den Menschen <wiederum> der
gutherrschende Fiirst.

52 Bailey pat-ic.
$ hmbwn dysytn’
s Bh'm.

5 With andar hamag way cf. andarway “atmosphere”
¢ On heaven as the first creation, see Dk 3.74/107.
57 Cf. Dk 3.193; Dk 3.335

8 Or: pad *sazag?

0 Cf. the last sentence of the heading of the chapter Dk 3.123: ud abar nérog ké gehan
padis winnirdagih ud gehan.
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Gathii Bharva ni Kriya - The Ritual of Preserving a
Burning Knotted Billet Beneath the Fire-Ash
Firoze M. Kotwal

The gathi' bharvani* kriya is an ancient ritual performed on a regular
basis by the Sanjana priests, the traditional guardian-servitors of the
sacred Iranshah fire installed in the village of Udvada in Gujarat. This
little-known ritual is supposed to safeguard the fire and ensure that if
it is ever in danger of going out, a hidden fire smoldering beneath the
layers of ash can be restored and used for worship. Thereby, the silsila
or continuity of this fire, which was consecrated sometime after the
Parsi arrival in Sanjan, is maintained. The ritual is performed only by
the Sanjana Mobeds of Udvada and has never been revealed to priests
of other panths. Dastur Edalji Navroji Dastur Meherjirana,’ the scribe
of Ms. E49 who has written about this ritual, received his information

' The word gdthii means a billet of knotted-wood and is derived from Guj. Gath,
meaning “a knot”.

> The Guj. word bharvii means “to keep live fire smoldering and burning below the
ashes to preserve the fire”. See Belsare 1895: 571.

> Descended from an illustrious line of learned priests, Dastur Edalji Navroji Dastur
Meherjirana was the Deputy High Priest (N&'ib Dastur) of the Bhagarsath Anjuman
in Navsari. He was the nephew of the famous scholar-priest and scribe Dastur
Erachji Sohrabji Dastur Meherjirana, and he donated his personal library to the
First Dastoor Meherji Rana Library in Navsari. He died in 1278 AY (1908 CE) at age
seventy-five.
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from an anonymous priest of Udvada who did not want his name to be
revealed to the public. Manuscript E49 describes in detail the ritual of
placing a large knot of wood under the layers of ash on the sarpash* of
the fire-vase holding the sacred Atash Bahram fire.s It is of historical
importance that the ancient priestly tradition of preserving the sacred
Iranshah fire is maintained in its original form and specifically by the
priestly class. This priestly kriya should be treated as a holy literary
piece linked to the Gathic verse Yasna 34.4, which is worthy of study by
serious students of Zoroastrian rituals.

Verse 34.4 (Transliteration)

at toi atarom ahura aojophuuantom aa usdmahi
asiStam 3mauuantom stoi rapante citYra-auuanham
at mazda daibi$iiantom zasta istai$ dorasta aénanhom.

Verse 34.4 (Translation)

Then through Asa, O Ahura, do we long for Thy mighty Fire,
swiftest, courageous, giver of abiding joy, giver of manifest help,
but unto malicious person, O Mazda, he detects the sinner through
the pointing of the hand.

The Gathic verse extols the miraculous power of the Fire to give
abundant help and joy to a righteous devotee who protects and
preserves it. On the other hand, the Fire detects a sinner at the time
of the Last Judgement by pointing at him. The passage exhorts the
Zoroastrians to preserve the Fire till the time of the Renovation.

The priest from Udvada who allowed Dastur Edalji Navroji Dastur
Mebherjirana to write down this otherwise secret ritual (kriyd) has in
many ways contributed to learning, and by allowing the ritual to be
documented, the priest has ensured the perpetuity of other fires in the
future. A meticulous description of the kriya is important, as it details

+ Sarposh means “a slightly concave lid resting on the top of the fire-vase and spread
with a layer of fine grey ash”

5 See Ms. No. E49 presented to the First Dastoor Meherji Rana Library, Navsari, by
Edalji N. Meherjirana, pp. 34-35. [replace the preceding with the in-text parenthetical
citation (Dhabhar 1992: 34-35)?].



The Ritual of Preserving a Burning Knotted Billet Beneath the Fire-Ash 241

the ritual process, and although it has been conveyed by a priest who
remains anonymous, the details given suggest that the information was
recounted by a practicing priest who participated in and performed
this ritual.

The Traditional Practice of the Kriya of Gdthii Bharvii by the
Sanjana Priests

The Bhagaria priest Dastur Jamasp Asa, who died in 1753 CE before
the enthronement of the Anjuman Atash Bahram of Navsari in 1765
CE, provided details on how to remove fire-ash (bhasam) from an
Atash Bahram fire, a practice followed by the Bhagaria priests as per
the agreement signed between them and the Sanjana priests, preceding
the latter’s arrival in Navsari. At that time there was only one Atash
Bahram in India, viz., the Iranshah, which was housed in Navsari, and
so the description for this ritual refers specifically to the Iranshah fire.
Dastur Jamasp Asa records that the priest, after removing the bhasam
or fire-ash in the third Ata$ Niyayes, must complete the Boy ceremony
of the Ushahin Gah only after the conclusion of the ninth Atas Niyayes.
This also indicates that previously only nine Ata$ Niyaye§ were
recited in the Ushahin Gah during the Boy ceremony offered to the
Iranshah fire. However, there seems to be another explanation worth
considering. It appears that the Sanjana priests, while performing the
ritual of preserving a burning knotted billet under a layer of ash (Gatha
Bharvani Kriya) for the hidden inner fire, might be reciting eleven Atas
Niyaye$ only on that special occasion of the Boy ceremony performed
in the Ushahin Gah. In order to show the importance of the Iranshah
fire, they might have applied the same principle of reciting eleven
Atas$ Niyayes$ during the Boy ceremony of the Ushahin Gah on all days
throughout the year. This seems to be a plausible explanation of why
the Sanjana priests recite eleven Ata$ Niyaye$ in the Ushahin Gah. The
relevant kriya of taking out bhasam from the Iranshah Atash Bahram,
as detailed by Dastur Jamasp Asa, was copied by N@ib Dastur Edalji
Navroji Dastur Meherjirana in Ms. E49, p. 37. The proposed explanation
here for the change in the additional number of Ata$ Niyaye§ made in
the Ushahin Gah is based on the authority of this manuscript.
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The Ritual as Described in Ms. E49

The procedure for this special ritual begins with obtaining a small log
of knotted wood that is kept dry and has been cleaned by scraping the
bark away. On the first day during Hawan Gah, the billet is placed by
the priest in the East, under the layer of ash on the sarposh. When the
tenth Atas Niyayes® is recited, and the Boywara—i.e., the priest whose
turn (Guj. wara/wari/waro) it is to offer frankincense (boy) to the
fire—comes to the seventeenth verse, he recites two Yatha Ahit Vairyo.
While reciting the first Yatha Ahii Vairyo, he draws one furrow (Phl
kis)” or circle on the layer of ash around the holy fire on the sarposh.
Likewise, while reciting the second Yatha Ahii Vairyo, he draws another
furrow just outside the first circle, forming two concentric circles.
Then, when the eighteenth verse beginning with at toi atarom ahura
(which corresponds to Yasna 34.4 of the Ahunavaiti Gatha) is recited,
one billet of wood is buried under the ash within the area bounded by
the two concentric furrows and is covered with the remaining ash.®
It is an honour to be ready to offer the burning log of wood to the
fire for its preservation while reciting the Gathic verse of Zarathushtra
beginning with the words at toi ataram ahura. The verse extols the
miraculous power of the sacred fire, which is said to help a righteous

¢'The Atas Niyayes (Ny. 5), which is recited by Zoroastrians as given in the Khorda
Avesta, is taken from Yasna Ch. 62. There is a variation in the number of Atas Niyayes
recited in different Gahs while performing the Boy ceremony in an Atash Bahram.
In the Hawan Gah, eleven Atas Niydye$ are recited; in the Rapithwin or Second
Hawan Gah, nine; in the Uzairin Gah, seven; in the Aiwisriithrem Gah, seven; and
in the Ushahin Gah, nine; but eleven are recited at the Iranshah Atash Bahram.

7 In the Boy ceremony performed in the Atash Bahram, the furrows (ki$) are normally
drawn in the first Ata$ Niyayes at the recital of two Yatha Aha Vairyo, and they
are effaced while reciting two Yatha Aht Vairyo in the third Atas Niyayes. It is
to be noted that in the ritual of preserving a burning log of fire (Gathii Bharvani
Kriya), two furrows are drawn at the recital of two Yatha Aha Vairyo in the tenth
Ata$ Niyayes in the Hawan Gah, and are not effaced in the following, eleventh Atas
Niyayes. This is specially done in this ritual.

% In the most conservative village of Sharifabad in Iran, there is a practice of sustaining
the fire of Ata§ Bahram while performing the Boy ceremony. The Boywara, who
is termed Atasband in Iran, puts a billet directly upon the glowing embers of the
previous day’s billet and draws the warm ash around it so that it is almost buried
beneath the ash. (Cf. Boyce 1977: 75).
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person in various ways. According to the Pahlavi version of verse 7 of
the Atas Niyayes, the fire expects the devotees to intercede with dry
fuel and sweet-scented wood. While this fresh billet of wood is buried,
no sparks should fall within the arc created by the two furrows.

On the second day, the same ritual is performed and the billet of
wood is buried in the South within the area marked by the furrows. On
the third day, a billet is similarly buried in the West. On the fourth day,
the billet of wood that was buried earlier in the East on day one, and
which has remained under the ash for three days and nights, is removed
during the recitation of the phrase daitiio upasaiiene® buiid from verse
2 of the tenth Ata$ Niyayes. This billet is then immediately offered to
the sacred fire. While continuing to recite the tenth Atas Niyayes, the
Boywara buries a new billet of wood in the same way as he did before
when reciting the eighteenth verse beginning with at toi atarom ahura.
In this way, on each day a new billet is buried and the burning billet that
has been kept under the ash for three days and nights is then offered to
the fire. In the tenth Ata$ Niyayes, before removing the billet from the
2 of the Ata$ Niyayes, and thereafter removes the smoldering billet
from beneath the ash, ritually offering it to the fire.

On the fifth day, the billet buried in the South is taken out while
the tenth Ata$ Niyayes; in the same tenth Ata$ Niyayes, while reciting
two Yatha Ahui Vairyo the priest draws two furrows in the ash and then
buries a fresh billet while reciting the passage beginning with at toi
ataram ahura. On the sixth day, the billet that was buried on the west
side is removed and offered to the fire while the priest recites the words

o The Avestan word upasaiiana -, meaning “log of wood,” is translated in Pahlavi by the
word pasisn, meaning “nourishment”. It seems that this ritual evolved in ancient Iran
for sustaining and preserving the holy fire in the bitter winter months. As Dénkard
states, especially in winter, proper food and nourishment must be offered to the
sacred fire. This ritual ensures that the fire is ever-burning (See Dhabhar 1963: 72,
n. 2). It is worth noting that Av. upasaiiana - translates philologically as “a resting
place, couch, bed” (see Bartholomae 1904: 366). The traditional meaning “knot of
wood” is close to the philological meaning, since faggots are needed to maintain the
sacred fire that is kept ablaze on its bed of fire-ash.
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daitiio upasaiiene buiid from verse 2 of the tenth Ata$ Niyaye$. When
reciting two Yatha Ahii Vairyo in the tenth Ata$ Niyayes, the priest
redraws two furrows and buries a billet within them in the same way as
he did before. On the seventh day, the billet that was buried on the east
side is removed and offered to the fire while verse 2 of the tenth Ata§
Niyayes is recited at the words daitiio upasaiiene buiia. When reciting
two Yatha Ahii Vairyo in the tenth Ata$ Niyayes, the priest redraws two
furrows and buries a billet within them in the same way as before. The
burying and unburying process of this ritual is sometimes compared
with that of nature, wherein a seed is planted in fertile soil and results
in a ripened (Guj. pakelo) fruit.

It is worth noting here that the ritual of burying the knotted wood
in the fire-ash in the Hawan Gah, as performed externally by the
Sanjana priests in difficult times, seems to have been abandoned by
them in later prosperous times.

The Ancient Inner Ritual as Performed by the Boywaras of the
Iranshah Fire*

It appears that there used to be two rituals for burying a knotted billet
offered to the sacred fires — one that is visible outwardly on the large
fire-vase and another that is performed inwardly and hidden with due
ritual prescription within the fire-vase in a large bowl-shaped copper
vessel (kundi). There are three specifically named fires that are kept
burning in the copper bowl secured in the inner concave portion of
the large fire-vase. In order to preserve and maintain these fires and
keep them permanently burning, the ritual of offering the gathi has

** On my visit to Udvada on 20 December 2015 to pay homage to the Iranshah Fire,
Dasturji Khurshed Kekobad Dastoor, the High Priest of Udvada, gave me a detailed
description of the inner ritual, which has been passed down for a millennium, of
burying a knotted billet of the baval (babul) tree under the fire-ash. This splendid
ritual is known only to the Sanjana priests who perform the Boy ceremony of the
Iranshah Fire. I am highly indebted to Dasturji Khurshed for giving me this detailed
description, provided to him by Mobed Nadirshah Fardunji Mogal, an illustrious
and pious priest who performed all the high liturgies of Zoroastrianism and was very
much attached to the Iranshah Fire. Mobed Nadirshah Mogal was the grandfather of
Khurshed Dastoor’s wife, Havovi.
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been in vogue since the inception of the holy Iranshah fire. The copper
vessel within the fire-vase has four strong circular handles on four
sides. The upper part of the copper vessel is hidden below the concave
lip of the large silver fire-vase, so that the copper vessel cannot be seen
from outside by the devotees who come there to offer obeisance to the
Iranshah fire. Within the copper vessel there are three separate fires.
In order to preserve them permanently, the ritual of gathi has been
performed by the Sanjana priests, who rightly proclaim themselves
as the parastar or khidmatgar, i.e., the servitors of the Iranshah Atash
Bahram.

It is important that each of the three fires should be kept in their own
specific place within the kundi. It is believed that if their individual
places are not carefully preserved, their sacred mechanism (Ar. tilism)
will likely be disturbed. In order to make the individual positions of
the three fires secure, a copper netted ring is entwined over one of the
solid handles of the kundr as an indicator of the northeast direction. On
account of this placement, there is no danger of the three fires changing
position. One fire is placed in the centre, one in the Northeast, and one
in the Southwest. The three fires have different names. One is referred
to as the fire of chéchéste, one is called the fire of goféste, and one is
called the fire of lileste. Though we cannot be certain which name is
associated with which fire, these names have been mentioned by the
priestly ancestors of the Sanjanas for centuries, and hence have been
noted here.

For the ritual of offering the gathii to these hidden fires, the knotted
babul log should be totally dry. This log is thoroughly cleaned and
the bark is scraped away, and the knot of wood is shaped like a small
coconut (See figure 1).
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Figure 1. The knotted babul log, thoroughly cleaned and scraped like a small coconut.
Image courtesy of EM. Kotwal

The ritual of offering the gdthii is performed only in the Ushahin Gah
before performing the Boy ceremony. It cannot be performed in any
other Gah. The Boywara should take note of this specially. There is a
certain system and mode for offering the gdthii to the fires, which is
described as follows:

1. The ritual of offering the gathii to the fire in the Northeast may be
performed only on alternate days (Roz) of the Zoroastrian calendar
starting from Roz Bahman, Shahréwar, Khordad, Day-pa-adar,
Aban, Mah, Gosh, Mihr, Rashn, Bahram, Gowad (Wad), Den,
Ashtad, Zamyad and Anagran.

2. The ritual of offering the gathii to the fire in the centre can be done
on any day of the Zoroastrian calendar.

3. Theritual of offering the gdthii to the firelocated in the Southwest can be
performedonlyontheremainingalternatedays(Roz)oftheZoroastrian
calendar starting from Roz Ohrmazd, Ardibehesht, Spandarmad,
Amurdad, Adur, Khwarshéd, Tir, Day-pa-mihr, Srosh, Frawardin,
Ram, Day-pa-din, Ashishwangh(Ard), Asman and Mahraspand.
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Performing the Gdthii Ritual for the Inner Fire of the Northeast

The Boywara, having obtained the ‘amal of khiib and dressed in a jama-
pichhori (priestly robe and sash), wears white gloves and enters the
gumbad (sanctum sanctorum) on any relevant day in the Ushahin Gah.
He holds two ladles in his hands and faces the southwest direction in
readiness for the start of the ritual. Thereafter, he reverently shifts the
outer fire burning on the surface of the bed of ash in the fire vase to the
side, keeping the northeast direction clear and empty. This enables him
to fully open the northeast corner. The fire-ash is carefully removed
from the northeast direction little by little, until the priest is able to see
the edge of the kundi buried in the fire-vase. As soon as the edge of the
kundi is visible, the priest removes the fire-ash from the inner part of
the ash layer in the kundi from the northeast direction. Once he reaches
into the kundi up to about five finger-breadths, he is able to see the
inner fire. This is the fire preserved in the Northeast. After shifting the
fire-ash that covers the fire, the priest lifts the inner fire very carefully
with the two ladles, and reverently keeps the burning embers of wood
in the large fire-vase separate from the visible fire. While removing the
inner fire and also while putting a new piece of knotted wood back in
the inner kundi, the priest is careful not to mix any spark of the inner
fire with the outer fire. In this manner, after removing the inner fire he
takes the knotted babul log, which has been prepared beforehand, and
places it reverently on the two ladles, carefully setting it in the little
pit that has been formed while removing the inner fire. Thereafter, the
priest holds the inner fire and rearranges it on and around the gathii.
After arranging the fire, he places pure sandalwood or if possible agar
(a kind of fragrant sandalwood) on the ladles and reverently holds
this offering over the fire, reciting in an undertone nomasa-ta atars
mazda ahurahe hudd mazista yazata (Homage unto you, O Fire of
Ahura Mazda, bestowing good, the greatest Yazata, created by Ahura
Mazda). While reciting this prayer, the priest waves the ladle over the
fire three times and then offers sandalwood to the fire by reciting in an
undertone the word asam (righteousness). Thereafter, he places both
ladles on the fire-vase itself and comes out of the gumbad to stand in
the outer pawi, loudly reciting the asam vohii prayer beginning with
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the word vohii. In this way he leaves the bdj and enters again into the

gumbad. He holds the ladles and shifts all the fire-ash again over the

inner fire, covering it completely. After spreading the fire-ash, he shifts
the outer fire that earlier was shifted to the side back to its proper place.

Afterwards, he puts the logs of wood on the outer fire and offers the

machi, performing the Boy ceremony of the Ushahin Gah.

The same procedure is carried out for the inner fire of the Southwest
on one of its relevant days. The inner fire that is in the Centre may be
offered gathii on any one of the thirty days of the Zoroastrian calendar.
As per the format laid down by the Sanjana priests, certain principles
must be observed by the Boywara who performs the Gathit Bharvani
Kriya:

1. The gathii ritual can be performed in respect of two fires on a single
day. When the gdthii is performed for any one of the fires placed in
any of the two directions, simultaneously the gdthii for the central
fire can also be performed thereafter.

2. The gathii ceremony should be performed at an interval of at least
every eight days.

3. On the day when gdthii is to be done, a few logs of wood should
be placed in the Aiwisruthrem Gah so as to facilitate the Boywara’s
performance of the gathi in the Ushahin Gah with a reasonable
quantity of fire burning.

4. It is the solemn responsibility of every Boywara to perform this duty
with diligence, just as it is his duty to take care of and preserve the
outer fire.

5. The outgoing Boywara should inform the incoming Boywara when
he has performed the ritual of gathii.

6. The ritual of gathii is an esoteric mystery known only to the Sanjana
priests of Udvada serving the Iranshah Fire. Hence, as per the
Sanjana priestly code, the secrets of this ritual should not be divulged
to any other priest except the servitors of the Holy Iranshah Fire.
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On the Observation of the Three Inner Fires

The three inner fires seem to be mentioned indirectly by the learned
Sanjana priest Bahman Kaikobad in the Qissa-ye Sanjan written
in 1599 CE. Bahman Kaikobad mentions that the Iranshah Fire was
consecrated with the ‘alat brought from Khoérasan by high-souled
priests, among whom were “several alchemists” (chandin kimiyagar).
It is very likely that these alchemists brought into existence the three
inner fires kept secretly burning below the visible Iranshah fire burning
from the outside.” Moreover, in Samvat 1821 (1764 CE), the Anjuman
of Udvada wrote a long letter to the Anjuman of Surat in which they
mention that the priests of Navsari want to consecrate the new Atash
Bahram in Navsari: “Let it be known that this is not the time of great
ones who were masters of righteousness and astrology. They were
devout and they cared for the King of Religion. They installed the Great
Atash Bahram in accordance with the rites of religion. There should
be one King of Religion in our country and so the work of religion
could continue. The priests of Navsari want to consecrate another
Atash Bahram out of pride which they cannot do in accordance with
the practice of religion. If a new Atash Bahram is to be consecrated,
the sages of old would have done it, since they were peerless; yet they
did not consecrate another Atash Bahram as they knew well that there
could be only one King of the Religion”. This seems to be an indirect
reference to the wisdom of priests in ancient times, and this spiritual
wisdom regarding the consecration of a new Atash Bahram seems to
have been lost, according to the Sanjana priests of Udvada.”

Conjectural Identification of the Three Hidden Fires

The high-souled Mobeds (kimiyagar) of Iran, who came with the
‘alat of Khorasan in Iran, together with the Mobeds of Sanjan seem
to have brought into existence the three hidden fires of the Iranshah
Atash Bahram. It is tempting to connect the three fires, viz., Liléste,

" On the high-souled [“saintly”?]alchemists mentioned in the Qissa-ye Sanjan, see
Williams 2009: 96-97.

2 See Ms. No. Fg7, p.192, housed in the First Dastoor Meherji Rana Library, Navsari,
copied by Dastur Erachji Sohrabji Meherjirana. [Cite Dhabhar 1922 for this?]
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Cheécheste and Gofeéste, with the ancient spiritual fires Adur Farnbag,
Adur Gusnasp and Adur Burzin-Mihr created by Ahura Mazda for the
protection and preservation of the world.

The Gathii Bharvani Kriya seems to be an ancient Iranian practice
that may have emerged during times of conflict and the periods of
intense persecution suffered by the Zoroastrians, when many sacred
fires were doused in Iran and the fire temples were either destroyed or
converted into mosques. In India the Gdthii Bharvani Kriya has been
practiced for more than a millennium and is done in an effort to save
and safeguard a part of the original fire in case the sacred fire is ever
doused. This ritual is faithfully followed today by the venerable Mobed
Sahebs of the Udvada Iranshah Fire, since it is from the great Udvada
fire that all Agiaries and Atash Bahrams in India have their unbroken
link (silsila) with the Iranshah and their early ritual connection with
the sacred fires of Iran through the ‘alat of Khorasan.

The Sanjana priests of Udvada should be praised for keeping alive
this unbroken tradition that has come down to succeeding generations
of the Parsi community. May the Iranshah Atash Bahram fire burn
continually in its Abode up to the time of the Renovation (Frasegird).
So may it be as I bless (aYa jamiiat yada afrinami).

*HK

It is a matter of great joy and satisfaction that a Festschrift will be
dedicated to Prof. Philip Kreyenbroek. I have had the pleasure of
collaborating with him on the monumental work of The Heérbedestan
and Nerangestan for a long and fruitful period of time. It is my sincere
prayer to Ahura Mazda to bestow on him health, happiness and joyful
mind as long as he lives. Thus may it be as I bless.
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Descent in Frédon’s Line: An Epic Narrative in the Light
of Zoroastrian Law
Maria Macuch

A central theme of the Iranian national epic, alluded to repeatedly in
Pahlavi epic narrations and recounted with artistic finesse in Ferdausi’s
famous Sahnameh, is the story of the genesis of the age-old enmity
between Iran and Turan. It is one of the many fascinating tales from
the Iranian cultural heritage that can be traced back in its essentials
to Middle and Old Iranian sources, illustrating not only how myths,
legends, names and figures were transmitted in the course of many
centuries, but also how they were re-adjusted to changing times and
incorporated into existing cultural and social patterns. In its final form
in the Sahnameh the Iranian epic consists of numerous intertwined
strata, reflecting the diverse narrative traditions of many centuries,
albeit with several altered connotations, remodelling ancient myths and
legends to conform to the political and social realities of tenth century
Muslim Iran in Ferdausi’s age.’ Similarly, the ancient epic material in
Pahlavi texts (in their late 9™ and 10™ century redactions) reflects the
religious and cultural mores of a Mazdean society, reaching back to
the Sasanian period and revealing specific features, which only make

'On the dispute regarding the oral or written Vorlage of Ferdausi’s epic, see now the
survey in Vevaina 2015 with further references.
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sense within the framework of a Zoroastrian worldview. Despite the
persistence of many story patterns and even mental representations®
throughout the centuries, it seems that many epic tales contain
unconscious adjustments to the social realities of the audiences they
were recounted to, not only in order to make the tales credible to the
auditors, but since the narrators adapted their recitations to the only
conceivable social background they could imagine. I contend that
in this respect there is a kernel of historical truth in epic narratives
alluding en passant to important social and legal institutions, which
there was no need to describe in detail, since they were perfectly
understood by the original recipients of these tales, but have to be put
into context in order to be comprehended with their vast implications
today. In this short contribution dedicated to our esteemed colleague
Philip Kreyenbroek as an homage to his inspiring work in the field of
Iranian Studies I would like to show how one of the most important
Zoroastrian legal norms of the Sasanian period was incorporated into
the account of the genealogy of Iranian kings (and that of Zarathustra)
in the saga of the origin of the ancient strife between Iran and Turan.
The bitter feud between Iranians and Turanians is set into motion
when King Feridin (MP Frédon; Av. @raétaona-)*, a sovereign of the
first dynasty of epic kings®, divides his vast realm between his three
sons. According to Ferdausi’s famous account Feridin bestows to Salm,
his eldest son, the land of Riim (Rome, Byzantium) and all the Western
regions, to his second eldest son Tir the region of Trran (the land of
the Turks, Central Asia) and Cin (China), to his youngest and favourite
son Iraj the most precious part of his realm, Iran. Out of jealousy of

>On this important aspect of epic literature in the context of the Achaemenid and
Sasanian epigraphical material see Shayegan 2012 (especially pp. 157-159).

3'The same kernel of historical truth in the field of family law may be found in the
diverse narrations referring to Ardasir’s genealogy, see Macuch 2014.

+Mayrhofer 1979, nr. 312 (I/81) with further references.

5 The Pésdadians in the Sahnameh; in Pahlavi literature Frédon seems to have been
already associated closely with the Kayanians, see Bd. 35 (abar tohmag ud paywand
7 Kayan “On the seed and offspring of the Kayanians™) and Abdih ud sahigih 1 Sistan
“Wonders and Magnificence of Sistan’, cited below. For an overview of the Iranian
national epic see Yarshater 1983 (on Frédon pp. 372-373, 428-429).
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the youngest son, the oldest one Salm kills his brother Iraj with the
help of Tar and sends his severed head to his father, hereby initiating
the vicious circle of vengeance and enmity between Iran and Turan.
Feridun, having himself lost his eyesight after Iraj’s murder, wishes
that his son be avenged by one of his descendants. He finds a pregnant
woman in Iraj’s harem called Mahafarid, one of Tar’s daughters, who
was loved dearly by his murdered son and would hopefully bear him
a male successor and avenger. To Feridan’s disappointment Mahafarid
only gives birth to a daughter, who is, however, brought up with the
proper education and betrothed to one of her grandfather’s nephews
(a son of Feridun’s brother), called Pasang. This alliance between Iraj’s
daughter (Feridin’s granddaughter) and the latter’s nephew finally
produces the desired male offspring, Manucehr, who avenges Iraj by
killing Salm and Tar and becomes the king of Iran. ¢

This is the core of the story recounted by Ferdausi, in which the
main ingredients of the ancient tale, the names of the protagonists and
the story line, have been retained. In comparison with the Iranian and
Middle Persian material, however, there are significant changes in the
account of Manucehr’s descent from Iraj, to which we will turn presently.
The tale certainly belongs to an older strata of the Iranian epic, since
it is well known that the origin of the names of Feridan’s three sons
can be reconstructed as (1) Iraj < MP Eréj/Eréz/Eréc/ < Av. *Airiiaéca-;
(2) Tar < (MP Tiz < Tiac <*Tar(a)ca) < Av. Tara-/Tura-; (3) Salm <
MP Sarm/Salm < Av. Sairima-, and traced back to an ancient tribal
division of the Iranians, mentioned in the Avesta’ In the Frawardin

¢ Sahnameh 6/460-489; see Khaleghi Motlagh 2012, p. 25, who cites these passages
according to the system adopted by Wolft 1935 (/1965). Khaleghi Motlagh 2012 is a
recent English translation of his original German dissertation of 1971 (Die Frauen
im Schahname, Freiburg) and is in the chapters referring to legal matters by now
completely outdated and even misleading.

7See also Boyce 1975, 104-105, and Yarshater 1983, 409, with further references. Ferdausi
has a fantastical explanation of these names, corresponding to the story line: Salm
is “flight”, because this son is timid; Tiir is “warrior”, since this son has an aggressive
disposition; Irag is “the highly praised one”, since he combines calmness and courage
in an ideal manner.
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Yast (13.143-144),% dedicated to the worship of the fravasis, five ethnic
names of tribes confessing Zoroastrianism are mentioned: (1) Airiia-,°
(2) Tairiia- (Tara-/Tura-)", (3) Sairima-", (4) Sainu-" and (5) Daha-*.
These ancient tribal appellations obviously became an important part
of the cultural heritage of the Iranians and are still referred to in Pahlavi
literature, albeit with completely different connotations. In the chapter
on “the composition of mankind” (abar ciyonih 1 mardoman) of the
Bundahisn (14.37-38)* the following ethnic groups are listed among
the earliest descendants of the first human pair, the siblings Masé und
Masané, and their offspring Frawag, son of Siyamag: these are the
peoples of (1) Eran dehan (“lands of the Iranians”) and those of the
“non-Iranian lands” (an-éran deh), consisting of the inhabitants of the
(2) “land of Tar” (Tir deh); (3) “the land of Salm” (Salm deh); (4) “the
land of Sén” (Sén deh); (5) “the land of Dahi” (Dahi deh).” Although
the ethnic names in this passage correspond exactly (even in their
sequence!) to those in Yt. 13, 143-144, they are — apart from the name
of the Iranians - connoted differently, corresponding to the changed
historical environment and political situation in late Sasanian and
early Muslim times: in the cited Bundahisn passage (and elsewhere)
the inhabitants of the land of Tiir are identified with the Turks, those
of the land of Salm with the Romans and the people of the land of Sen

# Translations in Wolff 1910 (/1960), pp. 255-256; Lommel 1927, pp. 128-129.

° Bartholomae 1904, col. 198, with further references.

*° Bartholomae 1904, col. 656; Mayrhofer 1979, nr. 309 (I/81); on Tura-/Tara- see also
Hintze 1994, p. 60, fn. 162; MP Tiir “Turanian’, originally presumably the designation
of an Iranian tribe (Marquart 1901, p. 157, identified them with the Massagetes, a
Scythian tribe), but connoted in MP and NP literature with the Turks. On the
Massagetes see Herodot I. 215-216; Parzinger 2004, p. 27.

"Bartholomae 1904, col. 1566; MP Salm, originally the designation for the Sarmatians
of South Russia, connoted in the epic tradition with Rome/Byzantium (Hrom). On
the Sauromats und Sarmatians see Parzinger 2004, pp. 64-67; Herodot IV.110.

2Bartholomae 1904, col. 1570; MP Sén of unknown ethnic provenance, associated with
the Chinese in Pahlavi texts.

3 MP Dahi are the Dahae of classical authors, a Scythian tribe, which is also mentioned
in the Daiva inscription of Xerxes (Persepolis H, 26).

“ According to Anklesaria 1956, pp. 134-135 (corresponding to Bd. 14.35-36 in Pakzad
2005, pp. 191-193). I have cited and discussed the whole passage in Macuch 2016.

5 On these (and the other names in the Bd. list) see Macuch 2016, pp. 310-311.
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with the Chinese.

All this has already been elucidated before, but apart from the
divergent ethnic connotations there is another alteration of the epic tale
regarding the parentage of Iraj’s male heir, Manuc¢éhr (MP Manusc¢ihr,
Av. Manus.ciYra-7) in the transition from the Avestan material to the
Pahlavi and New Persian versions, which has not yet been explained
adequately. Although the allusion to Manus.ci9ra- in the Avesta (Yt.
13.131) is only very short, it is significant that he is mentioned - in
contrast to the Pahlavi and Persian versions — as the direct son (and
successor) of Airiiauua-®. In Pahlavi literature the elaborate story
told by Ferdausi is reduced to its essentials, but these texts are most
intriguing with respect to our topic, since they depict a specific form
of legal descent, which corresponds perfectly with the Sasanian law of
succession and other Zoroastrian norms of this period.

In the short Pahlavi treatise “The Sixth Day of the Month of
Frawardin” the question of descent does not yet appear, but the text was
probably associated with the Avestan Frawardin Yast (Yt. 13) referred
to above, in which both Manus$.¢iYra- and the appellations of the
Iranian tribes (leading to the names of Frédon’s sons) are mentioned,
since it contains a concise version of the epic tale. The treatise seeks
to combine all the remarkable events occurring on the sixth day of
the first Zoroastrian month Frawardin from the beginning of creation
up to the day of resurrection, counting among these the calamity that
befell Frédon:

Mah i Frawardin roz 1 Hordad (Pahlavi Texts) 103.12-16>:

*Lommel 1927, p. 128, fn. 5; Christensen 1928, p. 23; Yarshater 1983, p. 409; Utas 1983, p.
265, on the ethnic names. On Bd. 14.37-38 see also Macuch 2016, pp. 310-311.

¥ Mayrhofer 1979, nr. 219 (I/61).

¥ Mayrhofer 1979, nr. 11 (I/18); Bartholomae 1904, col. 199; Wolft 1910 (/1960), p.253,
Lommel 1927, p. 127, Justi 1895 (1963), pp. 191-192 (under Manuscidra).

»There is a longer version in the Ayadgar 7 Jamaspig (4.27-51), now easily available in
the new edition of Agostini 2013, pp. 50-54; 97-99, which is, however, in this section
based on a manuscript in the Arabic script and does not give an exact account of
Frédon’s succession.

*° Jamasp-Asana 1897-1913, p. 103, 12-16 (Pahlavi text).
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Mah frawardin roz 1 hordad Fredon baxsisn i gehan kard. Hrom
0 Salm dad ud Turkestan 6 Tiz dad. Eransahr 6 Eréj dad ud
se duxtar (1) Boxt-husro Tazigan $ah be xwast ud pad zanih 0
pusaran dad. Salm ud Tz andar pidar a-burd-framan sud hénd
ud Eréj i brad i xwés ray be 6zad hénd.

“On the sixth day of the month of Frawardin Frédon undertook
the division of the world. He gave Rome to Salm and Turkestan
to Tiz. He gave Erangahr to Eréj and asked for the hand of the
three daughters of Boxt-hosro, King of the Arabs, and gave
them in marriage to his sons. Salm and Taz became disobedient
towards the father and killed their own brother Eréj”

The eschatological significance of these events is taken up in “Wonders
and Magnificence of Sistan’, the region associated with Zoroaster’s
teaching and the geographical setting for the emergence of the three

eschatological saviours:
Abdih ud sahigih 1 Sistan (Pahlavi Texts) 25. 4-6™:

ek éd kit paywand ud tohmag i Kayan dahibedan 7 pad én kiswar
wizend awis mad az frazandan 1 Frédon Salm ke kiswar 1 Hrom
ud Tiz ké Turkestan pad xwadayih dast Eréj Eran dahibed bid
u-$ be ozad. ud az frazandan (i) Eréj bé kanig-é(w) kas né mand.
ud pas Fredon 6 war (i) Frazdan nid ud pad nihan dast ta *(da)
hom paywand ka az an kanig pus zad.

“And this: the offspring and seed of the Kayanian rulers are
in this region (Sistan). Disaster befell them (=the Kayanians)
through the children of Frédon, Salm, who (ruled) the land of
Rome, and Tiz, who held rulership of Turkestan, (while) Eréj

2 Jamasp-Asana 1897-1913, p. 25, 4-6 (Pahlavi text); the edition of Utas 1983, pp. 262-
263, 4-6, has a divergent translation of the relevant passage.
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was sovereign of the Iranians. And they killed him. And of the
children of Eréj none survived except a girl. Afterwards Frédon
brought her to Lake Frazdan and held her in hiding up to the
*tenth** generation, when from the (offspring) of that daughter
a son was born.”

Both cited texts describe concisely the division of the world between
Frédon’s sons Salm, Tiiz and Eréj and the latter’s murder by his brothers,
but only the second one refers to the problem of Eréj’s succession after
having left only a daughter, but no son. A more detailed version is
given in the Bundahisn in a chapter on the “Seed and Offspring of the
Kayanians” (apar tohmag ud paywand 1 kayan):

Bundahisn 35.11-16%:
(11) az Frédon zad sé pus Salm ud Tiz ud Eréj ud az Eréj do
pus ud duxt-éw zad. (12) pus 1 doganag Wanidar** ud Anastob (/
Anastox)* nam bud hénd ud duxt Gizag (/Ganjag)*® nam bid.
(13) Salm ud Tiiz-iz Eréj ud frazandan awadagan hamag 6zad ud
an duxt Fredon pad nihanih dast az an duxt duxt-éw zad awesan
agagih bud u-san madar 6zad ud an duxt” hamé Frédon pad

22 The text only has an incomplete <hwm> hom, which according to Jamasp-Asana
1897-1913, p. 25, fn. 10, should be completed to <(d)hwm> dahom. If we follow the
genealogy given in other texts (see below) it would also be possible to read <(n)
hwm> nohom “ninth” The parallel passage, however, Bd. 35.13, has <dhwm> dahom
“tenth” (see below; also Utas 1983, p. 261, fn. 11) Anklesaria 1956, p. 295; Pakzad 2005,
p- 393.

 Anklesaria 1956, 294-295; Pakzad 2005, 392-394 (with MSS variants, which will be
referred to below).

> For variant spellings of the name see (in the original Pahlavi and Pazand) Pakzad
2005, p. 392, fn. 94: TD1, DH <w’nytl>; TD2 <’nyt1>; K2ob <w’nyt’’>. Justi 1895
(1963), p. 348.

 Variants see Pakzad 2005, p. 392, fn. 95: TD1, TD2, DH <’nstb’/’wstb’>; K20, K20b
Astox. Justi 1895 (1963), pp. 16, 47.

> Ibid. 393, fn. 98: TD1, TD2, DH <gwck/gnck>; K20 ganja; Kaob gaja. Justi 1895
(1963), p. 123.

7 T am following the version in TD1, fol. 98r. line 16, where <W ZK BRTH> ud an duxt
is placed after <ZKTLWNt> 6zad. In other MSS (TD2 and DH) it is placed before
ozad (see Pakzad 2005, 393, fn. 107).
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nihan be kard ta dah paywand ka Manus*® i xwarsed-pad-wenig
(/xwarséd-wenig)* az mad zad cé Ciyon be zad rosnih 1 xwarsed
pad wenig obast. (14) az Manus®® ud xwahar Manusxwarnar®
az Manusxwarnar® ud xwahar Manuscihr® zad ke-§ Salm
ud Tiz ozad ud kén i Eréj xwast. (15) az Manus¢ihr zad Friy
Nodar ud Durasraw®. (16) ciyon Manuscihr i Manusxwarnar
(i) Manusxwarnag” ké mad Giizag®® i Erag® i Sridag® i Bidag" i
Frazusag® i Zusag® i Fragiizag* i Giizag® i Eréj i Fredon.

“(11) Of Frédon three sons, Salm and Taz and Eréj, and from
Eréj two sons and a daughter were born. (12) The names of the
twins were Wanidar and Anastob and the name of the daughter
was Guzag. (13) Salm and Tuaz killed Eréj and all his children
and descendants. And Frédon kept that daughter in hiding
and from that daughter a daughter was born (az duxt duxt-éw
zad). They (=Salm and Taz) were informed of her and killed
the mother. And Frédon kept that daughter in concealment

¥ Variants see Pakzad 2005, 393, fn. 109: TD1 <m’nw$>; TD2, DH <m’nws>; K20
<mnw$>; K2ob <mnwys>. Justi 1895 (1963), pp. 193-194.

* Ibid. 393, fn. 109: TD1, TD2, DH <wynyk>; K20 <wynyy>; K20b vini.

5 Ibid. 393, fn. 116: TD1, TD2, DH <m’nw$>; K20 manos.xVorsed vini; K2ob manés.

3 Ibid. 393, fn. 118: TD1, DH <m’nws$hwlnl/m’nwshwlwl>; TD2 <m’nwyshwlnl>; K20
manods.x’arnar. Justi 1895 (1963), 194.

3 Ibid. 394, fn.119: TD1, TD 2, DH <m’nwshwlinl>; K20 manas.x¥arnar; K2ob manos
xYarnar.

3 Ibid. 393, fn. 121: TD1, TD2, DH <m’nwscyhl>; K20 manocahr; K2ob mano<cyhl>.
Justi 1895 (1963), 191-193.

#1bid. 394, fn. 126: TD2, DH <plyh>; K20 fras; K2ob fras. Justi 1895 (1963), 106.

35 Ibid. 394, fn. 127: TD2, DH <nwtl>; K20, K20b nadar.

3¢ Ibid. 394, fn. 128: TD2, DH <dwl’slwb’>; K20, K20b durasro. Justi 1895 (1963), 8.

37 Ibid. 394, fn. 130-133.

3 Ibid. 394, fn. 135: TD1, TD2, DH <gwck/gnck>; K20, K20b gozak.

» Ibid. 394, fn. 137: TD1, DH <ylk>; TD2 <’klk>; K20 erak.

4 Ibid. 394, fn. 138: all mss. Oritak.

# Ibid. 394, fn. 139: TD1, TD2, DH <byt’k>; K20 bitag.

# Ibid. 394, fn. 140: TD1 <plwzwsk>; TD2, DH <plzwsk>; K20 fradusag.

# Ibid. 394, fn. 142: TD1, TD2, DH <zwsk>; K20 zusak; K20b guzak.

#Ibid. 394, fn. 143: TD1 <plgwzk>; TD2, DH <plgwwzk>; K20 fraguzag; Kaob fraguzaka.

# Ibid. 394, fn. 144: TD1, TD2, DH <gwzk>; K20 guzak; K2ob gudak.
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up to ten generations (ta dah paywand) until Manu$ (with
the epithet) ‘(with) the sun on his nose’ (xwarséd-pad-wenig)
was born from his mother (az mad zad), since when he was
born the light of the sun fell on his nose. (14) From Manu$
and (his) sister was born Manu$xwarnar; from Manusxwarnar
and (his) sister was born Manuscihr, who killed Salm and Taz
and sought vengeance for Eréj. (15) From Manus¢ihr Friy and
Nodar and Durasraw were born. (16) Just as Manuscihr, son
of Manus$xwarnar, son of Manuéxwarnég (was born), whose
mother was Guzag, (daughter) of Erag, (daughter) of Sridag,
(daughter) of Bidag, (daughter) of Frazt$ag, (daughter) of
Zi3ag, (daughter) of Fraglizag, (daughter) of Giizag, (daughter)
of Eréj, (son of) Frédon”

The information to be gained on the Pahlavi version of the narrative
from the two latter texts may be summarized as follows: Eréj has two
sons (Wanidar and Anastob) and a daughter (Guizag). Both sons
and all other descendents of Eréj are killed by Salm and Tir with
the exception of his daughter Gilizag (<*Guiza- ‘the hidden one) see
below), who is kept in concealment by her grandfather Frédon, but is
also murdered by her two uncles after having given birth to a daughter.
Frédon keeps this great-granddaughter (called Fragiizag <*Fra-giiza-
‘the concealed one, see the list below) and her offspring, consisting
of six more daughters, all named in the text, in concealment until
a son called Manus§ is born, in whose line of descent (after Manus/
Manugxwarnag and Manusxwarnar) finally Manus¢ihr appears, the
avenger of Eréj and king of Iran.

The line of descent leading after eight daughters from the first
male successor Manu$ to Manuscihr is also transmitted (in different
variations) in Pahlavi sources in another context, which does not
recount the story of Frédon’s descendants, but includes them in
a constructed ‘genealogy of Zarathustra® (tohmag-osmurisnih i
Zarduxst).* This genealogy, in which only the names of Zarathustra’s

#WiZ 7 (Gignoux/Tafazzoli 1993, p. 62).
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ancestors are listed, leading from the first man (gayomard) to Zarduxst,
is a recurring topic in several texts (notably in Denkard 7.2.70,
Wizidahiha 1 Zadspram 7.1 and Wizirgard 1 denig 21.4). In these lists,
besides the cited Bundahisn passage, the male successors of Frédon and
Eréj are all named Manu§ (Manu-) and distinguished by additions or
epithets (-xwarndg, -xwarnar, and -¢ihr), forming three (or together
with Manu$ with no epithet) four individuals.# These male heirs are
transmitted in two sequences (after a long line of female intermediary
successors):

1. a sequence of three male successors in two variants: (a) Manus >
Manusxwarnar > Manu$c¢ihr (Bd. 35.14, see above; Dk 5.4.3);* or:
(b) Manus$xwarnag > Manu$xwarnar > Manu§¢ihr (Dk 7.2.70).%

2. a sequence of four male successors: Manu§ > Manu$xwarnag >
Manusxwarnar > Manus¢ihr (Bd. 35.16, see above; also WiZ 7.1).5°

These variations in the sequence of male successors after eight females
and the large number of generations kept in concealment (ten!)
by Frédon were probably the result of different priestly calculations
regarding the Zoroastrian world cycle, in which Frédon was placed
at the very beginning of the third millennium of the “mixed state”
(gumeézisn), to which the preceding and following genealogies had to
be adjusted correspondingly.® As no difference was made between
epic and history, the ancient saga had to be somehow incorporated
into these calculations, assigning a very long period of 500 years (!) to
the reign of Frédon before Manuscihr takes over.> This would explain

# The epithet —xwarnar (Manusxwarnar) is derived, according to Eric Pirart (see fn. 55
below), from *x"aranara- “avec des hommes de bonne couleur” <proto-Indo-Iranian
*suyarna+nara-; the form -xwarndg (Manu$xwarnag) from Av. x’aranay’hant-
(‘brilliant, splendid, illustrious, Yt. 19.67, see Hintze 1994, p. 424, “glanzvoll,
hoheitsvoll, herrlich”); -¢ihr (Manuscihr) from *¢idra- ‘seed, origin, nature, essence’
(Bartholomae 1904, col. 587, ‘Same, Ursprung, Herkunft, Abstammung’); on Manus.
¢i9ra- see also Mayrhofer 1979, nr. 219 (I/61).

# Amouzgar/Tafazzoli 2000, pp. 34-35.

4 Molé 1967, pp. 26-27.

s° Gignoux/Tafazzoli 1993, pp. 62-63.

5t On the chronology of the early kings see Yarshater 1983, pp. 383-386.

52 Bd. 33.3-4 and 36.7 (Pakzad 2005, pp. 362-363; 412).
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the need to include a row of female intermediary successors into the
scheme.

As to the line of eight daughters leading in the lineage of Frédon
to the first male successor, called Manus, these agree in number to the
females connecting Eréj with his male successor in the constructed
genealogy of Zarathustra in several Pahlavi texts (Dk. 7.2.70; WiZ 7.1;
WiD 21.4 with small variations in the transmitted names). In these
sources we find the following names of the eight females between Eréj
and his male successor Manus:

Sequence | Bundahisn | Wizidaghiha | Dénkard 7.2.70 | Wizirkard | Reconstruc-
of female 35.16 i Zadspram | (DKM 613.14-15; i denig ted Avestan
Successors 7.1 DKD 345.18-20) 21.4 forms®

1 Glizag Glizag Izak Izak *Guza-

2 Fraglizag | Fraglzag Frasizak Frasizak | *Fraguza-

3 Zusag Zusag Zisak Zisak *Zusa-

4 Fraziidag | Frazldag Frazi$ak FraziSak *Frazusa-

5 Bidag Bidag Bitak Bitak *Bita-

6 Sridag Sridag Oritak [Ai]@ritak *@rita-

7 Erag Arig Airiiak Airiiak *Airiia-

8 Gilizag Wizag Vizak Vizak *Giiza-

The most remarkable feature of this narrative, which distinguishes it
both from the short Avestan allusion to Manus.ci9ra-, son of Airiiauua-,

5 This reconstruction follows Eric Pirart, who generously distributed his paper
titled “Pour de nouveaux fragments avestiques” (presented on March 23, 2017, at
the 5™ meeting of the Corpus Avesticum in Berlin (“Editing Avestan Texts in the
21 Century: Problems and Perspectives”) among the participants. Discussing the
provenance of these names, he assumes that the first vowels are long (due to the
confusion of long 1 and 1 in the Avestan script) in (numbers 1, 2 and 8) *giiza- and
*fragiiza- (from the root guz ‘to hide’; Kellens 1995, p. 20; + preverb fra-; Bartholomae
1904, col. 485 [gaoz, OP gaud] ‘verbergen’; Ir. *gauz ‘to hide, conceal, Cheung 2007,
p. 177) and (numbers 3 and 4) *ziisa- and *frazasa- (from the root zus ‘to approve,
Kellens 1995, p. 69; + preverb fra-; Bartholomae 1904, col 1656 [zaos, OP daus]
‘Geschmack finden an’). In (numbers 5, 6 ,7) *bita- (‘second’); *Orita- (‘third’) and
*airiia- (‘Arian’) the Pahlavi ending in °k reflects the Avestan feminine ending °a-,
especially in two syllabic words, such as *ylk (érag), for *airiia-.



264 Festschrift for Philip G. Kreyenbroek

and Ferdausi’s version (with Manuééhr, son of Iraj’s daughter), is the
long line of daughters who all give birth to girls until the longed for
male successor is generated (the eight fictional names cited above
might have been taken, however, from lost passages or a lost passage
of the Avesta). Although this genealogy is presumably a convenient
construction seeking to fit into the calculation of the Zoroastrian world
cycle mentioned above, the important point in an epic narrative is that
even fabricated family ties would have to conform with Zoroastrian
cultural, social and legal norms in order to be credible and convincing
to both the narrators and the auditors of the tale. It would not have
even occurred to the narrators, who strove to find a credible link
between the generations, to construct an implausible genealogy based
on a form of descent not known and practised in their own society.
Descent based on the female line, as in the Frédon saga and in the
genealogy of the revered Zarathustra, would be completely impossible
in a purely agnatic society in which succession is the exclusive right of
the males of a lineage. In this respect there is a significant hidden truth
in the story of Fredon and his heirs (up to Zarathustra) in the Pahlavi
sources that agrees fully with the concept of the descent group and
legal practice in the Sasanian period, to which we will turn now.

AsThaveargued in another context dealing with Ardasir’s genealogy,
the main feature of most of the divergent accounts of his descent,
especially in his relationship to Sasan, is the central role conveyed to
Ardasir's mother (who in Bd. 35.36 is Sasan’s daughter, providing the
important blood link to the dynasty of Kayanian kings from whom
Sasan originates in the epic tale).>* The significant role of the women
in the Frédon saga fits in well with this material and can be explained
perfectly within the framework of Sasanian family law and succession.
In order to understand the connection it will however be necessary
to repeat a few essentials of this branch of law, without going too far
into details, since I have already described its characteristic features
extensively in other contributions.”

5+ Macuch 2014.
s For an overview see Macuch 2005 and 2009, pp. 181-196; on different aspects of
family law see the literature in the following footnotes.
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The most prominent traits of the system are — besides allowing
incestuous and temporary marriages*® — its obsession with problems of
descent and lineage on the one hand and the abundance of fictive family
ties on the other. The law of succession and inheritance was formed
in correspondence with the needs of the most influential entities of
society, powerful descent groups belonging to the aristocracy and the
Zoroastrian clergy, seeking to keep their vast property, accumulated
across many generations, intact and to transfer it with a minimum
of partition to the next generation.” It became incumbent on every
affluent descent group with a certain amount of property at its disposal
to secure its continuity even in the complete absence of a male heir. In
the “ideal” case a paterfamilias or head of a household (kadag-xwaday)
would himself procreate sons and successors in a marriage concluded
to this purpose ‘with full matrimonial rights’ (padixsay-zanih)*® and
guardianship (salarih) over the wife (or wives). These were obliged to
bear him legitimate children (dadestan-pus ‘son according to the law’
and dadestan-duxt ‘daughter according to the law’). Both legitimate
sons and daughters were regarded as “successors” (yohé pascaéta) of the
paterfamilias and were entitled to inheritance, but with an important
difference: only the sons were direct successors of the paterfamilias,
inheriting all his rights and duties as heir (xwastagdar) and replacing
him totally by assuming all his rights and duties in the descent group.
In this respect Sasanian succession was definitely patrilineal, allowing
only a male to become a man’s final legal successor. However, if the
head of a household did not leave a son on his demise, one of the
women in the family of the deceased man took over as an ‘intermediary
successor’ (called ayogen) with the obligation to procreate a son for
the deceased man. The technical term ayogén ‘intermediary successor’
is used exclusively of women and designates either a man’s padixsay-
wife or his unmarried daughter or sister, who puts her reproductive
capacities in the service of the deceased husband, father or brother. In
order to procreate children the ayogén entered an ‘auxiliary marriage’

5¢ On these two characteristic traits of Sasanian family law see Macuch 2006 and 2010.
7 On the political and social implications of family law see Macuch 1995.
8 On the marriage contract of this type of matrimony see Macuch 2007.
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(called cagar) with either a relative or another Zoroastrian fellow-
citizen. The wife remained legally the spouse of her first husband
in padixsay-wedlock despite the second cagar-marriage, which was
concluded without guardianship of the husband and without any
title to inheritance. The children from this second marriage, sons and
daughters alike, were counted as the legitimate offspring of the first
(padixsay-)husband. In the case of the daughter (or sister) acting as
‘intermediary successor’ a fictive incestuous (xwedodah)® marriage
of the padixsay type was construed between daughter and father (or
sister and brother) with the same obligation to enter an ‘auxiliary
marriage’ (¢agar) and procreate legitimate heirs for the deceased father
or brother.® If the ayogen-daughter (or sister) gave birth to a son, he
became the direct successor and heir of the deceased paterfamilias, his
grandfather, entitled to inherit his estate, to replace him in the descent
group and to carry out all the duties of the heir (xwastagdar), such as
family guardianship (diidag-salarih) and ceremonies for the soul of the
deceased (namaganih). If she only bore a daughter, this daughter was
in turn obliged to act as ‘intermediary successor’ of her grandfather
with the same duty to procreate a son. The same applied to the next
daughter who was born within this framework, who would have the
duty to be ‘intermediary successor’ of her great-grandfather, and so on
until a male successor was born. Theoretically the final successor and
heir, who was always a male, could be separated by several generations
of ayogen-daughters from his legal father, although in legal practice
this would have been rather the exception than the rule.

Thus succession in Sasanian law was clearly patrilineal or agnatic,
allowing only a legitimate son to replace the male head of a family or
descent group, but it was combined with many cognatic elements,
defining kinship by both male and female links. The ayogén women
were crucial to the system, since they established a genetic or “blood”
link between a man and his legal male successor despite the fact that the
successor’s natural father would be another person (only in the absence

* For incestuous marriages in the context of family law see Macuch 2010.
¢ On the different types and the legal status of children see Macuch 2003.
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of an ayogén-wife/daughter/sister would one of the other Sasanian
strategies of secondary succession come into force®). This is not only
the background of the list of females conveyed in the Frédon saga (and
in Zarathustras genealogy), but also one of the important ingredients
of Ardasir’s constructed genealogy.® Not being a juridical text, we
cannot expect legal terminology to be used in the context of an epic
narrative, but even though the corresponding terms are not employed,
the whole construction only makes sense within this framework.
Without having to be explicitly explained, the text implicitly suggests
the following: Eréj’s daughter (Frédon’s granddaughter, who was kept
in hiding and appropriately called Giizag, ‘the hidden one’) has the duty
to generate a male heir for her deceased father, who has left no son. As
an ayogen-daughter she counts legally as the (padixsay) spouse of her
father under his guardianship (only in this case would the children
be regarded as the legitimate offspring of the father) and concludes a
marriage of the auxiliary type (¢agar) in order to conceive. As she only
gives birth to a daughter (Fragiizag), the obligation to continue Eréj’s
line is transferred to this daughter and to all other daughters born in
sequence until a legal son is born (Manu$ in the saga), Eréj’s male heir
and legal successor, who continues the lineage up to Manus¢ihr, the
king of Iran.

To conclude, the variations in the different versions of the Frédon
saga in the course of its transmission as part of the Iranian epical
tradition presumably reflect changed social and legal conditions. In the
short Avestan entry (Yt. 13.131) Manus.cidra- is the immediate son (and
successor) of Airiiauua- and there is no mention of any intermediate
successors or heirs, be it male or female. The Pahlavi tale, on the other
hand, construes a long line of ayogen daughters, an element of the tale,
which is not only completely acceptable from a legal and cultural point
of view, but could well have even been a necessary ingredient of the
story from a Zoroastrian perspective. According to the scheme worked
out by Zoroastrian priests the third millennium of the “mixed state”

¢ On these strategies see overview in Macuch 2005 and 2009 with further references.
2 Macuch 2014.
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(gumezisn) after the attack of Ahriman began with the rule of Frédon,
which they calculated to have lasted for 500 years.® This long period
up to the reign of Manuscihr had to be filled somehow and although
finally a sequence of two (or three) male successors preceding him was
included in the genealogy, only the long line of eight daughters would
account for the immense transition period between the first two kings
of this millennium (Frédon and Manus¢ihr) and also explain why Eréj’s
murder was not avenged sooner. This construction makes perfect sense
in a Zoroastrian context with the legal implications described above,
but could hardly have been understood under conditions prevailing
in the Muslim period, besides the fact that there was absolutely no
need to keep to the millennium scheme (which was not understood
by later Islamic historians anyway).** Hence the tale underwent
another important change, in which the ayogen-daughters (and the
other male heirs) were eliminated. In Ferdausis version Manucéhr
is Iraj’s grandson by his daughter, which complies perfectly with the
law of succession in Shi‘ite law, giving precedence to a man’s lineal
descendants, be it male or female (in sharp contrast to Sunnite law,
which gives priority to a man’s male agnates).® But although the long
line of daughters has disappeared in the Sahnameh, there is also some
continuity in this version, albeit adapted to changed conditions. The
underlying idea that a daughter can and must continue the lineal issue
of a man in absence of a son has remained an important ingredient of
the narrative and agrees with the underlying concept of the family and
descent group in both Sasanian and Shi‘ite law.

% Bd. 33.3-4 and 36.7 (Pakzad 2005, pp. 362-363; 412); according to Yarshater 1983,
pp- 383-385, the basic chronological scheme can be reconstructed as follows: the
first millennium of the “mixed state” comprised the reign of the first kings from
Gayomard to Jamséd; the second millennium the rule of Dahak; the third began
with Frédon (lasting 500 years) and ended with the conversion of Gustasp.

¢ On the variations in the Islamic sources see Yarshater 1983, pp. 383-384.

% On the correspondences between the Sasanian and Shi‘ite law of succession see
Macuch 2017.
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The Corpus of the Yasts and their Pahlavi Translations:
Considering a Textual Lacuna
Antonio Panaino

It is well known that only very few of the Avestan Yasts still possess a
corresponding Pahlavi version’, which in many cases is neither very
ancient nor very good.” The Pahlavi version is, in fact, attested for the
following texts:

the Ohrmazd Yast (Yt. 1)
the Arwdahist Yast (Yt. 3).
the two Sros Yasts: the first, Yt. 11, i.e., the Sros Yast Hadoxt,* comprising
twenty-three stanzas in five kardag, is explicitly marked® (in the ms
F1 as taken from the Hadoxt Nask (mahe yasta sros az naska hadoxta
bun),® and was also referred to as Sros Yast i Meh, “the Greater Sros

' Panaino 1992. Cf. also Hintze 2009: 46-62.

>Tam grateful to Prof. Dr. E. Raffaelli (Toronto) and Prof. Dr. G. Kénig (Berlin/Bochum)
for their kind comments. I had the opportunity of reading Kénig’s last article (2015)
on a closely related subject when my article was already in press, so that I have taken
this contribution into consideration only in a very late phase of my work.

3 In this case we possess not only the Pahlavi and Pazand translations (see, e.g., the ms
Dolgoruky [Salemann 1876: 520-541], which includes not only a Persian paraphrase
but also a Sanskrit one: see Bharucha 1906: 19-23).

+ Kreyenbroek 1985: 59-75. Cf. Dhabhar 1927: 23-24.

5 Hintze 2014.

¢ See JamaspAsa 1991: 157. Cf. also Konig 2014a: 3594, n. 21.
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Yast’, at the time of ms E1” because it belongs to this prestigious Nask
and not because of its length; formally, it embeds also the text of Yasna
56.8 It is recited at all watches of the day.® The second hymn to Sraosa,
the Sros Yast i Keh, the “Lesser Hymn to Sros” (Y2, 11a)," with its thirty-
four stanzas is divided into thirteen kardag (plus, in the recensio of
the Yasts and of the Xwardag Abestag mss, the introductory and con-
cluding formulas typical of the Yasts); it practically constitutes ch. 57,
0-34 of the Yasna," and because of its importance in the Yasna-Liturgy
is also called Sros Yast 7 yazisn. It is recited in the first night watch, the
Aifisri@ram Gah, and for this reason it was also denominated Sros Yast
i sar 1 Sab “Sros Yast of the beginning of the night”

the Wahram Yast (Yt. 14).

the minor Hom Yast (Yt. 20)*; but we must consider, although its
transmission belongs to the line of the Yasna, also the great Hom Yast
appearing as Y. 9-11.%

~

Kotwal & Hintze 2008: 22.

Kreyenbroek 1985: 70-75; see Kellens 2011: 63-73. Cf. Dhabhar 1927: 24-26. This hymn
was also translated into Sanskrit (see Spiegel 1861: 239-249; Barucha 1906: 51-53 and
1910: 127-132; Dehghan 1982), although this version was written not by Néryosang,
but by one of his probably not very skilled pupils. (see again Spiegel 1861: 12; Dehghan
1982: 22-23). It should also be remarked that the Sanskrit translation of Yasna 57,
corresponding to Yast 11, (cf. Dehghan 1982: 24-54, who follows Bharucha 1910: 127-
132), certainly does not belong to Néryosangh, as already suggested by Spiegel (1861;
12), and now confirmed by Goldman (2019: 54). Very fittingly Goldman (2018: 51, n.
2) has also remarked that no extant manuscript has preserved a complete Sanskrit
translation of the Yasna, while some codices stop just around the chapters dedicated
to Sros. In particular, J3 extends to Y. 56, 5; K6 to 56, 29; K7 to 57, 34. Cf. already
Spiegel 1861: 249). See also Bharucha 1910: ii-iv; Hintze 2012: 258-260, 271-272. In
reality, as rigthly remarked by Cantera (in the press), “Y56 is not a Yast, but rather a
collection of sraos6 ida astu-formulas”

Kotwal & Hintze 2008: 3, 22.

Kreyenbroek 1985: 34-59. Konig (2012a: 357) offers some pertinent remarks about the
ritual use of these texts; see Kellens 2011: 73-99.

" Cf. also Dehghan 1982.

2 Kotwal & Hintze 2008: 22.

3 Kotwal & Hintze 2008: 3, 22.

4 This text has also been translated into Sanskrit; see Bharucha 1906: 26.

5 See, in particular, Josephson 1998; cf. Cantera Glera 1999.

3

©

5
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the Wanand Yast (Yt. 21).

With regard to the Xwarséd and Mah Yasts, the texts edited under the
classification of “Pahlavi versions” by Darmesteter' are, contrariwise,”
only translations of the corresponding Niyayisns, as I have shown® in
other works.” In any case, the textual material preserved was produced
very late and is probably the result of a back-translation from Persian
as in the case of some similar texts discussed below.>

' Darmesteter 1883, II: 275-303.

7 According to West (1892: 471), in Sus 12, 17 there might have formerly appeared a
Pahlavi commentary of Y%. 6, 1, also attested in Y%. 1, 17 (cf. note 19 below).

*® Panaino 1990b; 2012b. See also the independent remarks made by Skjaerve 2008: 4,
n. 10.

© It is most probable, as also assumed by E. Raffaelli, that already in the collection
of the Yasts included in the Bayan Nask, texts of other origin, i.e., texts presenting
a style and a composition not strictly identical to that of the standard hymns (i.e.,
without the aoxto.namana yasna-formula) were present. This would account for the
statement repeated in many Persian Rivayats concerning the presence in this Nask
of only seventeen texts, of which presumably (see below) sixteen should be the Yasts.
On the possibility that the last text was an appendix containing the five Niyayisns
and other minor texts, see note 73 below.

20 Cantera 2004: 192-194. Cf. Skjeerve 2008: 4.
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Our discussion presupposes basic knowledge of certain evidence
convincingly put forth by Geldner already more than one century ago,
when, describing the Yasts and the Xwardag Abestag, he remarked:*

The Dinkard (8, 15) gives the following short description of the
Bakan Yast Nask (i.e., the Nask of the Yashts addressed to the

2 Geldner 1904b: 29-30, §17. Cf. Geldner 1904: 19-20, $17:

Der Dinkard (8, 15) gibt von dem Bakan-yast-Nask (d. h. dem Nask der Yashts an
die baya oder Gottheiten) folgende kurze Beschreibung: »Der Bakan Yasht enthilt
das Nibhere, erstlich tiber die Verehrung des Ahuramazda, des hochsten unter
den Baghas und zweitens tiber die Verehrung der Engel und anderer unsichtbarer
und sichtbarer irdischer Wesen, von welchen auch die Namen der Tage kommen;
auch tiber ihren Ruhm, ihre Macht, Triumph und ihre Wunder. Ausserdem tiber
viele Engel, welche mit Namen bei ihrer Verehrung angerufen werden, und die
ihnen schuldige Achtung und Unterwiirfigkeit«. Schon WEsT hat daraus den
einleuchtenden Schluss gezogen, dass mit dieser Beschreibung die Yashts des Awesta
gemeint seien und dass diese einen Teil des Bakan Yasht bildeten, eine Vermutung,
welche DARMESTETER ndher ausgefiihrt hat. Eine Bestdtigung seiner Ansicht fand
WEST in einem persischen Rivayet, wonach den Bakan Yast 16 besonders namhaft
gemachte Yashts unserer Sammlung bildeten. Und mit Recht legt DARMESTETER
grosses Gewicht darauf, dass das élteste Yasht-Ms. F1 noch eine Reminiscenz an die
Zugehorigkeit zu diesem Nask bewahrt hat, sofern es ndmlich vom 14. Yasht unserer
Sammlung (dem Bahiram Yasht) bis zum 19. oder Zamyad Yasht mit jedem Yasht
einen neuen Fargard beginnt. Die Zahl der Fargard stimmt aber nicht mit unserer
Yashtzdhlung, sondern differiert stets um 3. In der Aufzahlung des Rivayet fehlen
von Yasht 1 — 19 die Yasht 2 — 4; die Reihenfolge ist dort die gewohnliche, nur
der Khurshéd Yasht steht am Ende. Setzt man denselben an seine richtige Stelle, so
ergibt sich vollige Concordanz zwischen der Fargardzahlung in F1 und der Yashtzahl
und es lasst sich die Anordnung des alten Bakan Yasht genau reconstruieren (die in
F1 fehlende Fargardzdhlung in Klammern):

Jetzige Ordnung:1 5 6 7 8 9 10 11 12 13 14 15 16 17 18 19

Ordnung im BakanYasht: (123 456 7 8 9 10) 11 23 13 14 15 16

Die im Bakan-Yasht fehlenden Yasht 3-4 sind stellenweise in stark degenerierter
Sprache verfasst, nicht minder aber auch der vorhandene erste Yasht. Der Hom-
Yasht (ausfithrlich in Yasna 9-11, ein Extract daraus in Yasht 20) wiirde danach
im Bakan-Yasht keine Stelle gehabt haben. Zu bemerken ist allerdings, dass die
Angaben tiber die Fargardzahl desselben schwanken. Die Rivayets des Kamah
Bahrah, des Naréman Hoshang und des Barzi Qiyamu-d-din geben dieselbe auf
17 an, ebenso der Pahlavi-Rivayet Din-Vidshirgard. Aus dem Hatokht Nask sind
ferner entnommen der kleine Srosh Yasht (Nr. 11), die angeblichen Yashts 21 und 22
bei Westergaard und der Afringan Gahanbar, aus dem Vishtasp-sasto der Vishtasp
Yasht und der Afrin Paighambar Zartusht (Yt. 23 bei Westergaard).
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baya or divinities): — “The Bagan Yasht contains particulars,
first, about the worship of Atharmazd (sic!), the highest of the
Baghas; and, secondly, of the worship of the angels and other
invisible and visible worldly beings, out of whom are likewise
the names of the days; also about their glory, power, triumph
and marvelousness. Besides, also, many angels who are invoked
by name at (the time of) their worship and the attention and
obeisance due to them.” Already West has drawn from this the
evident conclusion that in this description the Yashts of the
Awesta are intended, and that these formed one part of the
Bakan Yasht, a conjecture which Darmesteter has worked out
in greater detail. West found a confirmation of this view in a
Persian Rivayet, according to which 16 specially named Yashts
of our collection composed the Bakan Yast. And Darmesteter
rightly lays great stress on the fact that the oldest Yasht MS. F,
has preserved a reminiscence of its having formerly belonged to
this Nask in beginning with every Yasht a new fargard from the
14th Yasht of our collection (the Bahiram Yasht) to the 19th or
Zamyad Yasht. The number of the fargards does not, however,
agree with one reckoning, but differs continually by 3. In the
numbering given to the Yashts in the Rivayet, the hymns 2-4
are wanting in the Yashts 1-19; the order is there the usual one;
only the Khurshéd Yasht stands at the end. When it is put in its
proper place, the result is a complete agreement between the
number of the fargards in E, and the number of the Yashts, and it
becomes possible to reconstruct the arrangement of the Bakan
Yasht with exactness (the numbering of the fargard is wanting
in F being given in brackets). The present arrangement is: 1, 5,
6,7,8,9,10, 11,12, 13, 14, 15, 16, 17, 18, 19. The arrangement in the
Bakan Yasht: (1, 2,3, 4, 5, 6, 7, 8, 9, 10), 11, 12, 13, 14, 15, 16.

The Yashts 2-4, which are wanting in the Bakan Yasht, are written
in part in a very degenerate language; not less so, however, the
extant first Yasht. The Hom-Yasht (contained in full in Yasna
9-11, an extract of it in Yasht 20) could accordingly have had
no place in the Bakan Yasht. It is, however, to be remarked that



278 Antonio Panaino

the statements regarding its fargard-number vary. The Rivayets
of Kamah Bahrah, Naréman Hoshang and Barzii Qiyamu-d-din
give it as 17; so also the Pahlavi Rivayet Din-Vijirgard.

Further, from the Hatokht Nask have been taken the small
Srosh Yasht (Nr. 11), the supposed Yashts 21 and 22 as given by
Westergaard and the Afringan Gahanbar; from the Vishtasp-
Sasto, the Vishtasp Yasht, and the Afrin Paighambar Zartusht
(Yt. 23 in Westergaard).

Of all these texts in the Pahlavi version, only the Sros Yast—a text
that has been thoroughly studied by Prof. Kreyenbroek, to whom
this article is dedicated—can be considered as properly belonging to
the group of the so-called “Great” Yasts, although the first of the two
Sros hymns (Yt. 11) properly derives from the Hadoxt Nask, while the
second one belongs to the tradition of the Yasna.>* In their turn, we
must note that already the Wahram Yast (Yt. 14) presents some com-
positional problems (which are not without interest and pertinence),”
while also the little Hom Yast (Yt. 20)* and the Wanand Yast (Yt. 21)*
probably did not appear at all in the original Bagan Yast Nask,” where
most of the Avestan hymnal literature was presumably preserved. In

22 According to Josephson (1997: 163) the Sros Yast (= Y. 57), like the Hom Yast (Y.
9-11), should belong to the textual tradition of the Bagan Yast, and only in later times
would both texts have been inserted into the Yasna. This statement, which considers
the history of the liturgy as dependent on the written Great Sasanian Avesta, is
now completely untenable. The oral liturgies were much older than any written
recensio, and their organization was not the fruit of a textual compilation, although
in some cases, and only in later periods, the mss might have been used to enforce
the correct organization of the ritual, its maintenance and the relative preservation
of its contents. But this was a very late phenomenon that occurred after centuries of
political decay in Zoroastrian tradition.
See the fitting remarks advanced by Konig 2014b: 514-517. Konig (2015: 134-140) has
recently discussed a very interesting Transmissionsfehler in the mss tradition of Yt.
14, 39, which turns out to be remarkably helpful in the reconstruction of the Indian
line of textual transmission.
2 See Kotwal & Hintze 2008: 26.
» See Konig 2012a: 384-385. Cf. Panaino 1987.
¢ A new approach to the study of the Bagan Yast Nask, apart from the article by
Skjeerve (1988), can be found in Kénig 2012a; 2012b; 2014.

»
&
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fact, the description of this Nask as given in the eighth book of the
Dénkard does not confirm their presence there.” Again, we can remark
after the systematic study offered by Kanga,?® but enormously deve-
loped and increased by Cantera,” that among all these translations,
only those of the Ohrmazd Yast (plus those of the two Sros Yasts) can
be considered relatively good and old, while the rest appear to be very
late and present many grammatical and linguistic problems.** But we
must also note that already in its Avestan version the present Ohrmazd
Yast is just a late and grammatically disturbed source,” and presents
all the problems of a (post)-later Avestan text;** its Pahlavi version, at
least until par. 23, was edited in a reasonably good Pahlavi, although
not of the same level and age of the older translation of texts like the
Pahlavi Yasna and the Widéwdad. In this respect we absolutely share
Cantera’s concern* about Dhabhar’s overly optimistic evaluation of its

7 West 1892: 7. 34-35; Dk. VIII, 14, 1-5, according to Sanjana 1916, XV: 33 (text), 36
(translation). Cf. Darmesteter 1892, II: xxvii; Panaino 1989: 179; Konig 2012a: 359-
364.

*8 1941: iii-viii, passim. See in general also the contributions given by Klingenschmitt
1969 and 1978.

*» Cantera 2004: 188-194, passim.

3° Cantera (2004: 192) rightly insists on the pertinence of the glosses attested in the
Ohrmazd Yast, as in the case of Av. sastar-, in order to establish a relative chronology;
these glosses seem to depend on older sources preserved in the Dénkard and the
Pahlavi Widéwdad, so that it is reasonable to suppose that the material contained
in the Pahlavi version of this Yast is later than that of the Widewdad. Cantera’s idea
is that the presence of large and detailed glosses and comments reflects an older
attitude and tradition, while the introduction of wrong, unfitting or very brief
glosses is testament to a later composition. See also Skjeerve 2008: 4, with some
prudent comments.

3 Panaino 2002, passim. We must note that according to West (1892: 470-471, n. 2),
it is possible that a commentary to Y. 1, 17 was contained in the Av.-Pahl. passage
embedded in the Wizirgerd 1 Dénig (ed. Peshotan 1848: 160, 161; better Dén 1
Wizarkard). Other remarks concerning a special commentary containing a passage
belonging to one of the five following Yasts, 11, 12, 13, 15, and 18, may occur in the
Wizirgerd i Dénig 157-158. On the debate about the authenticity of this Pahlavi
source, see Sheffield 200s.

32 For the case of the namastotras in Yt. 1 and 15, see Panaino 2002: 89-103.

3 Cantera 2004: 188; see already Dhabhar 1927: 23.

34 Cantera 2004: 188-194.



280 Antonio Panaino

composition.*

We must also note that the Pahlavi Arwdahist Yast seems to be attested
only in Indian mss,* and its present version is a late Ruckiibersetzung
from Persian (less probably from Pazand),” while the linguistic value
of the Pahlavi Wahram Yast seems even inferior. Again Cantera® has gi-
ven a few examples of the bold accidents occurring in this text.* In this
case too, the possibility that the present Pahlavi text* is nothing but a
translation from a Persian or Pazand version is more than reasonable,
while the Pahlavi translations of the Hom and the Wanand Yasts, given
their brevity, do not currently permit in-depth evaluation.

35 Dhabhar 1924: 22.

3¢ This is the impression I had after an examination of the extant mss of which I am
aware, and based on the description given by Geldner in his Prolegomena to the
Avesta-Aufgabe. Dhabhar (1927: 23) was the first to observe this fact. The mss he used
(1927: 341) were MR2, U2, 3, and D. The Indian scholar suggested that this Pahlavi
translation would have been done after a Persian version (see 1927: 23-24).

7 Kanga 1941: 30. For the pseudo-archaising re-translations in Pahlavi from Pazand
or New Persian texts, see de Jong 2003, Lazard 2003; very important is the balanced
evaluation of the problems offered by Azarnouche 2014.

¥ 2004:192-193.

3 But see again the more detailed discussion by Konig 2012b.

4 T thank Dr. G6tz Kénig for the following critical remarks concerning this subject: “I
am unsure about the character of the PTr. of the Y#s of the XA. Néryosang shows that
a PTr of Yt. 1+ 11 existed at least in the early 1 millennium. Whether the 4 other PTrs
of Yts are Re-Translations, as you assume, this is a hard question. I have edited Yt.
14 + Yt. 3 with its PTrs and NpTrs, and the results are ambiguous. Skjeerve's idea that
these translations are old, but (orally) updated, is - at least as a general explanation -
implausible: Why then [do] the translations of the Niyayisns [seem to have] another
and better preservation (especially for them we would expect terrible processes of
updating)”. (oral communication)

# Kanga 1941: 88.
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Furthermore, the origin of these two brief texts already in their Avestan
version is very obscure, and we can presume, as previously noted, that
they were not at all attested in the original Bagan Yast Nask.* In the
case of the Wanand Yast, we could also suppose that it was part of a
longer text dedicated to the stars, and that it perhaps should have been
appended to the Tistar Yast, or to a larger composition concerning
astral matters,* but these are only hypotheses.

The Pahlavi translations of the hymns previously mentioned all
appear in the redaction of the Zand i Xwardag Abestag, or, for the
particular cases of the Sros and Hom Yasts, also in the framework of the
Pahlavi Yasna, although some of them, such as the Ohrmazd Yast, could
have also been transmitted in special mss centred on their texts (like
the Avesta-Pazand-Pahlavi ms ed. by Salemann),* but in this case they
seem to represent the expression of a particular form of devotion (to the
highest divinity, for example). Already West* assumed that an earlier
Pahlavi version of this hymn should have existed in Néryosang’s time,
because he translated it into Sanskrit in his Perama-iasti-namakan.*

# It is worth mentioning West’s note (1892: 470, n. 1) about some additional and

scattered references to this Nask:
The account of this Nask in Dk. VIII, though very short, is a fair description of the
extant Ya$ts I-XX and their general character is also indicated by the name of the
Nask, which means “the worship of the divinities”. The extent of these Yasts may be
estimated at about 22,000 words of Avesta text, and, from the Pahlavi versions of
the few Yasts that still possess one, it may be calculated that about 44,000 words of
Pahlavi version would have been required for the whole collection .

4 See Kellens 1998: 508.

4 Salemann 1876.

+ West 1904, II: 87.

46 See Bharucha 1906: v, vi. It should be also emphasized that the Yasts are not a literary
type of text that knew particular favour in Zoroastrian Sanskrit; in the extant mss
we find many times the Ohrmazd Yast (also in Gujarati), the Sros Hadoxt Yast (on
this text in particular, see note 7 above), and the Hom Yast, while very doubtful
are the references to the Xwarsed and Mah Yasts (those attested being in general
simply mutilated or abridged versions of the corresponding Niyayisns; see Panaino
2012b). For the rest a more detailed analysis is required, and I am presently not in
the position to state if other Yasts have been translated into Sanskrit. Certainly, the
limited presence of these kinds of texts further supports the view that already in
Neéryosang’s time the collection of the Pahlavi Yasts would have been very limited.
Cf. also Baghbidi 2012.
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It should also be noted that some Yasts that are preserved in the
collection of the Xwardag Abestag do not possess a Pahlavi translation:
this is the case for Yasts 2, 4, 9 and 16, which shows the importance
and relative antiquity of this textual loss. And from the status of
the sources we can affirm that no entire Avestan-Pahlavi collection
of the Bagan Yast Nask, in its bilingual edition, whatever may have
been its actual and definitive composition, has been transmitted
to modern times. In fact, the Pahlavi translations we possess, apart
those transmitted through the Avesta-Pahlavi mss of the Yasna, just
correspond to a collection of texts prepared for the Zand 1 Xwardag
Abestag and are frequently of secondary derivation; some are simply
re-translated from a Pazand or a New Persian Vorlage. The fact that in
the colophon of the ms Ex1 (folia 487v-488v),** Yasts and Bayan Yasts
are carefully distinguished, surely means that the texts belonging to the
proper Bayan Nask collection are at least those six hymns (Yasts 14, 15,
16, 17, 18, and 19) whose original fargard-numeration (as appearing in
the Nask of derivation) can still be read in their headings not only in
ms Ei, but also in F1.# It also very probable that apart from Yasts 2-4
and 20-21, the rest of the present collection was originally in the Bayan
Nask, while the other five Yasts, i.e., 2-4 and 20-21—or six, if we include
also the Sros Yast Hadoxt—did not belong to it, but were extracted from
other Nasks or, at least in their Avestan version, as we can prudently
suspect, from other liturgies. This suggests that the original number
of the Yasts was sixteen, although another tradition® states that there
should have been seventeen. This could perhaps indicate that some
scribes included both the Sros Yasts in their computation, or that the
last text of the collection was of another genre.>

Presently, there is no reason to doubt that all the surviving Yasts,
whichever hymns were really included in the Bagan Nask, were edited

# Konig 2012a: 378-380, 382.

4 See Kotwal & Hintze 2008: 1-2, 40-42.

4 See Kotwal & Hintze 2008: 2.

5° See again Kotwal & Hintze (2008: 2, and footnotes), who give a detailed description
of the problem and of the data.

51 See the further discussion here, in note 86.
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in a double (Avesta-Pahlavi) version.> This should have been the
standard procedure in the framework of the edition of the official
Mazdean Canon, whose purpose was not specifically ritual or strictly
liturgical, but mainly exegetical and theological. If a study of the
contents of these texts was possible, as it surely was,” this activity would
have been developed with respect to the bilingual version by those
few scholars really interested in doctrinal researches. For the rest, the
Avestan text, used as a memory aid in the daily, monthly or seasonal
occasions, was learnt by heart** and recited in the course of its proper
liturgies. We can also imagine that some priests were specialized in
the recitation of these texts, whose insertion in the ritual can be partly
reconstructed thanks to the introductory and closing formulas, which
represented a juncture with the Yasna,” but this procedure needs to
be better studied and investigated in order to be understood. For in-
stance, Cantera has remarked that certain rituals might involve the
intercalation of the Yasts as well, but the information at our disposal
does not permit (at least currently)*® a more precise reconstruction of
this specific liturgy,” beyond what can be deduced from the frequent
mention of the Bayan Yast® liturgy in the Nerangestan.® Furthermore,
we must observe that the data concerning the ritual performance of the
hymns is really very minimal to the point of being embarrassing. The
present debate, still open, about the controversial relation between the

52 See Cantera 2004: 20; KOnig 2012b: 496.

5 Panaino 2012.

54 Originally the Mazdean priests did not read during the ritual, because this procedure
would have compromised the efficacy of the ceremony, although such a strict rule
turned out to be unsustainable and the usage of mss for reading texts became
current; see below.

55 Darmesteter 1892, II: 332; Lommel 1927: 8-12.

56 Cf. Konig 2015: 138-139.

7 See also Kreyenbroek 2004; 2008: 254-56; Cantera 2009; Konig 2012a; Kellens 2012:
475-

58 See Cantera 2013a: 104-105 with a proposal (in note 33) of reconstruction of a lost
ceremony with eight intercalations of two Yasts in each division.

5 Kotwal & Kreyenbroek 2003: 98-99 (N. 28, 41), 112-113 (N. 29, 5), 114-115 (N. 29, 10).
Cf. again Kreyenbroek 2004; 2008. See also Konig 2012a: 356-358, passim.
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Mazdean hemeronimy®® and the list of the Yasts would be much more
easily approached were we to have at our disposal a more complete
conspectus of the liturgical calendar and its corresponding daily,
monthly, and yearly performances (both solemn and normal).

Returning to the relation between the Avestan Vorlage and the
Pahlavi versions of the hymns, it is possible to deduce, following a
remark already put forth by B. N. Dhabhar,* that a Pahlavi version
of Yt. 13, 106-107°* as well as another quotation from stanza 97% of the
same hymn have been preserved in the Dénkard.** More precisely, we
can observe:

1) that Dk. VII, 7, 12-13% embeds a quotation from the description of
the Avestan hero Karsna (Y%. 13, 106-107)°;

2) that Dk. VII, 7, 67 echoes the contents of Yt. 13, 97 concerning the
high priest Saéna;

3) and also that Y7. 19, 78-81,° 92-93% and stanza 117° more than resonate
with Dk. VII, 4, 42-46,* VII, 11, 37> and VII, 8, 50,7 respectively.

¢ See the discussion of the problem, already presented though not really resolved, by
Belardi 1977.

©1963: V.

2 Malandra 1971: 92, 136, 214-215.

% Malandra 1971: 88, 132.

¢ See Dk. VII, 6, 11-12, according to the edition Sanjana 1915, XIV: 51-52 (text), 50
(translation) and note 8.

% See Molé 1967: 72, 73, 197 (where the Avestan passage is discussed in the light of the
Pahlavi version).

¢ See now the detailed analysis offered by Konig 2012a: 388-391. Konig (2015: 142-143)
offers a new detailed discussion of this passage.

¢ See Molé 1967: 70, 71; Dk. VI, 6, 5, according to the edition Sanjana 1915, XIV: 48-49
(text), 47 (translation) and note 10. See again Konig 2015: 140-141.

 Hintze 1994a: 337-345; 1994b: 35-36; Humbach & Ichaporia 1998: 54-55; 155-158.

¢ Hintze 1994a: 370-380; 1994b: 39; Humbach & Ichaporia 199859-69, 165-169.

7° Hintze 1994a: 109-117; 1994b: 15; Humbach & Ichaporia 1998: 30, 86-88.

7 Molé 1967: 36, 37; Dk. V11, 3, 42-46, according to the edition Sanjana 1915, XIV: 15-16
(text), 13-14 (translation).

72 Molé 1967: 36, 37; Dk. V11, 10, 2, according to the edition Sanjana 1915, XIV: 98 (text),
94 (translation).

7* Molé 1967: 88, 89; Dk. VII, 7, 50, according to the edition Sanjana 1915, XIV: 80 (text),
48-49 (translation).
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Recently, Konig’ has discussed the textual relations between Dk.
VII, 10, 15-16 and Yt. 132, 142 and between Dk. VII, 7, 7.8 and Y.
13, 115. The general result of his careful investigation convincingly
shows that it is highly possible” that “Dk 7 nicht direkt aus einer
alten PU Yt 13 zitiert, sondern vielmehr aus einem auf Yt 13 sich
beziehenden Kommentartext stammt, der sich zu Yt 13 in etwa
verhilt wie die Gafa-Kommentare in Dk 9 zu den Gafas”’°

Dhabhar has noted again that we could deduce from the Zand i
Wahman Yasn (ch. 7, 24) a direct reference to the existence of a Zand
of Hordad and Astad Yasts,” apart, of course, from that of Wahman.
Various scattered Pahlavi references to the myth of Tistar in the
Bundahisn’ and in other Pahlavi texts show that the mythological
cycle of this god, as well as those of other Mazdean yazadan, were well
known also in a literary form, presumably based on a “resonance” of an
earlier Pahlavi version of their Avestan Vorlage.

From all these facts we can reasonably figure the following
conclusions. In spite of the existence of a standard official or canonical
bilingual edition of the Bagan Yast Nask, the liturgical importance of
these texts was preserved by a limited group of ritual priests who still
exercised their current memory of these hymns and who probably
possessed ritual manuscripts in a sade form as a support and/or help
for the textual memorization. The scholarly interest of these priests”
was limited, and this might explain the definitive loss of the earlier
Pahlavi versions of the single Yasts as it was attested in the original
Bagan Yast Nask. In fact, if we just presume that at the time of the
redaction of the Dénkard (the full edition of) the Bagan Yast Nask had
already disappeared, it would be impossible to explain the origin of
the Avestan text of the Yasts not preserved into the line of the Xwardag

74 2015: 143-146.

7> Konig prudently writes “moglich”

76 KOnig 2015: 147.

771963: V. Cf. Cereti 1995: 145, 164, 211.

78 Cf. Konig 2015: 139.

7 See the reference to the role of the hérbeds emphasized by Konig 2012a: 364-365.



286 Antonio Panaino

Abestag. More probably, it was only a sdde recensio of this text that
was preserved,® reflecting the ceremonial care of some priests less
involved (or just less interested) in scholarly activities. This could
also justify the scarcity of details concerning the Bagan Yast Nask in
the Dénkard VIII, although we must wonder why the compiler of the
Dénkard was so ignorant about a collection of texts that should have
had importance. How was it possible that the main contents of hymns
such as the Mihr, Tistar, Frawardin, Xwarrah, etc. had been forgotten?
In this respect I think that our “romantic” evaluation of the “literary
taste” of ancient sources should be strongly reduced and we should take
into consideration the presence of a very different sensibility among
ancient people who certainly had another set of values. At the moment
I limit my observation to the evidence of the facts without proposing
any particularly strong inference from them. Perhaps competence
regarding these texts was restricted to certain priests, and their
contents, which appear so interesting to us, became less significant for
the post-Sasanian clergy, for whom they maintained only a liturgical
pertinence. We must also consider that at a certain moment, as hap-
pened for the Widéwdad in the Long Liturgy,* the whole ritual corpus
was no longer recited entirely by heart; contrariwise, it may have
become possible (and necessary), against tradition, to read large parts
of the liturgies with the help of the manuscripts.

A few of the hymns had particular popularity as devotional texts,
as in the case of the Ohrmazd Yast; the two Sros Yasts (here the
presence of a psycopompous divinity, essential in funeral ceremonies
[for example, the three nights ritual after death], may explain its
particular interest and preservation); and some hymns used in magical
incantations against demons,* like the Arwdahist Yast (but we should
also recall the Wanand Yast that was adopted against the xrafstars).®
The prestige of Wahram, as warrior divinity, once particularly close to
the military and aristocratic framework but later strongly connected

% See also Konig 2012a: 361.

¥ Cantera 2014, passim.

82 See also Kotwal & Hintze 2008: 2; Knig 2014a: 386.
% Panaino 1987.
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with the ritual of the fire-enthronement and understood as a warlike
anti-demoniac divinity, might explain the endurance of the Wahram
Yast and the interest in the re-creation of its Pahlavi version.** Very
fittingly Konig® has emphasized the importance of a remark made
by Jackson,* who, during a visit to the Fire Temple of Yazd, heard by
chance the recitation of the Wahram Yast. In any case, the absence
of complete Pahlavi translations of hymns of the importance of the
Frawahran, Mihr, Tistar, Aban, etc. compels us to deduce that the
surviving translations did not reflect the work of theologians only in-
terested in a scholarly exegetical dimension, but that the choice of the
texts satisfied many expectations including those of a lower sacerdotal
level, in which devotional interests were more significant than high
theological and exegetical ones.

Probably the Avestan text of most of the Yasts more or less still
reflects the Vorlage attested in the Bagan Yast Nask (obviously for the
texts that presumably derive from this line), whereas it does not derive
necessarily and exclusively from this tradition. In fact, the survival of
the Yasts is due to the ritual endurance on behalf of the few priests who
preserved them in rituals, even if at a certain point this preservation
suffered a severe decadence, albeit one not so bad as to result in the de-
finitive loss of the Yasts. The need to preserve these texts should have
produced the composition of later mss collections, like F1 (CE 1591),*
which, in spite of its high quality, encapsulated different traditions,
among which we can recognize at least two lines: hymns deriving from
the Bagan Yast Nask, which were copied in their sade version, and
texts assimilated to the “genre” of the Yasts, which had other origins,
as partly already suggested by Geldner and other scholars, but whose
choice reflected the sensibility of post-Sasanian priests and scribes.®
In any case, the Zoroastrian priests who copied the hymns in the so-

% On this translation see now Konig 2012b.

% 2012a: 357-358, N. 14.

81906: 366-368.

% See the introduction by Hintze (1991: xi-xii) to the facsimile edition of this manuscript
(JamaspAsa 1991).

8 Cf. now also Konig 2012a: 370-372.
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called Yast-mss had a liturgical interest, and their sacerdotal target was
that of preserving texts considered of particular relevance, whether or
not they had a good comprehension of their contents. In the case of
the line of the Xwardag Abestag codices, where only three Yasts with a
Pahlavi translation (1, 11, 14) belong to the tradition of the Bayan Nask,
while the origin of the other three ones accompanied by a Pahlavi
translation (Yasts 3, 20, 21) is unclear,* we have to do with texts chosen
according to different patterns and reasons, as I tried to explain above.
In this case the presence of a translation, sometimes very late and
incorrect, reflects the desire to offer an interpretation whose authority
remains circumspect, since the long passage of time was (re)-founded
on the archaizing redaction of a Pseudo-original Pahlavi version,
which was in reality based on an already sloppy translation in Persian.
The role played by the Zoroastrian calendar in the process of the self-
recognition and self-distinction of the various Mazdean communities,
in particular during the diaspora, can provide one of the main reasons
for the creation of combined mss like Pt1 (CE 1625), where the text of
the Xwardag Abestag included also all the Yasts, taking those hymns
missing in the tradition of the Xwardag Abestag from good, pure Yast-
mss such as F1. In any case, it is evident that when a Pahlavi translation
of reasonably good quality accompanied the Avestan text of a Yast, as
in the case of Yast 1 and Yasts 11 and 11a, we have to do with a genuine
and relatively old tradition, confirmed by the date of the manuscripts.
This is the case of T12 (= AK), the oldest codex (CE 1552) that, as noted
by Konig,* contains the Pahlavi translations of Yast 1 and Yast 11a
(while T1s, in spite of the fact that it presents an Asirwad-dating 1398,
might be much later). Thus, we can share the conclusions proposed
by Cantera,” who assumes with reference to the history of the Pahlavi

% See Konig 2012a: 382.

°° 2012a: 382, n. 160.

o See Cantera 2015. Cantera, ibid., prudently distinguishes three chronological levels
for the stratigraphy of the Pahlavi translations of the Avestan sources. The one that
is most interesting for the present discussion is the second: “(2) new translations of
texts partially integrated in the great Avesta, but with a definitive writing around
the gth century, probably in order to adapt the translation of the ritual Avesta to the
Avestan text (such as the Yasna, Ohrmazd Yast, Sirozag, and Afrinagan)”.
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Avesta that:

The situation is more complicated for the Xwardag Abestag
and the Yasts. The different translations were added to the
Avestan texts probably between the 12 and 15" century. Some
translations were taken from the “great” Avesta (Ohrmazd
Yast, Sirozag, Afrinagan) or from later translations (Husbam,
Niyayisn), while others had to be newly composed at this very
late date.

To this sound reconstruction I would just like to add as a sort of war-
ning an important remark already advanced by Skjeerve®>about the role
of orality, not only in the transmission of the Avestan text, something
strongly emphasized as never before by Cantera himself in his book of
2014, but also in the composition of the Pahlavi translations. In fact,
the translators’ activity was based not exclusively on written sources,
but also, and at least in part, on the continuity of an oral tradition that
should haveaccompanied the Avestan Vorlageand sometimesits Pahlavi
version too. The hypothesis suggested by Skjerve,** that the presence
of late forms “may simply mean that the translations of these particular
texts were more updated by the time of the version we have was written
down’, deserves to be discussed shortly. In my opinion, this conclusion
is supported by what Josephson observed in the Pahlavi version of the
great Hom Yast,” where she noted not only that the Pahlavi translation
showed a sort of dualism, in which a correct interpretation alternated
with mistranslations, etc., but also that Néryosang’s Sanskrit version
“shows examples of correct translations which appear mistranslated
in the extant MSS containing the Phl. version”. This is not only and/or
exclusively evidence of the existence of another Pahlavi version still at
Neéryosang’s disposal, because the translator’s insight might also be due
to his strong competence, textual and oral, with respect to the text and

92 2008: 16-17.

9 2014: 273-360.
%4 Ibid.

%1997: 164.
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its liturgy. For these reasons Skjaerve is probably right when he states:
“In the case of the Xorde Avesta this makes sense, since it contains
what may have been more ‘popular’ texts, different from the Videvdad
and Yasna”?® These arguments are certainly persuasive, although their
relevance in the special case of the Yasts remains uncertain, because of
the state of preservation of the original recensio of the Sasanian Bayan
Nask. In fact, it is not impossible that a good priest and scribe well
trained and with a strong oral background also in the “hymnological”
tradition, both Avestan and Pahlavi, was able to interfere with the textus
traditus - a phenomenon I can admit in the case of the great Hom Yast
or in some parts of the Ohrmazd of the two Sros Yasts. But with regard
to the other extant Pahlavi versions of the Yasts, we should suppose a
remarkably pertinent endurance of the oral competence despite the
complete loss of the earlier Pahlavi written Vorlage, a solution not so
easily postulated after the evaluation of the poor state of these texts,
whose current use was partly magic and whose liturgical adoption less
important. When the written tradition of the Pahlavi text maintained
its consistence and authority, a continuous evolution of the texts due to
sometimes pejorative, sometimes ameliorative additions and changes
was possible, in a continuous dialectical process, but when the tradition
and the transmission were interrupted or seriously damaged, the oral
competence, although always active, could not work miracles.

9 Tbid.
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It is a pity that the earlier and complete version of the Bayan Nask
with its full apparatus of translations and glosses did not survive, and
that only fragments of its Zand have left their mark®” in the surviving
Pahlavi material.*®

This evidence shows that the hymnological literature in the period
of the Mazdean decadence sparked very limited interest in its inter-
pretation, and that its exegesis was considered less important than
a material preservation of the sade texts, evidence that in any case
confirms the relevance of the Yasts in the rituals, although we are
not in a position to reconstruct their precise and systematic liturgical
distribution.®

97 Cf. also Konig 2012a: 386-387.

%81 take the opportunity to quote a long remark on this subject sent to me by my
colleague in Berlin, Prof. Dr. G6tz Kénig:
The loss of an exegetical Bayan transmission could be due to the fact that exegetical
Mss. were always a minority. When the Bayan-Service has died out is unclear, but
for the Nerangestan it is still a central ceremony, in the lists of the Riwdyats on the
existing Av. materials it has disappeared. I assume that after the surprising ritual
disappearance of the Bayan there was also no interest anymore to save the exegetical
transmission. Already Mihraban writes for Chahil that no exegetical Bayan was
at hand. The liturgical transmission — probably once better attested — was not
completely lost. T would agree: F1 and then all the Tamam XA are successors of a
liturgical tradition. It is surprising that Ex or Pt1 do not start as copies of F1 (Yt.
1-3, 1-4) - should it be by accident that all the Amasa Spantas Yasts are copied from
another source (see: the content of Jmg4)? -; and it is also surprising that F1 begins
with the Bayan tradition just at the point of Yt. 14 (why not before?). (At the moment
there is no good explanation for that).

% See again Konig 2012a: 364-368, passim.
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The materials contained in the Bayan Nask, i.e., not only the Yasts,
as has been shown,*® but probably also the Niyayisns (which partly
derive from the hymns for their textual composition),” plus other
minor texts (such as, perhaps, the Sih-rozags),* have been partly
saved thanks to codices such as F1 or E1 and J1o (which seems to have

1°° Konig 2014a: 372-387.

' There is a certain hesitation about the actual presence of the Niyayisns in this Nask.
In my opinion, it is not impossible at all that they were probably considered as a
single collection of texts, and not just as five separate invocations, although in the
ritual they were performed separately at different moments and on different days.
If this was so, they might correspond to the unclear seventeenth text of the Bayan
Nask (West 1892: 426, 431, 436: Persian Rivayats of Kama Bohra [AY 896], par. 15,
of Nariman Hosang [AY 8s5], par. 16, and of Dastir Barzii Qiyam-ud-Din [AY
1019], par. 16; see also West 1892: 444-44s5, par. 15; cf. Kotwal & Hintze 2008: 2). The
same tradition is also attested in the later Pahlavi text known as Dén i Wizarkard
(West 426, 431, 436, 444-445; Dhabhar 1963: iv-v). In any case, the invocation to the
divinities worshipped in the Niydyisns was a very old custom, and the organisation
of this collection of prayers might satisfy a number of ritual needs, in particular at
a lower religious level. In fact, they are clearly mentioned in the Yasna 1.16 (cf. de
Jong 1997: 96-103, in particular 102), but their importance was already emphasized
in the list of Persian divinities offered by Herodotus (cf. Boyce 1996: 18). The same
sequence of worshipped divinities becomes very remarkable in the framework of
the late antique Iranian and Mazdean iconology, where these gods appear in many
artistic representations, as recently emphasized by Grenet (2015: 214-215). It is also
interesting to note that in post-Sasanian times, according to the Saddar Bundahisn
98,1 (West 1885: 359-360), it was necessary for all the members of the Good Religion
to learn Avestan characters and to read them in the presence of their masters and
priests, so that no error should appear in the Niydyisns and the Yasts. The mention
of these two collections seems to support the hypothesis that both of them were
transmitted together. It is also probable that with the inclusion of the Niyayisns in
the Bayan Nask, the practical creation of a prayer book like the Xwardag Abestag
became much more advantageous; in fact, the presence of texts of the genre of the
Niyayisns alongside ritual texts like Gah, Afrinagan and the two Sih-Rozags, was
very useful and pertinent for liturgical reasons. Thus, the attraction of some Yasts
into this kind of material might also find a simple explanation. Furthermore, we
must note, as Prof. E. Raffaelli reminds me, that in a Pahlavi Rewayat quoted by
West (1892: xlv) and referred to as B2g (ms. of Bombay University), the Bayan Yast
Nask not only had sixteen hymns, but also the last of them was the Xwarséd one. This
strange disposition, instead of the common one at the sixth place, can perhaps imply
that the collection presented at the end a sort of juncture, in which the final Yast to
the Sun was followed by the five Niyayisns, whose first one was exactly that one de-
dicated again to the Sun.

2 See now Raffaelli 2013.
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preserved an earlier and independent Vorlage of the hymnological
sources) that derive from a ritual recensio of the texts, and certainly not
from the Avesta Ausgabe, as Konig also establishes in the conclusions of
a study dedicated to the same subject.'* This demonstrates also that as
beautiful and good a ms as F1 continues a tradition connected with the
liturgical dimension, and confirms that this line of transmission had its
own dignity, based on a sade version of the main Ausgabe, which should
have been full or ritual directions.”** In this framework, the Xwardag
Abestag cannot be the mythical text composed by a fourth-century
priest named Adurbad Maraspandan* for the secular, laic Mazdeans,
but it seems to work as a Breviarium, containing a number of daily or
monthly prayers of particular force, and of which different variants
probably circulated. In any case, its links with the earlier edition of the
Bayan Nask of the Avesta Ausgabe are very far, and in the case of the
Pahlavi versions of the Yasts very intricate, because the Yasts, which
did not belong to the Bayan, were probably of different provenance, in
the sense that they were extracted from different Nasks.

Finally, it would be useful to remark that the rarity of Sanskrit
translations of the Yasts, presently limited to three cases, the Ohrmazd,
Sros Hadoxt and Hom Yast, inevitably confirms the absence of a more
orlessliving Pahlavi tradition of the so-called hymnological literature.”*®
Sanskrit translations were essentially based on Pahlavi versions, and
it is not by chance that two out of three of the extant Sanskrit Yasts
belong just to the line of transmission of the Yasna and of the Hadoxt
Nask, while only one, the Ohrmazd Yast, can be attributed to that of
the Bayan Nask.*” Thus, also thanks to this additional observation,

193 2012a: 387

104 See also Panaino 2012, passim.

5 See Konig 2012a: 373.

¢ This is a literary category that probably needs a theoretical revision.

7 In particular Konig (2015: 131-132) writes: “[...] wir annehmen diirfen, daf8 Sanskrit-
Ubersetzungen (= SU) von Avestatexten auf der Vorlage von PUs angefertigt
wurden, ist zu schlieffen, dafl um Indien des frithen 2. Jt. nur PUs derjenigen Yasts
bekannt waren, von denen wir auch eine SU kennen. Zwar glaubte Bharucha daf}
Neriosangh einmal all jene Texte des Xorde Avesta (= XA), welche in PU bekannt
sind, in seinem Perdama Iasti ins Sanskrit ibersetzt hatte; [...]”
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it is practically self-evident to conclude that very few Yasts had still
survived with their “original” Zand and the relative translation, at least
among the Parsis, although the present conspectus of the mss does
not seem to offer promising material from the Iranian side, at least
until new discoveries are made, for which we can now hope given the
significant amount of new Avestan mss of the Long Liturgy'*® that have
finally entered the scholarly debate of the twenty-first century.

% See now Cantera 2015, passim.
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Caspian Calendar Names and their Etymologies
Ludwig Paul & Jonas Elbers

In the Caspian region of northern Iran, as in many other regions of
Iran, a rich variety of local cultures exists that reveal themselves in
customs, social practices, agriculture, dialect(s), etc. Of great historical
importance are the local Caspian calendars that can be traced back to
the Young Avestan calendar system of pre-Islamic Iran. These Caspian
calendars have remained widespread up to the present time, even if
since the twentieth century (or starting even earlier) their usage has
gradually declined, and they have been increasingly assimilated to the
official Iranian calendar. The various Caspian calendars are closely
related to each other and are bound to their local dialects through
their calendar terminology, especially their month names. They are
now endangered not only because their former agricultural, social, and
other related functions have decreased, but also because the Caspian
dialects that provide their terminology are on the decline.

The historical roots and evolution of the Caspian calendars,
their subdivisions and structural properties, will be dealt with in a
separate article.' The aim of the present article, which is based on an
MA thesis by Jonas Elbers, is to present the linguistic material of the
Caspian month names, and to give a first analysis of their etymologies.
The linguistic material for the present article is drawn from a large

' Elbers, in preparation; for Iranian calendar systems in general, see Elbers 2017.
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number of sources, mostly in Persian, and often from ethnographic
descriptions of single villages’ local calendars. The reliability of some
of these descriptions is doubtful, and they have to be interpreted as
primary sources. For the month names as such, given the sheer number
of identical or similar month names from different sources, there is no
problem of veracity.* The oldest sources for Caspian month names go
back only to the nineteenth century?; there is accordingly a relative
lack of historical depth in the sources. Works in “Western” languages
that have dealt with Caspian calendars so far are scarce, and only two
recent works shall be mentioned here, Cristoforetti 2000 and Borjian
2013.4

The following overview should give an impression of the variety of
month names that occur in Caspian calendars, and of a selection of
phonetic sub-varieties (some of which are possibly due to unattentive
notation by non-linguists). Nouns in (parentheses) indicate varieties
that occur seldom. The division into six (or possibly five) Caspian
sub-areas will be explained in Elbers (in prep.) Each name is given
here without the word ma (or mo) “month” that usually follows it (e.g.,
usually, the first Mazandarani month is called Fardine ma, etc.). Each
name is also quoted without the vowel -e (or -9) that often connects the
month name to the word mad, and that is not part of the month name,
although in some sources, or by some speakers, it may be understood
as such.

> Representing the many Persian sources, and also the difficulties inherent in them,
only Hamand 1996 shall be mentioned here. A more comprehensive list of the
sources, and their critique and interpretation, will be given in Elbers (in prep.).

3 The oldest source known to me is the Nesab-e Tabari by Amir Timar Qagar (1848 C.
E)."

+ The Encyclopaedia Iranica, vol. iv, has a long, multi-authored article on Iranian
calendars, including modern calendars (658-677), but it provides only a very brief
account of Caspian ones (677) (Panaino 1990b).
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It is important to note that this schedule serves to compare the Caspian
month names, but does not represent the position of the months in the
year. To the contrary, most Caspian year cycles have moved forward
during the last centuries as compared with the Iranian civic calendars.
The official Iranian Nouriiz (1 Farvardin) occurs in the second half of
the eighth month (Une ma, etc.), during the epagominae (which follow
the eighth month in the Caspian calendars!), or at the beginning of the
ninth month (Arke ma, etc.) in the Caspian calendars (for more detail,
see Elbers in prep.).

The first thing to note about the month names is that etymological
equivalents of almost all Young Avestan month names that have been
preserved in the Iranian official civic calendar are still found in the
Caspian calendars. The only name to have been fully dropped out of
the system, and replaced with another, non-Avestan one in all available
sources is Ordibehest (through Kor¢, etc.). Some names have been
replaced in many but not all regions (e.g., Azar, whose etymological
equivalent [Ark, Harak] is found in Mazandaran, and in Aftar), some
have been dispersed over more than one month (e.g., equivalents of
Farvardin are found not only in the first, but also in the last line), and
others seem to have remained very stable (e.g., T7r). Most names,
however, show at least some phonetic variation.

The non-Avestan month names, which likely represent later
additions to the system, are either widespread (e.g., siyd, occurring
in many regions; see the first and ninth lines above) or restricted to
certain areas (e.g., naron, mas, gugii and nousal in Sangesari). Because
of these four names, Sangesarl takes a special position among the
Caspian calendar systems.

In the following, some interesting etymological features of the
Caspian month names are highlighted.

Among the Avestan names

- Fardin: the syllable -var- has been elided, like -va- in forms like
Sarir. Tt is interesting to note that shortened Sarir occurs also in
the Sahname (besides Sahrivar), as does Farvadin (without -r-),
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besides Farvardin.

- Hare/ Xare, etc. are the shortened outcomes of Hauruuatatoé. The anlaut
variation of h-/x-/o- seems to be widespread, and unpredictable,
in Caspian dialects. Arye and Ouriya show a reflex of the first
intervocalic -t- (> -d- > -y-) of Hauruuatato.

- Mordal: The basic form, with vocalic variations like Merdal, etc.,
has been dissimilated from *Mordad. Mazandarani Melare is a
metathesis from *Meral < *Merdal.

- Mir shows the development of *9r > *hr > r that is typical for NW-
Iranian languages; see also Sarir (above) and Arke (below). The
A- of Amir seems to be a popular etymological adaptation to Np.-
Arab. amir “prince’.

- Forms like Avan, Un (< *Awn), etc. are regular developments from
*apam; av(v)al and seems to be a popular etymological adaptation
(from *avan > *avan) to Np.-Arab. avval “first’, given that the New
Year's Eve sometimes fell within this month.

- Ark/Harek is the regular development from *a9ra-ka(na)-, with *Or
> r as in Mir and Sarir (v.s.), and whence also the Old Armenian
month name Ahekani (Schmitt 1985: 95). The h- of Aftari harek
seems to be secondary. The Np. form Azar derives regularly from
*adar < *atara- (cf. Parthian/MP Adur), i.e., from the same etymon
(atara- ~ adra-)

- De(y) has the variations Deya and Diya (in Gilaki, Taleqani) that are
probably emulating phonetically the immediately preceding month
name Siyd.

- The variations Varfan (etc.) have been explained, also in local
sources, as a popular etymology meaning “month in which no
snow came” (varf-na-mad, see Cristoforetti 2007: 43f.); this seems
neither phonetically nor semantically very plausible. An alternative
explanation could be that it comes from the name of the twentieth
day of the Zoroastrian month, Av. vara9rayna- (MP Vahram, Np.
Bahram) through a NW form *var9ran > *varfran.

Among the non-Avestan names:
- Stya: “Black month” is not likely to be the original meaning of this
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month name. The etymology remains unclear; a connection with
the Bactrian month name siwan (of Semitic origin, Sims-Williams
& de Blois 1996: 156t.) is improbable. Was the name perhaps derived
from the mythological Siyah® Gales, patron of the shepherds
(Asatrian 2002: 83)?

- Norz, Nuriij, Norj, etc.: These various forms of the New Year’s Eve
festivity’s name have been transferred to a month name of various
positions in various Caspian regions. The Taleqani forms with -j
represent the expected NW-Iranian outcome of *-¢; the forms with
-z must be Persian loans, probably of a later date.

- Korce (etc.) is the most enigmatic of all Caspian month names.
Possible lexical meanings of the word, like “healthy” (Taleqani)
or “short” (Sangesari), don't help for understanding the naming of
this month, nor does the similar Old Armenian month name (of
unknown etymology) k‘afoc

- Sangesari Naron corresponds to MP anagran, the name of the
thirtieth day of the monthé6; the months’ last day has obviously
been transferred to the month’s name.

- Sang. Mas (mo) = “big (month)”

- Sang. Gujii: unknown meaning and etymology, a connection to the
old toponym Koju of the Kojir region, to where the SangesarT's
pastures extended is improbable.

- Sang. Nousal corresponds to the name of the first Old Armenian
month Nawasardi, and to that of the first Sogdian month Nausar§ic’.
The change of -1 < *-rd makes it look like a Persian loanword, but
Nousal does not seem to be a calendar term in any known form of
Middle or New Persian.

- Pitek is the Aftari term for the epagominae, i.e., the five (monthless)
days (Np. panjak) to be added to the 12 x 30 = 360 days of the year,
which has been transferred to denote the last Aftari month.

5 Siya occurs also in other Iranian calendar contexts, e.g. siyah bahar for the period of
16-26 Esfand in Lalezar/Kerman (Krasnowolska 1998: 52).

¢ MP anagran (from anagr “infinite”) also denotes the Zoroastrian “Infinite Light”

7 For this name in another calendar system, see also de Blois/Sims-Williams 1996: 159.
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To summarize, the etymological study of the Caspian month names
shows that the calendar system of North Iran must have been quite
homogeneous over a long time, probably since Sasanian until pre-
modern periods. The region of Semnan belongs to the Caspian
calendar system although its dialects differ considerably from Caspian
dialects like Gilaki or Mazandarani. The Sangesari month names
show peculiarities as compared to other Caspian regions, but remain
clearly within the range of the Caspian calendar system. From the city
of Semnan itself, whose dialect is different from those of the region
(Sangesar, Aftar, etc.), no local calendar data have been documented
so far.

Expectedly, the Caspian month names show typical NW-Iranian
phonetic developments like *9r > (*hr >) r. The Caspian month names
are therefore similar to the Parthian ones (Panaino 1990a: 666), but not
derived directly from them; see the Pth. month name ’p’xwn (~ Aban).
Persian has exerted a major influence on the Caspian dialects, and thus
also on their calendar terminologies; cf. forms like niirz, nouriiz.

The occurrence of the Caspian month name Fardin in the Sahname
is remarkable. The Iranian national epic abounds in NW-Iranian
loanwords (see Lentz 1926), because it was largely based on epic
traditions that originated in NW-Iran. The NW-Iranian language or
dialect that exerted the greatest influence on Persian was likely not
Parthian itself, however, but rather a group of NW-Iranian dialects that
may be called “Parthoid”



308 Ludwig Paul & Jonas Elbers

Bibliography

Asatrian, Garnik. 2002. The lord of cattle in Gilan. Iran and the
Caucasus 6(1-2). 75-85.

Borjian, Habib. 2013. The Caspian dialect of Kujur in the central
Alborz. Iran 51. 235-246.

Cristoforetti, Simone. 2000. Forme “neopersiane” del calendario

“zoroastriano” tra Iran e Transoxiana. S. l.: Grafiche Biesse.

Cristoforetti, Simone. 2007. The “Hall of the Ambassadors” painting
in the frame of the calendrical systems of the Iranian world. In
Matteo Compareti & Simone Cristoforetti (eds.), The Chinese
scene at Afrasyab and the Iranian calendar, 33-71. Venezia:
Cafoscarina.

Elbers, Jonas. The Caspian calendars. (in preparation).

Elbers, Jonas. 2017. Iranische Kalendersysteme. In Ludwig Paul
(ed.), Handbuch der Iranistik, Bd. 2, Wiesbaden: Reichert. 109-
115.

Hamand, Nasrollah. 1375. Gahsomari-ye bastani-ye mardoman-e
Mazandaran va Gilan. S. 1. [1996].

Krasnowolska, Anna. 1998. Some key figures of Iranian calendar
mythology (winter and spring). Krakow.

Lentz, Wolfgang. 1926. Die nordiranischen Elemente in der
neupersischen Literatursprache bei Firdosi. Zeitschrift fiir Indologie
und Iranistik 4. 251-316.

Panaino, Antonio. 1990a. Calendars. i. Pre-Islamic calendars.
Encyclopaedia Iranica IV. 658-668.

Panaino, Antonio. 1990b. Calendars. iv. Other modern calendars.
Encyclopaedia Iranica IV. 675-677.



Caspian Calendar Names and their Etymologies 309

Schmitt, Riidiger. 1985. Zu den alten armenischen Monatsnamen.
Annual of Armenian Linguistics 6. 91-100.

Sims-Williams, Nicholas & Francois de Blois. 1996. The Bactrian
calendar. Bulletin of the Asia Institute 10. 149-165.






Mithra and Mercurius: Two Pictures of Divine Agency
in the Death of Julian'
Jenny Rose

This brief note compares two bas-relief depictions, which this author
encountered in radically different contexts in the summer of 2015. The
two reliefs present the same historic event - the death of the Roman
Emperor Julian (r.361-363), which occurred during the battle of Samarra
against the Sasanian king, Shapur II (r. 309-379). A well-preserved
investiture relief at Taq-e Bostan in Iran’s Kermanshah province shows
the emperor under the feet of both a Sasanian king (usually identified
as Ardashir II, r. 379-383) and Ahura Mazda.> On the left of the relief,
a radiate-haloed Mithra holds the barsom in both hands and stands
on an open lotus flower (Fig.1). Julian’s demise is also illustrated in
a stone roof boss in the medieval cloister of Norwich Cathedral. The
scene is the last in a series of four bosses, which provide a narrative of
the event, attributing the death of Julian to the intercession of St. Basil
of Caesarea, the intervention of the Virgin Mary, and the posthumous
action of the warrior saint Mercurius.

' This topic was partly stimulated through personal discussions with Philip
Kreyenbroek concerning Mithraic elements at the site of Char Situn, near Duhok
in Iraqi Kurdistan.

> Some scholars identify the figure on the right as Shapur II; see Shahbazi 1985:
184-85. Soudavar accepts this identification, but maintains that the central figure
is Ahura Mazda (Soudavar 2003: 52).
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In later “pagan” and Christian written accounts of the death
of Julian, the armed horseman who fatally wounded Julian is not
positively identified. This mystery allows for the death to have occurred
at the hands of a Persian aided by Ahura Mazda and the yazatas, or, as
in Syriac and Byzantine accounts, through the action of an avenging
Christian saint.

Fig. 1. Investiture Relief, Taq-e Bostan, Iran © Jenny Rose

The Sasanian rock relief at Tag-e Bostan displays an obvious
correlation with earlier reliefs at Bishapur illustrating the defeat and
death of the Roman emperor Gordian III (r. 238-244) during the rule
of Shapur I (1. c. 240-270), under whose horse’s hooves the emperor
lies. Shapur’s res gestae states that Gordian was killed in battle against
Sasanian troops at Misikhe’ and that the Roman army was destroyed,
but Roman accounts vary as to the place and circumstances of Gordian’s
death. Julian was the only other Roman emperor after Gordian to
perish as a result of warfare with the Sasanians: this, and the fact that
the deceased figure underfoot in the Taq-e Bostan scene bears Julian’s

> Frye 1984: 398.
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distinctive beard and physique, along with the diadem, indicates that
it can only be Julian.* Although there is no Sasanian narrative of the
death of Julian apart from this scene, the implication of the relief is that
he was utterly humiliated and defeated during his campaign against
the Persians, due to the superiority of both the Sasanian king and
army, whose victories were aided by Ahura Mazda. The fact that both
Ahura Mazda and the king trample the emperor underfoot recalls the
early Sasanian relief of the investiture of Ardashir I at Nagsh-e Rostam,
where the hooves of Ahura Mazda’s horse crush the snake-headed
Ahriman, while Ardashir's horse tramples the last Parthian king. In
a similar vein, the Taqg-e Bostan depiction celebrates the triumph, not
only of Persia over Rome, but of a wider cosmic victory over an evil
adversary who had brought chaos to the region.’

Mithra

The relief at Taq-e Bostan presents the only extant image of Mithra
on a Sasanian monument, and is the only representation in which the
yazata is attested holding the barsom (Fig. 2). It also marks the first
time that another divine being appears in a Sasanian investiture scene
along with Ahura Mazda. This inclusion of Mithra in the context of a
royal investiture evokes the yazata’s identification as one who protects
the x"aranah, the “divine fortune or glory” bestowed on a ruler - and,
by extension, on Eranshahr—by Ahura Mazda (Yt. 19. 35). It has been
suggested that the lotus upon which Mithra stands could symbolize
the x"aranah protected by the waters.® The appearance of Mithra as
“assistant” yazata to Ahura Mazda at the moment of the bestowal
of x"aranah through the diadem of rule suggests the superiority of
Persian polity and religion over all others, particularly the Romans. A
persuasive theory in support of this reading is that the incorporation
of Mithra, an Iranian yazata intimately connected with the sun,
comprises a deliberate counterpoint to the defeated Roman emperor’s

4 Hollard 2010: 157; Nicholson 1983: 177.
5 Hollard: Ibid. [page number?]
¢ Soudavar 2013: 54-5. Cf. Yt. 19.51.
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Fig. 2. Mithra, Investiture Relief, Taq-e Bostan, Iran © Jenny Rose
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reverence for and reliance on Sol-Mithra.” Julian’s promotion of Sol
invictus as patron of the Roman army under his command would have
appeared to the Persians as a challenge to the supremacy of their own
solar divinity, Mithra.® Julian’s defeat and death would, therefore, have
been considered a victory for the Iranian Mithra.

In his writings as emperor, specifically in the Caesars and the hymn
To King Helios, Julian referred to Mithra (as Mithras) by name only a
couple of times. The context of these references is evidence of Julian’s
personal interest in the god, but scholarly opinion is divided as to the
extent of his involvement with Roman Mithraic cult.®

Another possible reading of the scene at Tag-e Bostan is that
Mithra, as yazata of the contract, is recognized as presiding over the
peace treaty made between Shapur I and Julian’s immediate successor,
Jovian (r. 363-364), which resulted in embarrassing territorial losses
for the Romans.” The treaty involved Roman withdrawal from their
five provinces to the east of the Tigris, and from claims to Armenia,
in exchange for the safe passage of the Roman army out of Iranian
territory. From this perspective, the relief may be understood to
constitute not only a commemoration of Sasanian victory but also a
warning against future incursions by the Romans.

Although later Iranians were unaware of the import of the
iconography of the bearded figure with rayed nimbus and barsom,
the imposing image was seized on as a model for nineteenth-century
depictions of Zarathushtra, who has a radiate halo of light and holds a
staff or scepter.

7 Hollard 2010: 148.

8 Ibid.: 150.

° Smith 1995: 124-132; Hollard 2010: 149.

° Azarpay 1982: 186. In the few months of his rule, Jovian reversed his predecessor’s
edicts against Christians and persecuted those who continued to worship “pagan”
gods.
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Mercurius

Roman sources, both non-Christian and Christian, describe how
Julian was wounded during a skirmish and died a few hours later. Some
of these sources state that the perpetrator was a Persian soldier, or a
mercenary fighting on the Sasanian side,” or even a Saracen from Julian’s
own army®; others claim that it was a Christian member of Julian’s
army, who took issue with the emperor’s devotion to the many gods
of Athens and Rome, and with his discrimination against the religion
espoused and imposed by his predecessor (and uncle), Constantine.
From a contemporary fourth-century Christian perspective, Julian
was an apostate; Byzantine texts and later iconography present Julian’s
death as divine punishment for this apostasy. A legend that developed
in relation to Basil, the Greek Bishop of Caesarea from 365-379, who
had been a fellow student of Julian in Athens, revolves around the
former’s agency in the death of the latter.

The Syriac Julian Romance, dating to the early sixth century,
introduces St. Mercurius as the divine executioner who, at the behest
of Basil of Caesarea, brings an end to Julians anti-Christian, polytheist
activity.® According to Christian hagiography, Mercurius was a Roman
soldier stationed at Caesarea under the emperor Decius (1. 249-251).
After refusing to worship pagan gods, Mercurius was tortured and
then beheaded at Caesarea in late 250 CE. Legend has his given name
as Philopater, and identifies his birth father as a Scythian officer in the
Roman army.

The later sixth-century Greek Chronographia by the Byzantine
historian John Malalas names St. Mercurius as the slayer of Julian, as
witnessed by St. Basil in a vision on the night of Julian’s death.* In
Malalas’ account, in which Julian also has a premonitory dream of
his death, St. Mercurius acts on Christ’s command; but the late eighth

" Eutropius, who accompanied Julian on the expedition against the Persians, states
that “he was killed by the hand of an enemy, on the 26th of June, in the seventh
year of his reign, and the thirty-second of his age, and was enrolled among the
gods” (1853).

2 See De Barros Dias 2013: 108 n. 28.

“ Baynes 1937: 26.

* Halliday 1914: 102.
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or early ninth century Life of St. Basil, pseudonymously attributed to
Basil’s friend Amphilocius, the Bishop of Iconium (modern Konya),
attributes the divine mandate to the Virgin Mary.” According to this
biography, translated into Latin in at least three independent versions
in the later part of the ninth century,”® Basil went to pray on a mountain
with all the clergy and people of Caesarea in order to avert Julian’s
destruction of the city after his return from Persia. After three days of
prayer and fasting, Basil had a vision of “a glorious throne” on which sat
“a woman clad in feminine attire” surrounded by a heavenly conclave.
In the vision, the woman called St. Mercurius from among the military
saints in attendance, and bade him dispatch the emperor. A variation
of this narrative became generally accepted in Western Europe, where
the woman is identified as the Queen of Heaven, the Virgin Mary.

The death of Julian became a constant element in the cycle of stories
about the Virgin Mary. One medieval example is found in Cantiga
fifteen of the thirteenth-century Galician-Portuguese Cantigas de
Santa Maria, where Basil falls asleep in front of the altar of the Virgin,
who assures him in his dream-vision that she will be avenged on the
Emperor Julian for his offences. In this account, the Virgin calls St.
Mercurius, who shoots an arrow through Julians stomach.” A version
of the story close to that in the Cantigas is replicated on the mid-
fourteenth- to early fifteenth-century roof bosses carved above the
west walk of Norwich Cathedral cloisters. The central bosses of this
part of the cloister depict chapters twelve to twenty-one of the biblical
book of Revelation, alongside which are incorporated four consecutive
roof bosses showing the legend of St. Basil and the defeat of Julian.

5 Ibid.: 91.
6 De Barros Dias 2013: 104.
7 De Barros Dias 2013: 96.
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Fig. 3. Basil’s Vision of the Virgin Mary, Norwich Cathedral, England © Bruce Benedict

The second roof boss in this quadripartite series shows St. Basil’s vision
of the Virgin Mary (Fig. 3). In this scene, Mary is seated with the Christ
child on her lap and is enclosed within an aureole of flames. There
are two angels on each side of her, and St. Basil is asleep at her feet
in a recumbent position (reminiscent of the prone figure of Julian
under the feet of the Persian king and Ahura Mazda at Taq-e Bostan).
The motif of the fiery mandorla is attached to imagery of the Virgin
Mary at the beginning of the fifteenth century. Within the Christian
context this emblem is attributed to the identification of the Mother
of God as the “woman clothed in the sun” in the vision of St. John
(Rev. 12.1). The iconography itself may have evolved from an original
numismatic depiction of flames on the right shoulder of Kushan kings
beginning with Vima Kadphises (r. c. 105-127 CE). In the Kushan
context, the flames are thought to be a stylized representation of the
farr (x"aranah), which, according to Iranian ideology, resided with the
rightly appointed ruler and was said to shine (Yt. 19.53-4). Flaming
shoulders then became a feature of images of the Buddha Shakyamuni
produced near the Kushan capital of Kapisa.*

8 Rosenfield 1967: 200.
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Later Gandharan statuary encircled the standing Buddha with a
spiked radiate nimbus, and cave temple murals along the silk roads
into China depicted the seated or standing Buddha surrounded by a
flaming mandorla.”

In the third roof boss, her Virgin Mary, surrounded by angels (three
to her right and two to her left) calls on St. Mercurius to champion St.
Basil’s cause (Fig.4). On the lower right hand side, one of the angels
leads in a saddled and harnessed riderless white horse, which seems
to have a form of the Chi-Rho christogram on its hindquarter. In the
context of medieval Christianity, the fopos of the white horse would
have called to mind that ridden by the Word of God (Christ) at the
front of the heavenly armies about to engage in the final battle (Rev.
19.11-16). It was also the vehicle for St. George and other equestrian
saints, including St. Mercurius.> The horse here is riderless because it
is awaiting the arrival of Mercurius, whose vacant tomb lies along the
lower frame of the scene.

Fig. 4. The Virgin Mary summons St. Mercurius, Norwich Cathedral, England
© Bruce Benedict

» For instance, in murals at Kara Tepe, Kizil, Kumtura and Dunhuang.
2> Coptic portrayals of St. Mercurius usually place him on a black horse.
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The riderless horse recalls the numerous examples of similar
Central Asian iconography, in which these mounts, it is thought,
are consecrated to Mithra.” The image features in reliefs on recently
discovered sixth-century house tombs and funerary couches for
Sogdian community leaders (sabao) found in North-Central China®;
on seventh-century Sogdian ossuaries from near Shakhri-Sabz,
Uzbekistan; and on the southern wall of the “hall of Ambassadors” at
Afrasiyab, also in Uzbekistan, where it forms part of a royal procession
to the ancestral mausoleum. Since these depictions all occur within
the context of Central Asian Zoroastrian funerary monuments, the
connection seems to be with the Iranian yazata Mithra in his role as
judge of the dead.”

Fig. 5. St. Mercurius kills Julian the Apostate, Norwich Cathedral, England

© Bruce Benedict

2 Marshak 2004: 280.

> These are the sarcophagi of Yu Hong and Shi Jun (Wirkak), and the An Qie
(Anyang) and Shumei funerary beds. On the first tomb, Mithra seems to
welcome the horse, and on the second, the riderless horse is winged.

» Grenet 2013: 23.
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The fourth and last roof boss in the Norwich series portrays
St. Mercurius killing Julian in battle (Fig. 5). The sense that this is a
fight between good and evil, which prefigures the final battle of the
Apocalypse (Rev. 20.7-10), is reinforced through the appearance of
a devil above the (now headless) emperor, and an angel above the
helmeted saint, whose horse charges over that of his adversary. This
vertical pairing of a devil above Julian and an angel above St. Mercurius
on the Norwich Cathedral roof boss recalls the similar, but horizontal
and inverted alignment on the investiture relief of Ardashir I at Nagsh-e
Rostam. Unfortunately, this roof boss is the least well preserved
of the four, whether through the natural degradation of age, or the
iconoclasm of Cromwell’s troops in 1643. St. Mercurius, now astride
his horse, seems to clutch an elaborate cuirass to his chest - perhaps the
“breastplate of faith” referred to in accounts of his martyrdom* - and
to strike Julian’s shield with a flail, rather than a spear, but since the
crucial section of the boss is missing, the means of the emperor’s death
remains a mystery even here.

From both Sasanian Zoroastrian and Byzantine Christian
perspectives, Julian’s demise represented a spiritual as well as a material
victory for the forces of good against the imposition of governance by
one who worships “false gods™

> For instance, the Greek martyrology Bibliotheca Hagiographica Graeca 1274.
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