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The sradsaunaraza-priest and the usage of the

sros-barisnth in the greater Long Liturgy'

ALBERTO CANTERA

Abstract

In this paper I postulate that the original function of the sriosauuaraza- is the recitation of the for-
mula sradsé astu (srG8 barisnih), and provide an analysis of the function of this formula in the Long
Liturgy. It has an Indo-Iranian background and plays an important role in the Long Liturgy. Because of
the dependence of previous editions on the exegetical manuscripts, the formula has never been recorded in
the different variations it displays in the liturgy. Some instances have never been edited at all, and others
only partially, leading to an incorrect understanding of several texts included in this formula. Further-
more, I present some thoughts about the materials, problems, and methods for the study of the Avestan

priestly college and its evolution.
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The rituals in Avestan language, still performed today by the practitioners of Zoroastrianism,
continue an uninterrupted ritual tradition that was shaped in its most remarkable features prob-
ably in Achaemenid times. However, the research in Avestan has granted only very limited
attention to these rituals. The idea that Zoroastrianism was founded by Zara9ustra as a reaction
against the ritualistic Indo-Iranian religion has played a pivotal role in the neglect of these rituals.
The last years have witnessed an attempt to view Zoroastrianism not as the result of a reform by
Zaradustra, but as an organic evolution from the Indo-Iranian religion. The most prominent
agents of this shift are J. Kellens and P. O. Skjaerve.” In this view, the texts in Avestan language

'In this paper, I quote the Avestan texts according to the numbering system that we have introduced in Corpus
Avesticum Berolinense (http://cab.geschkult.fu-berlin.de). When the passages have correspondences in the edition
by K. F. Geldner, Avesta. The sacred books of the Parsis (Stuttgart, 1886—1896), I add Geldner’s numbering in paren-
theses to facilitate the use of the paper.

2] mention here just a short selection of some works of these two scholars: J. Kellens, Zoroastre et I’ Avesta
ancient: Quatre legons au Collége de France (Paris, 1991), J. Kellens, Le pantheon de I’Avesta ancien (Wiesbaden, 1994);
J. Kellens, Essays on Zarathustra and Zoroastrianism (Costa Mesa, 2000); J. Kellens, ‘Zoroastre dans I’histoire ou
dans le mythe? A propos du dernier livie du Gherardo Gnoli’, Journal Asiatique 189 (2001), pp. 171-184;
J. Kellens, La quatriéme naissance de Zarathushtra (Paris, 20006); J. Kellens, ‘The Gathas, Said to Be of Zarathustra’,
in The Wiley Blackwell Companion to Zoroastrianism, (eds.) M. Stausberg and Y. S.-D. Vevaina (Chichester, 2015),
pp. 44—50; P. O. Skjerve, ‘A future for Gathic Studies? The Ancient Iran Poet and his Poetry’, Bulletin of the
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would not be witnesses of an anti-ritualistic, ethical religion, but would continue the
ritual-oriented tradition of the Indo-Iranian religion.” Moreover, our view of the Avestan
texts has also changed. While the traditional view considered the extant rituals as late composi-
tions intended for other non-ritual purposes, it is now an extended view that the Avestan texts
were originally composed for use in the ritual. In this view, the rituals received their shape in

Antiquity, likely in Achaemenid times. Three facts have led to the new approach:

1. The change in the conception: in an article of 1998 Kellens showed the aporia of the
traditional view of the extant Avestan texts as fragments of the Great Avesta.*

2. Kotwal and Kreyenbroek have facilitated, through an edition with translation, the access
to a very important meta-ritual treaty in two versions: a Middle Persian and an Avestan
one. Previous editors of the text had missed the point to such an extent that the text
remained largely unused. It is only now that we see the importance of this treaty to
the understanding of the Avestan texts.”

3. I have made available in the Avestan Digital Archive since 2009 a significant number of
Avestan manuscripts. Thus, we have discovered that the standard editions of the Avestan
texts rely on the exegetical manuscripts, although they are secondary compared to the
liturgical ones. Besides the Avestan texts the latter include ritual directions describing
the actions accompanying the texts (or vice versa). They continue the same tradition
represented by the Avestan and Middle Persian versions of the Neérangestan. I have edited
and translated the ritual directions of some selected manuscripts, available on the website

of Corpus Avesticum Berolinense.

The new edition of the Neérangestan, and the access to the manuscripts, have facilitated a
completely fresh approach to the Avestan texts: They can now be analyzed in their per-
formative context. Still, a lot of basic research is needed for the reconstruction of the histor-
ical evolution of the performance of the rituals in Avestan language from the one for which
the Avestan texts were composed to the modern ones, which are still partially alive among

the Zoroastrians. In this paper, I will analyse the functions of one of the priests involved in

—v=

the performance of the Long Liturgy (LL), the sradsauuaraza- and describe the tools, methods
and difficulties we are facing for this kind of research.

According to the Neérangestan, several ceremonies (all defined as yast) can be celebrated in
two different ways: greater (meh) and lesser (keh). An important difference between them is

the number of priests: there are ceremonies that might be performed by either one (as yast i

Asia Institute 11 (1998 [2001]); P. O. Skjzrve, ‘Zarathustra: A Revolutionary Monotheist?’, in Reconsidering the Con-
cept of Revolutionary Monotheism, (ed.) B. Pongratz-Leisten (Winona Lake, 2011), pp. 317-350; P. O. Skjaerve, ‘The
Gathas as Myth and Ritual’, in The Wiley Blackwell Companion to Zoroastrianism, (eds.) M. Stausberg and Y. S.-D.
Vevaina, (Chichester, 2015). However, there are still attempts to save the traditional view, e.g. A. Hintze, ‘Change
and continuity in the Zoroastrian tradition’, (London, 2013).

*On this point, see a short overview in A. Cantera, ‘Ethics’, in The Wiley Blackwell Companion to Zoroastrianisim,
(eds.) M. Stausberg and Y. S.-D. Vevaina (Chichester, 2015), pp. 315—332.

f] Kellens, ‘Considerations sur I’histoire de 1’Avesta’ in Journal Asiatique 286 (1998), pp. 451—519.

°F. M. Kotwal and G. Kreyenbroek, The Herbedestan and Nerangestan. Volume 1: Herbedestan (Paris, 1992);
F. M. Kotwal and G. Kreyenbroek, The Herbedestan and Nerangestan. Volume II: Nerangestan, Fragard 1 (Paris,
1995); F. M. Kotwal and G. Kreyenbroek, The Herbedestan and Nerangestan. Volume III: Nerangestan, Fragard 2
(Paris, 2003); F. M. Kotwal and G. Kreyenbroek, The Herbedestan and Nerangestan. Volume IV: Nerangestan, Fragard 3
(Paris, 2009).
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keh) or two priests (as a yast i meh), while others may be performed by two (as a keh) or three
or uppereven eight priests (as meh). In this expression, meh and keh are not ontological fea-
tures of the corresponding ceremonies, but rather denote different ways to perform them.®
Accordingly, the “same” ceremony can be performed by a different number and category of
priests depending on the solemnity of the performance. The change in the number of priests
is concomitant with other changes including as well textual changes, at least sometimes.

Probably the most distinctive feature of the greater performances was the number and cat-
egory of the performing priests. A priestly college consisting of eight priests performs the
greater LL: one main priest (zaotar) and seven auxiliary priests (hauuanan, atraunaxsa, frabara-
tar, abaratar, asnatar,” raeOiskara, srastauuaraza).® By contrast, only two priests play a part in
the lesser LL: the zaotar and an auxiliary priest. The greater performance required a special
installation of the priests (VrS11.9 [=GVr3.1]), but if it did not take place, then the intended
greater performance became a lesser one (N28.41):

ka hauananam astaiia né gowed [[ka n& pad kardag mad estéd]| u-$an pad yast 1 keh be *rayenid;
pad wisparad ud bagan yasn $ayéd btidan raspig ka azam visai né gowed 1 pad kar andar yazisn, pad
tis-iz kar n& $ayed.

If the z5t does not recite hauuananam astaiia, [[if (the service) does not include kardas]], then they
have arranged it as a lesser service (yast 7 keh); this may happen in the case of the Visperad or the
Bagan Yasn. If the raspig does not recite azam visai, which must be recited in the ritual, then he is

not fit for any ritual work.’

The exact roles of these auxiliary priests in the performance of the greater LL are one of the
main gaps in our knowledge of the original shape of the LL. The information we have,
indeed, is quite limited, mainly because of the auxiliary priests’ gradual loss of importance

due to two concurrent processes:

The functions of the seven auxiliary priests in the greater LL were gradually assumed by
the zadtar. Most of the functions that the Avestan Nérangestan (Ns4-59) assigned to each
one of the auxiliary priests have been assumed by the zadtar in the liturgies described in
the manuscripts. The pressing of haoma, for example, is the task of the hauuanan according
to N54.3, but according to the Pahlavi Nérangestan (N28.46) and the manuscripts, as well
as in modern practice, this duty corresponds to the zaotar. This is the result of the possi-
bility, already acknowledged by the Avestan Neérangestan (N62.1-2), that the zadtar

“The idea that the same ceremony could be celebrated with different “levels” of solemnity has already been
advanced by A. Panaino: “We must insist on the fact that it was also in ancient times possible to perform other cere-
monies with just two priests, or also with one single priest. Then, the reduction of the number of the priests was de
facto a sort of diminutio of level in the prestige and importance of the ceremony, although they were still considered
“solemn’, see A. Panaino, ‘The Avestan Priestly College and its Installation’, DABIR 6 (2018), p. 90 n. 20.

"The priest asnatar shows abbreviation of the a of the root in antepenultimate syllable, hence the acc.sg.
asnataram, but dat.sg. asna6re, g.sg. asnadro. It could perhaps be explained as an attempt to avoid the succession of’
three a. This word should be added to the list of words with an apparent shortening of a in the antepenultimate
syllable without ending in °a or ° cit. See M. A. C. de Vaan, The Avestan vowels (Leiden, 2002), p. 108.

80n the list of the seven priests and its Vedic correlate. See V. Sadovski, ‘Ritual formulae, Structures and
Activities in Vedic and Avestan Liturgies between Cultic Practice, Mythology, and Social Ideology’, Miinchener Stu-
dien zur Sprachwissenschaft 71/1 (2017/2018), p. 117 ft.

°F. M. Kotwal and P. G. Kreyenbroek, The Herbedestan and Nerangestan. Volume III: Nerangestan, (Paris, 2003),
p. 99.
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assumes almost all the auxiliary priests’ functions (except the one of the asnatar) under cer-
tain circumstances.

Concomitantly, some auxiliary priests could perform the actions assigned to other auxil-
iary priests. The Neérangestan already mentions the possibility that the priests sitting
together might swap functions, whereby the asnatar, for example, might assume the func-
tion of the hauuanan. This has led, as we shall see, to a progressive reduction in the aux-
iliary priest’s functions from seven until one. The final result is the assumption of all the
auxiliary priests’ former functions by one universal auxiliary priest, the raspig.

Under these circumstances, it is difficult to reconstruct the auxiliary priests’ roles in the greater
LL. On the one hand, our sources of information on each priest’s duties in the LL are limited,
and need to be critically evaluated for a reconstruction of the “original” functions and their
evolution, because of the expected modernisations in later materials. On the other, there
might have been some degree of fluidity in the functions, whereby an isolated attribution
of a function to a priest might not indicate a fixed role. Thus, depending on the performance,
the invitation to the zadtar to partake of the dron can be performed either by the hauuanan or
the frabaratar. The main sources for the research about the evolving role of auxiliary pirests in
the performance of the greater LL are: 1. the proper Avestan texts and especially certain
formulaic expressions connected to single priests; 2. the Nerangestan; and 3. the ritual instruc-
tions of the manuscripts. However, each one presents its own difficulties.

Certain formulaic Avestan performative texts repeated several times in the LL contain use-
ful information about the priests actually performing. They mainly involve the taking of the

waZ (which I analyzed in “The taking of the Waz”m)

and the s0-§ barisnth (which I am going
to analyze in detail in this paper). These kinds of texts have been systematically ignored in
Avestan research, despite the essential information they provide about the liturgy’s actual
performance. However, two caveats apply: 1. The system of the taking of the waZ, at
least as it works in the manuscripts, allows us to know which auxiliary priest gives the
waZ, but not which one takes it from the zaotar; 2. Because of their formulaic nature, mod-
ernisations are possible, and have indeed been taken place, as we shall see.

Besides, the Avestan and Pahlavi Nerangestan, especially the Avestan version of the chapters
N55-63, are the most important source for the reconstruction of the seven auxiliary priests’
roles. They reflect the oldest layer we can uncover, as the Avestan texts of the rituals could
have been modernised in different ways and extents. Furthermore, the late ritual instructions
of liturgical manuscripts contain some information that serves not only to describe the con-
temporary performance, but also to reconstruct older stages. Despite their late date when even
the greater LL was already performed by only two priests, the manuscripts often provide a
layout of the ritual area in VrS11.9 [=GVr3.1] and (less frequently) in Y58.4-5 in which
the places of the different priests are indicated. Furthermore, the ritual instructions included
in these manuscripts often mention that the raspig performs certain actions or recites certain
texts at the place of a specific auxiliary priest (e.g. pad gah i srosawarzan “at the place of the
srosawaz-priests”). This mostly indicates that the corresponding action was formerly performed

by the corresponding auxiliary priest, although sometimes it might be a purely spatial

A, Cantera, “The taking of the waz’, pp. 47-63.
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indication."" This material seems, to reflect a slightly older stage than the actual use of the
taking of the waZ.

In this paper, I will be seeking to show, on the one hand, the results we can obtain from
the use of these materials combined with the information of the Nérangestan applied to the
analysis of the figure of the sradsaunaraza (but also providing information about other aux-
iliary priests that seem to have played an important role, such as the atraunaxsa and frabaratar),
and on the other hand, the methodological difficulties and the limitations of our capacity for
reconstructing the exact shape of the LL in Antiquity. Nevertheless, I hope to be able to
show that we can use the combination of the available materials to first trace an outline
of the historical evolution of the performance, and then define in more detail what has
been the role of the different priests in the earlier stages of the LL before all their functions
were assumed either by the zof or the raspig.

There are two reasons for my decision to focus mainly on the sraosauuaraza. On the one
hand, there is an apparent discrepancy between the importance that the Avestan witnesses
attribute to this figure and his very limited role in the exchange for taking the waz. On
the other hand, the sradsauuaraza seems to be the only or the main responsible for the reci-
tation of a performative formula that, like most of these formulas, has received only sporadic
attention, despite the prominent role it plays in the performance of the greater LL and des-
pite its Indo-Iranian background: s2ra656 i6a astii ... yasnai “let attention/(the god) Attentive-
ness be here for the sacrifice/yasna to...”.

The sraoSaunaraza according to the ritual Avestan texts and the Nérangestan

The sradsauuaraza is the last auxiliary priest to be invited to take his place in the ritual area.
He is invoked with the superlatives dahista- and arSuuacastama- “the best instructed (by
Sradsa'?) and best versed in the right performance of the word” (ViS11.9 [GVr3.1] srad-
Sauuarazom astaiia dahistom arSuuacastamam). He is the only auxiliary priest that receives an
epithet during the installation. His special position among the auxiliary priests is also empha-
sized by the Neérangestan (N4.3 and 62.4, see below), which furthermore informs us that he
might even assume the role of the zaofar under certain circumstances. Besides, he is the only
priest to be abundantly represented on a number of funerary monuments in Central Asia,
appearing on a series of stone couches and sarcophagi in Sino-Sogdian tombs dated between
579 and 592 CE, with several depictions of human-bird priests (half human and half rooster)
bearing a padam and tending the fire. Recently, Grenet has noticed the oldest attestation of
this figure on the central band of Sradsa’s tunic in the impressive representation of the god
Srad$a on the southern wall of the main hypostyle hall at Akchakhan-kala.'” The figures
painted there most likely represent either the sraosauuaraza (V18 states the rooster is the srao-

= - - e o 14
Sauuaraza of Sradsa) or the god Sradsa as a sradsauuaraza-priest. - Hence, we can deduce the

"Eor an analysis of the materials, see § 1.

20 A3.4 sraosat dahista ars.vacastama.

13See F. Grenet, “Was Zoroastrian Art Invented in Chorasmia?’, Ancient Civilizations from Scythia to Siberia 24
(2018), pp. 68-86.

"First identified as Sradsa by P. O. Skjaerve in: E. Grenet, P. Riboud et al., ‘Zoroastrian scenes on a Sogdian
tomb in Xi'an’, Studia Iranica 33 (2004), pp. 273—284; furthermore see P. Riboud,« Bird-Priests in Central Asian
Tombs of the 6th-Century China and their Significance in the Funerary Realm’, Bulletin of the Asia Institute 21
(2007), pp. 1—23; M. Shenkar,« A Sasanian Chariot Drawn by Birds and the Iconography of SraoMimesis e Rito. I Preti
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importance of this priest in the Zoroastrianism of Central Asia, especially for the perfor-
mances of funerary services.

The only direct information in Avestan (besides the one from the Nérangestan) about the
role of the sraosauuaraza is to be found in chapter 18 of the Vidévdad, together with a few
mentions in the Nérangestan. According to V18.14-16), the cock, as the sradsaunaraza of the
god Sradsa, is the one that exhorts the people at dawn to stand up, praise the Order and
blame the daeuua (V8.16 usahistata magiiaka stadta asam yat vahistom nista daguua.). Hence, it
would seem likely that the sragsauuaraza is the one who invites all the other auxiliary priests
to take their ritual places. This attribution raises considerable problems that will be discussed
in the final section of this paper.

The chapter in the Nerangestan that defines the role and position of priests in the perform-
ance of the LL (Ns4-61) describes his responsibility (N'59.1) as srausauuara=o aifiiaxsaiia,”” “the
sraosaunaraza should supervise”. The Pahlavi version translates and clarifies it through a gloss:

an i sroSawarz abar nigah € dared [kii har ke andar yazisn frodmandag e kuned a-$ padifrah garzed)

“And let the srosawarz keep supervision [that is, anyone who commits a shortcoming in the act of

worship shall atone (for it) by punishment.]”'®

Accordingly, he is a kind of stage director that oversees the performance of the ceremony
and corrects potential errors. This function fits well with the indication of the Neérangestan
that he does not have a fixed position, but moves around (N61.9)."7 As such, his function
would be comparable to the function of the brahman in the Vedic tradition, a comparison
recently proposed by V. Sadovski.'®

According to the Avestan Neérangestan (N62), exactly as the zadtar might assume the func-
tion of any auxiliary priest (except the asnatar, s. N62.3) if they have to leave the ritual area
unexpectedly, the sraosauuaraza is the one who might take over the function of the zaatar if
the latter has to leave, as this role is attributed to “the best instructed and best versed in the
right performance of the word”, the two epithets received by the sraosauuaraza during the
installation (N62.4 zaota anahaxto paraiiat dahistai arsumacastomai zaoOrom raexsaiti). In
another passage (N4.3), the Neérangestan affirms that zaotar and sraosaunaraza swap roles dur-
ing the F$t$6 Ma9ra, when the performance takes place in a Ata§ Wahram:'’

ka zot sro¢ sriid srosawarz ul 6 pay ested ka ataxs T warhran an gyag pad (* gyag) pas abaz ne hilisn pad en
tis zot srosawarz

alati del cerimoniale mazdaico.Sa’, Commentationes Iranicae. Viadimiro f. Aaron Livschits nonagenario donum natalicium, (eds.)
S. Tokhtasev and P. Lurie (Petersburg, 2013), pp. 211—222; A. Panaino, ‘Mimesis e Rito. I Preti alati del cerimoniale
mazdaico’, Bizantinistica 16 (2016), pp. 41—01.

giBiiaxstaiiat, as edited by Kotwal and Kreyenbroek, must be a typo. See F. M. Kotwal and
P. G. Kreyenbroek, The Herbedestan and Nerangestan III, p. 266.

'°F. M. Kotwal and P. G. Kreyenbrock, ibid, p. 267.

"Nevertheless, the representation of the sradSaunaraza in the manuscript depictions of the ritual area locate him
always in the south, behind the fire.

'8V. Sadovski, ‘Ritual formulae’, pp. 81-134. On this role of the brahmdn and how he performs it, see the
recent book by K. T. McClymond, Ritual Gone Wiong: What We Learn from Ritual Disruption (Oxford, 2016).

A, Cantera, “The taking of the wiz and the priestly college in the Zoroastrian Long Liturgy’, Journal Asiatique
304.1 (2016), p. sIf.
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When the 23t recites the (hymn to) Sr&3, the si$awarz rises to his feet. If there is a Ata§ Bahram
present there, then he should not abandon (that standing position) again. In this case, the 25t is
the srosawarz.

The importance of the role of the sradsauuaraza appears as well from the only additional
information provided by the Neérangestan. He is the only auxiliary priest who partakes of
the dron together with the zadtar after inviting the zadtar and reciting a section of the
Afiinagin T Rapihwin (N53.23):>"

pad an T meh *srosawarz ul & pay estiSn u-§ x*arata nard be gdwisn u-§ abaz & gah 1 frabardaran
Sawisn asom vohii 3 ahurahe mazda raguuato... x$aodra u-§ waz fiaz girisn. zot amafa spantahe
rAyénisn u-§ parag xwari$n ka zot parag xward srd$awarz dast ul & barsom nihi$n u-§ ada 27
mradt be gowisn A fiauuadcat ahuro mazda spitamai zaradustidi, agom vohii k-8 guftan u-§ dast
(*az) barsom ul darisn ka-§ abag zot abestag rast rayenid ested a-§ amasa spantahe rayenisn u-§
asam vohii 3 be gdwisn u-§ parag xwarisn ast k& gahan hame gowed ast ké gah gowed

— =

In the greater (service) the srasawarz should stand up and recite x"arata naro (Y8.3 [GY8.2]); and he
should return to the seat of the frabardar, (recite) a.v. 3, ahurahe mazda raeuuato...x$aoBra, and
(thereby) take the waZ. The 2ot should proceed with (Y8.4 = GY8.3) amasa spanta and partake
of a portion. While the 2ot is partaking of the portion, the ssawarz should put his hand on
the barsom and finish reciting aBa =7 mradt up to frauuaocat ahuro mazda spitamai zara@ustrai; and
(he should) recite a single a.v. and lift up his hand from the barsom. If he has managed the Avestan
recitation well together with the z6¢, he should proceed with amasa spanta to recite a.v. 3, and
partake of a portion. There is one who says: “(One should recite) all the gah prayers.” There is

_ 21
one who says: “One gah prayer”.

The sraosaunaraza and the other auxiliary priests according to the waZ# girisnih and
the ritual instructions of the manuscripts

The evaluation of the data concerning the sraosauuaraza in the waz girisnth and in the ritual
instructions of the manuscripts is not possible without a general analysis of the data about the
other auxiliary priests. Both sources of information present special problems that need to be
evaluated alltogether.

Besides the direct information about the function of the auxiliary priests in the Avestan
ritual and meta-ritual texts, the richest information about the role of the different priests
is provided by the taking of the wa%.>* The taking of the wa# is an instruction for the dia-
logued recitation of the Ahuna Vairiia, whenever the Ahuna Vairiia is recited only once in
the Long Liturgy and not repeated. The priests take and give the waZ; that is, the possibility
of reciting a text alone or together with another priest. It also allows a new priest to enter the
ritual area or the return of priests that have left it for some reason. According to the descrip-

tion in manuscripts such ms 2000 (K7b) and the Nerangestan, the priest who takes the waZ

2l the description of the lesser Dron i Aban, the hawanan is the priest who invites the zaotar, but there is no
mention of him partaking of the dron too. This information is confirmed by the manuscripts. There, when the raspig
invites the zadtar, he does so at the place of the hawanan (pad gah T hawanan), Only ms 2101 (a late manuscript with
the nerangs in Persian) says that the raspig is at the place of the frabaratar, where according to the Nerangestan, the
srad$aunaraza recites part of this text.

2'E. M. Kotwal and P. G. Kreyenbroek, The Herbedestan and Nerangestan III, p. 253.

22A. Cantera, ‘The taking of the waz’, passim and particularly p. soff.
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recites yaa ahii vairiio, and the one who gives it continues with the recitation of this stanza
until the end. It could therefore provide very useful information about the role played by the
different priests in the LL.

The general picture it draws about the priestly college is that the Yasna was performed
only by two priests, with the auxiliary priest playing a minimal role (mainly accompanying
the zadtar in some recitations, reciting alone a few ones, and adding wood to the fire, besides
other auxiliary ritual actions). He is, however, unable to give the waZ to the zadtar. Con-
versely, in the greater LL, we do not find the seven auxiliary priests mentioned in the priestly
installation (VrS11.9 [GVr3.1]), but at least three are able to give the waz to the zaotar:
atrauuaxsa, sradosauuaraza and frabaratar. Most frequently the zadtar and the atraunaxsa
exchange the waZ. The sradsauuaraza and frabaratar give the waZ to the zadtar only one
time each: the sradsauuaraza in VrS87.27 and the frabaratar in V1$89.207.

The atraunaxia is, indeed, the only auxiliary priest that regularly gives the waZ to the
zadtar. He does it mostly in the context of the double waZ girisnth (type 8 according to
Cantera 2016: 48), in which the zastar gives it back to him so that they can recite together
some sections. The other instances are immediatly after investing the zadtar of his office in
VrS11.24 (GVr3.6) and in the sios-barisnth (see below). In both contexts he seems to have
assumed functions that might have been earlier proper of the sraoounaraza (see below). In
the double waz, he might have taking over functions of any other auxiliary priest depending
of the ritual context. Only the role of the sradsauuaraza in the second Dron Yast and of the
frabaratar in the libation to the waters seem to have survived to this invading character of the
atrauuaxsa. This assumed modernisation is to be dated at an early date, since the Nérangestan

seems to alude to the function of the atraunaxsa of giving the wa¥ to the zadtar (N55.1-2):>"

aat atrauunaxsahe yat atramea aiffi.vaxsaiiat aBrasca tisro Oraxti§ yavZdabat zaoOraeca vacim paiti.adaiiat

“And the atravaxsa’s (duty)? That he shall kindle the fire and purify the three corners of the fire

(stand) and he shall respond to the utterance of the zaotar”.*>

The passages in which sradsauuaraza and frabaratar are mentioned appear after the so-called
de-installation of the priests in Y58.4-5%°. The presence of the frabaratar in the Ab-zohr
of the LL is connected with the role of this priest in the libation to the waters. He is the
priest responsible for the libation to the waters in general (N§3.1-2) and accordingly he is
the auxiliary priest in a greater Dron T Aban (Ns3.30). He seems to have assumed the
same role for the performance of the libation to the waters during the Ab-zGhr.

The taking of the waZ in which the srdosauuaraza is involved (VrS82.27) is recited during
the performance of the second Dron Yast typical of the greater performance of the LL. It

appears in the unit following the end of the agaiia dadami-section. Instead of the yazamaide-

ZThe frabaratar takes it again from him shortly after, in VrS89.24, as indicate by most manuscripts. They men-
tion that the raspig takes the waZ at the place of the frabaratar (pad gah 7 frabardaran).

24Observe that the Pahlavi version glosses Av. vicim paiti.adaiiat with a6 ratus.

*FE, M. Kotwal and P.G. Kreyenbroek, The Herbedestan and Nerangestan III, p. 263.

2%0n this concept see A. Cantera, Vers une édition de la liturgie longue zoroastrienne: pensées et travaux prélimi-
naires (Paris, 2014), p. 251f; A. Panaino, ‘Studies on the Recursive Patterns in the Mazdean Ritualism. The “Instal-
lation” and the so-called “Disinstallation” of the high Priestly College. fora amosa sponta gafi gou ruudin’ in
Homenaje a Helmut Humbach en su 95° aniversario, (eds.) A. Cantera and J. J. Ferrer Losilla (Girona, 2017),
pp. 129-143. However, under the light of this eveidence the concept itself should be reviewed.
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section (Y7.30 [GY7.26]) of the first Dron Yast (Sro$ Dron), in the second Dron a wa2
girisnth mentioning the sradsauuaraza opens the recitation of Y52.1-4 and a new recitation
of the dedicatory (VrS82.27-32), both of them missing in the first Dron Yast. This taking
of the wa# is problematic from the editorial point of view.”’ The manuscripts are not unani-
mous concerning the presence or absence of yo. Only sraoSauuarazo appears in mss. 2005,
2010, 2030, 2101, 2106, 4000, 4010, and 4200, but we find yo sradsauuarazd in 2102,
2104, 2220 (K11), 2230 (K8), 4025, 4040, 4050, 4055, 4410, 4500, 4515, and 5020 (K4).
Both readings are well represented, but srao$auuarazo appears in the oldest Iranian manu-
scripts and in one of the oldest Indian manuscripts. Furthermore, it is the lectio difficilior,
since yo + auxiliary priest is the expected form. If we accept the reading without ya, this pas-
sage would be exceptional: the sraosauuaraza would be, together with the zadtar, the only
priestly title that would appear in the taking of the waZ without the relative pronoun yo.
If we choose the reading with y5, then the zaotar would be taking the waZ from the srao-
Sauuaraza, as he usually does from the atrauuaxsa. This waZ giriénih of the second Dron
Yast might reveal a special participation of the sradsauuaraza during the second Dron in cer-
tain celebrations of the greater LL, but the details are unclear.

The fact that only four of the eight priests are mentioned in the taking of the waZ of the
greater LL and that there is an almost universal presence of the zastar and the atraunaxsa (with
few exceptions) points to a modernisation of the formula, adapting it to the redistribution of
roles within the evolution of the priestly college, until a date that we cannot determine, as
recently proposed by Panaino.”®

The ritual instructions of the manuscripts provide information about the function of some
auxiliary priests, mainly through the use of the expression pad gah i ... “at the place of ...”.
Out of this expression, I have found only one mention of an auxiliary priest in the ritual
instructions of the manuscripts: the frabardar is the priest who handles during the recitation
of Yrr1.10 the parahom to the zot as well in the description of the lesser (where no frabardar is

%A, Cantera, ‘The taking of the waz’ p. 51.

#See A. Panaino, ‘The Avestan Priestly College and its Installation’, DABIR 6 (2018), pp. 86—100. Panaino also
assumes a modernisation of the use of the formula (p. 91): “I think that Cantera is certainly right when he presumes
that the ritual formulas still preserved in the Av. mss. reflect a certain conservatism (as, for instance, even in the case
of the recitation performed by only two priests, which was known also in the Vedic context), but our confidence in
their witness must be tempered by the consideration that, in any case, this is a fundamental material only for a partial
reconstruction of the Sasanian liturgy, but still less for a determination of the earlier phases of the Avestan liturgy, in
particular if we consider the inevitable phenomena connected with the process of modernisation of the Mazdean
ceremonies, but also with the inner traditions of the different priestly schools. For instance, the apparently lesser
importance attributed to the sraosauuaraza- in the waz formulary results peculiar, if we think that this priest had fun-
damental functions and that he also assumed a symbolic prominent role, as representative of the god Sraosa, in his
nocturnal protective action, which was extremely significant for the solemn nocturnal liturgies including the inter-
calation of the Widewdad chapters. Furthermore, we must observe that the sraosauuaraza- had a very remarkable role
in the Central Asian iconography, where his representations as a winged-priest or bird-priest play a very important
symbolic function with direct connection to ritual performances in support of the souls of the dead”. Although I
agree with Panaino’s general statement, I cannot accept his reservations concerning the Sasanian liturgy. There has,
of course, been an evolution in the performance. However, the combined use of the information available from
different times allows us to trace the historical outline of the evolution of the priestly college with a certain degree
of accuracy. The Avestan formulaic materials like the taking of the waZ do in fact allow a degree of modernisation
and adaptation, whereby they cannot be taken uncritically as evidences of a performance in Antiquity. However, the
degree of innovation must be calibrated carefully. The universalisation of change in the use of certain types of taking
of the waZ is of course possible, but it is more doubtful that systematic differences (like the ones between the greater
and lesser performance of the LL after the installation of the priests) might be late adaptations.
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expected) as of the greater performance of the LL (e.g. ms. 40° : 2ot dast pad bun i barsom fiaz
dari$n frabardar parahom ul 6 dast dasn i zot nihisn ud zot gowed pairi.té. haoma “The zot holds
his hand at the end of the barsom. The frabardar puts the parahom in the right hand of the zot
who then says: pairi.t¢ haoma....”). Notice that all the manuscripts containing this informa-
tion, indicate that before the recitation of Y11.9, the raspig takes the parahom and goes to the
place of the frabardaran. Accordingly, the mention of the frabardar seems here to be an archa-
ism for raspig pad gah T frabardaran and point out to a substitution in the ritual instructions as
they appear in the manuscripts of the old mention of the single auxiliary priest through the
expression pad gah 7....

In most cases, the position of the raspig might be an indication of a function formerly ful-
filled by the corresponding auxiliary priest. This is clearly the case during the installation of
the auxiliary priests (VrS11.9 [=GVr3.1]), where after the calling of each auxiliary priest (e.g.
hauuananam astaiia “I place the hauuanan”), the raspig goes to the corresponding place and says
azom visai “l am ready”. This also applies to other passages. Thus, according to the manu-
scripts, the raspig recites x'arata naro (Y8.3 [GY8.2]) pad gah i hawanan, and according to
N53.22, it is the hawanan who recites it in the Dron i Aban. Another example: the ritual
instructions indicate that although the pressing of haoma has been taken over by the zot,
immediately after the pressing of VrS31.16 (GVr12.5) ~Y27.9 (GY27.7), the raspig recites
an Asom Vohi at the place of the hauuanan (pad gah i hawanan).

On many occasions, the data on the ritual instructions are confirmed by the taking of the
waZ. Thus, at the beginning of the second section of the Ab-zohr, and immediately after the
zaotar has taken (the only time in the LL) the waZ from the frabaratar, then this priest takes it
from the former. The Avestan formula is identical to the other times when another auxiliary
priest takes the waZ from the zadtar, but the ritual instructions attribute its recitation to the
frabardar (e.g., ms 2007): ‘raspig pad gah i frabardaran yada ahii vairiic yo zadta fia.me mriite zot
ada ratus asatcit haca vibuud asauua mradtii’. It is clearly the frabardar who is taking the waZ, as
the 2ot has taken it from him immediately before. The frabardar then recites VrS89.25-26.
The zadtar then takes the waZ again and recites VrS89.27. Interestingly, the same sequence
appears in VrS19.0-2 (GVr7.5 and 8.1-2). There, the manuscripts do not indicate that the
raspig takes the waZ, but ascribe to him the text VrS19.1-2 (= VrS89.25-26).

Apart from the installation and deinstallation of the priests, the only positions that are men-
tioned are the ones of the atrawaxs, hawanan, the frabardar, sro$awarz and the abard:

lesser LL greater LL
atrawaxs VrS65.13, VrS76.8 (GY58.8), VrS82.31
hawanan Y38.3 (GY8.2) ViS8.3 (GY8.2), ViS78.2
frabardar ViStr1.14 (GY11.9), ViS19.0 (GVr7.5), V1S77.42 (GY59.30),
VrSg7.1 (GY72.1)
srosawarz ViSi1.31, VrS15.3 (GVr6.1), VrS24.3 (GVr9.0), VrS31.8,

VrS42.3 (GVri4.4), VrS65.3 (GVr21.0), VrS75.3, VrS78.3,
VrS82.27, VrS87.5, VrS89.17, VrS93.2
abard VrS88.5 (GY64.4)

It is a strongly abbreviated copy by Erachji Sorabji Kausji Meherji Rana in 1878 of a lost manuscript of the
Yasna by Rustom Gustasp Ardesir in 1711. It contains extremely interesting ritual instructions that often remind of
the instructions found in the Neérangestan.
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The only mention of abard is most likely rather spatial than functional. It appears in the descrip-
tion of the three steps that the zaf has to make during the recitation of Y64.4: he goes first in
the direction of the frabardaran, but the last step is towards the abardan in order to come near to
the fire for a last hommage. Accordingly, only four positions seems to be relevant as for the
different functions of the raspig: gah T atrawaxsan, hawanan, frabardaran and siosawarzan.

This is not accidental. According to the interpretation of K. Rezania, the positions of the
priests in the Avestan period were not exactly the same as in the representations of the manu-
scripts.”” They appear sitting in three groups: asnatar and hauuanan, to the right of the zadtar;
rae@Piskara and frabaratar, to the left; on the opposite side, in front of the zastar, but slightly
to the right, the afraunaxta.”' Two priests, the abarat and the srosauuaraza move around freely,
but their standing position was probably located near the afraunaxia, to the left of the fire. The
manuscripts seem to operate with a standard position of the raspig at the place of the atrauuaxia
(confirming the almost universal mention of the atrauuaxsa in the taking of the waZ), and they
indicate only when the raspig moves to other positions, corresponding to the two additional
sitting groups of priests in the old performance and the place of the sraoauunaraza.

In at least one passage the postion near the fire is defined by the ritual instruction as the

“own” position of the raspig (VrS78.4):
hamraspig oy T gah 7 frabardaran asom vohii guftan o T gah T xwes amadan ataxs abroxtan

“The raspig should recite one A§om Vohi at the place of the frabardaran, go then to his own place
and kindle the fire”.

Only three additional positions seems to be relevant: the ones of the hawanan, frabardaran and
srosawarzan. Interestingly, at the end of Y59, we find a very notable closing. After the Yenhe
Hata closing the litany yazamaide ViS77.41 (GY 59.29), it follows the request of “what is bet-
ter than good” (vayhadt vaitho). Then, after 10 Ahuna Vairiia and 10 ASom Vohi and a yaza-
maide that serves as conclusion of the Fii$d6 Ma%ra and the Stadta Yeshiia (VrS77.46
[GY59.33]), the 2ot and raspig recite an anomalous closing: one Yephe Hata and the only
passage of the LL in which a single Ahuna Vairiia is recited. Then, in the major perfor-
mances, according to the nerang, the raspig moves to the three main positions of the auxiliary
priests (besides the one of the atrawaxs): at the place of the of the hawanan, the raspig recites
Ys1.23, then a Yephe Hata at the place of the s/08awarz and an Afom Vohi at the place of
the frabardar. The raspig closes the Stadta Yesniia at the four places where he can perform:
together with the 2ot at the place of the afrawax$ and then alone at the places of hawanan,
srosawarz and frabardar.

Accordingly, the ritual instructions of the manuscripts seem to operate with a distribution
of of the auxiliary priests on the ritual area that is not very different from the Avestan one
substitute through “(see figure below)”.

30 . . . . . . , , . .
K. Rezania, Raumkonzeptionen im friihen Zoroastrismus. Kosmische, kultische und soziale Réiume (Wiesbaden,

2017), p. 278ft.
>!This is how the Avestan Nerangestan (N13) should be interpreted when it affirms that the recitations make
the ratu- happy, when the priests recite in two or three sitting groups (bis. hastram /6ri<. hastram).
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srosawarz default
fire
(réhwiskar) (asniitar)
frabardar hawanan
zotgah
zot

The main difference is that at the time of production of the manuscripts, one raspig assumes
all the former functions of the auxiliary priests that have not been taken over by the zot and
moves around the different positions. This is a similar situation to the one displayed by the
taking of the waz, with the exception that the latter does not mention the hauuanan. The tak-
ing of the waz represents a slightly more advanced stage in which the zadtar and the atrauuaxsa
have assumed almost all the functions, thus creating a bipolar structure. As we have seen, the
sraosaunaraza- and the frabaratar are mentioned there only on one occasion.

Three positions are defined by the functions the auxiliary priest has to fulfil: when he has
to act near the zdf and provide to him some implements, he can only take either the position
of the frabardar or hawanan;>> when he has to act near the fire, only the position of the atra-
waxs is thinkable. However, there is no a clear link between a practical function and the pos-
ition of the srasawarz. In this case, there is no spatial reason for mentioning his position. First,
he is able to move around the sacrifical area. Secondly, his standard position near to the
atraunaxsa, behind the fire, is not necessary for any special ritual action, either the handling
of the fire, the barsom or the hom. Therefore, when his position is mentioned, it most likely
refers to one of his former specific functions and strikingly his position is the one that is most
frequently mentioned. Most of the mentions correspond however, to one single function
that is repeated several times along the performance.

Throughout the performance of the LL (and only in the LL), on several occasions we
encounter an exhortation to the priests to pay attention to the sacrifice: sarao$5 ida astii ...
yasnai “Let attention/(the god) Attentiveness be here for the sacrifice to...”. Whenever this

*2We even find fluctuations between both positions in the manuscripts. Thus, according to all manuscripts, it is
at the position of the hawanan (pad gah T hawanan) that the raspig invites the priests to partaking the dion in Y8.3
|GY8.2] (x*arata nard). However, the manuscript ms. 2101 attributes this function to the frabardar.
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formula appears in the greater LL, the exchange is always started by the raspig at the place of the
sraosauuaraza (pad gah i srosawarzan). This appears, indeed, as his main function, and hence his
title sraoauuaraza “the attention-maker’: he is the one responsible for sraosa- “attention, attentive
hearing” during the performance of the greater LL, and this is achieved mainly through the reci-
tation of the s1os-barisnih. Apart from this function, the position of the so$awarz is rarely mentioned:
beside the installation and the so-called “de-installation”, only in VrS65.30, 78.3 and 82.27.

In what follows, I shall analyze the usage of this formula in the LL, as it has not received the
attention it deserves (the only analyses focuses on the possible Old Avestan quotations included
in it, see below) and the standard editions do not allow a proper understanding of the formula.
They have omitted most of the attestations, and when edited they include only part of the
formula, thus preventing a proper understanding. These problems have been solved by the

33

current edition of the Corpus Avesticum Berolinense.”> The next section shows the new

possibilities provided by this recent edition of the rituals in the Avestan language.
The sros-barisnih

Manuscript 2000 (K7b) designates the formula as it appears in the greater performance of the
LL as waZ az s1o8 yasn. Immediately after the end of Y57 and before the s1o5-barisnih intro-
ducing the F$as6 Ma0ra, the ritual instruction of ms 2000 (K7b) says: waZ az s1os yasn be guf-
tan “He should say the waZ of the Sro$ Yasn”. The name derives from the fact that the
simplest variant of this formula is repeated three times in Y s6. Furthermore, Kotwal and

=¥

Kreyenbroek identify correctly the designation stos-barisnih “the bringing of Sros” (N18.3)
with this formula and this is the designation I use in this paper.”*
The formula has an Indo-Iranian background. The most recent comparison was made by

J. Kellens, who refers to TS1.6.11.1:>

a Sravayéti caturaksaram (The adhvaryu to the agnidhra), the tetrasyllabic: @ u Sravaya “You shall recite”
dstu Srausad (i caturaksaram (The agnidhra), the tetrasyllabic: dstu Sraiisad “Let (the hotar) be here! He shall
ydjéti dvyaksaram hear attentively!”
yé ydjamaha iti paricaksaram (The adhvaryu to the hotar), the bisyllabic: ydja “make a sacrifice!”
dvyaksaré vasatkaras (The hotar), the pentasyllabic: yé ydjamahe “We here, we perform the sacrifice”,

(then) the bisyllabic vasad “Let (Agni) drive!”

The tetrasyllabic dstu Sraiisad addressed by the agnidhra to the hotar strongly recalls the Avestan
formula, despite its different grammatical form. In Avestan, the verb Srausad “he shall hear
attentively” has been transformed into a substantive sraosa that designates the attentive hearing

of the performance by a priest, and thus the active attentive performance of the ritual.”® This

*See http://ada.geschkult.fu-berlin.de/cab/

**E. M. Kotwal and P. G. Kreyenbroek, The Herbedestan and Nerangestan. Volume II: Nerangestan, Fragard 1 (Paris,
1995), p. 10T n. 339.

°]. Kellens, Etudes avestiques et mazdéennes vol. 4. L'acmé du sacrifice. Les parties récentes des Staota Yesniia
(Y27.13-Y59) avec les intercalations de Visprad 13 a 24 et la Dahma Afiiti (Y60-61), (Paris, 2011), p. 70. Surprisingly,
this formula is not mentioned at all in the impressive recent comparison of Vedic and Avestan ritual formulas pub-
lished by V. Sadovski, ‘Ritual formulae’.

*°X. Tremblay, Annexe II to “Xavier Tremblay et la liturgie longue proto-indo-iranienne” in Etudes de linguis-
tique iranienne in memoriam Xavier Tremblay, (ed.) E. Pirart (Leuven-Paris-Bristol, 2016), pp. 65, 76.
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mental attitude has been divinised in the Avestan tradition in the god Sradsa “Attentiveness”.
Thus, with sara6$5 ida astii as well, the presence of the god Attentiveness is reclaimed for the
following section of the sacrifice as the attentive participation of the performing priests.

The basic pattern is an initial formula “Let it pay attention/let Sradsa be here for the yasna
to ...” (sarad$o i6a astii ... yasndi ...) followed by the instruction to repeat again the formula
(hiiat paouruuim tat ustamamcit “What (has been said) first, (let’s say) it last)” and then by the
repetition of the same text introduced by the adverb auua6at “thus (auuadat iéa soradss astii ...
yasnai ...).>" Its fixed elements seem to be redacted in Middle Avestan® (or a modernised
Old Avestan). Pirart holds some sections included in the variable parts for incipits of the
texts for which the attention is asked.”” Tremblay has forwarded some arguments against
the incipit-theory.” The most important however, has been overlooked: the yasna to
which they refer is not a lost yasna, but parts of the actual LL. The formulas gathered in
Y56 introduce parts of the liturgy that are going to be performed afterwards, the Fsuso
MaBra*' and the two sections of the Ab-zohr:

1. Y63.5 (apam vanhinam yasnai amasanamca spantanam asaunamea fraunasibiic ya.no ista uruuoi-
biic =Ys6.2) and the parallel VrS87.5 (apam vay*hinam yasnai amaanamca spantanam
aaunamea frauuasibiic ya.no istd. zaoiio uruudibiio asaunamca yasnai) clearly refer to the
first stanza of the Ab-zGhr (Y63.6):

ahuram mazdam agauuanam asahe ratiim yazamaide amas$a spanta huxsa6ra hudanho yaza-
maide (Y35.1) Y63.6 ahurom mazdam ala uuanam asa he ratuin yazamaide amasa™ spanta
huxsaBra hudaf) ho yazamaide [Y35.1] apo at_ yazamaide asa i nam urunasca frauuas ¥ ca
yazamaide [Y38.3])

apo at yazamaide asaunam urunasca fraunasisca yazamaide.

and its variant in the greater performance (VrS87.7-9) that consists of Yt13.153-4
including at its beginning Y39.2:

apd at yazamaide

daitikanamca aidiiiingm hiiat urund yazamaide

afaunam aat wrund yazamaide

kuds. zatangmcit naramea nairingmea

yaesam vahehi$ dagnd vanainfi va vanghon va vaonarz va

vanantam vaghantam vaonasam daend.sacam ida asadnam asadoningmca ahiimca daenamca
baodasca wrumanamea frauuwa§imca yazamaide yoi asai vaonara.

2. In Y65.17 and VrS89.17 (saradso. ida. astii. apam. vayhingm. yasnai. vaphus. vay’hingm.
amasangmea. spantangm. huxsaQrangm. huSanham. vohungmca. vayhuiidsca. aois. yasnai.
ya.nd. araeci. oronauuataeca. asaghaxs. soradsasca. ida. astii. apam. vay*hingm. yasnai.
vaghus. afiuud) the mention of A$i refers clearly to the initial words of Y68.21: vay'him

*See already E. Pirart, ‘Les fragments vieil-avestiques du Y $6” in Miinchener Studien zur Sprachwissenschaft 52
(1991), pp. 127-135.

¥X. Tremblay, ‘Le pseudo-githique. Notes de lecture avestiques 11, in Proceedings of the 5th Conference of the
Societas Iranologica Europaea, held in Ravenna, 6—11 October 2003. Vol. I Ancient and Middle Iranian Studies, (eds.)
A. Panaino and A. Piras (Milan, 2006) pp. 270ff.

*F, Pirart, ‘Les fragments vieil-avestiques’, pp. 127-135.

0X. Tremblay, ‘Le pseudo-githique’, p. 271f.

' The introduction to the Fsaso MaOra appears only in the greater LL: VrS75.2-11.
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iéat adam vap’him as§tm dca nica mriimaide. It is at this moment that the libation to the
waters takes place, as the nerang of the manuscripts and N53.31 indicate (see also Kotwal
and Boyd 124). It is followed by the initial words of Y38.3, 4 and s, stressing again the
link between Ab-zohr and Yasna Haptanhaiti.

The Old Avestan texts quoted are not the incipits of lost texts, but are integrated into new texts
composed on the basis of older fragments, quoting and reinterpreting them. Thus, the Old Aves-
tan quotation y3.nd isto that appears when the presence of sra6$a is required for the yasna to Ahura
Mazda (sara0so ida astii ahurahe mazda yasnai sauuistahe asaono ya.na isto) is reinterpreted as “who has
received a sacrifice from us”, as shown by the reformulation ya.no ista used when the formula is

applied to the frauuagis (as is the case when the yasna is for the Waters):

$21ao$o i6a astii apam vay*hingm yasnai asaungmea _fraunasibiio ya.no iSta uruudgibiio hiiat paduruutm tat
ustamamcit.

“Let Sradsa be here for the yasna to the good (divine) waters and for the frauuagis of the orderly
ones, (the fraunafis) who received a yasna from us, and for the souls”

The shape of the formula, the way of performing it and its frequency depend largely on
the type of liturgy in which it is included. These differences have never been analyzed
before, as all the descriptions™ are based exclusively on the formula as it appears in Y6,
the only instance in which the formulas have the same form in the greater and lesser perfor-
mances of the liturgy. In the greater LL, this formula is not only more complex, but also
much more frequent (tenfold instead of threefold in the Yasna). The following is a compara-
tive table of the presence of the formula in the lesser and greater performances:

Section introduced lesser LL greater LL

Frauuarane of Y11.18 ViS11.30-32

Yasna 16 Yi15.2-3 ViS15.2-4 (GVr6.1-3)
Homast - VrS24.2-9 (=GVr9.0-8)
Pressing of haoma during the Homast [Y27.6J43 ViS31.7-11*

1™ Yasna Haptaphaiti - VrS42.2-10 (GVri4.4-15 7% )
2™ Yasna Haptanhaiti - VrS65.2-11 (GVr21.0)
Fsa36 Mabra - VrS7s5.2-11

1™ section of the Ab-zohr Y63.4-5 VrS87.4-6

2™ section of the Ab-zohr Y65.16-18 VrS89.16-22
Commentary to the Spantimainiiu Haiti in the Ab-zohr V1S93.2-3

The main formal dissimilarities concern the persons involved in its recitation and the pos-
sibility of adding stanzas in the middle or at the end of the proper sras-barisnih. In Y 56, the
formula is always recited only by the zadtar. In the lesser performances of the LL, the

(. Pirart, ‘Les fragments vieil-avestiques’, pp. 127-135; X. Tremblay, ‘Le pseudo-githique’, pp. 270fF:
J. Kellens, Etudes avestiques et mazdéennes vol. 4, p. 63ff.

*3See above note 29.

*See the text in Appendix 1 § 3.

*This is the instance of the formula in the greater LL that is edited with more detail in Geldner. Nonetheless,
Geldner divides it in two different karde: the introduction to the speaking of the raspig at the end of karde 14 and the
rest as part of karde 15. He follows some (but not all) exegetical manuscripts, but this way of editing renders it impos-
sible to understand the formula’s well-established structure.
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manuscripts regularly indicate that both recite the introductory stanza (yeighe.me...) and do
not mention any change of speaker during the recitation of the formula. According to the
description by Kotwal and Boyd, in Y63.1-2 and Y65.16-18 both priests recite unisono the
complete formula, but in Y15.2-3, there is a change of speaker (not mentioned in the manu-
scripts): both recite together from the beginning (yefhe.me...) until ustamamcit, then the zot
recites alone auuadat ia saradss astii ahurahe mazdd yasnai souuitahe afaono ys.ni i.'° By
contrast, the formula is recited in the greater performances alternatively by the raspig and
the zadtar. Furthermore, apart from Y 56, the formula is always preceded by a stanza consist-
ing of the last strophe of the Vohux$abra Gafa (Y s1.22) plus the first verse of the same Gaba
(Ys1.1a vohii x$a@rom vairim bagom aibT.bairi$tam). This combination also appears in Y69.6
(GY69.3)." In the greater performance, the formula is also closed by the Yenphe Hata,
a re-elaboration of Ys1.22, so that the formula begins and ends with a reference to the
last stanza (Y s51.22) of the Vohu.x$a9ra Gada.*®

The differences between the three ways of performing it can be seen in the next table (the

parts exclusive to the greater LL are underlined, and optional parts are between parentheses):

greater LL (zot ud
Y56 (zot) lesser LL (zot ud raspig together)*’ raspig in exchange)

Intro zot ud 1aspig yeighe me asat haca vahistam yesne paift
vaeda mazda ahurd yoi Gnharaca hontica
ta yazai x*ais namants pairica jasai vanta

_ U G 50
vohii x$a3ram vaifim bagam aibtbairistam.”

First 1aspig yada ahii vairiio
recitation Y0 zadta fra.me mriite

20t ada ratus asatcit
haca viduua asauua

mraotii.
20t $21aoso i0a astii .. yasndi ...  z0t ud raspig saraoso ida astii .. yasnai ... rYaspig saradsd i6a astii ..
(extension) (extension) yasnai ...
(soradsasca i6a astii. .. yasnai ...) (sradsasca i6a astii ... yasnai...) (extension)
hiiat paduruuim tat ustamamcit. hiiat paduruutm tat ustamamit. (sradsasca ida astii ...
yasnai. ..)
(sradso_astul

(Continued)

F. M. Kotwal and J. W. Boyd, A Persian offering. The Yasna: a Zowoastrian high liturgy (Paris, 19971).

*The combination of Ys1.23 [GYs1.22] with vohii. x$adram. vairim. bagam. aibi.bairiftam has to be compared
with Y69.3. The whole chapter Y69 is a sevenfold repetition of Ys1.23 (GY s1.22). The first recitation is closed with
vohu mand vahistom; the second and third by agam vohii vahistam asti; the three last ones, by vohii xsadram vairim bagam
aibt. bairistam.

*For the link between the god Srad$a and Y51 see J. Kellens, ‘Fabriquer un dieu avec du githique: le cas de
Sraosa’, in Le Sort des Gathds et autres études iraniennes in memoriam Jacques Duchesne-Guillemin, Acta Iranica 54, (ed.) E.
Pirart (Leuven, 2013), pp. 93—100.

A different variant of the formula appears in Y27.7 (GY27.6), announcing the filtering of the haoma that is to
be performed during the four Ahuna Vairiia of Y27.9 (GY27.7) and the subsequent Old Avestan quotations [on this
variant, see J. Kellens, Etudes avestiques et mazdéennes vol. 3. Le long préambule du sacrifice (Yasna 16 & 27, avec les inter-
calations de Visprad 7 a 12) (Paris, 2010), p 111:

hadma. pairi‘haras/viieme. mazda.xsadra. asa.ratauud. vaghus. svadso. yo. aahe. hacaite. mazaraiia. haca. ida. yoidBa.
astu.

“The haoma-twigs are going to be filtered that are bestowers of the power of Mazdi and the articulations of the
Order. The good (divine) Sradsa who is accompanied (by Asi) who bears great richness should already have taken his
ritual place”.

*In the greater LL, three Ajom Vohii often precede this stanza, with the only exceptions being VrS89.16 and
when it follows a Frauuarane: VrSts.2 (after Y15.1 satica vantaca... that follows a Frauuarane) and VrS87.1.
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Y56 (zot) lesser LL (z6t ud raspig together)

greater LL (zot ud
raspig in exchange)

.. - -, io— —y— — - — - 51 -, ro— - -
Repetition 20t auuadat i6a saradso astii ... zotud rasplg’ auuadat ia saradso astii ...

yasnai ... yasnai ...
(extension) (extension)
(sraddasca i6a astii ... yasnai...) (sradsasca i6a astii ... yasnai...)

Closing

hiiat paduruutm tat
ustamamcit.

20t yada ahii vairiio y5
atraunaxso fra.me
mrilte raspig ada ratus
agatcit haca viduua
asauua.

20t auuadat iéa saravsd
astii ... yasnai ...
(extension)

(sradsasca i6a astii ...
yasnai...)
(sradso_astu)

(Ys7.4 / IBam atram. ..
ratiim barazantam
yazamaide yim
ahuram mazdam
yo asahe apand.tamo
yo asahe jaymiistomo
vispa srauud
zaradustri yazamaide
vispaca huuarsta
§iao9na yazamaide
varstaca Vamgviiam11aca)

Yephe Hata

When the formula contains extensions after the relative pronoun agreeing with the geni-

tive depending on yasnai, then sraoso astii appears before hiiat pasuruuim tat ustamamcit and it is

again recited at the end of the repetition by the zadtar.

Furthermore, the closing section shows different shapes. There are two different variants

of the text appearing before ratiim barazantam:

— Variant 1

staosom asim yazamaide We make a yasna for Sradsa who is accompanied by reward.
ratiim barazantom yazamaide yim ‘We make a yasna for the Great Ratu that is Ahura Mazda, the first
ahuram mazdam who discovered (the paths) of Aga, the first who has come (on the
yo afahe apand.tamo yo asahe ways) of Aga.
Jjaymiistamo We make a yasna for all Zaradustra’s recited texts.
vispa srauud zaradustri yazamaide ‘We make a yasna for all the good (ritual) actions that have already
vispaca huuarsta §ias9na yazamaide been performed and will be performed.

varstaca varasiiamnaca.

*'In Y15, the 20t according to the indications of Kotwal and Boyd.
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— Variant 2
SBam atram ahurahe mazda pudrom asaunanam agahe ‘We make a yasna for you, fire, son of Ahura Mazda, the
ratiim yazamaide orderly ratu of Asa.
hada.zaodrom hada.aifiidyhanam imat barasma aiaiia ‘We make a yasna for the barasman that gets the libation,
frastaratom asauuanam agahe ratiim yazamaide. is tied with the girdle and has been spread according to
apam naptaram yazamaide A$a, the orderly ratu of Asa.
nairim sapham yazamaide ‘We make a yasna for Apam Napat.
taxmam damoi§ upamanam yazataom yazamaide. We make a yasna for Nairiia Sapha.
iristanam uruugnd yazamaide ya afadnam frauuagaiio. ‘We make a yasna for the brave Damoi§ Upamana.
‘We make a yasna for the souls of the dead people that
are the frauuagis of the orderly ones.
ratiim barazantam yazamaide yim ahuram mazdam ... ‘We make a yasna for the Great Ratu that is Ahura

Mazda... (like before)

In the second variant, the closing does not appear immediately after the text repeated by
the zat, but after the yasna for whose performance the presence of Sradsa is required. The

scheme is the following:

s108 barisnth yasna 9PBam atrom + Yenhe Hata
ViS15.2-4 (GVr6.1-3); Yi16-17 VrS18.5-7 (GVr7.5)
Yi5.2-4
VrS24.2-9 (=GVr9.0-8) Homast VrS3o0.12-14 (GVr15.1-2)
VrS87.1-3; Y63.4-5 VrS87.7-13; Y63.6 (GY63.3) VrS87.12-14
[GY63.1-2]
VrS93.2-3 Vr893.4—852 VrS93.9-11

By contrast, in the first variant of the closing it appears immediately after the repetition by
the zot. Accordingly, the yasna should appear after the closing of the formula and be external
to the formula. This is the case, among others, with both Yasna Haptanhaiti and the Fsaso
Ma¥ra with the following Y 59:

s108-barisnih srao$am asim yazamaide  yasna 9Bam atram ... Yenhe Hata
greater LL ratiim barazantom
ViSi1.30-2 VrS11.36 ViS12.1-13.7> ViS13.7
(GVr4.3) (GVrr1.16-GY13.7) (GY13.7)
ViS42.2-10 ViS42.11 r* Yasna Haptaghaiti  ViSs51.8-9 ViSs1.10
(GVr14.4-15.7), (GVr1s.5) (GVr16.4)
VrS65.2-10 (GVr21.0) VrS6s.11 2" Yasna Haptaphaiti  VrS65.82-3 VrS65.84
(GVr21.0) (GVr21.4-5) (GVrs21.5)
VrS75.2-10 VrS7s.11 F§ti$0 Madra + Y59 V1S77.41
(Y59.29)
V1S89.16-21 VrS89.22 VrSoo + Y38.3-5 VrSor.s
(GY67.8)

>>This section shows an important difference that distinguishes it from the other. In this case, the yasna does not
appear in the lesser performances, but it is exclusive of the greater performance. The case is comparable with the
yasna of ViS11.33-5 (GVr4.1).

>The proper yasna is VrS13.7 (GY13.7) preceding the closing Yenhe Hata.
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In the case of the Yasna Haptapghaiti, the yasna is closed exactly in the same way like the
sro$-bari$nih in its second variant. It could be a second closing of the formula, after the yasna.
However, since the second variant is identical to the closing of the sections of the Staota
Yesniia we could as well assume that this second closing has nothing to do with the sas-
barisnth.

The reasons for the distribution between both variants are not clear. Nevertheless, we state
that when the proper yasna is composed completely or partly in Old or Middle Avestan,>
the formula is closed before the proper yasna with a mini-yasna for Sragsa and the standard
closing (and the mention of fire, barasman, Apam Napat, etc.) is omitted.

The biggest difficulty for the analysis of this formula in the greater LL arises from the fact that
most instances were not edited at all by Geldner,” or only partially. The new edition of the Cor-
pus Avesticum Berolinense tries to solve these difficulties, but until now an analysis of the arrange-
ment and function of this formula in the greater performance was possible only checking the
manuscripts. The standard formula of the greater performance of the LL has, indeed, never
been edited in full. Geldner twice included it in his edition, but so abridged that it does not
allow a correct reconstruction of the original text. In all its other appearances, it is simply omitted,
with a greater impact on the understanding of the extensions that are edited (see below). In appen-
dix 1, I show how these passages were edited by Geldner, and how the abbreviations have been
resolved in TITUS, and compare it with our edition based on the liturgical manuscripts. Geldner
often edits only the extensions,”® and then only partially so. Given that the extensions as edited by
Geldner sometimes depend syntactically on the verbs of the non-edited formula, the edited texts
are frequent misunderstood (see below). Furthermore, all the instances of the formula appearing in
the greater performance after Y54 are not edited by Geldner (since they do not appear in the
exegetical manuscripts). Here I display in a table the attestations of this formula in the greater
performance indicating whether they have been edited by Geldner or not:

7

extension® standard formula-Geldner extension- Geldner
VrS11.30-32 - -
ViS15.2-4 - Vr6.1 (abbreviated)
VrS24.2-12 + - Vrg
VrS31.7-11 + - partly (Vr12.1)
VrS42.2-11 + - Vri4
ViS65.2-11 + 21.0 (abbreviated) Vr21.0 (abbreviated)
VriS75.2-11 + - -
VrS87.1-3 + - -
VrS89.16-21 + - -
VrS93.2-3 - - -

The formula can be extended in different ways. Although extensions are also used in the

lesser LL, they are more frequent and longer in the greater LL. Furthermore, for the two

>*This is clear for both Yasna Haptanhiiti. In the case of the second part of the Ab-zohr, the reference could be
to the text of the proper libation; the yasna to the waters of the Yasna Haptanhaiti (Y38.2-5). The other two passages
are followed by Middle Avestan sections: the extended Frauuarane of Y12 and the Fiaso MaYra.

>>K. F. Geldner, Avesta. The sacred books of the Parsis (Stuttgart, 1886—1896).

**The standard formula is sometimes extended by additional texts I call extensions. They are described below.

*"It indicates whether or not the standard formula is extended with an additional text.
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instances in which the formula has extensions in the lesser performances, we find in the
greater different and longer versions of the extensions that have never been edited. In the
case of Y63.1-2 and VrS87.1-3 the differences are minimal, but might be important for
understanding the passage (see below):

lesser greater
zot ud 1aspig raspig
$21aoso i6a astii apam vay*hinam yasnai Saunamca s1aoso i6a astii apam vay*hingm yasnai amasangmca
Glas e e S g v Gl e e i
Sfrauuagibiic ya.nd ista uruudibiio hiiat pasuruuim tat spantanam aaunamca fraunagibiic ya.nd ista zadiio
Ustamamcit. uruudibiio aiaunamca yasnai.

$1a0so astii yat paduruutm tat ustamamei.

Between Y65.16-18 and VrS89.16-22 the difference consists in the addition of the end of an
extension that we find in other instances of the formula in the greater LL (see below):

lesser greater

zot ud 1aspig raspig
521085 10a astii apam vay*hingm yasnai vaghus vay*hingm  sarao$s i6a astii apam vay*hinam yasnai vaghus vay*hingm
ama$anamca spantanam yasnai ya.nd aracca arananuataeca amaanamca spantanam yasnai ya.nd araeca aranauuatacca
asayhaxs. afaphaxs.

Ly e e . ¢ e e Ve _. ¢ v e

sarapsasca i0a astii apam vay*hingm yasnai vaphus asiuvua  saradlasca i6a astii apam vayhingm yasnai vaghus agiuua
hiiat paduruutm tat ustomamit. ratausca asaond barazato yasndica vamjaica yat apandtomahe

1adB0 yat jaymiisiia afois yat jaymiisiia ratufiitois yat

madrahe spantahe yat dagnaiid mazdaiiasndi$ yat stastanam

yeshiianam yat vispaesamca radBam vispanamea ratufritinam

VIspaiid sacatca asadnd stdis yasnaica vanjaica xsnaddvaica
frasastaiiaeca.

$21adso astii hiiat paduruuim tat ustamamdi.

Usually, the extension said by the raspig is repeated exactly by zot: VrS24.2-9 (=GVr9.0-8),
VrS42.2-10  (GVrigq-15.7MY),  ViS6s5.2-11  (GVr21.0), ViSys.a-rill,  VrS87.1-3,
VrS89.16-22. In only one passage, the extension recited by the 2ot is similar to the one
recited by the raspig, but its wording is different: VrS31.7-11. Nevertheless, VrS31.7-11 is
a secondary adaptation to the standard sraoso astii- formula of Y27.7 (GY27.6), where the
presence of srao$a is invoked in a different way than in the standard formula. Here, the
raspig recites the version that we find in Y27.7 [GY27.6]:

— I Yo 58 —v= = . . - .
hadma pairi harasiiente mazda.xsadra asa.ratauus™ vaphus sradso yo asahe hacaite mazaraiia hica ida
yoidBa astu hiiat paduruuim tat ustamame.

The haomas that have the power of Mazda and are the ratus of Afa are going to be filtered. The good
Sradsa, who bestows wealth, should already have taken his ritual place here. What first, that later.

The answer given by the zof is adapted to the regular scheme of the sros-barisnih, however
Geldner edited it defectively and the original syntactic structure cannot be recognized. The
section underlined is not edited by Geldner (ViS31.11 [GVr12.1]):

T understand this compound to be a variant of the frequent afahe ratu-, cf. J. Kellens, Etudes avestiques et maz-
déennes vol. 4, p. T11.
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aunadat iba saradso astii ahurahe mazda yasnai souutstahe afaond y3 nd isto haomangmea harasiiamnanam

yoi harasiiente radBeca barazaiteyat ahurai mazdai afadone yat zaraQustai spitamai fraffu frauuira.taca ha
vaphus s1ad$d yo agahe hacaite mazaraiia haca i6a yoidfa astu.

The genitive plural is coordinated through °ca with the previous ahurahe mazda of ahurahe
mazdd yasnai sauuistahe asaondo y3 na isto, as is the case in VrSz4.4-5 (GVrg.1-2) (see
below). Accordingly, the stanza can only be understood together with the previous
auuadat i6a saradso astii ahurahe mazda yasnai souuistahe asaond y3 nd that does not appear in
Geldner’s edition, and has to be translated as:

“Let Sradsa be here for the yasna to Ahura Mazda, the very powerful, who has received a yasna
from us, and to the hagmas that are going to be filtered and to the great Ratu that is Ahura Mazd
and to Spitama ZaraBustra and to the possession of good cattle and men. This good Sradsa, who is
accompanied by Asa and bestows wealth, should have already taken his ritual place here.”

The problematic passage is thus the quotation of the Yasna in the speech of the raspig that does not
fit well in the standard pattern of the extensions of the wa# from the Sro$ Yast. The repetition/
adaptation of the passage as it appears in the lesser performance is due to the attempt in the greater
performances to adapt this passage to the standard formula. The passage was adapted in the answer
of the zat, but the original text was kept in the initial speech of the raspig.

There are basically (besides VrS31.7-11) two types of extensions that might be combined:

a. an extension of the dative yasnai through a series of datives mentioning the ritual action
for which sradsa should be present

b. the imperative sraoso ida astu might be complemented by further imperatives: either a
repetition (saradsasca i6a astii) or exhortations to the performing priests in the second per-

son plural (daraiiadfom, stadtaca).

Several instances of the formula share the same or similar extensions. Thus, the extension of
the introduction of the two Yasna Haptanhaiti and the F$usé Mara is identical, changing
just the title of the introduced section of the LL. Part of the same text (from stadtaca
yasnai on = VrS42.7-8 [GVri5.4-5]) also appears at the end of the introduction to the
Homast (VrS24.9-10 [GVr 9.6-7]) and, with an alternative beginning, again in the introduc-
tion to the second section of the Ab-z5hr (VrS89.18-10).

As Geldner has mostly edited only the extensions, but not imbedded within the s$-barisnih, these
texts have been largely misunderstood. Thus, the whole text of the introduction to the Homast
(V1S24.2-9 [GVr9.0-8]) edited by Geldner does not include a main sentence (see appendix 1
§ 2). The main sentence is the preceding one, but not edited saraoso i6a astii ahura mazda yasnai.
The core of the extension is a series of datives in VrS24.6 (GVr9.3), coordinated with the previous
yasnai: auuistaiiagca aifi.vistaiiaeca aiis. hutaiiaeca upastaiiaeca upayharstaiiagca hufidiiastaiiagca huframara-
taiiaeca ““(let sravsa be here) for the consecration, for the presentation, for the pressing, the transpos-
ition, the filtering, the solemn sacrifice and the good recitation”. These are the actions that are going
to be performed during the Homast, and for which the presence of sradsa is required. The stanzas
V1S24.4-5 (GVr9.1-2) contain the genitives (haomanam ... zadBranam...) that are governed by
the list of datives “for the consecration ... of the haomas...and of the libations” modified then by
bagsaza hacimnanam “accompanied by the healing” and relative sentences depending on bagsaza.
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The second part of VrS24.6 (GVr9.3) and V1S24.7 (GVr9.4) isa long relative sentence depending on
the initial haomangm ... zaoOrangm...). Thus, the whole chapter edited by Geldner is a
dative-extension of the s/s-barisnih announcing the actions to be performed during the Homast.

A similar case is that of the three almost identical extensions of the formula that announce
the two recitations of the Yasna Haptaphaiti and of the Fsasé Ma6ra (VrS42.4-8 [GVr
15.1-5], VrS65.4-8 [GVr21.0], VrS75.4—559). In this case, the extension begins with a series
of imperatives coordinated with the initial sara0$5 ida astii:

1. daraiiabfom...
2. varaziiatamea ida.
3. sradsasca i6a astii.

4. staotaca

The first two are part of a general exhortation to the performing priests fora correct performance of
the next ritual actions and to avoid mistakes® (VrS42.4 [GVr 15.1]. ViS65.4 [GVr21.0], VIS75.4):

auua pado auua zastd auua usi daraiiabfom mazdaiiasna zaradustraiio
daitiianam radBiianam huuarstanam SiiadSnanam varazai pairi abaitiianam aradBiianam duZuuarstanam
Siiad@nanam varazai varaziiatamea iéa vohu vastriia.

anuiiamna anuiiamnais daste.

“Sacrificers to Mazda after the model of ZaraBustra, set your feet, hand and ears in motion for the
performance of the deeds that are performed according to the prescriptions, well and in the
appropriate time, and for avoiding here the deeds that are performed against the prescriptions,
badly and not in the appropriate time. Let the good actions of husbandry be performed in
order to give what is missing thanks to that which is not missing”

The imperative, repeating the initial formula (sarads6 ida astii), announces the recitation of
the text that will follow (one of the two Yasna Haptalj]hﬁiti61 or the Fsusc MaOra)

5], Darmesteter refers to this repetition in Le Zend-Avesta (Paris, 1892), not edited by Geldner. J. Kellens com-
ments on it in Etudes avestiques et mazdéennes vol. 4, p. 111: “Le Vr 15 est répété avant le Yasna Haptanhaiti dans le Vr
21 et encore une fois, selon Darmesteter (ZA 1, 478), mais d’une maniére invérifiable, avant le Y §8.” The manu-
scripts themselves enable this to be readily confirmed.

“On this stanza, see J. Kellens, Etudes avestiques et mazdéennes vol. 4, p. 24.

“'In a recent paper Sadovski attributes to the second Yasna Haptanhiti a second animal sacrifice and a new
offering to the fire (V. Sadovski, ‘Ritual formulae’, p. 95). This is quite unlikely. First, there is no mention at all that
the second recitation includes a new sacrifice. Second, its status within the LL is different from the one of the reci-
tation of the first, as is made obvious by the fact that the second Yasna Haptanhaiti is recited by the raspig and not by
the zadtar (a common pattern in these kinds of repetitions). Furthermore, it is clear that whereas the focus of the first
recitation is on the sacrificial fire, the emphasis of the second one is on the sacrifice to the waters. This is clearly
shown by a different commentary repeated twice in the greater LL at the end of each recitation:

ViSs1.3-5 (GVri6.1-3) VrS65.38-40 (GVr2r.1-3)
atramca. ida. ahurahe. mazda. pu@rom. yazamaide. auui. apameca. vay*hingm. uwrunarangmea.
atars. ci®vasca. yazatd. yazamaide. atars. ci®rasca. xX'aPrivanam. a§aonamca. fraunafinam. yasnam.
rasnusca. yazamaide. asaunamca. fraunagaiio. yazamaide. garadmahi. vamjamea. anui. cgtyhgmci_{. ya. vay'his. ya.
sradsamca. yim. varadiajanam. yazamaide. naramea. yim. apo. yfzsca. wrunard. yfzsca. afaongm. fraunasaiio.
asaunanam. yazamaide. yasnam. garadmahi. vamamea.

vispamca. yam. asaond. stim. yazamaide.
(Continued)
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(VrS42.5 [GVr 15.2]. V1S65.5 [GVr21.0], VrS75.5), and is again extended through a series of
datives complementing yasnai:

sraoSasca i0a astii ahurahe mazda yasnai souuistahe asaono ya na isto yasnaheca haptaghatois (VrS42.5
[GVr 15.1] viz aparahe yasnaheca haptayhatoi§ ViS65.s [GVr21.0]; £iiso mabrahe ViS75.5) frauua-
kagca paitiiastaiiaéca mazdataiiaeca zarazdataiiaéca framarataiiagca fradxtaiiagca vororayne
agaone anapiiiixde anapis/vﬁte 0 _fraunadce yo frauuaxsiieite maza amauua varodraja viduuaestuud vacgmea
varodrayningm frauuakai adrasca ahurahe mazda.

“And let sradsa be here for the sacrifice to Ahura Mazda, the most powerful and orderly one, who
receives the sacrifice from us;*” (let he be here) for the recitation, the launch, the putting in the
mind,* the putting in the heart, the recitation in low voice and the solemn recitation of the
Yasna Haptanhaiti (the second Yasna Haptaphaiti/ the Fsa$6 Ma0ra), (a recitation) that is the
orderly breaking the obstacle that does not omit a word and does not alter the order of the words;
(the recitation of the Yasna Haptaphaiti/second Yasna Haptanhaiti/Fsaso Ma6ra) (a text) that is
said and is going to be said to be great, strong, breaking the obstacle and keeping hostilities away;
and for the recitation of the words appropriated for breaking the obstacle and of the texts (recited)

for the Fire of Ahura Mazda.”

The closing section also appears in the introduction to the Homast (VrS24.9-10 [GVr9.6-7]),
and with a minimal variation in the introduction to the second section of the Ab-zohr. It

consists of an imperative coordinated with the precedent s2ra0s6 ida astii or even saradsasca

Continued.
ViSs1.3-5 (GVr16.1-3) VrS65.38-40 (GVr21.1-3)
zaraQustrahe. spitamahe. i8a. afaons. agimca. frauuagimea. auui. gaus. auui. gaiiehe. auui. madrahe. spantahe. asaons.
yazamaide. vispagca. ida. afaond. astmca. frauuasimea. varaziiay*hahe. yasnam. goradmahi. vanjomea. auui. tauua.
yazamaide. vispa. frauuasaiio. asaunam. yazamaide. ahura. mazda. yasnam. garadmahi. vamamca. auui. tauua.
adaxiiungmea. asadnam. fraunagaiio. yazamaide. zaraQustra. yasnam. garaSmahi. vamamca. auui. tauua.
uzdaXiiunamea. afadnam. frauuagaiio. yazamaide. ratuud. baraza. yasnam. goradmahi. vanjomea. auui.
naramea. asaonam. frauuasaiio. yazamaide. nairingmea. amasanam. spantanam. yasnam. garadmahi. vanjamea.
aadningm. fraunagaiio. yazamaide.
yaesam. nd. ahuro. mazda. afauua. yesne. paiti. vaphs. sradtamea. marZdikamca. yazamaide. sradtam. vamanam.
vaeda. aesam. zaradustro. aphuca. ratusca. $5idriia. yazamaide. marZdikam. vamanam. yazamaide. fraraiti.
apasca. zamasca. uruuarisca. yazamaide. vidise. yazamaide. yat. asti. antara. x*adaenais. afaonis.

nomo. vohu. abauuim. atbaesam. yazamaide

The table of the structure of the LL presented by Sadovski represents neither a Yasna nor a Visperad ceremony.
It includes elements exclusive to the greater performance of the LL, such as the investiture of the priests or the
second Yasna Haptaphaiti, but not others such as the second Dron Yast, which is a key component of the greater
performance and implies a different arrangement of the end of the liturgy. See A. Cantera, “Why Do We Really
Need a New Edition of the Zoroastrian Long Liturgy?’, in The transmission of the Avesta, (ed.) A. Cantera (Wies-
baden, 2012), pp. 452 ff.; A. Cantera, ‘A Substantial Change in the Approach to the Zoroastrian Long Liturgy.
About J. Kellens” Etudes Avestiques et Mazdéennes’, Indo-Iranian Journal 59, pp. 163 ff,

®The Old Avestan quotation has been reinterpreted in this way, as shown by the parallel y& n5 iftd, when
referring to the Frauuasis.

%It is very interesting to state that the action of mazdati- is attributed only to the Yasna Haptanhaiti and F¥a$o
Ma®ra, whereas zrazdati- is also applied to the Yasna Haptaphaiti and to the Gafas (VrS41.3 [GVr14.2], VISs1.2
[GVr16.0], V1S57.2 [GVr18.0], VrS62.2 [GVr17.0], VIS64.2 [GVr20.0], V1S65.37 [G21.0], VIS69.2 [GVr23.0],
VrS71.2 [GVr 24.0]. In this ritual action of “putting a text and the ritual action it accompanies in the mind” we
may find the clue for understanding the meaning of mazda- in the name of Ahura Mazda. Like Srad$a, ASi- etc.,
Mazda also seems to be a deification of a ritual process.
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i6a astii: staotaca ““you should praise” in all instances except VrS89.21, where we find instead
saradtasca i0a astii apam vay*hingm yasnai vaphus afiuua. Kellens translates stadtaca yasnaica
vamaica frasastaiiaeca as “(Le texte) ‘Les éloges (sacrificiels)’ est prét pour le sacrifice, le
chant d’adoration et I’énoncé-qualifiant”.®* He assumes an unlikely “dissimilation” of
*stadtaca yesniia yasndica in the attested stadtaca yasndica. Actually, Av. stadtaca is rather an
imperative coordinated with saradsasca ida asti (cf. daraiiadfom in ViS42.4 [GVris.1],
VrS65.4 [part of GVr21.0], VrS75.4). The presence of an imperative here is furthermore
confirmed by the alternative beginning in VrS89.21: saraoSasca ida astii apam vay’hingm
yasnai vaphu$ agiuud. The complete text runs as follows (VrS24.9-10 (GVr9.6-7);
V1S42.7-8 (GVr1s.4-5), VrS65.7-8 (GVr21.0), VrS75.7-8):

stadtaca yasndica vamjdica frasastaiiaeca yat aesa ahurahe mazda yat aesa amasanam spantanam ratausca
asaond barazatd yasnaica vamjdica yat apandtomahe radB0 yat jaymiisiia afois yat jaymiisiia ratufritois.
yat madrahe spantahe yat dagnaiid mazdaiiasndis yat stadtangm yeshiianam yat vispagsamca radfam

vispanamca ratufritingm vispaiid sacatca agaond stois yasnaica vamdica x$nadQridica frasastaiiagca.

“and let you praise for the yasna, adoration and the utterances which are for Ahura Mazda and
which are for the Amo$a Sponta; and for the yasna and adoration of the time of the Great
Ratu® which is the best for reaching (the straight paths) and in which the reward has come
and the satisfaction of the articulations has come;

“(and let you praise) for the yasna, adoration, satisfaction and utterances which are for the Ma6ra
Sponta, which are for the daena obtained in the sacrifice to Mazda, which are for the Stadta Yes-

niia, which are for all the ratu and for the satisfaction of all ratu and for all orderly existence.”

The variant for the second section of the Ab-zohr with its alternative beginning runs as
follows:

saravSasca ida astii apam vay*hingm yasnai vaphu$ aiuud ratdusca asaono barazats yasndica
66

vamjdica. ..
And let the good Sradsa who brings reward be here for the yasna to the good waters and for the
yasna and adoration of the time of the Great Ratu...

Belonging to the same type of extension with a second dative is the supplementary text of
the introduction to the first section of the Ab-zdhr: VrS87.2, corresponding to Y63.2. The
interpretation of the text poses certain problems that have attracted the attention of Pirart,
Tremblay and Kellens. It has never been noted however, that the greater LL offers a different
text to the Yasna:

Ys6, Y63.1-2 Ab-z5hr Visperad

a5 57 astii i o e 5% i57 astii i . s e
$s2radss i6a astii apam vay*hingm yasnai afaungmea  s2radsd ida astii apam vayhingm yasnai asaungmea frauuasibiic yi.nd
Sfraunagibiic ya.no ista uruuoibiio.. i8td zadiio uruusibiic asaunamea yasnai

4. Kellens, Etudes avestiques et mazdéennes vol. 3, p. 82.

It means the celebrations of the five intercalary days at the end of the year and, by extension, any of the six
seasonal festivals.

“Until vayhus agiuud, the extension also appears in the corresponding passage of the Yasna (Y65.16-18) and in
Y56 (Ys56.2).
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In the quest for Old Avestan passages in Y56, this passage raises particular problems, as
afaungmeca cannot be Young Avestan (we would expect afaonamca), but does not show
lengthening of °ca (expected in Old Avestan, but cf. afaunamca Y4.2, Y24.4, VrS$27.6
[GVr11.6], VrS79.2) and ya.no ifta cannot be Old Avestan (because of 16 instead of 1n3). Fur-
thermore, the asyndetic coordination of frauuasibiic and uruudibiio is taken as a vestige of Old
Avestan. As the greater performance attests a different wording of the passage, the interpret-
ation as a quotation is, nonetheless, quite unlikely. The version of the greater performance
also poses a number of problems: the position of agaunamca after uruudibiio and the interpret-
ation of zaoiio. The former seems to be an alteration (in the transmission?) of a$aunamca
uruuoibiio cf. Y4.2, Y24.4, ViS527.6 [GVrri1.6], ViS79.2 asaunamca fraunafibiioc afaunamca
uruuoibiio.). The latter might be interpreted as the nominative singular of zagiia- “to be
invoked”. Its presence reminds us of Yt13.148 yaesam yasoOBatca uruuand zadiidsca _fraunasaiio
“whose souls are worthy of sacrifice and whose elections are worthy to be invoked”. How-
ever, in VrS87.2 the nominative singular is puzzling. It is either a transmission error for
*zagiiabiio or it has to be compared with the nominative singular of vaghu$ and vaphus

asivud in VrS89.21. In the latter case, the translation should be:

“Let the good Sraosa be here for the yasna to the good waters and for the frauuasis of the orderly
ones, (the frauuafis) who receive a yasna from us and (let Sradsa be here), the worthy to be

invoked, for a yasna to the souls of the orderly ones.”

The corresponding formula of Y65.17 should be translated as follows:

$21aos$s i6a astii apam vay*hingm yasnai vaghu$ vay*hinagm  “Let Sradsa be here for the yasna to the good Waters; (and
amaanamea spantangm huxsadrangm hudayham let Sradsa be here), the good one®” among the female
vohunamea vayhuiiasca a$ois yasnai ya.na araeca good ones,”® for the yasna to the good Amasa Sponta,
aronauuataeca asaghaxs. who have good power, good gifts, and for the good
sarapsasca i0a astii apam vay“hingm yasnai vaphus asiuua Reward who as companion of Aga has been sent to us

and is going to be sent to us.
And let Srad$a be here for the yasna to the good
Waters, (Sradsa) the good one who bestows Reward.

The role of the sraosauunaraza in the performance of the sros-barisnih

The fact that the sros-baridnth is always recited twice, with the addition of the adverb auuaat
in the repetition, and that there is an explicit exhortation to repeat the previous text (hiiat
pasuruuim tat ustomamcif), suggests that the waZ of the Sro$ Yasn, like the taking of the
waZ, was originally recited as a dialogue, exactly as it is in the greater performance.
Hence, this formula is excluded from the rituals performed by just one priest. The indica-
tions of the manuscripts’ ritual instructions and the obvious connection between the priest
sraosauuaraza “the attention-maker” and sradsa “Attentiveness; attention” point to the srao-
Sauuaraza as the priest in charge of reciting the initial section until hiiat pasuruuim tat
ustomamcit. The answering priest is always the zaotar, who repeats the allocution of the srag-
Sauuaraza. In the lesser performance of the LL, in which the smdauuaraza was not present,

“'Cf. Y27.7 vayhus sraoso.

68 e . - .
"°Av. vay*hingm could also be a transmission error, being imported from apam vay’hingm.

https://doi.org/10.1017/51356186321000067 Published online by Cambridge University Press


https://doi.org/10.1017/S1356186321000067

504 Alberto Cantera

the sole auxiliary priest assumes his role. However, because of the auxiliary priest’s lower

691 . .
> he is unable on his own to demand

rank in the lesser LL (he cannot give the waZ to the zof)
the presence of sraosa or the attention of the zadtar, but has to recite the formula together
with the latter. Thus, the performance of the formula in the lesser LL seems to be a simpli-
fication for its performance in a ceremony without the presence of a sdsauuaraza.

Nonetheless, the attribution of the recitation of the first part of the formula to the srao-
Sauuaraza is at odds with the evidence of the taking of the waZ in the greater performances.
According to the latter, the zadtar takes always the waZ from the atrauuaxsa, except in
Vr1S89.20, where he takes it from the frabaratar. This seems to indicate that the auxiliary priest
responsible for the recitation of the first part was always the atrauuaxsa, except in VrS89.16 ff.,
where it was the frabaratar. Nonetheless, this may be a modernisation of the taking of the waz
that has been adapted to the modern performance by only two priests. When the atraunaxsa
became the almost universal auxiliary priest, he assumed the role of the sradsauuaraza in the
recitation of the first part of the formula, although he still recited it at the place of the latter as
a reminder of the former responsibility of the sradsauuaraza in the first call to Sradsa. The
waz-grisnth seems again to be a step fruther in the modernization than the positions of
the auxiliary priest.

Through the formula, the smofauuaraza calls upon the other performing priests to be
attentive. This exhortation is simultaneously a demand for the presence of the god Sradsa,
the divinisation of the mental attitude of the attentive hearing and attentive participation
in the sacrifice. Therefore, both the god/mental attitude of Attentiveness and the priests
are addressed in the imperative: the god always in the 3™ p.sg. and the priests in the 2™
p.pl. in the most frequent extensions of the formula when introducing the Homast, the
two Yasna Haptaghaiti and the Fsa$é Ma6ra. Thus, the attribution to the sradfauuaraza of
this role in its performance fits well in the general function that the Nérangestan ascribes
to him: to be the overseer of the performance. It is particularly recognisable in the greater
LL, where the formula sarad$s ida astii ahurahe mazda yasnai souuistahe afaono ya.na isto “Let
Sradsa be here for the yasna to most powerful Ahura Mazda, who has received a sacrifice
from us” precedes the most important actions: VrS11.30-32, the Fradroti; VrS24.2-9
(=GVr9.0-8), the Homast; VrS42.2-10 (GVri4.4-15.7), the first Yasna Haptanhaiti;
ViS6s5.2-11 (GVr21.0), the second Yasna Haptaghaiti; VrS7s.2-11, the F$u$6 Malra;
VrS87.1-3, VrS89.16-21, the two sections of the Ab-zdhr.

The collection of sr-barinih in Y 56 accomplishes a similar function to the single formula.”’
The whole is, together with Y57, a major call to Srads$a to be present during the last part of the
ceremony. Thus, Y 56 understands the last part of the Long liturgy after Y57 to be divided into
three parts: one, ranging from the F$z$6 Mara to the beginning of the Ab-zshr,”" and then a
yasna for the Waters with two sections, the first dedicated to the Waters and the Frauuasis, and
the second to the Waters and ASi. As such, the combination of Y56 + Y5772 is the counterpart

“See A. Cantera, ‘The taking of the waz’, p. s9f.

"OAccording to Tremblay, Ys56-58 are “une collection de priéres récitées pendant le rituel par des acolytes
(atraunaxsa?), et adjointes en appendice au rituel majeur”. See X. Tremblay, Annexe II to ‘Xavier Tremblay et la
liturgie longue proto-indo-iranienne’, p. 76.

"'In the greater LL, it is clear that this section is a ceremony for the fire, as the second Dron Yait introduced
after Y59 clearly shows. This Dron Yast is clearly a Dron for the fire.

"In fact, Y57 can be understood as an extension of the sradsom asim yazamaide, closing the formula in many
nstances.
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of the Sro§ Dron at the beginning of the ceremony.”” The favour of the Sradsa is won through
the initial Sros Dron and the nourishment offered to him, whereby he will be present for the
priestly installation and for the subsequent pressing of the haoma and recitation of the Stadta
Yesniia with the animal sacrifice and meat offering to the fire and finally for the libations
to barasman and waters. The god SradSa and the priestly attitude of attentiveness preside
over the whole performance of the ceremony.”* In charge of the production of tis Attentive-
ness (sraosa) is precisely the smdsaunaraza- and his instrument is the sias-barisnih

Other putative functions of the sraoSauunaraza
The mentions of the place of the srosawarz out of the sras-barisnih are very limited:

1. the installation (VrS11.9 [GVTr3.1]) and “de-installation” (V1S76.4 [GY 58.4]) of the priests
2. the remarkable closing of the Stadta Yesniia after Y 59
3. the only waz girisnih through which the zot takes from the siosawarz (VrS82.27)

Whereas in the two first ones, he appears as one among the auxiliary priests, in the third one
he is alone as auxiliary priest. The zof takes the waZ from the sradsauuaraza just at the end of
the afaiia dadami section of the second Dron Yast, immediately before the recitation by the
20t from the repetition of Y$2.2-5 and shortly before the beginning of the Dahma Afriti.
This seems to imply that the srosauuaraza was the priest having the waz and therefore reciting
the previous section. Nonetheless, according to the nérang, important sections of the second
Dron are recited by zot and raspig together and some parts only y the zaf. At an earlier time,
the situation might have been different. The second Dron and perhaps the whole final sec-
tion put under the protection of Sragsa through the recitation of the two hymns to Sradsa
seems, indeed, to show an especial link to the sradsauuaraza. In fact, it seems that, after the
hymn to Sradsa, there is a certain exchangeability of roles between zaotar and sradosauunaraza.
According to N4.3 (see § 1), when the LL is celebrated in an Ata¥ Wahram, then, after the
zaotar has recited the Sros Yast, the sraosauuaraza should stand there and not leave the place
after the recitation of the end of Y58.4. Then it follows a less than clear sentence pad en tis zot
srosawarz “In this matter, the zot is the so$awarz”, but indicating an identity of roles between
both priests at this point.

There might have been formerly other functions proper of the staosauuaraza, but they
have been later assumed either by the zadtar or by the atrauuaxsa. In view of the lack of
any evidence in our sources, the attribution of such functions must remain conjectural.

Two additional functions can be postulated. On the one hand, the description of his

">The parallelism between both is stressed by the fact that both sections dedicated to Srd¥ are free of variation in
both the Yasna and the greater LL. During the Sro$ Dron, the list of the ratu is not the list of the Visperad, but
instead the one of the Yasna. In Ys6, the waZ of the Sro$ Yasn follows the pattern of the Yasna rather than the
one of the Visperad.

"n a previous article, I formulated the hypothesis that the Visperad has a triadic structure, whose beginnings
are marked by the presence of three Dron-like rituals: the Srd$ Dron, the Homast and the final Dron to the Fire.
Furthermore, I assumed that there are elements connecting the initial part with the dawn and the final with the
afternoon. See A. Cantera, ‘A Substantial Change in the Approach to the Zoroastrian Long Liturgy’, p. 169off. I
still believe in this possibility, although I now consider that the presence of Sradsa in the first part of the liturgy
has to be connected with his necessary presence for a successful performance. Nonetheless, the association of
Sradsa with the dawn might be reminiscent of a time when the liturgy began in this early part of the day.
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function in V18.14 ftf and the Nérangestan render it likely that he was the one responsible for
inviting the auxiliary priests (and even the zaodtar) during their installation (ViSi1.9 ff.
[GVr3.1]). On the other hand, in the few functions that the extant sources allow us to iden-
tify, he is clearly associated with the use of the imperative (a role befitting his description as

an overseer of the performance):

— according to N§3.22, he is in charge of reciting Y8.3 (GY8.2) x"arata nard aetam miiazdam
in the greater ceremonies (yast 7 meh)”>
— according to the nérangs, his functions are:

o to recite the sras-barisnih that is based on the repetition of the imperative s2rads0 astii, and
includes further imperatives in the extensions: daraiiadfom, stadtaca, yoi6Ba astii and
varaziiatamca.

o in Y58.4-8, whose recitation is distributed among all the priests of the college, he
recites: haca' *.na famé nifaghavatii h3 aifiiaxsaiiatii hada asaca vastraca fraratica vidiéaiiaca
ainitica adraca ahurahe mazda “the owner of the cow shall preserve and watch over...”.
Observe that the verb aifiiaxsaiia- is the same as the one the Nerangestain (N59.1
aiffiiaxsaiiat) uses for describing the role of the sraosauuaraza.

— in V18, the words attributed to the sradauuaraza are dominated by the imperatives in 2™

p.pl. usahistata, stasta, nista, exactly like the extensions of the waZ of the Sro$ Yasn.

He is therefore the most likely candidate for the attribution of the recitation of further per-
formative orders, with the most significant ones being the imperatives (and infinitives func-
tioning as imperatives) of the taking of the waz and of the installation of the zadtar. However,
both functions have been assumed by different priests in later times: the exhortations within
the taking of the waZ are recited by the two priests involved in the exchange; and the invi-
tation to the auxiliary priests is made by the zadtar, and the latter is summoned by the
atraunaxsa to assume the office of the zaotar. Nevertheless, important adaptations and mod-
ernisations have to be assumed for both processes.

In my paper on the taking of the waZ, I compared it with the s/os-bari$nth and similar
exhortations to the priests in the Vedic rituals.”” There, I attributed the recitation of the
instructions to the priest who is taking the waZ. If the zadtar takes the waz, he recites ya6a
ahii vairiio and then invites the atrauuaxsa to recite the rest with the expression: ya atrauunaxso
fra.me mriite ada ratus$ afatcit haca viduud ajauua mradtii “the atraunaxsa, who is here in order to
say it for me, he, the orderly one who knows (the text), should say ada ratus asatcit haca...”.
The priest who takes the wa¥ asks for permission, exhorting a priest in the 3™ p.sg. to give

the waZ to him. The scene must have taken place as follows:

z0t: yaba ahii vairiio yo atrauuaxss fia.me mriite ada ratus asatcit haca viSuud asauna mradtii

1aspig: ada ratus asatcit haca. ..

75According to the manuscripts, this text is either recited by the fiabardar (ms 2101) or the hawanan (all the other
mss). This is to be expected, as they are the priests who are next to the zot. The fact that according to the Néran-
gestan, the srosawarz recites this imperative in the greater Dron T Aban shows a clear tendency to ascribe to this priest
the utterance of imperatives, at least within a greater performance.

76cf. ViS31.9 and Y27.7 (GY27.6) haca. iba. yoidfa. astu., likely said also by the sradsauuaraza

77A. Cantera, ‘The taking of the waz’, p. 62.
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zot: “yaBa ahii vairiio. The atraunaxsa, who is here in order to say it for me, he, the orderly one
who knows (the text) should say ada ratus agatcit haca...’

1aspig: ada ratus agatcit haca. ..

The whole would be an invitation to complete an Ahuna Vairiia that the zot has started with
yaBa ahii vairiio. The manuscripts and the modern recitation would contain only the words of
the zadtar, but not the recitation of the second part of the Ahuna Vairiia by the atraunaxsa.
Nonetheless, the performance as described in the manuscripts is slightly different: the priest
taking the wa# recites only the first part of the invitation to the other priest (ya6a ahii vairiic
Yo atrauuaxsd fia.me mriite), and then the priest giving it says the second part (aa ratus asatcit
haca viduua asauua mraotii.).

My general interpretation of the function and use of the taking of the wa# is hardly ques-
tionable, but the literal understanding of the formula I proposed is, however, still open to
discussion. There are two main questions to be answered: whether the two parts of the for-
mula (e.g., yo zadta fra.me mriite. and ada ratus asatcit haca viSuud asauua mradtii.) belong to the
same syntactic unit, and who is the priest reciting the formula, the priest taking the waZ or a
third priest? Concerning the first question, my interpretation of the whole as a syntactic unit
forces us to dismiss the evidence of the typical waZ girisnih of the lesser performance of the LL
and of the beginning of the greater one (type 7) as secondary, as the zadtar recites only the
first part of the formula (that would be thus incomplete). By contrast, if we divide it into two
syntactic units, the first referring to the recitation of ya@a ahii vairiis, and the second to the
rest of the Ahuna Vairiia, then it is clear that either the priest mentioned in the first part of
the formula has been changed or the function attributed to the formula has been reinter-
preted. In the former case, if the zadtar takes the waZ from the atraunaxsa, then the formula
yo atrauuaxso is now used, but one would expect yo zaota, as it is the zadtar who takes the
waZ. In the latter, it would mean that the priest who takes the waZ was formerly not the
one reciting ya6a ahii vairiio, but the one answering. Consequently, the formula ya0a ahii
vairiio yo atrauuaxsd fra.me mrite ada ratus agateit haca viSuud afauua mradtii would not be for
the zaotar taking the waz, but for the atraunaxsa.

Thus, the syntactic interpretation as one unit implies a secondary creation of the most fre-
quent variant (type 7) and the interpretation as two syntactic units implies a complete
reinterpretation of the use of the formula. In both cases, the recitation by a third priest
(probably the srao$auuaraza) seems more plausible than by the priests involved in the
exchange. According to the interpretation of the yo ... fia.me mriite ada ratus asatcit haca
viduud asauua mradtii as one unit, he would call upon another priest to give the wa? to
the one who is taking it (reciting ya6a ahii vairiio), although one would rather expect that
he has to invite the one who takes it. According to the interpretation as two units, he
would first invite the priest taking the waZ to do so, and then the one giving it. The latter
solution seems more credible, but it would imply that the formula was completely reinter-
preted when adapted to a performance without sraosauuaraza.

There are also numerous problems for understanding the exact form of the installation of
the priests. According to the ritual instructions in the manuscripts and the Nerangestan
(N28.41), the zadtar first places the seven auxiliary priests in the ritual area (VrSi1.9 ff.
[GVr3.1]) and then the atraunaxsa asks him to assume his office (VrS11.24-25). However,
if the zadtar is invested with his office by the atraunaxsa in VrSi1.24-25, how could he
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have previously invited the auxiliary priests to take their ritual place and perform their func-
tion? Panaino proposes that, in the context of an uninterruptedly performed greater LL
(a setup that I consider most likely), a priestly college (or at least the zadtar and one auxiliary
priest) that has performed a former instance of the ritual continues in office for the beginning
of the next performance. The installation would be the moment of the substitution of the
previous college by a new one.”® This is, however, not the only possible explanation. The
zaotar might have been acting as a zaotar before the installation of the other priests, but the
definitive assumption of his full function as the main priest, is only possible after having
drunk the parahaoma. The process will conclude with Y14.1that is reminiscent of
ViSi1.15 (GVr3.7):

Yi4,1 ViSi1.15 (GVr3.7)

visai v2 ama$a spanta stadta zaota zbata yasta framarata aibijarata azam aeta zadta visai stadtangm yeshiianam
yiismakom yasndica vamaica yat ama$angm spantangm.amakom — frasradSromea_framaraSromea _fragadromea fraiiastimea
hauuay*haica afauuastaica yat sadsiiantam aadnam

The most appropriate auxiliary priest for the installation of all the other priests and the
zaotar is again the sraosauuaraza as “the best instructed and best versed about the right reci-
tation of the word”.”” V18.14 ff. could as well point in this direction.®” Finally, the formu-
lation employed for the installation of the zadtar is reminiscent of the taking of the waZ (yo
... fra.me mriite “who is the ... is there for saying ...”),whose recitation might also correspond
to the sraosauuaraza. A possible configuration would be that the zadtar invites the auxiliary
priests, and once they have entered the ritual area, the sraosaunaraza exhorts him to assume
his office. An alternative could be that it is the sradsaunaraza who also invites the auxiliary
priests into the ritual area. The main problems for this hypothesis are that he would have
to be present in the ritual area before entering it in VrSt1.9 ff. (GVr3.1), a problem that
also concerns his putative responsibility for the reciting of the taking of the waZ, and
means that he would have to make a self-installation.

Nevertheless, we have some signs pointing out that the sradsauuaraza could have been pre-
sent and active in the performance before the installation of the auxiliary priests. According to
Ni53.22, in the greater performances of the Dron i Aban, the sradsauuaraza invites the zadtar to
partake of the dron (Y8.3 [GYS8.2] x’arata nard aetom miiazdam), recites part of the AfiTnagan 1
Rapihwin, and partakes of the dron. This could suggest a possible more active role of the srao-
Sauuaraza as well during the initial Dron Yast of the greater performance. In fact, it would not
be surprising if the protagonism of the first section of the liturgy, dedicated to Sradsa, corre-
sponds to the sradsaunaraza, as the main priest (exactly as we see him presiding over the funer-
ary rites—probably a Vidévdad with a dedicatory to Sradsa—on Sino-Sogdian tombs), or as
the assistant priest of the performing zadtar. As Kellens has stated, V18.14 ff. seems to describe
a dawn ritual in which Sradsa is the zadtar and the rooster is the sradsauuaraza.”'

7SA. Panaino, ‘The Avestan Priestly College’, p. 92f.

79]. Kellens, Etudes avestiques et mazdéennes vol. 2. Le Hom Stom et la zone des déclarations (Y7.24-Y15.4 avec les
intercalations de Vr3 a 6), (Paris, 2007), p. 101.

89, Kellens, ‘“Deux apologues sur le feu rituel’, in Etudes de linguistique iranienne in memoriam Xavier Tremblay,
(ed.) E. Pirart (Leuve-Paris-Bristol 2016), p. 197.

817, Kellens, ‘Deux apologues sur le feu rituel’, p. 195.
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The gradual reduction in the number of auxiliary priests from seven (grouped at four posi-
tions) to four (atrawaxs, hawanan, frabardar, srosawarz), and finally to one (raspig/atrawaxs) has
erased almost all the traces of the previous functions of the other auxiliary priests than the
atrawaxs. Only the Avestan and the Pahlavi Nerangestan retain vestiges of older functions.
Nevertheless, the manuscripts’ ritual instructions still bear systematic witness to the function
that was exclusive of the srasawarz: the recitation of the sras-barisnih. He thereby fulfills his
role as overseer of the ritual. He requests the presence of the god Sradsa for the main
parts of the liturgy, and simultaneously asks the other priests to pay attention to their correct
performance.® The god is, indeed, the deification of the priests’ mental attitude, consisting
in attentively listening to the performance of the ritual and participating in it. It is in this
sense that this priest is an “attention-maker”. As such, he probably had further functions.
The most likely one is the recitation of other performative exhortations to the priests for
the recitation of certain texts, such as the ones contained in the taking of the waZ. Further-
more, he might have played an important role in the initial and final phases of the liturgy
that are specifically placed under the protection of the god Sradsa. Nevertheless, the import-
ant changes in the performance of the greater LL that were prompted by the progressive
reduction of the priestly college from eight to two priests have led to the loss of evidence

for these putative former functions of the sradsauunaraza.

A1LBERTO CANTERA
Frei-Universtat Berlin

Alberto.cantera@fu-berlin.de
Appendix 1

§ 1. ViS15.2-4[GV16.1] ~ Y15.2-3

Geldner TITUS CAB

yehhe. me. afat. haca. ... 2ot ud raspig yenhe. me. asat. haca. vahistom. yesne. paifr.
vaeda. mazda. ahurs. yoi. agharaca. hantica.
ta. yazai. x"ais. namanis. pairica. jasai. vanta.
vohil. x$adram. vairim. bagom. aibibairistam.
raspig yada. ahi. vairiio.
y0. zadta. fra.me. mriite.
25t ada. ratus. afatcit.
haca. viduui. afauua.
mraota.
raspig soradso. i8a. astil. ahurahe. mazda. yasnai. souuTtahe. ajaono.
ya.ni. i§t5. hiiat. paduruuim. tat. ustomomcit.
z6t yada. ahil. vairiid. yo.
atrauuaxs$o. fia.me.
mriite. raspig ada. ratus.
a§atcit. haca. viduud.
ajauua.
... ya.ni. i#¥o. 2zt auuadit. 183, soradss. astii. ahurahe. mazdi. yasndi. souuRtahe.
23a6n0d. y3.nd. 5.

#He might have also used the same formula for correcting errors during the performance. After detecting an
error in the recitation, the srodawarz would attract the attention of the priest who has recited a text incorrectly or
omitted one through srad$6 ida astii. .. yasnai, then recite the text correctly and with hiiat. pasuruuim. tat. ustamamdit
call upon the priest to recite it again correctly.
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§ 2. VrS24.2-12[GVr9.1-8]

Geldner and TITUS CAB

2ot ud raspig yenhe. me. asat. haca. vahistam.
yesne. paitl.
vaeda. mazda. ahuro. yoi. anharaca. hontica.
ta. yazai. x*ais. namanis. pairica. jasai. vanta.
vohii. x$adram. vairim. bagam.
raspig yada. ahii. vairiio. yo. zaota. fra.me.
mriite. 2ot ada. ratus. agatcit. haca. viGuud.
asauua. mradtii.
raspig soraoso. i6a. astii. ahurahe. mazda.
yasnai. sauuistahe. agaono. y3.nd. ifto.
hadmangm. uzdatangm. zadrangm. uzdatangm ...
sraoso. astii. hiiat. paduruuim. tat. ustamamcit. 8 (Vrg.1-8)
zdt yada. ahil. vairiio. yo. atrauuaxso. fid.me. mriite. raspig ada. ratus. agatcit. haca. viSuud. afauua.
zot auuadat. ida. saradso. astii. ahurahe. mazda.
yasnai. souuistahe. agaond. y3. na. isto.
zot hadmanam. uzdatanam. zafh’}mngm.
uzdatanam ...
srads$o. astii. (repetition of Vrg.1-8)

§ 3. ViS31.7-11 ~ Y27.7 (GY27.6)

Y27.7 (GY27.6) Geldner and TITUS ViS31.7-1 1

zot ud raspig
yenthe. me. asat. haca. vahistom.
yesne. paifi.vaeda. mazda. ahuro.
yoi. anpharaca. hontica.ta. yazai.
x'aif. namanis. pairica. jasai.
vanta.vohii. x$adram. vairim.
bagam. aibibairistom.

raspig
yada. ahii. vairiio. yo. zaota.
fra.me. mriite.
zot
ada. ratu. agatcit. haca. viGuud.
asauua. mraotii.

raspig
$9rav$o. ioa. astin. ahurahe.
mazda. yasnai. sauuistahe.
afaono. ya.nd. isto. hiiat.
paouruuim. tat. ustamamcit

(Continued)

Hnterestingly, all the Pahlavi Visperad manuscripts I have consulted include only s2rad¢3 astii; that is, they do
not include the first recitation of the section by the raspig, but the second by the zot. Geldner (and TITUS) com-
pletes hiiat. pasuruuim. tat. ustomomcit on the basis of the liturgical manuscripts, as it would be the section recited by
the raspig. Even more striking is the presence of the taking of the waZ of the 24t (of course, missing in the exegetical
manuscripts). In any case, the presence of sara6$5 astii in the exegetical manuscripts confirms the secondary nature of
the exegetical manuscripts, if there were still any doubt.
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Continued.

SIIT

Y27.7 (GY27.6) Geldner and TITUS

ViS31.7-11!"

2ot ud raspig
haoma. pairi.haras"viimta
mazda.x$adra. asa.ratauud.
vaphus. srad$e. yo. afahe. hacaite.
mgzaraiia. hica. ida. yoidpa.
astu.

hadmangmca. haras/yiiamnangm. yoi.
lmras/”iier]tc. radBeca. barazaite.
yat. ahurdi. mazdai. agaone. yat.
zaradustrai. spitamai. fraffu.
Sfrauutra. taca.
ha. vaghus$. sradso. yo. asahe.
hacaite. mazaraiia. haca. ida.
yoidBa. astu.

raspig
haoma. pairi. haraSiiente.
mazda.x$adra. asa.ratauud.
vaphus. srad$e. yo. afahe. hacaite.
mgzaraiia. haca. ida. yoidpa.
astu. (=Y27.6)
hiiat. pasuruuim. tat.
ustamamcit.

z0ot
yada. ahii. vairiic. yo. atrauuaxso.
fra.me. mriite.
raspig
ada. ratus. agatcit. haca. viduud.
asauua. mraotii.

zot
annadat. ida. saravso. asti.
ahurahe. mazda. yasnai.
souutstahe. afaono. y3.nd. isto.

hadmanamea. haras/viiamnaﬂgm. yoi.
hara;viier_tte. radBeca. barazaite.
yat. ahurai. mazdai. afaone. yat.
zaraustidi. spitamai. fraffu.
SfrauuTra. taca.
ha. vaghus. sradso. yo. asahe.
hacaite. mazaraiia. haca. ida.
yoi9Ba. astu.

§ 4. ViS42.2-11 [GVr14.4-15]

Geldner TITUS

CAB

yehhe. me. afat. haca. ... zot ud raspig yejhe. me. aat. haca. vahistam. yesne. paifr.

vaeda. mazda. ahuro. yoi. Gnharaca. hontica.
ta. yazai. x"ais. namanis. pairica. jasai. vanta.

vohil. xsadram. vaifim. bagam. aibibairistam.

raspig

yada. ahil. vairiio. yo. zadta. fid.me. mriite.

zot

ada. ratus. agatcit. haca. viduud. afauua. mradti.

raspig saraoss. i0a. astii. ahurahe. mazda. yasnai.

sauutstahe. afaond. y3.nd. isto. hiiat. paduruuim. tat.

ustamamcit.
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Continued.
Geldner TITUS CAB

... ya.ni. i¥o.

ada. ratus. aatcit. haca.

viduud. asauua. mraotii.
z3t aunadat. i6a. saradsd. astin. ahurahe. mazda. yasnai.
souuistahe. afaond. y3.nd. isto.

auua. pado. auua. zastd. auua. usi. daraiiadfom. ...(GVris.1-3)

stadtaca. yasndica. vamjaica. frasastaiiagca. yat. aesa. ahurahe.
mazda.... tat. ustomamet.

yada. ahii. vairiio. yo. atrauuaxso...

auua. pado. auua. zasta. ... saraoso. astii

srao$am. asim. yazamaide. ratiim. ..

stadtaca. yasndica. vamjaica. frasastaiiaeca.yat. aesa. ahurahe.
mazda. yat. aeta. amaanam. spantanam. ratausca. afaona.
barazats. yasndica. vanjaica.yat. apandtamahe. 1ad6.yat.
Jaymiiia. afois. yat. jaymiiia. ratufritois. yat. madrahe.
spantahe. yat. daenaiia. mazdaiiasndis. yat. stadtanam.
yesitiiangm. yat. vispagsamca. radBam. vispanamea.
ratufritingm.vispaiia. sacatca asadnd. stois. yasnaica. vanjaica.
x$naddridica. frasastaiiaeca.

$2radso. astii. hiiat. paduruuTm. tat. ustamamcy.

zdt yada. ahii. vairiio. yo. atrauuaxso. fra.me. mriite. raspig
ada. ratus. agatcit. haca. viduud. afauua. mradtii.
zdt auuadat. i6a. saradso. astit. ahurahe. mazda. yasnai.
v .
souuistahe. afaono. ya. nd. isto.
_ S84 o

auua. pado. auua. zasts ..."" vispagsamca. radfam.
vispanamca. ratufritingm.vispaiia. sacatca asaons. stois.
yasndica. vamaica. xsnadddica. frasastaiiagca. saradso. astii.
Z0t sradosam. afim. yazamaide. ratiim. barazantam.
yazamaide. yim. ahuram. mazdam.ys. afahe. apandtomo.
yo. asahe. jaymiistamd. vispa. srauud. zaraQustri.

T P . ¢
yazamaide. vispaca. huuarsta. $iiadodna. yazamaide. varstaca.
varasilamnaca.

§ 5. ViS65.2-11 [GVr21.0]

Geldner TITUS

CAB

yeiphe. me. adat. ...

zot ud raspig yejhe. me. asat.

yefhe. me. afat. haca. ...

haca. vahistam. yesne. paifi.

vaeda. mazda. ahuro. yoi.

anharaca. hantica.

ta. yazai. x"ais. namanis.

pairica. jasai. vanta.

vohii. x$adram. vairim.

bagom. aibibairistom.
. mraotii

raspig
yada. ahii.
zot

vairiio. yo. zadta. fra.me. mriite.

ada. ratuf. aatcit. haca. viGuud. afauua. mradtii.
(Continued)

84 R epetition of Vris.1-3, albeit without hiiat. paguruuim. tat. ustamamd,

85It abbreviates Y15.2

https://doi.org/10.1017/51356186321000067 Published online by Cambridge University Press


https://doi.org/10.1017/S1356186321000067

Sravsaunaraza and sros-barisnth S13

Continued.

Geldner

TITUS CAB

raspl $2radso. i0a. astil.

. ya.na. itd.
_ 86
auua. pads. ...>"

. aparahe. yasnaheca.

— =y

haptaphatois. fraunakaeca. ..

stadtaca. yasndica. vamjdica.
frasastaiiagca. yat. aesa.
ahurahe. mazda. ... tat.
ustamamcit.

. ustamamicit.
yada. ahii. vairiio ...

861t abbreviates Vr1s.1-5

raspig saradso. i6a. astii. ahurahe. mazda. yasnai. souutstahe. aaond. y3.na. iSto. hiiat.
paouruuim. tat. ustamamcit.
zot

yada. ahi. vair
raspig
ada. ratu$. asatcit. haca. viSuud. asauua. mraotii.

. yo. atrauuaxs<s. fra.me. mriite.

z0t aunadat. i6a. saradso. astil. ahurahe. mazda. yasnai. sowiistahe. asadnd. y3.nd. isto.

zOt auua. pado. auna. zastd. auua. usi. daraiiadPom. mazdaiiasna.

zaraQustraiiv. daitiiangm. radBiiangm. huuarstangm. A?iia519nangm‘ varazai. pairi.

adaitiianam. am9ﬂiian{1m. duZuuarstanam. sf’iia519naﬂgm. varazai. varaziiatamea. ida.

vohu. vastriia. anuiiamna. anuiiamnais. daste.

srapsasca. i0a. astii. ahurahe. mazda. yasnai. souutstahe. asaond. y3. nd. isto. aparahe.

yasnaheca. haptanhatois. fraunakagca. paitiiastaiiagca. mazdataiiagca. zarazdataiiaeca.

framarataiiaeca. fradxtaiiagea. varodrayne. afadne.anapiiiixde. anapisiite.

yo. fraunadce. yo. fiaunaxsiicite.maza. amauua. varodraja. vidunagstuud.vacamea.

varoQrayningm. fraunakai. adrasca. ahurahe. mazda.

stadtaca. yasndica. vamjdica. frasastaiiagca.yat. aesa. ahurahe. mazda. yat. aesa. ama$anam.

spamanam ratausca. a€a0110 barazato. yasndica. vanjaica.yat. apandtamahe. m9ﬂo yat.

Jjaymiisiia. a$ois. yat. jaymusua ratufritois.

yat. madrahe. spantahe. yat. dagnaiid. mazdaiiasndis. yat. stadtangm. yesiiiianam.yat.

vispaesamca. radBam. vispangmea. ratufritingm.vispaiid. sacatca. afaond. stois. yasndica.

vanjaica. xsnaddrdica. frasastaiiagca.

stadtaca. yasndica. vamjaica. frasastaiiagca.yat. aesa. ahurahe. mazda. yat. aesa. amaganam.

vpantanam ratausca. asaono barazato. yasndica. vanjaica.yat. apandtamahe. 1ads. yat.

Jaymiisiia. agois. yat. Jaymustm ratuftitois. yat. maSahe. spantahe. yat. dagnaiid.

mazdaiiasndis. yat. stadtangm. yesiiianam.yat. vispaesamea. radBam. vispangmea.

ratufritingm. vispaiid. sacatca afaond. stois. yasndica. vamjaica. x$nadddica. frasastaiiaeca. .

srads$o. astii. hiiat. paduruuim. tat. ustamamdt.

zot yada. ahil. vairiio. yo. atrauuaxso. fid.me. mriite. raspig ada. ratus. asatcit. haca.

viduud. asauua. mradtii.

2zt aunadat. ida. saradso. astii. ahurahe. mazda. yasnai. souutstahe. agaond. ya. nd. isto.

zot auua. pado. auna. zastd. auua. usi. daraiiadPom. mazdaiiasna.

zaraQustraiic. daitiianam. radBiianam. huuarstangm. .giia619nangm‘ varazai. pairi.

abaitiianam. aradBiianam. duZuuarstangm. §iia59nangm. varazai. varaziiatamea. ida.

vohu. vastriia. anuiiamna. anuiiamnais. daste.”’

srapsasca. i6a. astii. ahurahe. mazda. yasnai.
souuistahe. afaond. y3. na. isto. aparahe.
yasnaheca. haptanhatois. frauuakaeca.
paitiidstaiiagca. mazdataiiagca.zarazdataiiaeca.
framarataiiagca. fradxtaiiagea. varadrayne.
agaone.anapiiiixde. anapisiite.

yo. frauuadce. yo. fraunaxsiieite.maza. amauua.
varadraja. vidunaestuud.vacamea.
varaQrayningm. frauuakai. adrasca. ahurahe.
mazda.

stadtaca. yasndica. vamjdica. frasastaiiagca.yat. aesa.
ahurahe. mazda. yat. aesa. amasanam.

(Continued)

5" The repetition of the zadtar is not correctly represented in TITUS. It is unclear why it is assumed that only
the first stanza of the extension is repeated by the zadtar.
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spantanam. ratausca. asaons. barazato.
yasndica. vanjaica.yat. apandtomahe. radf6.yat.
ju;/mﬁgviia afois. yat. jaymﬁs’yiii‘z‘ ratufritois.
yat. madrahe. spantahe. yat. dagnaiia.
mazdaiiasndis. yat. stadtangm. yesiiianam.yat.
vispaesamea. radBam. vispanamea.
ratufiitingm.vispaiid. sacatca. asaond. stois.
yasndica. vanjiica. x$naddrdica. frasastaiiaeca.
stadtaca. yasndica. vamjdica. frasastaiiagca.yat. aesa.
ahurahe. mazda. yat. aesa. amaganam.
spantanam. ratausca. asaond. borazato.
yasndica. varaica.yat. apanotamahe rado.yat.
Jjaymiisiia. agois. yat. jaymiisiia. ratufritois. yat.
maSrahe. spantahe. yat. daenaiia.
mazdaiiasndis. yat. stadtangm. yesihiianam.yat.
vispagsamca. radfBam. vispangmea.
ratufritingm.vispaiid. sacatca agaong. stois.
yasnaica. vamaica. xsnaodvdica. frasastaiiagca. .
Z0t sradosom. agim. yazamaide. ratiim. barazantam. yazamaide. yim. ahuram.
mazdam.ys. asahe. apandtomd. yo. asahe. jaymiistams. vispa. stauua zaraQustri.
yazamaide. vispaca. hunarsta. $iias9na. yazamaide. varstaca. varaSiiamnaca.
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