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Textual performative variation in the Long Liturgy: the ceremonies of the last ten days

of the year

Alberto Cantera
Freie Universitat Berlin

ecent years have witnessed a profound change in our understanding of the Avestan texts. Extant
RAveﬁan texts are no longer considered as fragments of the Great Avesta that were preserved because of
asecondary usage in Zoroastrian rituals, but instead as the texts recited in the complex Zoroastrian ritual
system, and originally composed for this purpose.' However, past editions of the Avestan texts (including the
most recent ones®) have not considered the ritual nature of these texts, and may have actually concealed it.
The exegetical manuscripts have been the main source for establishing the texts, although these manuscripts
are old secondary editions of the ritual texts presented in a way that as far as possible avoids redundancies

and variation.?

1- For a summary of this change, see Cantera (2016) with further references.

2- The only exceptions are two works of a completely different nature: Jean Kellens’ Etudes avestiques et mazdéennes, and
Ramiyar Karanjia’s edition of the Sro8 Dron (Karanjia 2010). For an overview of other editions on the topic discussed here,
which follow exactly the same pattern as Geldner’s edition, s. Hintze (2014).

3- The degree of adaptation and simplification differs from one ceremony to another. Whereas the Yasna is reproduced in
one specific variant, the Yasna 1 Nog-nawar has minor differences between the liturgical and exegetical manuscripts; the
Visperad ceremonies are, by contrast, presented in a very simplified way.
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I have now launched at the Institute for Iranian Studies of the FU Berlin a project (Corpus Avesticum
Berolinense®) that intends to re-edit all the Avestan texts . The main guidelines for this new edition have
been presented in Cantera (2014). The aim is to present the Zoroastrian rituals as they are described in the
liturgical manuscripts, with the latter ones (and not the exegetical ones) providing the basis of our text.
Accordingly, the texts will be presented in their ritual arrangement, considering all the possible variations
mentioned in the manuscripts, and also addressing the performative information available in them.

Moreover, we intend to represent the rituals in a historically coherent form. Despite the well-established
antiquity of at least some of the most important ceremonies (Kellens 2012 ; Cantera 2014: 187 ff.) and the
continued celebration of the ritual into modern times, a certain degree of variation is unavoidable; hence
the need to choose a historical time and a concrete place as the framework for the edition. In my view,
the Safavid dynasty in the region of Yazd-Kerman is the oldest period of time in which enough liturgical
manuscripts are available for revealing the complexity of the Zoroastrian rituals. This is therefore our
edition’s chronological and geographical setting. A comparison with the only extant liturgical manuscript
from the 13th century shows that the changes over the past centuries are minimal, apart from the abandoning
of certain ceremonies.’ By contrast, the Nérangestan reveals some major differences regarding the Sassanian
performances (e.g., the end of the animal sacrifice), despite the undeniable continuity shown by the detailed
descriptions of the single major ceremonies in chapters 28 to 33.

This paper dedicated to the memory of Prof. Hans-Peter Schmidt continues a series of works (Cantera
2015, 2016) in which I try to analyse the text blocks of the rituals in Avestan language that change in
function of their respective performative context. In fact, the information encapsulated in these minimal
variations is essential to understand the internal structure of the rituals and provides the oldest first-hand
data about their actual performance. Since the final arrangement of these rituals likely took place in the
Achaemenid time and in Western Iran (as I am arguing somewhere else), this apparently uninteresting
texts are fundamental data that should be incorporated to any history of the Achaemenid religious activity.

1. Definition of core and performative variation

One of the major issues of the new edition is the representation of the variation. There is variation between
different ceremonies, rituals celebrated as part of different ceremonies, and even within the same rituals or
ceremonies depending on the celebration’s context, addressee, or goal. I classify the range of possibilities by
distinguishing two fundamental types of variation, namely, core and performative. Performative variation
depends not on the type of ceremony to be celebrated but on its performative context. By contrast, core
variation is independent from the performative context. Core variations are textual differences between
ceremonies that can be held within the same performative context (at the same time, in the same place,
for the same addressee, etc.). Thus, as we shall see, during the five Gahan-days different ceremonies can be
celebrated at the same time of day and with similar functions. The differences between the three possible
celebrations are what I call “core variation”, and it refledts three different ceremonies: a Dron Yast, a Yasna,
and a Visperad.

At the same time, the performance of these ceremonies during the Gahan-days reveals certain differences

4- http://ada.geschkult.fu-berlin.de/cab/
5- This seems to be the case for D6-Homast, whose differences regarding the Visperad are still described in ms. 2000 (K7b), but
never mentioned again.
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regarding the celebration of the same ceremonies on other days: this is what I call performative variation.
Performative variation involves textual differences between the performance of one and the same ceremony
within different performative contexts (at different times, in different places, with different goals, or for
different gods). The standard editions of the Avestan texts to some extent represent “core variation”, but

not at all “performative variation”.

2. Performative variation: announcement and classification

The main options concerning performative variation in a specific performance are announced at the very
beginning of the ceremony through the Frauuarane.® The latter consists of a short fixed part (frauuarane
mazdaiiasno zaradustris vidaéuuo ahura.t kaeso) followed by the announcement of the performance’s main
options:

1. The one of the five parts of the day in which the ceremony is held.

2. The presence or absence of the raf9gm-section’ that conditions whether or not all ratu- of time are

recited in the litanies (s. below).

3. The $niman or dedicatory indicating the addressee(s) of the ceremony.

4. The waz girisnih, which is different depending on the number and category of officiating priests.

The aspects of the performative variation that are not announced in the Frauuarane are the date and certain
paragraphs that mention ritual tools and objects, and therefore depend heavily on the ritual context.

The type of information encoded in performative variation is multifarious and fulfils different fundtions.
Depending on the contents of the information provided, I divide the performative variation into three
different groups:

1. Classificatory variation

2. Context-determined variation

3. Specifying variation

6- The function of the Frauuarane as an announcement of the moveable parts at the beginning of the ceremony is clear, and
confirmed by an analysis of the use of the Frauuarane in the Dron Yast. This is the only ceremony that does not start with
the Frauuarane. It follows instead the aiiese yesti- section. Since the dedicatory has already been announced in DrYt1.10, it
is notincluded again in the Frauuarane, so the latter is comparable to the internal Frauuaranes of the Long Liturgy. For the
structure, parts and function of the Frauuarane, s. Cantera (2015)

7- The complete text is radfgm aiiarangmca asniiangmca mahiiangmeca yairiiangmca saradangmeca yoi hanti a§ahe ratauué
yasnaicavahmaica x$naodraica frasastaiiaéca
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The different types of performative textual variation are summarized in this table:

+:LL (butYR)

rasfgm - :minor (+ AG)
zaota : minor
Yo zaota :Dron i
classificatory Nog-nawar + YR
waz girisnih zaota ... yo zaota:
Yasna
Yo zaota... yo
atrauuax$o: Vr etc
list of the asnrniiia- ratu- (LL)
genitive : yoi hanti asahe ratauuo hauuanois
radf30 (Y3 & before Sniiman)
astiiia- ratu acc.: hauuanim paiti ratum: end of yaza-
time maide and ahmiia zao9re barasmanaéca...
aiiese yesti-section
context-deter- yoi hanti a§ahe ratauuo maioiio.zaramaiiehe
mined yairiia- ratu- ragfo: only LL
$numan ra$Bo barazato: minor & LL
LL: +/- adro. ahurahe. mazdd. pudrahe.
place dedicatory fire minor ceremonies: + /- tauua
beginning of each
objects litany section, except
yazamaide
snuman
specifying ceremonial
ratu-

2.1. Classificatory variation.

This kind of variation takes an interim position between “core variation” and “performative variation”, as

it depends, at least partially, on the type of ceremony, and thus helps to classify the different ceremonies into

major groups. However, it is at the same time closely linked to performative variation, as it also is governed

by such aspedts as the number of priests involved in each performance (a factor indissolubly connected

with the type of ceremony) and the celebration in certain festivals. I include two elements in this category:

2.1.1. vispa- ratu-

Zoroastrianrituals in the Avestan language can be divided into two categories: 1. Ceremonies celebrating

the totality of the ratu- within a single ceremony; 2. Ceremonies celebrating a single ratu-. The former are

the ones that merit being called Visperad, a designation that later became specific to a solemn celebration

of the Long Liturgy. These ceremonies are characterized by a series of features:
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1. The Frauuarane includes the rad8gm-section after the mention of the particular asziia- ratu- (Cantera
2015: 75 ff.). The Afrinagan 1 Gahanbar is an exception, as its Frauuarane includes this section, but the
celebration does not contain the other features of a vispa- ratu- ceremony.

2. The complete list of the ratu- of time is recited in the litanies (Cantera 2015: 76 ff.); if not, only the ratu- of
the corresponding part of the day. ®
ratubuio- in Y3.23, 4.25, 6.20, 7.23 and corresponding passages).

4. There is also a mention of the “all greatest ratu-”"in the yazamaide-sedtion (ratauuo vispe mazista : Y6.16,
20 and corresponding passages of the litanies; see also Y71.21).

5. The mention of the great ratu (ratu- barazant) appears before the $Sniiman together with the mention of
all the types of time ratu- (aiiara-, asniia-, mahiia-, yairiia-, sarada-), determined by the relative clause
yoi hanti asahe ratauud®.

6. They always include before the date a list that it is opened with the dvanda ahuraéibiia midraéibiia and
closed again by MiSra, as lord of the countries. In the middle are evoked: the stars, Tistriia and the sun,
emphasizing the connection between the time ratu-, Mi$ra and the astronomical calendar.

All variants of the Long Liturgy, except the Yasna 1 Rapihwin, belong to this group of ceremonies.

2.1.2. waz girisnih

Thave analysed the form, variation and function of the waz girisnih in (Cantera 2106), where a classification
of the different types is provided. This dialogued recitation of the Ahuna Vairiia takes different forms
depending on the number and category of the priests participating in the ceremony, and this allows gathering
the celebrations into different groups:

1. When only zaéta is mentioned in the waz girisnih (type 4): all minor ceremonies, with the exception
of the Dron 1 Nog Nawar.

2. When only yo zaota is mentioned (type 1): Dron 1 Nog Nawar.

3. When zaota and yo zaota appear, as is the case in the Yasna and in the Yasna 1 Rapihwin.

4.When yo atrauuaxso appears together with yo zaota, as is the case in the Visperad ceremony and more
complex ceremonies from the installation of the auxiliary priest on*

However, observe that the number and fundtion of the priests can vary not only depending on the type
of ceremony is being held, but also on the performative context. Thus, the waz girisnih of VrS32.41 reveals
that the status of the auxiliary priests during the performance of the Dron i Atax$ of a Visperad ceremony is
different (e.g. VrS 32.41), when the Visperad is celebrated in a Gahanbar. In the latter case, the waz girisnih
is of type 8 (yo atrauuaxso... yo zaota), whereas in other celebrations of the Visperad just the standard waz

8- Recently, Jaime Martinez Porro has noticed that the Vidévd ""ad and Vistasp Yast ceremonies do not include the recitation of
the ratu- of time in the two Dron-ceremonies recited during their performances.

9- On the possible variations in this section see § 2.3.1.

10- The same number of barsom-twigs (33) also connects the ceremonies in this group.
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girisnih of the Yasna, type 7 (zaota ... yo zaota) is recited".

2.2, Context-determined variation.

The recited text is adapted to its performative context. The main adaptations concern (mostly) temporal
and (rarely) local information, but the texts do sometimes reflect the ritual situation while mentioning the
tools or objects used at that moment in the performance. They change, of course, depending on the type of
ceremony, but also on the ritual moment within the same ceremony.

2.2.1. Time-information

One of the most frequent variable sedtions in each Zoroastrian ritual is the indication of the time when
the ceremony is performed. Three indications are given, two of which are regular and one, exceptional. The
regular ones are the part of the day or as#iia- ratu- and the indication of the date of the celebration (day and
month). The exceptional one is the indication of the seasonal festival or yairiia- ratu-.”

2.2.1.1. The part of the day™ (asniia- ratu-)

Itis, indeed, the most frequently mentioned context-determined variation. It is always cited in the dative
in the first Frauuarane in each celebration, but in some of them it also appears in other positions, basically in
the litanies of Dron Yast and its performances within and outside the Long Liturgy. It is always substituted
in the ceremonies of intercalation through the corresponding marker, except in the first Frauuarane. In the
litanies, it might appear in dative, genitive or accusative:

1- Dative

The asniia- ratu- of the performance is indicated at the start of each sedtion in the litanies. After
the indication asriiiaéibiio ratubiio,* in the minor ceremonies (without the ra98gm-section in the
Frauuarane), only the corresponding ratu is mentioned in the dative with its corresponding extensions
midrahe vouru.gaoiiaotois hazanhro.gaosahe baéuuara.casmané aéxto.namano. yazatahe ramano
xastrahe); in the others, the five ratu- are indicated, beginning with the time of the celebration, and
then followed also by all the other ratu- of time.

11- This is indicated e.g. by ms. 2005 (fol.102v):
agar gahanbar bawéd zot yada [ahi] vairiio yo atrauuaxso raspig [ad]a ratus kardan hamraspig yada ahii vairiio yo zaota ta
gyag zot ada ratus kardan agar sSniman dudigar bawéd zot yada ahii vairiio fra.mé mrute] raspig yada ahii vairiio yo zaota
zot ada ratus kardan
Ititis Gahanbar, the zo¢ (says): yada ahuvairiio yo atrauuaxso and the raspig makes ada ratus. The same raspig (continues):
ya$a ahit vairiio yo zaota until the passage (where) the zot makes ada ratus. If it is a different $naman, then the zot (says)
yaba ahuivairiio fra.mé mrite and the raspig (says) yada ahit vairiio yo zaotd, then the zot makes ada ratus.

12- On the as#iia- ratu- and yairiia- ratu- see (Kellens 1996: 75 ff.; Cantera 2017: 54 ff.; Panaino 2017).

13- There are five parts of the day: usahina-, hauuani-, rapiBina-, uzaiieirina-, aifisrudrima-.

14- It is striking that the asriiia- ratu- are mentioned in plural immediately the mention of the asriiia- ratu- when the ceremony
is celebrated. This is to be expected in the Long Liturgy, as all five asriiia- ratu- are recited, but not in all the other ceremo-
nies (including the Yasna 1 Rapihwin), in which only the corresponding asriiia- ratu- is mentioned. It should be noted that
the shorter variant (Yasna 1 Rapihwin,Dron Yast) has been mechanically extracted from the version of the Long Liturgy.
However, it is too isolated for reaching definitive conclusions in this regard. I prefer not to refer to a Yasna-original for the
minor variants, but from a common ritual pattern that is also applied in both the Long Liturgy and the minor ones.
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2- Genitive

a. Exclusively in the Long Liturgy, a paragraph including the mention of the big ratu (ratu- barazant-)
and the collective designation of all types of ratus immediately precedes the $niiman and is closed
by the expression yoi hanti asahe ratauuo followed by ratu- in the genitive (e.g., hauuanois radf0o) (see
§ 2.3.1). In the last ten days of the year, the asriiia- ratu- is substituted by the yairiia- ratu- (s. below).
b. Only the Sros Dron of the Long Liturgy (but not other Dron Yast within or outside the Long Liturgy)
begins with the indication of the part of the day before this ceremony’s exclusive Sniiman: barasmana

paiti.barata hada.zao9re hauuanois radfo.

3- Accusative + paitiratum

a. The yazamaide-section is closed by a further mention of the corresponding part of the day, this
time in the form “x paiti ratum”, including also the typical extensions of the as#iiia- ratu-, but without
mentioning the corresponding gods (e.g., sauuanhaém visimca paiti ratium) (Y6.20, 59.29; similar is
Y17.19). The same paragraph appears in the Long Liturgy at the end of the ahmiia zad9re barasmanaéca...
aiiese yesti-section (Y2.18,14.3).

b. Only in the celebrations of the Gahanbar, the part of the day is mentioned at the end of the dedicatory
to ratu- barazant, again in the form “x paiti ratum”, and before the mention of the yairiia- ratu- in the
genitive (see § 2.3.1).

2.2.1.2. The seasonal festival (yairiia- ratu-)
When a ceremony is held during the festivals of the Gahanbar, the indication of the corresponding yairiia
ratu- appears on two occasions in the Long Liturgy and once in the minor ceremonies:
a. Common to both types of ceremonies is the mention of the Gahanbar after the part of the
day at the end of the dedicatory to the ratu- barazant-, e.g., yoi hanti asahe ratauuo hauuanim
paiti ratum maidiio.zaramaiiehe radfo (see § 2.3.1).
b. Before the dedicatory, the mention of the daily ratu in the expression yoi hanti asahe ratauuo is
substituted by the mention of the Gahanbar (e.g. Y1.17, 3.19, etc: yoi hanti asahe ratauud maidiio.

zaramaiiehe radf0)".

2.2.1.3. Date

After the part of the day, the most repeated variable is the date (day and month). It always appears after
the mention of MiSra that follows the list of the time-ratu-, and before the fire in the litanies of the Sros
Dron, Homast and Ab-zohr (Y11, 2.11, 3.13, 4.16, 6.10, 7.13, 17.10, 22.13, 24.21, 59.10, 66.10).

2.2.2. Place-information

The only variation that concerns the place of celebration is the dedicatory to the fire that appears always
in the opening Frauuarane and final Afrinami of the Long Liturgy. It varies depending on whether or not the
ceremony is held in a Fire Temple. Its dedicatory is a$ro ahurahe mazd@ pudrahe tauua atars puSra ahurahe

mazdd, if the ceremony is held at the Fire temple. If not, then the intial a$ro ahurahe mazda pubrahe is

15- In the intercalation ceremonies, the ceremony marker instead appears, e.g. in Vidévdad yoi hanti a§ahe ratauué datahe hada.
datahevidaéuuahe zaraustrois radpo.
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omitted. The latter is the usual mention of the fire in all further attestations within the Long Liturgy (e.g.,
Y3.13, 4.16, 6.10, 7.13 and corresponding passages). A similar variation appears in the minor ceremonies,
depending on the presence or not of a fire. If a fire is present, then tauua a$ro ahurahe mazda puSra mat
vispaeibiio atarabiio is recited. If not, the pronoun tauua (or $6gm in accusative) is omitted. In the former
case, the dedicatory to the fire is preceded by tauua or $fam.

2.2.2. Ritual objedts

The adaptation of the text to the performative ritual context could produce an almost infinitive number
of possible variations when it comes to mentioning the objects and offerings involved in the ritual. However,
clear examples of this kind of variation are rather scarce. The most obvious ones concern the beginning
of some sedtions of the litanies (aiiese yesti, auuaedaiiamahi and asaiia dadgmi). The main ritual objects
and tools used in this part of the ceremony are mentioned at the beginning of each section of the litany,
immediately before the list of the ratu- of time. The list appears in two variants: one for the auuaédaiiamahi-
secdtion (Y4.1 and parallels) and another for the aiiese yesti- and asaiia dadgmi-section (Y3.1, Y7.1-3 and
parallels). A highly instructive comparison may be made between the elements included in the four different
instances of the Dron Yast™: the independent celebration and the three instances during the Visperad
ceremony (Sro$ Dron, Homast, Dron1ataxs). The list as it appears at the beginning of the auuaédaiiamahi-

section is as follows:
Homast of the | DrYt2.a Y41 Y24.1-2 VrS33.1
Paragra
imq .
img haomgsca
haomgsca
imgq y imgq
o miiazdgsca o
miiazdgsca miiazdgsca
zaodrdsca
barasmaca barasmaca
gamca huédnham
hauruuata. amaratata. ggm. jiuuiigm
apamca gamca. hué@nham. | uruuargm. hadanaépatgm
uruuargmca | haomamca. para. | imd. zaodrd.
haomamca haomauuaitis. gaomauuaitis.
hadanaépatauuaitis
) e apamca. haomiigm. aesmgsca.
aésmasca. baoidimca o
baoidimca
radBgmca. ratufritimca.
gadangmea. aiianhaénaca
sraodrom hauuana

16- Others could also be added, such as the Homast of the Paragra.
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The list as it appears in aiiese yesti and asaiia dadgmi-sections is as follows:

DrYt2.1 Y3.1-31 Y22.1-3 VrS32.7

xvaradam miiazdom

hauruuata amoaratata

gaus. hudd

apa haomamca para.haomamca imam. haomam atram
uruuara
aésmq baodi
haomg
gam juuiigm
huuarsta magdrd@

uruuargm hadanaépatgm

barasma apamca haomiigm.

humata huxta huuarsta asmanaca. hauuani

aiianhaénaca. hauuani

uruuargm. barasmanim

ratufritimmara$ramca. varazimca
daénaiid.

gadangmcea sraddrom

huuarstd@ mqdrd@

radBgmca ratufritimca

aésmasca baoidimca

vispacavohu

A basic textual structure is obviously adapted in each instance to the specific ritual context. Nonetheless,
this kind of variation has also been completely disregarded in the editions, as in the analysis of the Avestan
texts, and even of the Zoroastrian rituals. However, it provides essential information for understanding
the differences between differing celebrations of similar ceremonies. Furthermore, the here evidenced
complexity of the relationship between text and ritual action excludes the possibility of a late adaptation
of these texts for ritual usage. Their composition is intrinsically linked to ritual practice.

2.3. Specifying variation.
I distinguish two different types of specifying variation: the $niman and the ceremony marker.
2.3.1. The dedicatory or $Sniman.

Each ceremony can be held for different gods or set of gods. Their selection depends partly on the calendar

day of the celebration, but also on the purpose of the ceremony. They are mentioned at the beginning and



Samuel Jordan Center for Persian Studies and Culture

at the end of the ceremony: in the initial Frauuarane” and in the final Afrinami. The situation is a bit more
complex in the Long Liturgy: the first Frauuarane always presents a Frauuarane for the Fire, and only the
second Frauuarane the sniman. The other Frauuaranes do not mention it, apart from the initial Frauuarane
of the Ab-zohr at the end of the Long Liturgy in some variants celebrated during the last ten days of the year
(s. below).

Besides framing the rituals, the Sniiman appears as part of the litanies including the lists of the ratu. Each
section (aiiese yesti, auuaédaiiamahi, yazamaide, a$aiia dadgmi) of the Dron Yast (and its variants within
and outside the Long liturgy) is closed by the recitation of the sniiman, followed in the Long Liturgy by the
mention of the Frauuasis, all ratu and all yazata,®whereas the mention of vispa- ratu- in the Dron Yast is,
as expected, omitted (DrYt.1.13-14 ~ Y3.22-23, Y23.4, VrS32.39-40; DrYt2.16-17 ~ Y4.24-25,Y24.33-34, VrS33.24-
25; DrYt4.11-12 » Y6.19-20, VrS35.31-32; DrYts5.11-12 ~Y7.22-23, VrS36. 19-20). The same applies for the asaiia
dadgmi-section of the Ab-zohr.

The placing of the $niiman in the litanies is as follows:

DronYast |Y3-8 Y22-27 VrS32-36 | Ab-zohr
‘. o Y3.1-22
aiieseyesti(g. + x$Snumairie)
1.9 Y3.20-21 Y.22-23-27 VrS32.33
auuaédaiiamahi
Lo 2.17 Y4.23 Y24.28-323 | VrS33.23
(g. + x$numairie)
yazamaide (acc.) 4.9 Y6.17-18 Y25.4-8 VrS35.29
asaiia dadgmi (g. + xsnumairie) | 5.9 Y7.20-21 VrS36.28 Y66.17

A further peculiarity of the sniiman of the Long Liturgy, distinguishing it from other minor ceremonies,
including litanies such as the Dron Yast, is the fact that only in the Long Liturgy does the $niiman appear
always after the mention of the great ratu (ratu- barazant), together with the mention of all the types of time
ratu- (aiiara-, ashiia-, mahiia-, yairiia-, sarada-) determined by the relative clause yoi hanti asahe ratauuo,
the following variants (§ 2.1.1. feature 5):

1. Indication of the corresponding ratu of the day in the standard variant, e.g., Y3.19: yoi hanti asahe ratauuo
hauuanois ra$Bo.”

2. Indication of the daily ratu- with the corresponding Gahanbar in the ceremonies held during the
Gahanbar, e.g., the ceremonies held during the Gahan-days have the following variant, as indicated in
some Visperad manuscripts and in the Revayat of Kama Bohra among others (s. below): yo hanti asahe
ratauuo hamaspadmaédaiie.he rado.

3. The ceremony marker (in the case of the intercalation ceremonies), e.g., in the Widéwdad yoi hanti asahe
ratauud datahe hada.datahe vidaéuuahe zaradustrois radpo.

17- With the exception of the Dron Yast, where the first sniman of the aiiese yesti-section appears before the first Frauuarane.
18- The only exception is the yazamaide-section of the Homast after the sniiman of Y25.4-8.
19- The same expression appears without introducing the shaman in Y1.17
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The $niman consists of different parts that may or may not be combined in most dedicatories:*

1. AhuraMazda and the Amos$a (ahurahe mazdd raéuuato. x’arananuhato amasangm spantangm.). It appears
in almost all the dedicatories with only a few exceptions, such as the dedicatory to Sradsa or to MiSra on
the day of Midra in the month of MiSra.

2. The gods of the corresponding daily ratu-: this section is mostly missing.

3. The actual god(s) of the dedicatory.

4. The vipaésgm- sedtion: vispaesgm yazatangm asaongm mainiiauuangm gaédiiangm. The version of this
section in the accusative is not exadtly the transposition in the accusative of the genitive version: vispamca
mainiiaomyazatamyazamaide vispamca gaédimyazatamyazamaide (Y25.4-8).

5. The frauuasingm-section: asaungm frauuasingm uyrangm aifidurangm paoiriio.t kaésangm frauuasingm
nabanazdistangm frauuasingm.

Element §3 is the centre of the dedicatory that cannot be omitted. It is very often accompanied by §1,
and rarely not so (dedicatory for Sro$ in the Vidévdad, celebration of the Mihragan, etc.). The mention of the
patrons of the ratu- (§2) is quite rare. It appears in the dedicatory of Nog-Nawar, on every day Day (Day pad
Adur, Day pad Mihr, Day pad Dén) and on the day Hordad of the Frawardin-month.* In most dedicatories of
Amoratatat (accompanied by their companions F§aoni Va$fa, the Aspin and Gadkaerana) the corresponding
gods of the ratu- are also then recited. The patrons of all ratus are allowed when mentioning Amaratatat in
Siroza (S1.7; 2.7); by contrast, only hauuani-, rapi$Bina- and uzaiieirina- are permitted in the dedicatory of
the Hamkar (Karanjia 2010: 225). The same applies to the dedicatory of the Amaga Spanta (Karanjia 2010:
241), which is exceptionally followed by the dedicatory to the gods of the corresponding day and month.

The mention of the Frauuasis (§5) is much more frequent than the mention of the yazata- (§4). The latter
are excluded e.g. from the celebration of the ten last days of the year, as stated in ms. 15.>> When a dedicatory
is closed by § 5, a series of extensions appear at different places:

-In the aiiese yesti- and asaiia dadgmi-sections, Y23.1-4 is recited at the end of the dedicatory, which
of course occurs after the dedicatory of Y22, but also in the second Dron of the Long Liturgy (VrS32.33
and VrS36.18), in the Ab-zohr (Y67), and in the Dron Yast (DrYt.1.11; DrYt.5.10). This extension always
follows the dedicatory to the Frauuasis when the Sniman ends with adto.namano yazatahe , but not
after xsnaodra yasndaica vahmaica xsnaodraica frasastaiiaéca.

- After the accusative dedicatory in the yazamaide-section, when it is included in the series of
litanies. It follows the Stom of the Frauuasis (Y26), of course after the dedicatory of Y25.4-8, but also in
the second Dron (VrS35.30) and the Dron Yast (DrYt4.10-20). In fact, Y26 is simply an extended variant

20-Ireproduce them in the genitive/dative version, but the same parts appear in the accusative one.

21- In this case, only from hauuani to uzaiieirina is possible.

22- It says (ms. 15 fol. 1371): in dah ruz har yazisn ke mikonand wisfesan (vispaésqgm) ra nabayad x”andan “During these ten days,
in each ceremony they celebrate, it is permitted to recite the vispaesgm-section (of the dedicatory)”. This means that during
the last ten days of the year the frauuasis cannot be accompanied by the yazata in the dedicatories. According to Karanjia
(2010:181), this restriction is no longer applied in India.
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of the accusative version of the frauuasingm-sedtion*, when it is the object of yazamaide.

- During the last ten days of the year, when the yazamaide-section is not part of the series of litanies, as
is the case in the Afrinagan1Gahan or in the extended opening of the Abzohr (see § 4.2), the dedicatory
in the accusative is followed by the so-called kardag ya visada (Yt13.49-52) that even mentions the 10
nights that the Frauuasi spend on earth during the hamaspadmédaiia-festival and the ceremonies
that have to be celebrated during these days (Hintze 2009: 113).

2.3.2. The ceremony markers

The mention of the ratu- of the day is substituted in the intercalation ceremonies by the corresponding
ceremony marker (e.g., datai hada.datai ... for the Vidévdad) (Cantera 2013: 88). We know three ceremony
markers, but only two of the three corresponding ceremonies are still attested in the manuscripts: the
Vidévdad and the Vistasp Yast. The Hadoxt ceremony is lost. In these ceremonies, each mention of the
part of the day when the ceremony is held (except in the list of the as#iia- ratu- and in the first Frauuarane
of the celebration) is substituted by the ceremony marker, thus classifying these three ceremonies into a
common group.

3. Performative variation in Avestan manuscripts

The manuscripts reflect the different types of variation in different ways and degrees. Core variation is
quite well reproduced in the liturgical manuscripts, but not to the same degree in the exegetical ones. The
former edit each type ofliturgy separately, and usually in separate manuscripts. The following types of the
Long Liturgy are presented independently in the manuscripts:

1. Yasna1Rapihwin: it stands apart from other types of the Long Liturgy on different reasons and takes an
interim position between it and the minor ceremonies. Thus, it is usually found in collective manuscripts.
The oldest codex (manuscript1in the Vaziri Library, Yazd) contains it together with the Frawardin Yast
and a Visperad. It also appears together with a Visperad manuscript by Rostam Gustasp.*

2. Yasna®

3. Visperad*®

4. Vidévdad*

5. Vistasp Yast®®

All the ceremonies described separately in the manuscripts are also mentioned as such in the Nérangestan,
except the Videvdad. The opposite, however, is not true. A good number of ceremonies still mentioned in

23- Interestingly, the manuscripts marking a division before Y26 do so after frauuasaiio and staomi (mss. 100,110,120, 230, 235).
They consider asaungmvanuhis sird spantd frauua$aiio as the final section of the preceding dedicatory. Karanjia (2010:244)
reproduces the end of the dedicatory of Nog-Nawar in the accusative as asaungmvanuhis surd spantd frauua$aiio yazamaide,
although this applies for the use of this frauuasingm-section in the Afrinagan, but not in the Long liturgy or in the Dron Yast.

24- A copy is preserved in the Meherjirana Library, ms. F11 (Dhabhar1g23).

25- For a list of manuscripts s. (Hintze 2012 ; Cantera 2014: 404 f.).

26- For alist of manuscripts s. (Cantera 2014: 407 ff.; Martinez Porro 2014).

27- For alist of manuscripts s. (Andrés-Toledo and Cantera 2012 ; Cantera 2014: 409 ff.).

28- For a list of manuscripts s. (Martinez Porro 2013 ; Cantera 2014: 409 ff.).
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the Nérangestan are not described in the manuscripts.*® Hence we may deduce that their celebration had
already been abandoned before our manuscripts were produced. The D6-Homast, for example, occupies a
particular position: it is described only in the oldest known liturgical manuscript (ms. 2000 [K7b]), which
contains a description of the standard Visperad, albeit mentioning the differences for the performance of
a D6-Homast ceremony.

The manuscripts are less explicit regarding the expression of the performative variation. They seem to
assume that the officiating priests knew how these parts had to be adapted for each specific celebration
or, more likely, the teaching of these skills was independent of the manuscripts, but an essential part of the
priestly training. I shall now discuss how the manuscripts usually handle the main forms of performative

variation.

3.1Date

The manuscripts usually indicate solely the place where the day and month should be mentioned. Iranian
manuscripts do so mostly in Pahlavi®® or Persian. The exegetical manuscripts with a Pahlavi translation®
indicate by default the day of Ahura Mazda and the month of the Frauuasis, the first day of the first month
of the liturgical calendar®*. However, the Sanskrit manuscripts, such as mss. 677 (S1) and 681, behave as
liturgical manuscripts.

3.2. The ratu of the day (asniia- ratu-) and of the seasonal festivals (yairiia- ratu-)

In the manuscripts of the Yasna, the ratu of the day is always hauuani, although the Yasna can be
celebrated at any of the daily ratu-. In fact, the Yasna manuscripts always reproduce the Yasna1Nognawar
(characterized mainly through the $niman inég-nawar) and, according According to the Nérangestan, the
first Yasna of the day, at hauuani, must be the Yasna 1 Nog-nawar, (s. N24.10): yast i fradom sniaman i xnog-
nawar “The first Yasna (of the day) has to celebrated with the $niman of Nog-nawar”. Hence, the persistence
of the manuscripts on the mention of the hauuani- ratu-.

In the Visperad manuscripts the indication corresponds by default to hauuani, although it can be
celebrated as well during other parts of the day. The manuscripts recording the variants of the Visperad
1 Gahanbar substitute the asniia- ratu- through the yairiia- ratu- of the corresponding Gahanbar?® in the
mention of the ratu- that precedes the sniman. (Y3.19, 4.22, 7.19, 22.19, 24.27, VrS32.31, 33.22, 36.17, 36.27,
Y66.17).

The intercalation ceremonies (Vidévdad and Vistap Yast) mention the ratu- of the day only in the first
Frauuarane (Yo.1-3) and in the lists of the time ratu. The indication corresponds always to usahina-, for this
is the obligatory time for their celebration.

29- They are the following: Ek-Homast, Hadoxt 1 ek-homast, Dah-Homast, Dawazdah-Homast, Bagan Yast, and Visperad 1
artokartén

30- It is usually just roz guftan and mah guftan or roz ud mah guftan, but sometimes we find more complex expressions: mss.
40,2030, 2040, 2104, 2106, 40304, 4055, 4060 roz ud mah i-s andar estéd guftan (Yi.11).

31- The combined manuscripts combine both types of expression: the indication roz ud mah of the liturgical ones and the first
day of the first month like the exegetical ones.

32- Alist of the names of days and months in the modern practice is provided by Karanjia (2010: 155 ff.).

33- The manuscripts usually mention maidiio.zaramaiiehe, but another ratu sometimes appears, e.g., ms. 2010 has a tendency
to mention aiiadrimahe (VrS33.22, 36.27). A frequent addition is ayab an gah i bawed “or whatever gah it is”.
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Much more prone to indicate the different possible choices for the ast#iiia- ratu- are the manuscripts
containing Dron Yast. Thus, Redard (2015:197) mentions that in their description of the Dron with the sniiman
r hamkar the mss. SP8g3 and Ri10 mention the five as#niia- ratu- as alternative.

3.3. The $Sniuman

The manuscripts of the Long Liturgy are quite reluctant to indicate the numerous possibilities of
dedicatories. Mostly the indicate just one or two standard dedicatories (Cantera 2014: 222 f.), since it would
be quite uneconomical to reproduce all possible dedicatories at each instance of the Sniman and eve more
to made a different manuscript for each variant of the Long Liturgy with a different dedicatory. By contrast,
several manuscripts®* of the Dron reproduce lots of Dron with different sniiman in a very abbreviated way,
so that these manuscripts are basically collections of sniman valid not only for the Dron Yast®3, but also for
the Long Liturgy. Therefore, some Yasna manuscripts (like ms. 29) include at the end some Dron Yast with
different dedicatories.

Usually, the Yasna manuscripts reproduce always the snuman t nog-nawar. They rarely mention the
possibility of other dedicatories, but sometimes happens (e.g. ms. 5 in Y66.17). The Visperad manuscripts
tend to indicate the Visperad of Gahanbar or just to state that at place a $nizman has to be recited (Snaman
an t bawed). However, sometimes give several choices. Thus the ms. 2010 (fol. 40r & v, Yo.7) mentions the
$numan for the Gahanbar, Sros and Ardafraward. As we have seen, in the case of the Visperad 1 Gahanbar,
the concrete Gahanbar is indicated at the end of the yoi hanti-formula preceding the sniman (s. § 2) and
again at the end of the snaman. The manuscripts usually write maidiio.zaramaiiehe, but we find a broad
variety, frequently followed by the indication ayab an gah ke bawed*°.

The manuscripts of Vidévdad include the dedicatory either to Ahura Mazda and the Amasa Spanta or
to Sraosa (sraosahe asiiehe taxmahe tanumqOrahe darsi.draos ahiuiriiehe)”. It seems that these are the only
two dedicatories that can be employed for a Vidévdad celebration. The situation concerning the dedicatory
of the Vistasp Yast is more complex. The oldest extant manuscripts (ms. 5010, 5020 [K4]) mention in the
first Frauuarane the dedicatory to Cista and Daéna (ahurahe mazda raéuuato xvarananuhato amasangm
spantangm razistaii@ cistaiid mazdadataii@ asaoniid@ daénaii@ vanhuii@ mazdaiiasnois) extended with
following text:

ka fradom yazénd snuman den. a§adnam pad abarig bar har kunénd $ayed xsniman wizardan
If they celebrate the first ceremony of the day, then it is the dedicatory of Daéna with the section
of the Frauuasis. At any other time, they may perform any dedicatory.

34- For example, following manuscripts listed by Redard (2015:193), and others like G31in the Meherjirana Library or the Indian
manuscript of the colledtion of Farideh Motakef.

35- For the way the Dron Yast is abbreviated s. below.

36- We therefore find, for example, aii@drimahe (ms. 2010 in VrS33.22, 36.18, Y66.17; ms. 2007 in VrS36.28; ms. 2102 in VrS36.27),
maidiioisomahe (ms. 2007 in VrS33.23); maidiiairiiehe (ms. 2010 in VrS33.23, 2007 in VrS36.27; 2102 in Vr$36.27); maidiioisamahe
(ms. 2007 in VrS33.23) and paitisahiiehe (ms. 2102 in Vr$36.18). The actual dedicatory of the Visperad of the Gahan-days with
hamaspadmaédaiiehe does not appear in any manuscript, although it is mentioned by Kama Bohra’s Revayat (s. below).

37- Note that this is none of the few dedicatories not including the mention of Ahura Mazda and the Amaga Spanta.
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In fact, at any instances of the dedicatory both manuscripts let it often open which dedicatory has to be
performed. Hence we might deduce that the celebration of the Vistasp Yastis not limited to the celebration
in the first part of the day.

Other manuscripts include alonger dedicatory to the Daéna (mss. 5100 and 5120, the latter abbreviated):

ahurahe mazdd raéuuato xvarananuhato amasangm spantangm

razistaii@ cistaiid@ mazdadataii@ asaonii@ daénaii@ vanhuiid@ mazdaiiasnois

¥maqSrahe spantahe asaono voraziianhahe datahe vidaéuuahe datahe zaraSustrois darayaii@
upaiianaii@ daénaiid@ vanhuii@ mazdaiiasnois zarazdatois§ mgSrahe spantahe usi.dara$rom
daeénaiid@ mazdaiiasnois vaédim mgdrahe spantahe asnahe.

xradBo mazdadatahe gaoso.sriutahe xradBo mazdadatahe

It follows a similar statemnt to the one we find in ms. 5010, 5020 (K4).
The ms. 5102 shows in the first Frauuarane and in all other positions where a dedicatory is expected just
the dedicatory to the Frauuasi:

ahurahe mazdd raéuuato xvarananuhato amasangm spantangm

v - Ve e — — . - -V Ve
a$aungm frauuasingm uyrangm aiffidurangm paéiriio.t kaésangm frauuasingm

nabanazdistangm frauuasingm

In sum, in the case of the Yasna only the dedicatory of Nog-Nawar appears, although there are many other
possibilities. In the rest of ceremonies, the most recurrent dedicatories are mentioned in the manuscripts
and often it is just indicated that a dedicatory must be recited in this passage. Some manuscripts offer
several possibilities, especially in the case of the Visperad, but most of them are specific for a celebration
with a specific dedicatory.
4.Synchronic variation in the Persian Revayats: the example of the celebrations during the Gahan-days

Since the manuscripts do not reflect performative variation (or do so very limitedly), we must look
for alternative sources of information, in order to be able to describe accurately the texts recited in the
performance of the rituals in Avestan language. Of great help is the Pahlavi version of the Nérangestan.
Nevertheless, it contains information that is not contemporary of the manuscripts, so that the risk of
anachronical reconstructions is not insignificant. The most important source contemporary to the
manuscripts are the Persian Revayats, in which Iranian priests send information to their Indian colleagues.
Many of the Revayats were written also by the most famous scribes of Avestan liturgical manuscripts and
were frequently sent with attached manuscripts, with both designed to answer the recurrent questions on
ritual matters asked by the Parsees.*

The Revayats quite often include descriptions of complete rituals in the Avestan language. Nevertheless,
the focus is completely different to the one in the manuscripts. Whereas the latter concentrate on core
variations, and almost completely disregard performative variation, the Revayats focus on the latter. They
therefore reproduce the Avestan texts recited in the rituals in a stark, abbreviated version. The sections that

38-S1.29
39- For the relationship between the Revayats and the manuscripts, s. Cantera (2014:150 ff.).
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are not abbreviated are mostly the passages in which there is performative variation. They give instructions
on how to complete passages in which the manuscripts only provide an indication of performative variation.
Thus, the Revayats provide complementary information to the Avestan manuscripts for the celebration of
the Zoroastrian rituals in the Avestan language that does not appear in the manuscripts. Accordingly, they
should be taken as a fundamental tool for the edition of the Avestan texts in their performative context.

In what follows, I will be illustrating the importance of the Revayats for extracting the relevant information
for an edition that aims to describe accurately the rituals in Avestan language as they were performed at the
time of the production of the manuscripts.  have chosen as exemplary case an answer to the question about
the correct way to celebrate the Long Liturgy during the Gahan-days in the Revayat of Kama Bohra. This is
the longest of the extant individual Revayats, and one of the most important for gathering information about
the performance of rituals (Dhabhar 1925: 119 f.; Dhabhar 1932: 56 ff.).*> Furthermore, it is closely linked to
the production of manuscripts in Safavid Iran, yet at the same time older than all extant Avestan liturgical
manuscripts, as it was written in 896 YE, around 100 years later than the oldest extant Iranian liturgical
manuscript (except ms. 2000 [K7b]). The scribe of the Revayat is Sahryar Erdesir Erac Rustom, who wrote
it with the collaboration (hampursagih) of Giw Isfandad, who died during the process. Both scribes also
collaborated as well in the production of other famous manuscripts, namely, the original from which all
Iranian Liturgical Vidévdad manuscripts derive and a copy of the Dénkard (Cantera 2014: 110 ff.). Sahryar
is also well-known as the scribe of the famous manuscript Pahlavi Vidévdad IM.* The text of this Revayat
is written in New Persian in Avestan script.

Until recently, only one copy of this Revayat was known, namely, ms. T30 in the Meherjirana Library
(Dhabhar1925: 19 f.). Nevertheless, in a recent trip to Iran I saw pictures of certain manuscripts belonging
to Farideh Motakef. Among them, I have been able to identify one manuscript containing a copy of Kama
Bohra’s Revayat.** To date, | have not been able to see the ms. T30 itself, but according to the description of T30
by Dhabhar, the recently discovered copy seems to include some additional texts. Martinez Porro (personal
communication) ascribes this manuscript to the school of Bharuch on palaeographical and codicological
grounds. Given that this school’s activity seems to stop around 1720, this copy must be older.

The fifth question on this Revayats deals with the most important celebrations of the liturgical year, the
celebrations during the last five days of the year. These celebrations correspond to the hamaspadmaédaiia-
festival. The Nérangestan designates (one of ) the Wisperad celebrated during these days as Wisperad 1 arto.
kartén (Kotwal and Kreyenbroek 2003: 79 note 217), The question runs as follows :

an kiyazasnidar panjivaheyazasn gadabiio ciun mi.baiiat kardan barasam cin bandant u xsni.

maene ¢un mi.kunant

How should the yazisn be performed within the ga$abiio-days? How should they cut the barsom?
How should they perform the dedicatory?

40- Irene Fuertes is planning a complete edition of this Revayat with a ritual commentary.

41- On this manuscript, see (Jamasp 1907: xxvi ff.; Andrés-Toledo and Cantera 2012: 235; Skjerve 2014: g ff.).

42- In the meantime, the Institute for Iranian Studies of the FU berlin has bought the collection from Farideh Motakef.

43- This text (not exadtly as it was written in the Revayat, but slightly more disordered) is also included in the collective Revayat
of Darab Hormazyar, and hence in Unvala’s edition (Unvala1922: 453-463). In Unvala’s edition, the Persian text is in Persian
characters.
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The answer extends over around 26 folios. It contains the description of three ceremonies:

1. A short description of a Visperad 1 Gahanbar for the celebrations of the day of the Ahunauuaiti Ga%a with
a barsom of 33 twigs (folio 7v.10 -111.2).

2. A Yasna to be celebrated on the day of the Ahunauuaiti Ga%a with the dedicatory gadabiio and a barsom
of 21 twigs (folio 111.3- 26v.13).

3. A Dron Yast for the same day with a barsom of only five twigs (26v.14-34v.9). Every day of the Gahan-days
ten Drons must be celebrated, two in each ratu of the day, and a new barsom must be cut everyday (s.
folio 321.5-10).

The way these three ceremonies are described in this Revayat is paradigmatic of how the Revayats
address the description of Avestan rituals. The three ceremonies are of different length, but the size of the
description does not depend on the duration of the celebration, but on other criteria. Nevertheless, there
is a common pattern in all the descriptions: the focus on the performative variation. The following table
shows the different texts included in the description of each ceremony, indicating which kind of texts are
included and the information they contain*:

44- For the numbering system employed for the Dron Yast and its equivalences in the Yasna see Appendix 2.
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Visperad Yasna Dron Yast
Yo.0AhV VAY X X
Yo.7 Frauuar+$na X X
Yo.14-15 AV + YAV 10 3&4 3&4
Y1.1-8 abbreviated
Vr1.1-9 abbreviated
Y1.10-11 date (dat.) & fire X X
Y2.1 abbreviated
Y218 paitiratum X
Y3.14 abbreviated X
Y3.4 asniia- ratu- X
Y3.13-14 date (dat.) & fire X
Y3.19 yoi hanti... X
Y3.20 Snuman abbreviated X
Y3.24 Frauuarane X
Y3.25 WG X
Y41 X
Y4.16 date (dat.) & fire X
Y4.23 Sniiman
Y5.1 X
Y6.17 Sniiman X
Y71 abbreviated
Y7.13 date (dat.) & fire X X
Y7.20 Sniiman X
Yg9.1 abbreviated
Y16.1 abbreviated
Y8.3 abbreviated
Y8.4 WG X
Y8.6 abbreviated
DrYt7.3 afrin.+ snii X
DrYt7.4 ahmadiraésca. abbreviated
Yia abbreviated
Y16.1 X
Y18.1 abbreviated
Yi9.1 abbreviated
Yz20.1 abbreviated
Y211 abbreviated
Y22.1 abbreviated
Y22.13 date (dat.) & fire X
Y22.20 abbreviated
Y22.23 Snuman X X
Y23.1-4 ext. Snuman1 abbreviated
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Y24.21 date (dat.) & fire X

Y24.28 Snuman X

Y25.1-3 abbreviated
Y25.4 Sniiman X

Y26 ext. Sniman 2 abbreviated
Y26.11 WG X

Y27.1-9 abbreviated
Y27.11 AVg X

Y27.12 Frauuar-$na X

Yz28.0

Y61.1-5 abbreviated
Y62.1 YAV 2

Y62.11-13 Frauuarane X

Y66.1 X

Y66.10 date (dat.) & fire X

Y66.17 Sniiman X

Y67.1 X

Y67.18 ext. $niman 1 X

Y72.5 WG X

Y72.6 afrin.+ $na X

Y72.9-10 abbreviated

Itis clear from this table that the description of the Visperad is shorter than the description of the other
two ceremonies. In fact, it simply shows that the celebration is a Visperad 1 Gahanbar, and focuses on the
particularities of this celebration regarding other Visperad 1 Gahanbar. The initial Frauuarane and the
abbreviated text of Vr1 suffice to show the type of ceremony described here. Furthermore, it includes the
date, as this is a peculiarity of all the ceremonies held during these days, where the date does not belong to
amonth.

The description of the other ceremonies is more complete, and clearly emphasizes the information on
the performative variation: Frauuarane, $niiman, date, mentions of the corresponding ratu (as the usual
asniia- ratu- is frequently substituted by the yairiia- ratu-), and on some occasions the number of prayers to
be recited (for the number of Ahuna Vairiia and A§am Vohu change in some performances). Furthermore,
the Revayat reproduces some abbreviated texts that serve as a guide: they indicate at which moments in the
ceremony the texts containing performative variation should be recited. These texts serving as orientation
points are quite often the beginning of some haitis.

4.1. The Visperad i gahanbar”
Although itis not explicitly mentioned in the answer of Kama Bohra’s Revayat, the combined evidence of

45-Itis a Visperad ceremony celebrated in one of the six Gahanbars and with the dedicatory to the “big Ratu” (ratu- barazant-),
hence its designation as Visperad 1 Ra$f6 barozat in the Nérangestan (N13.4).
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the manuscripts and the Nérangestan shows that two different Wisperad ceremonies can be celebrated during
the Gahan-days: 1. the Visperad 1 Gahanbar (according to its designation in the manuscripts) or Visperad 1
Ra$f0 barazat (according to its designation in the Nérangestan) specific for the hamaspadmaedaiia-festival*S;
2. aWisperad1arto.kartén with the dedicatory to the Frauuasis during the last five days of month of Spanta
Armaiti and to the Ga9as and the Frauua$ is during the Gahan-days. Nevertheless, Kama Bohra’s Revayat
does just describe the celebration of the first one, the specific variant of the Visperad 1 Gahanbar for the
Gahan-days. Itis, indeed, defined as such in question 12 (folio 39). The fact that during the Gahan-days the
Visperad 1 Gahanbar of hamaspa$maédaiia- is celebrated is not banal, but it rather confirms that the Gahan-
days are as well considered as part of the hamaspadmaédaiia-festival that lasts thus ten days and not five
like the rest of the Gahanbar.+

Since the ceremony described is just a specific variant of the Visperad 1 Gahanbar, the Revayat records
only the differences regarding other Visperad 1 Gahanbar: the dedicatory and the date. The dedicatory is
indicated at the very beginning of the description that starts with the first Frauuarane (Yo.7):

radfo barazato yo asahe radfgm aiiaranam ta saradangmeca radfgmvispe mazistangmyo honti

asahe ratauud hauuanim paiti ratium hamaspadmaédaiie.he ra$86 xsnaodra y.v.x.f.

It is the standard snaman of the Gahanbar, with the mention of the corresponding Gahanbar being
variable (hamaspadmaédaiia- in this case). The manuscripts often mention the same dedicatory of the
Visperad 1 Gahanbar in the descriptions of the Visperad, recording different Gahanbar (s. § 3.3 and note
34). However, this is different to the sniiman recited in modern times in the celebrations of the Gahanbar.
According to Karanjia (2010: 217), the dedicatory includes just Ahura Mazda and the Amaga Spanta. He
mentions, however, a dedicatory recited by the Kadimi priests that is similar to the one described here, albeit
slightly different: ra9806 barazato yo asahe radfgm aiiaranam asniiangmca. mahiiangmea. ydiriiangmeca.
saradangmca radfgmvispe mazistangmyo hanti asahe hauuanois radpo. It isidentical to the typical mention
of ratu- barazant in the standard Yasna that regularly precedes the sniman (Y1.17, 3.19, etc.) (see § 2.2.1.2).
The latter is surely responsible for this small changes in the performance by the Kadimi priests: most likely
is simply a confusion. For the abandon of the mention of the “big Ratu” in other schools of modern Indian
ritual practice other less mechanical reasons have to be found.

The recording of how to recite the date is of the greatest interest, as this indication is wholly absent from
the known manuscripts for the celebrations of the Gahan-days. It is a key point of the description of all
three ceremonies in this Revayat, since it is substantially different from the expression of the date at any
other day of the year that always consists of the day and the month. This is, however, impossible for the five
intercalary days, for they do not belong to any month. Besides the indication of the date for the Visperad
(folio 10r1.9 ff.), the different ways of indicating the date during the five days are recorded at the end of the
description of the three ceremonies as follows (fol. 32 r ff.):

46-The only difference to the celebration at other Gahanbar is the mention of the specific Gahanbar at certain occasions (see
§ 2.2.1.2).
47- See the same assumption on other reasons by Hintze (2009: 115).
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Aiiese Yazamaide
roz fradum | gadabiio spantabiio ratuxsadrabiio gadd spantd ratuxsadrd asaonisyaz. ahun-
aiie.sé iiasti ahunuuaitii@ gadiid uuaitim gadgm asaonim asahe ratim yaz.

rozdum | gadabiio spantabiio ratuxsadrabiio asaone.biio | gadd spantd ratuxsadrd@ asaonis yaz.
aiie.sé iiasti ustauuaitiia’ gadii@ ustauuaitim gadgm asaonim asahe ratum

yaz.

roz saum | gadabiio spantabiio ratuxsadrabiio asaonebiio | gadd spantd ratuxsadrd asaonisy. spanta.

aiie.sé iiaste spantamaina us gadiia. mainiium gadgm a$aonim asahe ratumyy.
roz. gadabiio spantabiio ratuxsadrabiio asaone.biio | gada spantd ratuxsadard@ asaonis y. vohii.
ciharum. | aiie.se iiastivohuxsadra gadii@ vihistoistois. xsadrgm gadqm asaonim asahe ratumy.
roz gadabiio spantabiio ratuxsadrabiio asao gada spantd ratuxsadrd@ asaonis y.
panjum nebiio aiie.seyastivihi<stoi>$tois gadiid. Vihistoistois gadgm asaonim a$ahe ratumy.

Furthermore, the description of the Visperad records as well Yo.14, as the number of prayers might vary
at this stage. The number of A§om Vohi is usually three, with four Ahuna Vairiia. According to the Revayat
of Kama Bohra, three ASom Vohi and four Ahuna Vairiia are recited in the Yasna of the Gahan-days (folio
131.1-2), but ten times each in the Visperad 1 Gahambar.*® Only three manuscripts published in the Avestan
Digital Archive - ADA (mss. 2101, 2106, 2230) prescribe the tenfold recitation of these prayers. They most
likely describe Gahanbar ceremonies. In fact, mss. 2010 by Frédon Marzban (996 YE) and 2030 by Rostam
Gostasp (1086 YE) confirm almost two hundred years later the information contained in the Revayat of
Kama Bohra that the tenfold recitation is specific to the Visperad 1 Gahanbar. Ms. 2030 reads as follows:

asam vohii 3 guftan yada ahit vairiio 4 guftan pad har $ iiao%inangm raspig ésm ud boy ék tag o

ataxs$ nihisn agar ezisn gahanbar bawéd asam vohii 10 abayeéd guftan yada ahii vairiio 10 guftan

He should recite 3 asom vohu and 4 yada ahi vairiio. At each §iiadSinanam, the raspig should
put a piece of wood and incense on the fire. If it is the liturgy of the Gahanbar, then he should
recite 10 asam vohii and 10 yada ahi vairiio.

Thus, Kama Bohra’s Revayat provides the basic information required for performing a Visperad 1 Gahanbar
during the Gahan-days, focusing on the particularities regarding other Visperad 1 Gahanbar, but also

recalling certain essential features distinguishing this celebration from other Visperad performances.

4.2. The Yasna with the snaman gadabiio (yazasn gadabiio) of the day of the Ahunauuaiti Gada
The description of the yazisn ga$abiio is much more complete. The whole set of performative variations

48-It should be noted that the Vidévdad manuscripts have a peculiar distribution: in Iran, they indicate the recitation of the
same number of prayer in Yo.14 as in the standard Visperad; in India, however, the number is the same as in the Visperad 1
Gahanbar. We stated again an Indian innovation.
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are indicated, whereby a reconstruction of the complete ceremony is possible based on this description. The

Frauuarane is included in its two different variants:

1. The Frauuarane including $niiman and waz girisnih as it appears in Yo.7-14. It records the sniman gadabiio

2. The Frauuarane without sniman as it appears in Y3.24%

Furthermore, it contains two Frauuaranes at the beginning of the Ab-zohr, but this is due to a peculiarity
of this section of the Long Liturgy in its celebration during the ten final days of the year (s. below).

The snuman gadabiio is mentioned in the genitive in all expected passages (Y22.23, 24.28, 25.4, 66.17 and
72.6), but always abbreviated, as the complete dedicatory has already been presented in the first Fraunarane
as follows:

ahurahe mazdd raeuuato Xarananhato amasngm spantangm gadabiio spantabiio ratuxsadrabiio
asaone.biio ahunuuaitii@ gadii@ ustuuaitiid@ gadii@ spanta.mainiid us gadii@ vohu.xsadriid@
gadiid@ vahistoistois gadiid@ asaongm frauuasangm uyarangm aifidurangm paoiriio.dakaesngm

frauuasangm nabanazdistangm frauuasngm xsnaodray.v. x.

As the $snaman in the accusative has not been given in full before, it is reproduced in its first attestation
(Y25.4):

ahuram mazdgm raeuuantam xarwnanhantam yaz: amasaspant@ huxsadrd@ hudanho y: gada
spantd@ ratuxsadr@ asonisy. hunuuaitim gadgm asaonim asahe ratumy: spanta.mainiid us gadgm
asaonim asahe ratum y. vohi.xsadrgm gadqm asaonim asahe ratum y. vahistoistim gadqgm

asaonim as$ahe ratimy. asaongmvanuhis surd spantd frauuasiio>® (beginning of Y26)

Furthermore, the end of Y3.19 is recorded to draw attention to the fact that the dedicatory to ratu- barazant
preceding each sniman has the standard form (yoi hante asahe ratauuo hauuanois ra3fo) and not the variant
of the celebration with the sniiman of the gahanbar that replaces the indication of the as#iiia- ratu- through
the yairiia- ratu- (see § 2.2.1.2), cf. Y3.19 in both ceremonies:

Visperad 1 gahanbar of the Gahan-days Yasna of the Gahan-days

aiiese yesti rad30 barazato yo asahe radfgm aiia- | diiese yesti radBo barazato yo asahe ra$fgm aiia-
rangmca asniiangmca mahiiangmeca yairii- | rangmca asniiangmca mahiiangmea yairiiangmcea
angmca saradangmca yoi hanti asahe ratauué | saradangmcayoi hanti asahe ratauud hauuanois radfo.
hamaspadmaeédaiiehe rad{o.

The date is also mentioned whenever expedted (Y1.10%, 4.16, 7.13, 22.13, 24.21 and 66.10). Strikingly, the
expression of the date in the accusative (expected in Y6.10) is skipped in the Motakef manuscript. This

49- We would have expected it instead to include the first instance of this Frauuarane (Y1.23).
50- This is the beginning of the extension of the dedicatory in accusative, Y26 (see § 2.3.19.
51- We miss Y3.13

@_
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omission is most likely a transmission error. It appears at the corresponding passage in the Dron Yast (s.
below), and also in Unvala’s edition. There, before the date in Y7.13, we find the date of the yazamaide—
section (Y6.10-11):

miSramvispangm dax iiungm daij hupaitim yaz. negah ruz mah gada spantd ratuxsadra asaonis
yaz. ahunuuaitim gadgm asaonim asahe ratum yaz. $gm adrom ahurahe mazdd@ pudrom
asauuanam asahe ratumyaz.

It continues with the date of Y7.13. In the Motakef manuscript, there is most likely just a saut de méme au
méme between both negah ruz mah.

The most interesting information contained in this description and, most probably the main reason for the
inclusion of an exhaustive description of this liturgy in the Revayat, is the account concerning the opening of
the Ab-zohr. The following text (fol. 22r.10 ff.) is inserted between Y62.10 (...a§ahe barajayaozdatqg) and Y62.11:

a$amvohii sa

frauuarane mazdaiiasnoé zaradustras vidae.uuo ahurah dakaeso hauuana.asaone asahe radfe
amasangm spantangm gadabiio spantabiio ratuxsadrabiio asaone.biio ahunuuaitii@ gadii@
ustuuaitii@ gadii@ spantamainiis us gadii@ vohu.xsadrii@ gadii@ vahistoistois gadiia asaongm
Jfrauuasang ta : nabanazdistangm frauuasangm frauuasangm xsnaodray.v. x. f.

20t yada ahit vairiio zaotd framaé mritse raspl yada ahi vairiio yo zaota framaé mritié zot
adaratus kardan.

ahuram mazdgm.raeuuantam xarananhantomy. amasaspanta huxsadr@ hudéanhoy. gada
spantd ratuxsadrd asonisy. hunuuaitim gadqm asaonim asahe ratiumy. spanta.mainiis us
gadgm asaonim asahe ratum y. vohii.xsaSrgm ga$qgm asaonim a$ahe ratium y. vihistoistim
gadagm asaonim a§ahe ratumy. asaangm vanuhis surd@ spantd@ frauuasiio y. (Yt13.49 ff) yavisa.
dauuaitente ham.apadmaedaem paiti ratum aat .adar ta: (Yt13.52) vaxso.buiiat nastaiio viaxano
Yo no bat fraiiazdite gaomata zasta vastarauuaite asanais namanha

(Y62.11) asam vohii s3 aifi garadamahe.apgmvanuhingm fraitimca paititimca aibizaratimca diie.
seé iasti frauuaranaé ciun payast navistta ... (Y66.1)

The text to be recited between the end of Y62.10 and the opening of the Ab-zohr (Y62.11 aiBi.garadmahi
apgmvanuhingm fraitimca paititimca aibijaratimca aiiese yesti) and the following Frauuarane (Y62.11) in the
Yasna held during the Gahan-days is similar to the beginning of the Afrinagan 1 Gahan or A2 in Geldner’s
edition. Most of the Yasna manuscripts consulted and many Visperad manuscripts confirm the information
of Kama Bohra’s Revayat. They prescribe the recitation of the Afrinagan not only for the Gahan-days, but
also for the Frawardigan. In the latter case, the recitation involves the Afrinagan 1 Frawardigan, which that
has not been edited by either Geldner or Westergaard.

Despite the identification (made by some manuscripts) of the text inserted in the Yasna of the last ten
days of the year with the Afrinagan gadabiiio and the Afrinagan 1 Frawardigan, the differenjces are so
notable that they cannot be considered the same text. In fact, not only the omission of the initial eight

Ahuna Vairiia, and of the closing sections (A2.6) and the adaptation of the wag giri$nih to the one proper
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of the Long Liturgy (from type 4 to type 7 or 8), but especially the omission of the proper afrinami-section
(A2.6) exclude this possibility. From the structure, the text is rather a further example of the most simple
type of yazamaide-ceremony, starting with a Frauuarane with the dedicatory in genitive and then repeating
it in the accusative depending on yazamaide. This is the structure we state e.g. in the Gahs. It seems that
the Ab-zohr is presented as included in a ceremony for the Ga%as viz. the Frauua$is, in a similar way to the
framing of the complete Long Liturgy within a ceremony to the fire (Cantera 2015: 83 ff.)

Remarkably, the manuscripts of the Visperad reveal that although the Revayat mentions only the
possibility of a Visperad 1 Gahanbar together with the Yasna for the celebration during the five Gahan-
days, a celebration of the Visperad with the $niiman 1 gahan or the $Sniman 1 frawardigan is also possible.
A reconstruction of the exact textual flow is not easy without the information provided by Kama Bohra’s
Revayat, and we have experienced many difficulties while trying to index this section in the manuscripts
for the ADA. However, with the assistance of this Revayat, the additional text recited before the beginning
of the Ab-zohr during the last ten days of the year can be reconstructed as follows:

Yasna Visperad

frawardigan Gahan Frawardigan Gahan

frauuarane mazdaiiasno zaradustris vidaéuuo ahura.t kaéso hauuanae asaone asahe radBe yasnaica
vahmaica xsnaodraica frasastaiiaéca sauuanhie visiidaica asaone a$ahe radfe yasnaica vahmaica
xsnaodraicafrasastaiiaéca radfgm ailarangmca asniiangmcea mahiiangmcayairiiangmea saradangmea

YV X f

ahurahe mazdd raeuuato Xarananhato amasangm spantangm.

gadabiio spantabiio gadabiio spantabiio
ratuxsadrabiio asaone. ratuxsadrabiio asaone.
biio ahunuuaitii@ gadiid@ biio ahunuuaitii@ gadiid@
ustuuaitii@ gadiid ustuuaitii@ gadiid
spantamainitd us gadiid@ spantamainiid us gadiid@
vohu.xsadrii@ gadii@ vohii.xsadrii@ gadii@
vahistoistois gadiia@ vahistoistois gadiid.

a$aongm frauuasang uyrangm aifidurangm paoiriio.t kaésangm frauuasingm nabanazdistangm
frauua$ingm nabanazdistangm frauuasangm frauuasangm xsnaodray.v. x. f.

yada ahti vairiio zaota fra.me mrute: ..ada ratus... | yada ahii vairiio yo atrauuaxso fra.mé mrute: ..ada
yada ahit vairiio yo zaota fra.meé mrite.. ada ratus | ratus... yada ahii vairiio yo zaota fra.mé mrité... ada

... mraotu. ratus ... mraotu.

ahuram mazdgm raéuuantam xvarananuhantam yazamaide: amasa spanta huxsadra huddnho yazamaide
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gadd spantd ratuxsaSra@
asaonis yazamaide
ahunauuaitim gadgm
asaonim asahe ratum
yazamaide: ustauuaitim
gadgm asaonim asahe
ratum yazamaide
spanta.mainiium
gadgm asaonim asahe
ratum yazamaide
vohu.xsadrgm gadqgm
asaonim asahe ratum
yazamaide vahistoistim
gadgm asaonim asahe

ratiumyazamaide

gadd spantd ratuxsadr@
asaonis yazamaide
ahunauuaitim gadgm
asaonim a§ahe ratum
yazamaide: uStauuaitim
gadgm asaonim asahe
ratum yazamaide
sponta.mainiium

gadgm asaonim asahe
ratum yazamaide vohu.
xsadrgm gadqgm asaonim
asahe ratium yazamaide:
vahistoistim gadgm
asaonim a$ahe ratium

yazamaide

asaungmvanuhis frauuasaiio uyr@ aifiSard@ ya visada ... (Yt13.49-52)

This text can be recited in four different variants depending on whether the ceremony is a Visperad or a
Yasna (hence the different waz girisnih), and whether the celebration takes place during the Frawardigan- or
Gahan-days. During the latter, the $niman includes the section for the gada between the Amagas Spontas
and the Frauuasis. None of these four variants appears in any edition of the Avestan texts.

The inclusion in the Visperad manuscripts of this especial opening of the Abzohr is extremely important,
because it confirms the persistence at their production time of the ceremony known in the Nérangestan as
Visperad 1 Arto.kartén. Combining the evidence of the Nérangestan and the manuscripts, we can assume that
it consisted on a Visperad ceremony with the dedicatory to the Frauuasis during the Frawardigan days and
to the Ga%a and the Farauuasis during the Gahan-days and with the special opening of the Abzohr described
here. Although I cannot discuss it at this place, it is very likely that the extant version of the Visperad is just
the special Visperad 1 artokartén to be celebrated during the last ten days of the year. Hence the presence of
the adjective arato.koraidina- qualifying hamaspadmaedaiia- in Vr1.2 and 2.2 (lacking in the parallel passage
ofthe Yasna, Y1.9, 2.9). If this hypothesis is right, the complex ceremony described in Vr1.5-9 in which several
Yast are intercalated between the recitation of the Gadas and the Yasna Haptanhaiti (Cantera 2009) could
be the specific performance of a Visperad 1 artokartén (viz. arato.karadna-).

4.3 The Dron Yast

Kama Bohra’s Revayat also prescribes the celebration during the five Gahan-days of ten Dron Yast each
day, two in each daily ratu- (fol. 32r.7 ff.). Its celebration is described in the Revayat with more detail than
required for a reconstruction of the ceremony. In contrast to what happens with the Long liturgy, where
the manuscripts usually describe only a standard celebration, the Yasna1Nog-nawar of the morning, many
manuscripts gather different variants of the Dron Yast. The abbreviation schema established by Redard (2015)
includes just the sedtion corresponding to one snaiman in the genitive and to the sniiman in the accusative,
and the paragraphs in which the list of objects is different in the Dron Yast and in other Dron-ceremonies,
such as Sro$ Dron, Homast, and Dron 1 Ataxs. Furthermore, the manuscripts often include DrYt4.12 (=
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Y6.20) because of the differences with Y6.20: the mention of all ratu- (vispe asahe ratauuo yazamaide) and
the greatest ratu- (vispe asahe ratauué yazamaide) are omitted, as is to be expedted in a non-vispa- ratu-
ceremony.

The account of the Dron Yast in Kama Bohra’s Revayat is, indeed, longer than most of the accounts
of the Dron Yast in the manuscripts. It includes the same elements as the standard manuscripts (except
DrYt4.12 ~ Y6.20), but also the date and the sniman also in all sections, and not only in the aiiese yesti- and
yazamaide-sections, as usual. The regular inclusion of the date is to be expected because of the focus on
the description of the special celebration during the Gahan-days and the particular way of indicating the
date. The appearance of the sniman in all the sedtions allows the scribe to remind, first, of the absence of
the ratu- barazant- section before the sniman in the non-vispa- ratu-ceremonies and of the distribitution
of the extension to the dedicatory of the Frauuasis (see § 2.3.1).

In sum, Kama Bohra’s Revayat includes some information on the celebration of the Yasna, the Visperad,
and the Dron Yast during the Gahan days thatis not available elsewhere. It is only there that the particularities
of the expression of the date for these days are described. Furthermore, it uses more details than the
manuscripts and the Nérangestan to describe the use of the special dedicatories required during these days,
mentioning a double possibility also unknown anywhere else: the celebration of the particular Visperad of
the Gahan-days or a special variety of the Visperad 1 Gahanbar. Moreover, it describes in detail the especial
beginning of the Abzohr in the last ten days of the year, enabling us to better understand the description of
this passage in the manuscripts.

It should also be noted that the Revayats include descriptions of some ceremonies that are comparable
in detail to the description of the manuscripts. We must therefore conclude that the Persian Revayats
need to be taken into account together with the manuscripts for an edition of the texts of the Zoroastrian
rituals in the Avestan language. A new edition of the Avestan texts designed to reproduce them in their
original ritual context must consider not only core variations (as was the case, albeit in a limited manner,
in the standard editions), but also the performative variation (including, as I said, classificatory, context-
determined, and specifying variations). For this purpose (among others), the Revayats are of extraordinary
importance. Furthermore, despite their recent date, they might contain information that allows us not just
to know some details about the performance of these rituals during the production time of the Revayats and
the manuscripts, but also many centuries before. Although diachronic changes of the performance are not
only possible, but have as well been confirmed (Cantera 2014: 247 ff.), the system of performative variation
was conceived at a date when Avestan was still aliving language and this takes us up back to the Antiquity.
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Appendix
1. Chart of performative variation in the Long Liturgy
Sro$ Dron | Homast Atax$ Dron

Frauuarane + Yo.1-3
dedicatory to the
fire + WG
Frauuarane with | Yo.8-13
$niuman + WG
asniia- ratu Y1.3-7

niuuaeédaiiemi Date Yin

hankaraiiemi Fire Y112
Yoi..*+ratu Yia7
Frauuarane Y1.23
asniia- ratu Y2.3-7

ahmiia zao9re Date Yo.11

barasmanaeca... Fire Yoz

aiieseyesti
paiti ratum Y2.18
ratu Y31
objects Y31 Y22.1 VrS32.7
asniiia- ratu- Y3.5-9 Y22.5-9 VrS32.9-13

aiiese yesti Date Y3.13 Y22.13 VrS32.25
Fire Y3.14 Y22.14 VrS32.26
Yyoi... +ratu Y3.19 Y22.19 VrS32.31
Snaman Y3.20-21 Y.22.23-27 VrS32.33
Frauuarane + WG Y3.24-25 | Y23.5 VrS32.41

Y4.1° Y24.1-2 VrS33.1

asniiia- ratu Y4.8-12 Y24.13-17° VrS33.8-12

i o ) Date Y4.16 Y24.21 VrS33.16

auuaédaiiamahi Fire Yg.a17 Y24.22 VrS33.17
YO0i... +ratu Y4.22 Y24.27 VrS33.22
Snuman Y4.23 Y24.28-32 VrS33.23
asniia- ratu- Y6.2-6 VrS35.2-6
Date Y6.10 VrS35.20

yazamaide Fire Y6.11 VrS35.21
Snaman Y6.17-18 Y25.4-8 VrS35.29
paitiratum Y6.20 VrS35.32
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WG Y6.21 VrS35.33
Objects Y7.1-2 VrS36.1
asniia- ratu Y7.5-9 VrS36.3-7
Date Y713 VrS36.11

asaiia dadgmi Fire Y7.14 VrS36.12
Yyoi... +ratu Y7.19 VrS36.17
Snaman Y7.20-21 VrS36.18
WG VrS36.23
Yyoi... +ratu VrS36.27
Snaman VrS36.28
Objects Y7.26 VrS36.33
WG Y7.28 VrS36.34
WG Y8.9
WG VrS3.a
WG VrS3.6, 7, 8,11, 12
Frauuarane + WG | Y11.16

aiieseyesti paiti ratum Y14.3
Frauuarane + WG | Y14.4-5
WG VrS6.2, 3
asniia- ratu Y17.2-6

yazamaide Date Yi17.10
Fire Yi7.11
paitiratum Yi7.19
WG VrS8.5
WG VrS10.0, 7
WG VrSi2.3
WG VrSi5.2
WG Vr816.1, 4, 9
Frauuarane + WG | Y27.12
WG VrS20.6
WG VrS26.0, 7,14
WG Y57.1
WG VrS30.0,12
asniia- ratu Y59.2-6
Date Y59.10

yazamaide Fire Yoo
paitiratum Y59.29
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WG VrS37.2
[Frauuarane’

+$numan+ WG +

Afrinagan]

Frauuarane + WG | Y62.12
WG VrS39.1,2

WG VrS40.1,4,8,10,11
asniia- ratu Y66.2-6
asaiia dadgmi YOi ... +ratu Y66.16
Date Y66.10
Fire Y66.11
Frauuarane + WG | Y68.23
WG VrS43.1,2
afrinami + Y72.6-7
snuman
afrinami + Y72.8
snuman

2. Anew numbering of the Dron Yast

DrYt Y

1.0°

1.1

1.2 ~3.1-2
334

1.3 ~3.5-12

1.4 (date) 3.13

1.5 3.14

1.6 315

1.7 3.16

1.8 3.17

1.9 3.18
319

1.10 (Sniman) ~ 3.20-21

111 Y23.1-4

1.12 3.22

1.13 = 3.23
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2.0 (frauuarane) ~ 3.24 -25

2.1 =~ Y41

2.2 4.2

2.3 = 4.3

2.4-7 4.4-7

2.8 ~Y4.8-15

2.9 (date) = 416

2.11-15 4.17-21
4.22

2.15 (Sniman) ~ 4.23

2.16 4.24

2.17 ~ 4.25

2.18 4.26

3.1-6 5.1-6

4.1 6.1

4.2 ~6.2-9

4.3 (date) ~6.10

4.4-8 6.11-15
6.16

4.9 (Sniiman) ~6.17-18

4.10 Y26

4.11 6.19

4.12 =~ 6.20

4.3 6.21

5.1 ~7.1-2
734

5-2 = 7.5-12

5.3 (date) =713

5.4-8 7.14-18
719

5.9 (Sniman) ~7.20-21

5.10 Y23.1-4

5.11 7.22
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5.12 ~7.23
513 7-24
5.14° 7.24
515" 7-25
5.16 7-25
5.17 ~7.26
5.18 Y7.28
6.1 8.1
6.2
6.3 8.2
6.4 8.3
6.5" 8.4
6.6 8.4
6.7 8.5
6.8 8.6
6.9 8.7
6.10 8.8
7.1
7.2
7.3 (Sniiman)
7.4 Y72.9
75 Y72.10
Footnotes

1- Similar also to Y4.3.

2- Only the aiiese yesti-section of the Sros§ Dron twice contains the sniman within a single section: 1. The
expected one towards the end of the section (which is shared also by all the other variants of the Dron
Yast); 2. An exceptional one at the beginning, together with the mention of the offerings (xvarada-,
haoma- and parahaoma- and aésma- and baddi-). In the latter, each element is followed by the dedicatory
to the corresponding god: food for Sradsa, hadma for the Frauuasi of ZaraSustra, and wood for the fire.
In other variants of the Dron Yast, the elements are also dedicated to certain gods (partially the same),
but they do not necessarily have to be part of the dedicatory. In fact, the specificity of the Dron Yast is
that the ceremony’s dedicatory is extradted from the dedicatory of the single offerings, and this specific
dedicatory applies only for the Sro$ Dron (Y3-8), but not for the rest of the Long Liturgy.

3- In the Visperad ceremonies, it corresponds to VrSi3.4z2.

4-yoi hanti asahe ratauud

5-Y4.3=Y41
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6- In the Visperad = Vr§13.29-23 (=Vr11.16)

7- In the celebrations of the last ten days of the year, another Frauuarane with sniman and waz girisnih
followed by an Afrinagan appear at the beginning of the Ab-zohr before the Frauuarane Y 62.12.

8-x$nao%ra ahurahe mazdd + AV 3

9- Repetition of 5.14 (from 9B0i stadtarasca on).

10- ya%a ahui vairiio a%a ratus agat cit haca (2x). According to Redard (2015:198), only once in the Yasna, but
this is incorrect.

11- ASom Vohii 3 + 4 & Ahuna Vairiia 2, as in the Yasna despite Redard (2015:199).

12- a§om. vohul. vahistom. asti. (3x) +yada. ahi. vairiio. (2x).
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