CHAPTFER XII.

THE LITURGICAL CEREMONIES.
I. THE INNER LITURGICAL CEREMONIES.

THE YAGNA: ITS LITURGICAL APPARATUS.
The liturgical ceremonies may be divided under two heads :-
I—The Inner Liturgical Services.
IL—The Outer Liturgical Services,

By the inner liturgical services,! I mean those religious ser-
vices which ean only be performed in a sepa-
The *“Inner and

Outer Liturgical rate place specially allotted for the purpose.
Egrvices. Such a place is known as the Dar-i-Meher 2
and i3 generally connected with a fire-temple. Again such,
ceremonies can only be performed by the priests who observe
the Bareshniim.3  These ceremonies are generally spoken of as

the pdv mahal ( Je» 3L ) ceremonies, i.¢., the ceremonies of the
boly or consecrated house. The priests capable of performing
these eeremonies are spoken of as Yaozdithragar Mobads, i.e.,
priests who are purifiers.

By the outer liturgical services, I mean those religious
services which may be, but need not necessarily be, performed in
a Dar-i-Meher or a place specially allotted for the purpose. They
ean also be performed in any ordinary or private house or place.
Again, they may be performed by any priest, even by one
who does not observe the Bareshniim or by one who has only
gone through the Navar and not the Martab initiation.t

Under the heading of the inner or pdv muhal liturgieal
services, fall the following ceremonies:—
IL—Yag¢na or Yazashna.
II.—The Visparad.

1 In my account of the details of these ceremonies, besides my
knowledge of what I have practised and observed, I have drawn information
and particulars from other sources and especially from the Tamém Khordeh
Avesta of Mr. Dadabhoy Akhbir-i-Saudagarwala and the Yacna bi Nirang
of the late Ervad Tehmuras Dinshaw Anklesaria.

2 Vide below, p., 247.

3 Vide above, Bareshnim Chap. V.

4 Vide above Initiation, Chap. VIII, p. 197.
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IIL—The Vendidad..
IV.—The Baj,

X will first describe here what a Dar-i-Meher, where only the
z : ‘7 ‘inner liturgical ceremonies ~an be performed,
oﬁlﬁi f,’li‘:;;'f]ﬁ,‘fﬁjr’: is. A fire-temple is, as the word signi-
fﬁ’mi‘?g Iﬂm infer - figs, a temple or a sacred place for the
urgical services, “ k]
preservation of the sacred fire. These
femples have generally a place or a set of apartments attached
to them where the above-said inner liturgical ceremonies
are performed. These places are known as the Dar-i-Meher.
Though, strictly speaking, these places or portions attached
to the temples for the performance of thesc ceremonies form
the Dar-i-Meher proper, generally the whole religious building,
including the chamber of the sacred fire, is called = the
Dar-i-Meher.  All the _fire-temples need not necessarily have
these Dar-i-Mehers or the apartments for the performance
of the inner liturgical services attached to them. For example,
- the Atash Behrim, or the Great Fire temple at Naosari, has
not the Dar-i-Meher attached to it. There, the Dar-i-Meher
is in a separate building. But generally, almost always, the
fire-temple and the Dar-i-Meher are in one and the same building
and so, they are spoken of by both names. The building is
spoken of generally as the Atash Behrim or the Atash Adarén,
according as it contains the fire of the first or the second grade.
If it is a building of the second grade, it is spoken of both as
Atash Adarén or Dar-i-Meher. A Dar-i-Meher always contains
the sacred fire of the third grade viz., Atash-dadgah, burning
in it. A fire-temple or a Dar-i-Meher is, ab times, also spoken
- of as an Agidry, +.e, the place of Ag, Agni or fire
The name Dar-i-Meher is made np of Dar (Avesta dvara,
Sans. dvare, German Thiir or Thor English door) and Meher
which is the later form of Avesta Mithra. So it means “the
door! or the porch of Mithra.” Mithra or Meher occupies a

The word “dar” or *“door” is used here in more than its ordinary
—physical sense. It is rather used in the allegorical sense in which it is used
in John X, 9, where we read: “I am the door: by me if any man enter in,
he shall be saved, and shall go in and out, and find pasture.” The word
“dar” is used in later Persian, also for “Chapter.” For example, the
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prominent place in Zoroastrian angelology.! He is the Yazata
or the angel presiding over light and justice, and as light is the
symbol of trnth and justice, and as such, the symbol of divinity,
the place where all the higher religious liturgical services in
honour of God are performed, has come to be specially called
Dar-i-Meher, i.¢., the house of Divine light and justice.

Just as a church, an abbey or a cathedral, at times, contains
several chapels where different priests conduct their services, so
a Dar-i-Meher has several divisions, where different sets of
priests conduct their services. In the Yazashna, Vendidad and
Visparad ceremonies, it is always necessary to have two priests
to officiate. These different parts or divisions of the Dar-i-
Meher, wheve different pairs of priests perform their ceremonies,
are known as (¢) Yazashna-gih, or (b) Urvi¢ gah, or (e)
Hindhola. ‘

(¢) By Yazashna-gih is meant the place (Pers. gdk) where
the Yazashna ceremony is performed.

(b) Urviggah ( the place of Urvig) is another synonym of
Yazashna-gih. The Dadistan-i-Dini ( XLVIIL 13)2 speaks of
the Yozashna-gih as the Atirvés. The meaning of the word
urvi¢ is not certain. Darmesteter says: “Urvaésa signifie pro-
prement ‘tour’3 (urvadsa vardashna: Dastur Hoshangji and
Haug’s Old Zand-Pahlavi Glossary, p. 23, 1. 9).” According to
Darmesteter, the word means a place where they turn (le lien
ou I' on tourne). The word can be derived from * vars” hair,

religious book “Sad-dar” derives its name from its having 100 (sad) chapters.
Another equivalent of the word “dar” is * biab” (1neaning both door and
chapter). Hence, the word “b&b™ has also received an allegorical religious
signification. Hence it is, that Bab, the founder of the Babi religion in
Persia, has derived his name. The word “Chapter” which, as said above,
is another signification of the word “dar”, has received a religious signifi-
cation among the Christians also.

1 For an account of the attributes of Mithra and for a comparison of
some of his attributes with those of St. Michael, Vide my papers on
“Mithra of the Parsees and St. Michael of the Christians™ in the Journal
of the Anthropological Society of Bombay, Vol, VI, pp. 237-53. Vide my
Anthropological Papers ( Part I), pp. 173-190.

2 8. B. E., XVIII, p. 163.
3 Le Zend-Avesta I, p. LXII, n. 2.
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i.c., the place where the “vars” or the hair of the varacyd
or sacred bull is*used in the ceremonial. We know that in
Persian, the word wrvig (a0 or s )b ) means a hair-rope.
Woest thinks, that the word «is probably to be traced to the
Avesta ¢ urvaesa’ ~xw-md goal”1 The word occurs in the
Farvardin yasht (yt. XIII, 58) in the sense of ‘limit.” Dar-
mesteter translates the word dura-urvaésa there as far-
evolving circle.” In the Vishtdsp yasht (yt. XXIV 29), the
word is used in connection with the running of a horse in a
circle (“as an excellent horse turns back from the wrong way
(hacha urvaésit) and goes along the right way (fratarem urvaé-
sem) (smiting the many Drujs” Darmesteter. S. B. E. XXIII
p. 335). So, West seems to be right. Urvig is the circle or
the limits within which the celebrants have to remain. At
times, the stone slab on which the ceremonial utensils are
arranged is also ealled Afrvés (Dadistan-i-Dini, XLVIII, 14).

(¢) The word Hindhoré or Hindhold is another name of
the Yazashna-gah. It seems to be a form of the Sanskrit
Hindhola ie, a swing. The priests while reciting their
prayers generally assume a swinging posture. So, perhaps it
has received its name from the swinging posture of the cele-
brants. The stone platform on which all the ceremonial
utensils and requisites are placed is also known as a hindhold.
Perhaps the word hindhold may be a corruption of the Avesta
word ardthru which is used in the Nirangastin? for the seat
of the zofi. The Pahlavi rendering of that word there is
wdgdh. The word ardthrs when written in Pahlavi may be
read hanatrd from which the word may have been corrupted
to hindhord.

The different Yazashna-gihs ave separated from each other
by a pdvi3 which serves both as the limit of each and also
as the passage for the water used in the ceremonial. 1f somebody
enters within the limit marked by the pavi while the service is

1 8. B. E., Vol. XVIII, p. 163, n. 4.
2 The photo-zinco text, folio 156-b, 1. 11. Darmesteter’s Zend Avesta
111, p. 130.

3 Vide Chapter on Purification Ceremonies, p. 109.
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going on, he vitiates the ceremony, If there are two Yazashna-
ghhs side by side, they are separated by a narrow strip of
space enclosed between two pdwis. The Yazashna-gihs are so
constructed as to permit the Zaoti or the principal officiating
priest to face the south.
A priest, who performs the inner liturgical ceremonies of
the Yagna, the Visparad, and the Vendidad
Characteristics of . . 5 ;
a priest qualified to- 15 Spoken of, at times, as Yadz ddthragar, t.e.,
perform the litur-  ong qualified to give or spread purity. Accord-
gical ceremonies. R i . it
ing to the later Pahlavi and Persian writings,
he must possess the following 15 characteristies (Vide Darab
Hormmazdyar’s Revayet. Yag¢na ba Nirang by Tehmuras
D. Anklesaria, Introduetion, p. 25):—
(1) Aiwiza him, 4.e., of pure nature or unblemished.
(2) Asnideh Kherad, 1. 6., possessed of innate wisdom.
(3) Din-aspanérgén <.e., firm in his belief in religion.
(4) Yazdin-minidar, 7. e, one who often thinks of God.
(5) Mind-vinashna, i.e, one who looks into spivibusl
things. '
(6) Pak-minashna, i.e., one of pure thoughts,
(7) Rést-gavashna, i.¢., one who speaks the truth.
(8) Kheradi-kunashna, 1.e., one who acts with wisdom.
(9) Yaozdéithra tan, 7.e, one with a clean body.
(10) Shiva-hizvén, 4. ¢., sweet-tongued.
(11) Narm-nask, ¢.e, a slow or careful reader of the
sacred books,
(12) Rist-avesté, 7. e, one who reeites the Avesta properly.
(18) Padyav sizashpa, i.e., one who does all work with
pidyéb, <.e, after observing the forms of pum-
fication.
(14) Khiib-nirang, i.e, one who knows well the religious
formulas.
(15) Nébar-ziwan. i.e, one who leads his life like a
Névar, 1.e, observes during his life all the forms
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required to be observed during initiation into
priesthood.

I will now proceed to deseribe the liturgical service of the
Yagna.

The word Yacna, of which Yazashna is another and a later
form, comes from the Avesta root yaz,
Sanskrit yaj, meaning “to invoke, to worship,
to praise.” The word is the same as Sanskrit
yajna or yogna meaning “a sacrifice.” Thus, it is a prayer
which includes the praise of God and His spiritual Intelligences
and which invokes their aid. It is a long prayer which is
accompanied with certain ritual and in which certain things
are presented as symbols. Its celabration requires the recital
of the 72 chapters, known as the Hésl of the Yagna. Two
priests are required for its celebration. They are, for the time
being, spoken of as the Zaoti and the Raspi or Atravakhshi.
They must, at first, have a bath and put on a clean suit of
clothes. They must clean their nails, so that there may be no
impurities in them. They must have a clean mouth, so that
there lurk no particles of any food between their teeth.

Yagna or
Yazashna.

The Yacna is celebrated in two parts:—
I.—The Paragni.
II.—The Yagna proper.

I. THE PARAGNA.

The word paragnd comes from para (Avesta para) before or
fore and Sanskrit yagna (Avesta Yacna), and means, “the recital
or the ritual that comes before or precedes the Yagna proper.”
Some think that the word is a eorruption of paragra, which is
the corrupted form of prakriyd, i.e., (the kriya or ceremony)
preceding (pra) the ceremony proper.

1 The word H4 is the Avesta word hdifi, meaning chapter or section,
and comes from the root kd, to cut. The 72 fine threads which go to make
up the Kust: or the sacred thread are said to symbolise the 72 has or
chapters of the Yagna.
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This Paragni ceremony consists of the following cere-
monies :—

(1) The Barsam ceremony.

(2) The Aiwiydonghan ceremony.
(3) The Urvarim eeremony.

(4) The Jivim ceremony.

(5) The Zaothra or Zor ceremony.

(6) The Haoma ceremony.

We will describe these different rituals of the Paragnd of
the Yagna ceremony under the different heads of the religious
requisites of the Yagna ceremony which bear their names. For
the performance of the Yagna, the Visparad and the Vendidad
ceremonies, certain requisites, both organic and inorganic, are
necessary. We find a part of the list of these in the third
chapter of the Yacna itself. Some of these requisites are
mentioned in the recital of the paragnd prayer which con-
tains portions of the 24th and the 4th chapters of the Yagna.
We give below a complete list of the apparatus required.
We will deseriba these things, and, while doing so, describe
che ceremonies boaring the names of, and connected with,
these things.

The following are required in a Yazashna-gh for the
The liturgical Performance of the Yacna, the Visparad and
apparatus or the  the Vendiddd ceremonies. Some of these are
requisites in the ) R
Yazashna-gah. required for the BAj ceremony also:—

(A) Khwin or Stone slabs,

(B) Metallic requisites, known as AstAma or Alat, i.c., metal-
lic utensils or instruments. They are generally of
brass, and, at times, of silver. Among these are:—
(e) and (b) Hévanim and Lala, . €, mortar and

pestle.
(¢) Tashta, i.e., chalice or plates and cups.
(d) Mahrui, i.e., crescent-shaped stands.
(¢) Barsam, vegetable twigs or metallic wires.



LITURGICAL SERVICES OF THE PARSEES 253

(/) Varag niviti, i.e, a ring entwined with hair (of
the sacred bull).

(9) Kaplo 4.e., a knife.

(k) The Kundi and other vessels for water.
(C) Organic requisites. Among these are:—

(@) Aiwydonghana, the leaf of a date-palm.

(b) Urvardm, the twig of a pomegranate tree.

(¢) Jivam, the fresh milk of a goat.

(d) Dartin, the sacred bread.

(¢) Goshidd, the clarified butter.

(f) Haoma, the twig of the Haoma plant,

(D) Zaothra or Zor, the consecrated water,

(E) Fire and its requisites. Under this head ecome :—
(a) Fire.
(b) Afarganiun, a vase to hold the fire, with its aceom -
paniments, the ladle and the tongs.
(¢) Aésma-bui, i.e., the fragrant fuel.

Of all these requisites the principal that are often referrad
to as appertaining to a Zaolar! or sacrificer are the Aésma,
Barsam, the Jivim, and the Havanim (Aesmézast), Baresmo-
zasto, Q(aozastd, HAavano-zasto. Vendidad, III, 1; Yacna
Yasht X Meher 91). A priest in the midst of the ritual is
spoken of as one holding these in his hands (Zasta).

In all inner liturgical services, it is enjoined, that the utensils

Theritualofmak- Pefore being used, must be made pav, t.e.,

ing the requisites ceremoniously purified. The following is
g the process adopted for this purification

Pure clean water is fetched froma well in utensils previously
cleaned and washed. Well-water only is used ; water drawn
from pipes is not permitted. For this purpose, all temples are
provided with a well. A priest observing the khub goes to a
well with the utensils previously cleaned and washed and draws

1 For the function of the Zaotar and eight other function;?es of his
rlass, vide the Nirangistan Bk. IT, Ch, XXVII. For the Holy Ministers of
the Church, their powers, qualifications, instruction, initiation, their triple
guinary and octonary orders, &c., vide Nirangistan by Mr. S. J, Bulsara,
Introduction, pp. 29 et. seq.
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the water himself. ~Water drawn for the first and second time
is rejected. It is the water that is drawn for the third time that
is considered to be sufficiently pure for the ceremony. He
carries this water to the chamber or place where the liturgical
ceremonies are performed, and, with it, makes pdv, the utensils
to be used in the liturgical service. The utensils are filled
up to the brim with water and then the priest utters the
following formula and pours additional water so as to let it
overflow the brim. He first says *Khshnaothra Ahurahé Mazdio,
i.e.,, (1 do this) for the pleasure of God,” and then recites
one Ashem Vohu. He recites this formula three times, and, at
each recital, pours further water so as to let it flow over the
brim. In the interval of each formula he recites in B&aj, or
mutters in a suppressed tone, the following words:—Yaozdéithra
Zareh Frakand, Yaozdithra Zareh Varkash, Yaozdithra Zareh
~Piiti, 4.¢., with the purity of the Seas, Frakand, Vouru Kasha and
Piaiti. The first two are the two names, Pahlavi and Avesta,
of the Caspean Sea. The third is supposed to be the sea of
Aral, With these three, the holy waters of the heavenly
prototype of the river Ardvigura,supposed to be the Oxus, is also
remembered (harvasp mind Ardvigura dw-i pak Yaozdathré).
What is meant by this recital and purification seems to be

" this: The celebrant names the principal sources of water in
ancient Irdn and symbolizes by the ceremony the fact of the
purifying process of water in the whole Nature. All things
required to be ceremoniously purifled for ritualistic purposes
are made pure in this way. A priest makes his hands also elean
or pure in this way. Now, I will proceed to deseribe all the
above requisites.

The Khwén is a stone slab used in the Yazashna-gih, Over

it are spread all the utensils required in the

Stéﬁg sﬁ%:;m °F  liturgical services of the Yazashna, the Vis-
parad and the Vendiddd. The word is the

same as the modern Persian khwdn ( uls> ), meaning a table.
Tt is so called because it is a slab standing on four feet in the
form of a table, It is ecut out of ordinary stone or marble.
Altogether six stone slabs are used in the Yazashna-gih. Of
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these four are large and two small ones. Of the four large
ones, three are square and one with two ends rounded, They are—

(a) Alat no khwén, 4. ¢, the table or slab for the instruments,
(D) Atash no khwén, 4. ¢., the slab for the fire,
(¢) Kundi no khwin, 4.¢, the slab for the water vessel,

(d) Zoti no khwén, 4.¢, the slab for the Zaota priest to sit
uporn.

(¢) and (f) Aesam bui no Khwén, 1. ¢., the slab for the fuel,
The positions of the slabs in the Yazashna-gih are shown

below :—
South

The Khwan

fgr the fire. 0O O Two small
Khwans
for pieces
of sandal-
wood and
frankin-
cense,

Bast ke N Wast

The Khw'n ' ‘
for the Alat. J

Kundi's Khwin, with

The Zaota’s Khwan rounded ends.

——————

e

—_—

North

The Aldt-khwin is the Khwian proper, because it serves asa

) table (Khwén) on which the priest spreads

ta) oﬁﬁglﬂ_‘:&’f all the sacrificial plates, cups and other
. instruments, the Darun or sacred bread, the
JivAm or the fresh milk, the wrvardm or the Pomegranate twig,
Haoma, ete. It is also called Alﬁt—gﬁh, ©.¢., the place over whieh
all the necessary sacred instruments (8lat) are placed. Tt is alsq
called Aldt no takhts. The word takhté in Persian hag the
same meaning as Khwan, i.c, a board or table, Hence, the

word means “the table for the (religious) instruments.” It is
also known as Urvig,1

T ———— e

Vide, above, p. 246. | e ST
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Before all the above plates, cups and other requisites are
placed over it, the Khwdn requires to be made pdwv, 4. e., cleaned
and purified. The officiating priest takes his seat upon his
stone-slab and then, making a water-pot and the Kwundi, pdv,
makes his two hands pdv, and then taking some pdv water
from the vessel (Kwundi), recites the Khshnaothra formula six
times and pours from a saucer the pdv water over the Khwdin
before him six times. During the first three recitals, he pours
the water, so as to let it fall from north to south, and then,
during the second three recitals, from west to east. These six
pourings of water over the Klwdn make it pdv.

It seems that the use of stone-slabs as the aldt-gdh or the
place for religious utensils, though old, is
Staréta or carpet, comparatively recent, because it does not
;ﬁiielﬁlﬁ;‘g? ol seem to have been referred to in the Avesta.
In the Avesta (Visparad XI, 2), we find the
word stardta referred to, as ome of the requisites for the
performance of the liturgical ceremonies. This word staréla
(from star Sanscrit star, Lat., stru-ere, to strew, spread) means
a thing spread, < e, a kind of matting. So, it seems, that in
very old times, all the sacrificial requisites were spread on a
matting or carpet. Herodotus (Bk. I, 132) seems to support
this view, when he says about the sacrificial offering that the
priest “strew under it a bed of tender grass, generally trefoil.”

The stone-slab for fire is placed opposite the first Khwdn or

ﬁ the Alat géh at a distance of about five feet.

th(g )Kiﬁlifa‘ﬁdﬁf%ﬁi‘f It is the slab upon which the ﬁfﬂl‘gﬁniunl
or the censer containing the ceremonial fire

stands. It is about 20 to 24 inches square and about 12 to 16
inches high. It is generally known as Atash mo Khwdn, 1. e,
the slab for the fire. In the DAdistAn-i-Dini (Chap. XLVIII,
152,2 it is called Atashto, s. e., the place for the fire to stand upon
[ Atash, fire, and std, to stand]. This word Atashto has latterly

1 The censer is so called, because Afrins or benedictions, ete., are
generally recited before it when fire is burning on it.

2 8.B.E, Vol. XVIII, p, 164.

17
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become Adusht. It is also spoken of as Atash-gah, i. ¢, the
place of fire, ' When the Haoma Yasht (Ya¢na IX, 1) speaks of
purifying the fire all round (dtarem pairi-yaozdathentem), i
vefers to the washing or purifying of the stone slab as is dome
in the modern ritual. The Pahlavi of this chapter makes i
clear (amatash 4tdsh gis kamistd khaldlunastan.) J.R. A. 8.
July 1900, p. 517. «The first preparers of the Haoma ” by
Dr. Mills.

The third stone-slab is a small one with rounded ends. It ie

about 18 inches high and 15 inches in length.

fofcghe%fm%_hw“ It stands on the right of the first Khwdmn

or the Aldt-ghh. It is called Kundi wo

Khwdn, 1. e., the slab for the Kundi, because the Kundi, or the

vessel containing pure water and all the utensils when they ars
not used, stands over it.

This is a stone-slab, sufficiently large for the Zaota or the

officiating priest, who recites the whole of

(d) Zoti's Khwan. the Yacna, to sit upon. It is spread over

with a carpet. It simply serves as a seat

and has no sanctity attached to it. The Réspi, or the Atar-

vakhshi, 4. 6, the priest who looks after the fire opposite, has &

carpet or a stool to sit upon. It is also spoken of as Zod-géh,
¢. €., the place or seat of the Zoti (Zaotar).

The fire in the Yazashna-ghh, besides being fed ordinarily,
is fed with pieces of sandalwood and frank-
(e) and (f). The , ‘ . .
wo Khwins for incense at particular parts of the ritual, with
W 2yenmling, the recital of particular words in the prayers.
For this purpose, a fow pieces of the fuel are set apart on two
small slabs of stone during particular parts of the recital

I will now describe the metallic utensils, which are known

(B) The Metallic 8¢ the Alat (plural of the Persian word
reqiusites, the Aldt  Al4t, meaning utensil, instrument or
I apparatus). The technical word used by
the priests for these utensils or apparatus is Astdmd. The
word seems to be the corruption of stadmyas, and means
the apparatus used in singing the praise (stadmi) of God
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and His Divine Intelligences. Perhaps it is the Pahlavi
3%eu— astimeh (Pahl, Vend. XIV, 7), which is the Pahl
rendering of Av. garémé skarans and is taken by some
to represent the fire-vase (afergdmyun. Dastur Jamaspji's
Pahl. Vend. Translation, p. 133). According to Dastur
Hoshangji (Pahl. Vend. p. 496, n. 7) a Pers. gloss gives for it
ol =T, So, perhaps the astimeh or fire-censer, being the
principal dlat or instrument required in the ceremonial, all others
are mentioned under that name. Just as the first word of
prayers gave their names to the whole prayers (e.g. Yathd aha
vairyd or Pater Noster), so the most important and essential
instrument or requisite gave its name to the whole set.

As the prineipal ceremony in the Yagna liturgy is the
preparation and celebration of the Haoma,
w;‘gﬂgﬂifﬁ;%‘f“‘ Hévanim, the mortar in which the twigs of
the plant are pounded, and the pestle, with
which they are pounded, form an important part of the liturgical
apparatus. Havanim is a kind of metallic mortar, It is the
Hévana of the 14th chapter of the Vendidad (XIV, 8) which
gives a list of the religious instruments of a priest. The word
comes from the Avesta root hw (Sanskrit su) to pound. Thus, it
means an instrument in which the Haoma plant is pounded.
It is spoken of as ddilys kéréta (Vend. XIV, 8) ¢.e. properly
prepared. This refers to its proper preparation, so that it may
give a proper metallic ringing sound when struck by the 13la or
dasta, 4. e, pestle. It appears from the Avesta, that it was made
either of stone (asmana hivana, Vend. X1V, 10) or of iron
(Yagna, XXTII, 2: Visparad, X, 2). It is the metallic Hivanim
that is now used in the ritual.

The Lala or the pestle is the instrument with which the
Haoma twigs are pounded in the HAvanim. It is also the
instrument with which the Havanana, .. the priest performing
the Haoma ceremony, strikes the Hévanim and produces a
ringing metallic sound. The word seems to be the Persian ( 4V)
lila, 4.e., a tulip. It is so called from its resemblance to the stem
of the tulip flower. It isalso called dasia, i.e., a handle, from
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the fact of its being leld in the hand to pound the Haoma in
the Havanin..

The word tashta is the Avesta (Vend.,, XIX, 8), tashts (Fr.
tasse. Germ. tasse, Eng. dish). It is a chalice;
plate or cup used in the ceremonial The
fourteenth pa.gard of the Vendidad and its Pahlavi commentary
refer to some of these tashfus, There are two kinds of tashia:

(c) Tashta.

one is that known as rakdbi which is a Persian word ( utg)) for
a plate. The other is that known as fuliun and is probably so
called from Sanskrit fil, 4. e, flower, because it is hollower than
the vakdti or plate and looks like a full-blown flower.

The fashis or plates used in the ritual are five in number,
One is known as Hom né tashté (tashta Haomya: Vendidad,
X1V, 8), .c., the plate for holding the Haoma. The second is known
as Jivdm nd tashtd, 4. e., the plate for holding the Jivam, 4. e., the
fresh milk. It is the gaoidhya of the Vendidad (Chap. XIV, 8).
It is spoken of in Pahlavi books as Gosh-dén, 4.e., the utensil
containing kine-products. The third is known as swrdkhddr
tashid, 1. c., the plate with holes (Pers. surdlh, a hole). It is the
plate through which the Haoma juice is made to pass down into
a cup as through a sieve. It is the Raéthwishbajina (4. e, purifier
of the drugs) of the Avesta (Vend., X1X 8). The fourth is the
plate that holds the Dradna or the sacred bread. The fifth is one
for covering the cup holding some extra Haoma juice prepared
by pounding the Haoma.

The fulidns or the second kind of cups are also five in
number. One of these is for holding the Haoma juice after
pounding the Haoma plant with the wivardni. It is the Haomya
of the Avesta (Visparad, X1, 2). The second is that for holding
the zadthra or zor water. It is the Zashta zaothrd barana (e,
the chalice which carries or holds the zaothra) of the Avesta
Visparad, X, 2). The third is for holding the waras ring. The
fourth is for holding some extra quantity of the Haoma juice. The
fifth is an extra one placed near the Malrui for extra purposes.

The Mdhrui (l4f. moon-faced) are two metallic stands about
nine inches in height. They are so called

d) Mahrui.
{ because they have a moon-faced or erescent-
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shaped top. They are always used in pair, one placed in front of
the other. They are also called Barsam-dan, because the
Barsam twigs are placed upon them. They are the coremonial
tnstruments referred to as Méh-ruyd in the Dadistdn-i-Dini
(Chap. XLVII, 14).1 There, the Afirvig, or the stone slab of
the Yazashna-ghh is spoken of as the proper placa for the
mdhrdi. They must always be metallic (shatvarin).2

The Barsam forms an important part of the liturgical
apparatus, In the modern ritual, the old
vegetable Barsam has been replaced by metal-
lic Barsam. As it is referred to by a classical writer like Strabo,
and in the Old Testament, and as its ceremony has been referred
to by Firdousi and others, I will speak of it at some length.
The word Barsam is the Avesta word Baresman. Tt comes
from the Avesta root barez, Sanskrit barh, to grow. The twigs
of a particular tree used in liturgical ceremonies are spoken of
as the Barsam. Later books say that the twigs may be of the
pomegranate tree or of the tree known as the chini. But the
Avesta itself does not specialize any particular tree. It speaks
generally, that the Barsam must be of a tree (Yagna, XXV, 3;
urvardm baresmaninj). The Shiyast 14 Shéyast (XIV, 2)3
though it does not particularize the tree, says that only twigs
of the proper tree must be used. But, now-a-days, instead of
the twigs of any tree, metallic wires are used. They are
generally of brass, but at times of silver. They are about nine
inches long and one-eighth of an inch in diameter. Each of
such wires is called a tié (Pors. tai, 4. e, a thin thread). The
praetice of using metallic wires seems to have come into force
within these last 1,000 years, because the Dadistin refers to
vegetable twigs.+

(e) The Barsam.

The number of twigs required differs in diflerent services.
The Shiyast 14 Shiyast (XIV, 2)5 enjoins, that neither more

1 8.B.E, Vol, XVIII, p. 163.

2 Ibid, p. 165. Dadistan, Chap, XLVIIIL, 17.

3 S8.B.E, Vol.V, p. 370.

4 Dadistén-i-Dinik, XLVIII, 17. VideS. B. E., Vol. XVIII, p. 165, n. 3.

5 8. B. E, Vol. V, p. 3%0. For some varying numbers, vide the
Nirangestan Bk. 1II, Ch. VII, Appendix A. (Mr. Bulsara’s Translation,
pp. 434, ef seg).
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nor less than the requisite number should be used. The eelebra—
tion of the Ya¢na requires 23 twigs of which 21 form a bundle..
One twig is placed on the foot of the Mdh-rui, 4. e, the moon-
faced or the crescent-like stand which is otherwise known as
the Barsamdén. This twig is called zor né-tde, i. 6., the twig of
the saucer containing the zor or zaothra water. The other, . e.,.
the twenty-third twig is placed on the saucer containing the
jwdm, <. e., the mixture of water and milk. The eelebration of"
the V)ndiddd requires 85 twigs, of which 33 form a bundle
and ine other two are used asabove. The celebration of the
Visparad requires 35 twigs, that of the Yzeshné of Rapithavin
15, and that of the B4] 5. In the case of the ceremony of
Névar, 4. ¢, the initiation into priesthood, the recital of the
Mind-Névar bij requires seven twigs. The Sraosh Yasht
(Yagna, LVII, 5) speaks of the use of three, five, seven and nine
twigs by Sraosha. The greatest length of each of the twigs is
spoken of here as that of the height of a knee, i. ¢, about two-
feet. According to the Nirangistdn, the minimum number
to be used in the ritual is three, the minimum thickness of
each twig to be equal to that of a hair, the maximum length.
to be one adsha and the maximum breadth one yava. The-
Vendidad (XIX, 19) also gives the length of one aésha and the-
breadth of one yava. Darmesteter! takes “aésha” to be the
length of a ploughshare and the “yava” to be the breadth of
a barley-corn. According to English measures, three barley-
coris make one inch. '

In the ritual, the Barsam twigs or wires are placed on the
above-mentioned two crescent-shaped metallic stands made
generally of brass or at times of silver, of which the Shayast 1&
Shéayast (111, 32; X, 35)! speaks as Barsamdén, i.e., the holder
of the Barsam. We will see later on, that the Barsam is the
symbol of God’s vegetable creation. As said above, the very
etymology of the word suggests growth. The moon and its
crescent (Lat. crescere, to grow, increase) give an idea of growth.

1 Le Zend Avesta II, p. 265.
1 S.B.E, Vol.V, pp. 284, 333.
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Again, the moon is believed to have some influence on the growth
of vegetation.! So, Barsam, the symbol of the vegetable world
of God has, for its stand, moon-shaped metallic stands.

The second chapter of the Ya¢na shows that the Barsam was
considered to be an essential requisite in the liturgical service of
the Yagna. This chapter is called the Barsam Yasht. The
Vendidad (XIV, 8) speaks of it as one of the requisites of an
Athornén, i. e., a Fire-priest performing liturgical services. Being
such an essential requisite, the very tree whose twigs serve as
Barsam is an object of praise (Ya¢na, XXV, 8). All the religious
rites of the inner liturgical service of the Zoroastrians are
eelebrated with Barsam (Bahman Yasht, 11, 57, 58).2

According to the Nirangistin, the Barsam ceremony existed
in the time of Zoroaster, whose contemporary, Jamasp, is said to
have celebrated it in a particular way (Fragments, 6. Nirangistin,
Fargard III, 89).3 In many passages of the Avesta, Nydishes
and Yashts, it is always associated with the Haoma and Jividm
ceremonies (Hadmayd gava baresmana). So, as the Haoma
ceremony+ is very ancient, it follows that the barsam ceremony
also is as ancient as that. The Bahman Yasht (I1I, 29, 37)5
speaks of it as celebrated by Peshotan, a contemporary of
Zoroaster.5

1 Vide my paper on * The Ancient Irinian Belief and Folklore about
the moon, etc.” (Journal of the Anthropological Society of Bombay
Vol. XI, pp. 14-39. Tide my Anthropological Papers, Part II, p. 302,
ol seq.) - -

2 S.B.E,Vol. V, p. 212.

3 Darmesteter, Le Zend Avesta, IIT, p. 136. Fide the Nirangistan
{B. II, Chap. V, Appendix A) by Mr. 8.J. Bulsara. His Introduction
may be read with advantage to have a brief view of what is said in the
Nirangistan about the Barsam and about other articles of the 4lat.
{Airpatastin and Nirangistin by Sohrab Jamshedji Bulsara Introd.
pp. XLIII-VII)

.14 Vide below p. 300.

“ 5 8.B.E,VolV, pp. 227, 229.

i 6 Ttis this ceremony that Ezekiel refers to when he says: *Then he
said unto me, “Hast thou seen this, O son of man? Isita light thing
to the house of Judah that they commit the abominations which they
commit here? For they have filled the land with violence, and have re-
turned to provoke me to anger and lo they put the branch to their nose.”



264 LITURGICAT, SERVICES OF THE YACNA

The Parsees have three forms of prayers to be recited as
- _ grace before meals. One of these, which is

e Barsam used
in the recital of the longest and in which certain chapters of
e Selorgtosia the Yag¢na are recited, is used by priests on
certain occasions when they officiate in continued inner liturgical
services. In the recital of this form of graes barsam is a
necessaly requisite. But, it seems, that in ancient times, barsam
was a requisite in even the simple forms of grace recited before
meals. The reciter held barsam in his hand during these recitals.
It was so in Sassanian times. We learn from Firdousi, that
Yazdagard, the last Sassanian king, when he concealed himself
during his flight in the house-of a miller, asked for the barsam to
say his grace before the meals. This led to the discovery of the
place of his hiding and he was treacherously killed by his general
Mahui Suri. Again, we find, that in the reign of Khosro Parviz
(Chosroes IT), this custom of using the barsam in the recital of
grace before meals was on the point of leading to a war between
Persia and Rome.l

(Ezekiel, VIII, 16-17.) The Parsee priests even now hold the twigs up to
their face. Hence it is, that Ezekiel speaks of the branch as being held
to the nose.

Strabo ulso refers to this ceremony. He says: * They (the Persians)
then lay the flesh in order upon myrtle or laurel branches; the Magi
touch it with slender twigs and make incantations, pouring oil mixed with
milk and honey, not into the fire, nor into the water, but upon the earth.
They continue their incantations for a long time, holding in the hand a
bundle of slender myrtle rods.” (Strabo, Bk. XV, chap. ITI, 14, Hamilton
and Falconer’s Translution 1857, 111 pp. 136-137.)

The Flamines or the Fire-priests of the ancient Romans also carried
bunches of such twigs in their hands in their ritual. Dino, a contemporary
of Philip, is said to have referred to the Barsam, though not as a sacrificial
instrument but as an instrument of Divination (Darmesteter Le Zend
Avesta, 11T, p. XLIX). The Dinkard (Bk. VIII, chap. XIX, 83, chap. XX,
12) seems to refer to this use of the Barsam when it speaks of its being
used as an ordeal (Baresmok-varih} in judicial matters (5. B. K., Vol
XXXVII, pp, 48, 55).

1 Rehatzek thus describes the incident: *On another occasion, the
Persian monarch gave a banquet and had tables arranged for that purpose,
in a rose garden. He had put on the royal diadem, and Nyatus (the
Roman ambassador) with the philosophers sat around the table.......... e
Bandvy, one of his (Khosru's) favourite magnates with the Barsam (or
little twigs held by Mobeds when praying) in his hand arrived and stood
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The Barsam is “identified with the Barhis or sacred grass
(Kusha grass) of the Brahmans, which they
spread at their sacrifices as a seat for the
gods who are expected to come.” ! Dr. Haug
differs from this identification, and says that it resembles “a
peculiar rite at the great Soma sacrifices ......... At the time of
the Soma libation (called Savana) which is to be performed
three times on the same day, from 8 to 12 a.m. (morning
libation), 1 to 5 p.m. (mid-day libation) and 6 to 11 p.m.
(evening libation), the three Sdmaveda priests, the Udgata, the
Prastotd, and the Pratihartd, require a certain number of wooden
sticks to be placed in a certain order when chanting the sacred
sdmans (verses of the SAmaveda.) They use for this purpose the
wood of the Udumbara tree, and call them Kusha, which name
is generally given to the sacred grass. In the Agnishtoma, 15
such sticks are required at the morning libation, 17 at noon, and
21 in the evening; in other saerifices, such as the Aptoryéima,
even a much larger number of such sticks is required.”? The
very fact, that the Barsam is not spread on the \ground but is
enjoined to be held up in the hand—Ileft hand according to the
Vendidad (XIX, 19)—as referred to in Ezekiel and by Strabo
and as practised at present, seems to show that its identification
with the barhis of the Hindus is not correct and that Hang’s

" Its similarity to
: 2 Hindu ceremony.

identification seems to be more probable. Again, as we have
seen above, as a symbol of vegetable creation, it is connected
with the moon which helps the growth of vegetation. So, its
identification with a rite of the Saoma sacrifice seems to be

correct, because Saoma has some connection with the moon.

near his sovereign, who muttered the B4j (i. e, the prayer of grace)........
When NyAtus beheld this scene, he laid aside his bread, and was so
annoyed that he left the table, saying that the B4j and the Cross together
were an insult to the Messiah.” (Journal of the B. B. R. A. Society,
Vol. XIII, p. 88, note.) Firdousi refers to this subject at some length
{vide Le Livre des Rois par M. Mohl, Vol. VII, p. 183).

1 Haug's Essays, 2nd edition. p. 283. Vide Journal B. B. R. A.
Society, Vol. XIV, pp. 5-15. 4

2 Haug, tbid, p. 283
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It appears from the Vendidad (XIX, 18, 19), that the object
_ of performing the Barsam ceremony seems to
Baﬁ;g‘ggsggg;& be the payment of homage to the vegetable
creation of God. Theres, in reply to the
question of Zoroaster, as to with what kind of praise or ritual
(Yagna) he should worship or laud the creation of God, Ahura
Mazda replies, that he should go before a flourishing growing
tree, utter the words, “ Praise be to thee, the good pure tree
ereated by Ahura Mazda (nemé urvaire vanghubhi, ete.,)!” and
then cut the Barsam out of the tree. This passage not only
shows, that the Barsam represents the vegetable creation of God,
but also, that the Barsam ritual is intended as a means of
celebrating the praise of God for the creation of the world,
especially the vegetable world, The Vishtsp Yasht (Yasht
XX1V, 21-23) also gives a similar interpretation.

In the ritual, the holy water (the zaothra or jér water) is
poured over the Barsam. Now, this zaothra or purified water
represents, or is the symbol of, rain through which the worid
receives the gift of water from God. Thus, the ritual of pouring
this sacred water, which is the symbol of the drops of rain, upon
Barsam, which is the symbol of vegetable creation, signifies the -
celebration, or the worshipful commemoration, of the process
of the whole vegetable world being fertilized by rain. Prof.
Darmesteter expresses this point very pithily and briefly in
the following words: “Le symbolisme de ces opérations est
transparent: Le Baresman représente la nature végétale, le
z0hr (4, e. the tacred water) représente los eaux: on met lo zokm
en contact idcal avee le Baresman pour pénétrer toute la flore
des vertus de l'eau et féconder la terre.” 1

~ The celebrant is énjoined to look continuously to the Barsam
during the ceremony and to concentrate his mind upon it (Vend.
X1X, 19), because, by looking upon what represents, or is the
symbol of, the vegetable creation, he conceives in his mind the
whole of the ereation. The object aimed at by the ritual is
not gained if the celebrant or worchipper is immoral and vicious

L Le Zend Avesta, I, p. 39%.
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(Meher Yasht, Yt. X, 138). In the case of a righteous person
(ashavan), even one single sincere performance of the Barsam
ceremony is sufficient to exalt him and to put down the evil
influences of the wicked (Fragments Tehmuras, XXIV, 40-41).1
According to the Mino-Kherad (LVII, 28)2 the celebration of
this ceremony which symbolized the act of praising God for his
creation, broke the power of the demons or of the evil influences.
The Dinkard (Bk. VIII, Chap. XXVI, 24)3 says, that the
celebration of the praise of God with this ceremonial on a day
of battle, helps the soldiers a good deal; it is something like
throwing a well-aimed arrow. Firdousi refers to its use in
the ritual in the Fire temples in the time of Behramgour
(Behram V).4

The Dinkard (Bk. VIII, Chap. XXIX, 16)5 referring to the
Huspiram Nask, says, that one of the
Bﬁﬁggﬁif g;’tf;gf sections of the Nirangistin refers to the
ii:_:g itand () tying  « gathering and tying the sacred twigs
(Barsam).” In modern practice, the cere-
mony of the preparation of the Barsam for liturgical purposes
consists of only one part. But, at one time, it consisted of two
parts :—(a) The first part, viz., the gathering or the collection
of the twigs now-a-days is different from the old method, because,
instead of vegetable twigs, metallic twigs are used now. (b) The
second part viz., that of tying the twigs or wires is performed
even now. I will describe both the old ritual of gathering the
twigs and the modern ritual of tying them.

(@) According to the old practice, a priest who had per-
formed the KhGb ceremony—either the small or the large
K hidb—performed the ceremony of preparing the Barsam. He
fetched pure water from a well and with it made a water-pot
Ppdv e, pure. With this pure water, collected in a ceremoniously

1 Darmesteter, Le Zend Avesta, 111, p. 61,

2 8.B.E, Vol. XXIV, p. 103.

3 B.B.E,Vol. XXXVII, p. 89.

4 M. Mohl, Le Livre des Rois, Vol. VI, p. 65.

5 S.B.E. Vol. XXXVII, p.96. Vide also Chapters, XIII—XVI,
Pp. 469-77 of the Nirangistan translated by Mr. 8. J. Bulsara,

-
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purified utensil, he went before the tree whose twigs were to be
nsed in the ritual as the symbol of the vegetabls ereation, and
washed, with his right hand, the twig which he wanted to cut
Then, holding a knife (%dpld) in the right hand and the utensil
of pdv water in the left, he took the BAj with the Khshnuman
for urvara or trees, recited a formula of prayer, wherein the
bountiful vegetable creation of God was praised (fracastayaécha
urvario vanghuyfo mazdadhatayfo ashaonyio) and cut off the
twig he required for the ritual. He cut off the twig with the
recital of an Ashem Vohf. With the word * Ashem,” he cut
off and rejected the partly dried tip or the end, With the word
Vohii, he touched the stem and with the word Vahishtem, he
cut it off. At the end of the recital, he thus paid his homage to
the good vegetable creation of God, as enjoined in the Vendidad
(Chapter XIX, 18): «Homage to thee, O good holy tree, created
by God! (Nemd urvaird vanguhi Mazdadhité ashaond). With
the cutting of each twig the above ritual is repeated. He then
vetires to the Yazashna-gih. In the modern practice, a priest
with the Khith makes the metallic wires pduv, i. ., pure, together
with all the metallic utensils required for the Yazashné ceremony.
The Shiyast 14 Shiyast (XIV, 2 )1 enjoins that they all must be
made pdv. He then holds the requisite number of wires, all but
one, in his left hand. Then, holding the remaining one in his
right hand, with the usual recital of three Ashem Vohfis and
Fravarine, takes the Bij with the Khshnuman of Khshathra-
vairya or Shehrivar Ameshaspand who presides over metal,
In the old practice, the K hshnuman was that for trees becausa
the twigs used were those of a tree. Then, during the recital of
the Ashem Vohi of the B4j, touching both the ends of the bundle
of wires in his left hand with the zaothra or zor wire (so called
because it is to be placed on the zaothra water cup) in his right
hand, he finishes the Baj. While finishing the B4j during the
recital of the Yasnemeha formula, with the mention of the namé
of Khshathra-vairya who presides over metals, he touches again
both the ends of the bundle of the Barsam wires in his left hand
with the zor wire in his right hand.

—_— e - . —

1 8. B. E,, Vel. V., p. 370.
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(b} Having prepared the Barsam the next process is that of
tying the wires into a bundle. A strip of the leaf of a date-palm
known as aiwydonghana 1 is used for the purpose. The priest
takes the Baj with the Khshnuman of Ahurahé Mazdao. During
the recital of this Béj, while uttering the words Ahurahé Mazddo
(% e God), raevato (i.e., the Brilliant) and Kharenanghato (. e.,
the Glorious), the priest, holding the Barsam on the aiwyéonghana
which lies over the crescent of the Mah-rui, ties the Barsam with
the strip of the leaf of the date-palm. He then dips four times
the bundle of wires and the strip of the leaf in the water of the
Kundi or the vessel on his right hand side. While doing this,
he recites four Ashem Vohus, He then recites two Ahunvars.
During the recital of the first, he puts on two knots over the
bundle of the wire. During the recital of the second, he cuts off
and polishes with a knife the ends of the strip of the leaf of the
date-palm. The knife used in the recital for the purpose (the
ashira of Vendidad X1V, 8), known at present as the Kaplo, is
spoken of at times as the Barsam-chin. The tying process being
completed, the priest finishes the Béj.

The hair ( vare)? of a sacred white bull, entwined round a

ring, is a necessary requisite. The number

?.‘e(f )t;;aﬁgg“"":ﬁa of hairs used is three, five, or seven, The
:geb!:lflilif of the sacr-  varg or the hair of a sacred white bull parti-
’ cularly kept for the purpose is used only

as long as that bull is living. On the death of that bull, his vare
or hair is rejected and that of a new bull, which in its turn is
consecrated, is used. The ring with the hair is purified before
being used in the ritual. This purification of the hair-ring takes
place every time that it is used, 4.e., at each performance of the
Haoma ceremony. The ring with the var¢ or hair lies on the
stone-slab before the priest in a small metallic cup. Before
preparing the Zaothra water, the officiating priest makes the
ring pdv or purifies it. He takes one wire of the Barsam in hig
right hand and places his left hand with the wire on two small
metallic Zoothra cups which are placed in an inverted position on

1 Vide below, the ceremony of preparing the strip of leaf for the
Aiwyionghana, p. 273,
2 Vide above p. 242 Varagyo in the Consecration Ceremonies.
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the stone-slab. Then holding the varg-ring in his right hand
he dips it in the Kundi on his right. He then utters in Baj or
in a suppressed tone, the 101 names of God. This recital of the
1011 names is repeated ten times. This dipping of the ring with
the recital of God's names purifies the ring for ritualistic purpose.

When used in the Haoma ritual after the above purification,
the ring is used with a Baj prayer, known as Varag ni Bdj . e.,
the B4j for the use of Varag. The priest, who has to prepare the
Haoma juice, holds in his left hand the Barsam wire, known as
the Zér wire (Zor nd téi) and in his right hand the bair-ring.
Then holding both the hands together before his face, he takes
the BAj with Khshnuman of the Fravashi or Farohar of
Zarathushtra Spitama, and then finally reciting an Ashem Vohi
prayer dips it in the cup containing the Zor water. The ring
thus consecrated is then used in the subsequent ceremony of
straining the Haoma juice.

In the ritual of preparing all the other requisites, the Baj
with the Khshnuman referring to the particular requisite is
recited. For example, (@) In the case of having the vegetable
Barsam twigs, the Khshnuman referring to trees (urvaraydo
vanghuyfo mazdadhatayfo ashadnyfo, i.¢., the good holy trees
created by Mazda) is enjoined to be recited. (&) In the case of
tying the metallic twigs of the Barsam, the Khshnuman relating
to metal (Khshathrah8 vairy8hé ayOkhshustahs, <. e, the
Ameshspend Shehrivar presiding over the metals) is recited.
(¢) In the case of Jivim or the milk of the bovine creation, the
Khshnuman referring to the cow (géush tashné géush uruné, 4. ¢,
the bovine creation, the soul of the bovine creation) is recited.
(@) In the case of the preparation of the Zaothra or Zor water,
the Khshnuman relating to water (aiwyd vaughuby6 vispanim-
cha apAm mazdadhitandm, 4.6, good waters, all the good waters
created by Mazda) is recited. () In the case of the ritual of
purifying the Haoma twigs, the Khshnuman referring to Haoma
(Haomahé ashavazanghd, ¢.e, Haoma giving the strength of
piety) is recited. But in the case of the varg, 4. e., the hair,

1 For these 101 names of .Grod, vide Darab Hormzdyar's Revayet
by Ervad M. R. Unvala. Yagna ba Nirang by Ervad Tehmuras D.

Anklesaria, pp. 24-26.




LITURGICAL SERVICES OF THE PARSEES 271

the Khshnuman recited refers to the holy spirit of Zoroaster
(Zarathushtrahé Spitdmahé ashaonté Fravashés, i. e, the holy
Fravashi of Spitama Zarathushtra). The reason does not Seom
40 be clear, but it is traditionally said, that in the early days of
the foundation of the ritual in Zoroastar's times, the hair of the
horse of Zoroaster was used as the varg (vids the Rivéyats).

The haired ring, when placed in the perforated chalice
(surékhdér tashta) and used in the Haoma service, seems to serve,
48 it were, as a strainer for the Haoma Juice. This varg or hair
is spoken of in the Avesta (Visparad X 2) as Vareca Haoma
angharezdn, 4.¢., the Varg or hair for straining the Haoma juice.

A knife with a metallic handle is another requisite. It is

the ‘ashtra’ of the Vendidad (XIV, 8), It is

al gié ’f;.h;;:ifg_‘ now called Kaplo, because it is used for the

purpose of cutting (kapvfin) the atwydon-

ghana or the leaf of the date-tree, and the wrvardm or the rook

~or twigs of the pomegranate tree. It is also used in cutting and

-smoothening the ends of the atwdonghana which fastens the

twigs of the Barsam, It is also spoken of as the Barsam-chin, 4. e,
the instrument for picking and collecting the Barsam twigs.

As all the utensils and other requisites require purification,

;@ quantity of water is always required in the

.—a.n(dh ) Etﬂ:r K#aﬁg; Yazashna-ghh. The first important vessel

REils, for containing this is known as the Kund;

- (Sanskrit kund, a basin or bowl), 4. e, the water basin, It is &

-large metallic basin about 15 inches in diameter and 12 inches in

~depth. All the sacred utensils are, before being spread on tha

- Khwin or stone-slab, collected in this Kunds. Instead of making

-each and every one of the utensils severally pdv or purified, they

-are all placed at first in the Kundi, which is thon made pdu.

' The process of making the kundi pdv makes all the utensils
~contained in it also pdv.

The other utensils used in the Yazashna- géh are two or three
“water-pots known as Karagya or Kghrng. They do not form
part of the alat or the sacred utensils properly so called, but
#hey form a part of the necessary requisites. The Karayeq is a
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small water-pot. The word seems to have come from Persian
Karsdn (ol J(), an earthen or wooden vessel. Two of these
are generally used in the Yazashna-gih. They hold the water
used for making the several requisites pdv. The other water-
pot is known as Kdhdrnw. It is a large water-pot. It seems to
have been so called from the word Kdhrvun, i.e., to draw (water),
because it is generally used for drawing water from the well.

As o quantity of water is used in the Yazashna-gih for
purification purposes, an outlet for the water is provided by the
pdwis.l The pdvis serve, both, as limits or marks within which
certain ceremonies must be performed and which must not be
encroached upon by others, and as conduits for the waste-water

to get out.

We will now speak of the organic requisites. Though Haoma

is the most important of these requisites and

Régﬂﬂggg Organic  though the ceremony of pounding and pre-

paring its juice forms an important part of

the- Yagna liturgy, we will first describe the other organie requi-

sites, because they are required for the Haoma ceremony and
their preparation and purification precede that of the Haoma.

Aiwy#onghana is the strip of a leaf of the date-palm. The

- word comes from the Avesta aiwi (Sans.

gﬁﬁﬁhi 1‘2‘5?’3’? the abhi, Or. epi, round about) and yadngha,

date-palm. (Sans. yd¢) to put on, and means a putting

round about. The word literally means a bond or tie. The

strip of a leaf of the date-palm used in the Yagna liturgy is called
aiwyaonghana because it is put round the Barsam to tie it.

According to Pliny,? the ancient Irfnian kings had a special

date-palm growing in their gardens. It was

The date-trec  known as the “royal” date-palm. It wasa
{the aiwyalngha- i : ] X

na),asymbolamong  native of Babylonia. Syagri was a species

the ~— anci®hl  of that date-palm. Pliny3 says of this

Irinians.
species, that no sooner did a tree die another

- 1 Vide the word pdvi in the Purificatory Ceremonies, p. 109.
9 Bk, XIII, chap. 9. Bostock and Reiley’s Translation, Vol. III,
p. 174 3 Tbid.
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grew out of the old root. The story of the bird pheenix rising
again from the ashes of its former self seems to have been taken
from the story of this tree. The date-tree was for this reason
held to be an emblem of immortality and of royalty among the
ancient Iriinians as among some other nations.!

1 Among the ancient Chaldseans, the date-tree signified the tree of
life. Its roots go far down below into the earth, and its top with its
branches points high above towards the sky. 8o, it was considered as =z
proper symbol of the tree of life, signifying, that man has come from-a
long unknown past and is advancing towards some unknown future. Its
green branches symbolize the active element-in our life and its trunk
and root, the passive element. Among the ancient Assyrians, it was a
symbol of fertility. Old Assyrian cylinders present pictures wheremn a
priest is represented as pointing to a date-tree. (* The Sacred Tree,” by
Mrs. Philpot, p. 88,)

The ancient Egyptians knew the date-palm by the name * Bai,” and as
it was an emblem of the immortality of the soul, the soul also was known
as “Bai” or “Ba.” Again, as the leafy part at the top pointed to the
heavens, the date-palm symbolized the science of astronemy among the
ancient Egyptians, The Egyptian Thoth, who was “the deity who
superintended the life of man,” held in his hands a palm, each branch
of which represented a year. (* Manners and Customs of the Ancient
Egyptians,” by Sir Gardiner Wilkinson. Vol. I, p. 256.) * Mercury, the
Hermes of Egypt, was represented with a palm branch in his hand; and
his priests at Hermopolis used to have them stuck in their sandals on the
outside, The goddess TIsis was thus represented.,”? (Brvant's “ New
System, or Analysis of Ancient Mythology.” (1807) Vol. II, pp. 3-4.)

Owing to its straight and majestic appearance, it was held among
the ancients as an emblem of honour. So, it was presented to triumphant
persons as a symbol of a prize. “The ancients always speak of it as g
stately and noble tree. It was esteemed an emblem of honour; .and made
use of as a reward for vietory. Plurimarum palmarum homo (i.e. a man
like many palms) was a proverbial expression among the Romans for a
soldier of merit. Pliny speaks of the various species of palms and of the
great repute in which they were held by the Babylonians. He says, that
the noblest of them were styled the royal palms, and supposes that they
were so called from their being set apart for the king's use. But they
were very early an emblem of royalty” (JZbid. p. 3).

The ancient Hebrews alsc held the palm as a symbol of triumph and
victory. They carried boughs of the palm in their hands in some of thejr
festivals. At the celebration of the nuptial ceremonies, it was used as
a symbol of joy and good luck. *“It was thought to have an influence
at the birth” (Ibid p. 4) According to Leviticus (Ch, XXIIT, 40).
among the ancient Hebrews, in the Feast of the Tabernacle, the Israelites

~‘were enjoined “ to take the boughs of goodly trees, branches of palm-trees
a--... and rejoice before the Lord.” According to Ezekiel (XLI, 18-20), the

18
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As the date-palm is essesntial in the liturgical services, every*
Fire-temple or Dar-i-Meher has one or more
prgl:r::;e?t?:y Af;f date-trees growing in its compound. The
wydonghana: Its  officiating priest who has observed the Khith
signification.
goes before the tree with a potful of a water,
made ceremoniously pdv or pure. He washes three times with
that water the particular leaf which he wants, reciting the
usual formula of Khshnaothra. Then, with a knife which is
also previously washed clean, he cuts off, at first, the top or the
end of the twig, and rejects it, lest it may be a little dried
and damaged, and then, he cuts off the leaf. He then once
more washes it with the pdv water and then placing it in the
water-pot, carries it to the Yazashna-gah. There, he divides
the leaf into six thin strips, which being divided at first into two
groups of three each, are then twisted into one string and knotted

a!m played a promlnent part in the places of angels and holy men. In the
Temple, “a palm-tree was between a cherub and a cherub ...... From the
ground unto above the door were cherubims and palm-trees made, and on
the wall of the temple.” In later Hebrew coins it is found as a symbol of
Judaa. The Blessed are represented as standing before the throne of God
“clothed with white robes and palms in their hands™ (Revelation, VII, 9).
Being an emblem of royalty, when Christ entered Jerusalem, the people
welcomed him with branches of palm-trees in their hands. They “took
branches of palm-trees, and went forth to meet him, and cried Hosanna;
Blessed is the King of Israel that cometh in the name of the Lord™ (St.
John XII, 13). On account of its straight growth, the Psalmist considered
the palm to be a symbol of righteousness. He said: *The righteous shall
flourish like the palm-tree” (Psalm XCII, ».12.) It rises and grows in spite
of the great weight of its branches on its top or the head. Instead of being
depressed by the weight of the branches, it thrives the more, the greater
the number of branches. That fact symbolized the moral, that man must
not be depressed under difficulties but try to rise to the occasion. (Bryants
Ancient Mythology, Vol. II, pp. 4-5.)

The palm was a classical symbol of Vietory and Triumph. The Chris~
tians then assumed it as the universal symbol of martyrdom. In many a
picture of the martyrs, an angel is represented as descending with the
palm. *“Hence it is figured in the tombs of the early martyrs and placed
in the hands of those who suffered in the cause of truth, as expressing their
final victory over the powers of sin and death.” (“Sacred and Legendary
Art,” by Mrs. Jameson, p, 31.) In the Greek Church it is held as the
emblem of the Victory of Faith.

.The date being their and their cattle’s staple food and being a tree of
Jhich all the parts are utilized by them in one way or another, it is held
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ab both the ends. It is then placed in a clean pdz metallic cup
~and afterwards used for tying the Barsam.

We said above, that the Barsam represents the creation of
God. The separate twigs or wires of the Barsam represent that
the creation consists of various parts. The aiwydonghana
which binds or ties together the Barsam signifies union or
unity among these parts. It seems to signify that the whole
Nature is one. We are one with it. We learn from the Pahlavi
commentary of the Yagnal (Chap. LX, 26) where aiwydonghana
18 referred to, that the idea or the main object seems to be that
of ayokardgik, t.e.. of unification. The word aiwydonghana is
also used in the Avesta for the Kusti or the sacred thread. One
of the interpretations about the Kusti is, that it unites into a
circle of harmony all those who put it on. Similarly, the
aiydonghana or the strips of the leaf of the date-palm, when
put round the separate twigs or wires of the Barsam for the
purpose of uniting them all into one bundle, signify the fact of
the unity of the ereation, the unity of Nature. On finishing
the Yagna, while reciting the 72nd Chapter, the Zadta puts on
further knots over the Barsam with the strlps of the aiwydon-

by the AI‘dbS in estimation and loved dearly, and they cultivate it and
fructify it with religious fervour. Where Nature is not strong enough for
the fructification of the palm, they at particular seasons cut off the male
spathes and transfer the pollen to the female spathes. Bent thus deseribes
the process: It was just then the season at which the female spathe hag
to be fructified by the male pollen and we were interested in watching a
man going round with an apron full of male spathes. With these he
climbed the stem of the female palm and with a knife cut open the bark
which encircles the female spathe, and as he shook the male pollen over it,
he chanted in a low voice, “May God make you grow and be fruitful.”
(“Southern Arabia,” by Mr. and Mrs. Theodore Bent, p. 117). In the sandy
part of Arabia, it is held as dear as a mother. There they say on the
authority of their prophet Mahomed: “Honour the date tree, for she is
your mother.” (Ibid, p.19). In the holy month of Ramzan, the day’s
fast is first broken by eating a date. So, the idea of one’s duty is bound
up with the date in their proverb, “* At the same time a date and a duty,”
{ Ibid, p.20).

1 Spiegel’s Pahlavi Yagna, p. 76, sec. 81. Vide Mills’ Pahlavi Text of
Yasna IX, 49-103 (Journal of the American Oriental Society, Vol. XXIIT
{1902), p. 11.)
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ghana signifying that the liturgical ceremony has led to or
signified further unification,1

The word comes from Avesta wrvara, (Sanskrit wrvard,.
Latin Arbor, Fr. Avbre) tree. Originally, it
(6) The Urva- pmeans a tree. Then it has been applied
TAm, Its sym- : ;
bolism and the specially to a twig of the pomegranate tree-
o of P ysed in the liturgical sorvice. The Dadistan-
i-Dini  (Ch. XLVIII, 16) specializes the
pomegranate as the Urvardm or as “the tree.” There, it is-
ealled Hadanapag (Avesta Hadbana8pata), 4. e., evergreen, from
hadhd—=Sanskrit sadd, i.e., “ever” and from nip or nap, to be-
green. “On a review of the whole evidence, botanical, literary
and linguistic, Alphonse de Candolle ( Origine des Plantes:
Cultivées ).......euun. decides in favour of its source in Persia and:
the neighbouring countries.”2.........The fruit is frequently
represented on ancient Assyrian and Egyptian sculptures, and
had a religious significance in connexion with several oriental:
eults,”3 Déiram, the Parsee name of the pomegranate fruit,
comes from the Sanscrit name of the fruit Dalim, (griew) or
Dadim (grew). It is the Rimmon of the Bible# The plant
known as Hadhénagpata (or, as the word signifies, the evergreen)
In the Avesta and, at one time, considered to be a fragrant plant
(Vend. VIII, 2), is considered to be the pomegranate tree. The-
pomegranate being an evergreen plant is considered to be an
emblem of the immortality of the souls It is also held as a
symbol of plenty and prosperity, from the fact that it contains

1 Prof. Darmesteter, while translating this chapter has committed the
mistake to say that the priest here unties the knots (dénoue deux nceuds),
On the contrary, he goes on putting on five more knots. (Le Zend
Avesta, I, p. 438). ‘

2 Encyclopadia Britannica, Vol, XI1X, p. 442, 3 Ibid.

4 “Rimmon” is the Hebrewnized form of Ramman, the Babylonian air,
weather and storm god assimilated by popular etymology to the word for
pomegranate. (Dr. Hasting’s “ Dictionary of the Bible"),

5 It took the same place among the ancient Tranians as the Acacia
plant in the mythology of some other nations. Again, the pomegranate
symbolized the “Ark™ which was known as Damater or Demater (the
snother) among the ancients and was looked as the “Mother of Mankind”
©r “The Womb of Nature.” The Ark contained many seeds or rudiments
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number of grams within itsell. For this purpose, when
benedictions are recited upon a child during its investiture
with the sacred shirt and thread, grains of pomegranate mixed
with grains of rice and raisins, etc., are besprinkled over it
In the Afringén ceremony, where fruits and flowers are used
as offerings, the pomegranate is often used. If other kinds of
fruits are not available, a few grains of the pomegranate are
supposed to serve the purpose. It is, asit were, taken as the
representative of all kinds of fruit.! From all these considers
tions, we see that the pomegranate served variously as a symbol:
(1) It represented the vegetable creation and especially the
fruit-growing trees. (2) It symbolized the imr:ortality of the
soul. (3) It symbolized the fecundity of Nature. (4) Itserved
as an emblem of plenty and prosperity.

The ceremony of preparing the wrvardm twig is similar to
that of preparing the aiwydomghana. The priest who has
observed the Khab goes with a pot of water made pdv and with
a knife before the pomegranate tree, washes and purifies with
the pdv water the particular twig which he wishes to have, and
then, reciting three times the Khshnaothra formula, cuts it off,

-

of men and other living creatures. The pomegranate also abounds witke
many seeds. So, “it was thought no improper emblem of the Ark, whick
contained the rudiments of the future world. Hence the deity of the
Ark was named Rhoia, which signified a pomegranate and was the Rhea
of the Greeks. The ancient Persians used to have a pomegranate carved
upon their walking-sticks and sceptres; undoubtedly on account of its
being a sacred emblem.” (Bryant, “Analysis of Ancient Mythology,™
IIT, pp 237-8). Here, Bryant attributes to the ancient Persians a desire
fo have a device on their sticks, just as Herodotus (Bk. I, Chap. 195}
-atfributes a similar desire to the ancient Babylonians.

The pomegranate was held sacred in Syria and Egypt. In an ancien£
temple at Pelusium, the statue of a goddess carried this “mysterious fruit,
in her hand” (Bryant III, p. 239). Pomegranates were “the universally
accepted symbol of the female” (“Pagan and Christian creeds. Their
Origin and Meaning™, by Edward Carpenter, p. 183). So, as such, they
orowned the two pillars set up by Solomon in the front of his Temple - -
Jachin and Boaz—which pillars symbolized the male (Ibid.)

1 Tt is said that Hera was the goddess presiding over fruit among the
Greeks. In her pictures at Argos, she is represented as holding the
pomegranate in her hand, because that fruit was held to typify all kinda
~of fruit.



278 LITURGICAL SERVICES OF THE YACNA

He then washes the twig so cut and returning to the Yazazhna«
ghh places it in a metallic cup. It is then used with the Haoma
and Jivim in preparing the Haoma juice.

Just as every Dai-i-Meher must have a date-tree and a
pomegranate tree, it must have a she-goat for
ItérgrepT;]rt;tigKam- the use of its milk in the liturgical E.erv.ifae.
Jivim is the abbreviated form of gdm jev-
ydm 1 (lit. the living product of the cow, 4.e, the fresh milk.
of the cow. Though the word gdo or gao (Sanskrit gd, German
luh, English cow) suggests that the milk must be that of the cow,
the word includes the flock of goats and sheep, and the milk
used in the ceremony is always that of the goat and not that of
the cow. A milk-giving goat is fetched into the Yazashna-gah
and generally made to stand with its face turned towards the
east. A priest with the Khitb goes before it with a pot of pdv
water and, reciting the Khshnaothra formula thrice, at firs
washes his own right hand and then the udder of the goat. He
faces the south. He then takes the Baj with the Khshnuman
of « gbush tashné, géush urund,” i.e., of the 14th Yazata Gosh or
Dravasp who presides over the bovine creation. Then, while
reciting the Ashem Vohu, he begins to milk the goat. The first
stream of milk is allowed to be dropped on the ground. Then
reciting the word “asha sara manangha,” i.e., “ with the mind
uppermost in purify,” lets a stream of milk pass into a pot.
Then while reciting another Ashem, lets a second stream drop
on the earth. Then reciting the words “asha sara vachangha,”
d.e, “with words uppermost in purity,” takes in a second
stream in his pot. With the third Ashem, another stream is
allowed to drop on the ground, and then, with the words *asha
gara shkyothna,” 4 e, “with deeds uppermost in purity,” takes
in a third stream into the pot again. He then finishes the Baj.
By the recital of the above words, he means to say, that the
~liturgical service he is going to perform is intended to be per-
formed with a view to secure great purity of thought, word and
deed. Then, patting the goat on its back, he recites twice the
words “hazangrem baeshazanim, baévaré baeshazanfim,” i.e.

1 Yagna, III, 3.
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 ¢housand-fold health, ten thousand-fold health.” These words
are meant to signify that the milk of the bovine ereation, drawn
with all possible sanitary care when drunk by a person with
purity of thought, word and action gives a thousand fold
health to him. It is said, that formerly, at times, the milk of
more than one she-goat or cow was drawn. The second person
form of the recital, in which the she-goat or the cow
was addressed varied, as fava, yavdkem and ydshmdkem
™ £ bl s 4w ﬁ PP R .u,_.-,r; 38 S i.e, according
as the cow or goat was one or two or three or flock, 7.e., more
than three). (Vide Westerngaard’s text, fragment VI, p. 333).

Darun is the later form of the Avesta word Draonanghé (%t
that which makes us strong from dru ¥
to be strong). It is a flat unleavened round
bread made of wheat flour and ghee or clarified butter. It isa
necessary requisite for the celebration of the Ya¢na, the Visparad,
the Vendidid and the B4j ceremonies. For the Yagna, Visparad
and the Vendidid ceremonies one bread is required. For the
Baj the number varies. For the Baj in honour of all the
Yazatas, four breads are required. For the Baj of Sraosha six
are required. Out of these four and six, half the number are
what is technically named as ndm-pddeld, i.e., named and the
other half are vagar-ndmnd, 4. e., unnamed.

{d) Darun.

The naming and the unnaming of the sacred breads is as
follows: The sacred breads are required to be prepared by
members— whether male or female—of the priestly class. While
preparing them, the person mutters the words Aumata, hukhic
and hvarshta (i.e., good thoughts, good words and good deeds)
three times and while muttering them makes three marks at
each recital. So during the three recitals he makes nine marks
in,the order as shown here:

O O @)
0] O 0O
O O O

... The saered breads thus prepared with the marks are said to
be “named.” The others are said to be “without names.”
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Those named or marked with the symbolic signs of “good
thonghts, good words and good deeds” are known as the Darun
proper. The others that are without name or are unmarked, are
spoken of as the « frasast,” from the fact, that during the recital
of one of the chapters of the Ya¢na in the B4j ceremony (HA
VIII, 1), while uttering the word “ Fracasty,” 4. ¢., praise, he lifts
up the unnamed Darun. In the third chapter of the Yacna,
where most of the sacred requisites are named, the sacred bread
is not named specially as Dradna, but is referred to under tha
name of “ Kharathem myazdem,” i.e., the offered eatable food.1
The Nirangastin gives some detailed directions as to how tha
Darun should be prepared (Bk. I, Chapter VIII, Appendix A,
B, C, Mr. S. J. Bulsara's Translation, pp. 86-104.) It is forbidden
that the consecrated Daruns may be eaten by non-Zoroastrians.

Of all the requisites placed on the stone slab or table, two
' 'The Chashni, ¢, 2% what we may call edibles, They are the

thepartakingof the Darun and the Haoma. The eating and
Darun  and  the e : . . .

Haoma by the the drinking of these iéwo is technically
R spoken of as Chashni. The word comes
from the root chash (Persian Ckdshidan) to taste, to eat, and
literally means eating or tasting The word is confined or
limited to ceremonial eating or drinking. Again, it includes
in itself the meaning not only of physical eating or tasting
but also mental or spiritual eating. For example, we have the
word Din-chéshidar, 4. e., the taster of religion, which is applied
to one versed in religious learning, The Nirangastan refers,
at some length, to the subject of this ckdshni2 (Bk. I, Chapter

VIIIL, Appendix C. Mr. Balsara’s Translation, p. 96.)

Of the above two, the Darun and the Haoma, the Chdshni
or the ceremonial tasting of the Darun or sacred bread takes

1 The Darun corresponds to the sacred bread of the Christians,
When consecrated (technically said to be imjelo, i. e., sanctified or con-
secrated), it corresponds to the consecrated bread of the Christians.
(a) Like the “Host” of the Christians, it is required to be “round.”
(b) Like the sacred bread of the Christians it must be prepared by one
of the priestly class. (c) The “naming” of the Daruns corresponds to
the mystic signs of the Cross over the “sacred bread” of the Christians.
(d) Like the sacred bread, it must not be eaten by people of other religions.

2 Le Zend Avesta, Vol. T, p. 75.
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Place first. As said above, the Darun is prepared beforehand by
a person of the priestly class, and is placed on the sacrificial
table of the stone-slab. It is after the recital of the first eight
chapters of the Yagna that the priest eats the sacred bread.
In the first two chapters of the Yag¢na, the priest invokes God
and the Divine Intelligences. The next six chapters are the
chapters whose recital consecrates the sacred bread. They are
known by the name of “Sarosh Darun,” 1.e¢., the chapters for the
consecration of Darun or the sacred bread in honour of Sarosh.
The 8th chapter is specially known by that name, because, it is
while reciting this that the priest ceremoniously partakes of it
In the very commencement of the chapter the priest says: “I
present with piety this appropriate food, water, vegetable, the
product of the cow, Haoma, Para-haoma and the fruits.” The
food referred to here (Kharethem myazdem) is the sacred bread.
TI'he other priest, the Réspi, then says to the assembled
congregation: “Ye persons! who have been qualified by your
righteousness and piety, partake of this consecrated foed.” By
these words he means to say, that only the righteous have a
right to partake in the religious -feasts. The Zaota or the
officiating priest then considering himself worthy of the privilege
breaks a portion of the consecrated bread and partakes of ik
Then the other celebrants may also partake of it if they like.

These chapters of the Ya¢na known as the chapters of the
* Sarosh Darun’ are also recited in the Béj ceremony. It is a
the end of this ceremony that the assembled congregation
makes the chdshni, i.e., partakes of the consecrated bread.
Prof. Darmesteter aptly calls this 8th ehapter the “Communion.” t

The word Goshtido is the Avesta geush hudhdo which
literally means a product of the well-created

(¢) Goshido. eow. So, it may mean flesh as well as milk,
But in the liturgieal service of the Yacna,

while Jivim is the fresh milk, Goshudo is the ghee or clarified
butter which is a product of the milk of the cow. In the ritual,
it always accompanies the Darun or sacred bread. A small

1 Le Zend-Avesta, Vol. I, p. 75.
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quantity of it is placed over the Darun and is eaten as chdshne
with the darun.

Before proceeding to consider the other requisites of the
Yagna ceremony, I will quote here what
PagiesYagﬂﬁ ok :;‘2 Dr. Haug says about some similarity bet-

Jyotishtoma of the  ween the Yagna of the Parsis and the
Brahmans,

Jyotishtoma of the Brahmans, so that, what
is said above about some of the requisites and what will be
said now about Haoma and the other requisites, and may be
properly understood. Dr. Haug says:—¢ The Yajishn or Ijashne
ceremony, as performed by the Parsi priests now-a-days, contains
all the elements which constitute the different parts (four or
seven) of the Jyolishtoma cycle of sacrifices, the prototype
of all the Soma sacrifices. The Agnishtoma, 7. e., praise of Agni,
the fire), .which is the opening sacrifice of this cycle and
indispensable for every Agnihotri to gain the ocbject wished
for, viz., heaven, bears a particular resemblance to the perfor-
mance of Ijashne. Of course, the whole ceremony is much
shortened, and the rites changed in aecordance with the more
enlightened and humane spirit of the Zororstrian religion. In
the Agnishtoma four goats must be killed and their flesh is
partly offered to the gods by throwing it into Agni, the fire,
who is the mediator between gods and men, and partly eaten
by the sacrificer and the priests. During the Ijashne ceremony
no animal is killed; only some hair of an ox is placed in a
small vessel and shown, together with other things, to the
fire. This is now-a-days the only remnant of animal sacrifice
on this occasion, but formerly they used a piece of meat
besides. The Puroddsha of the Brahmans, or the sacrificial
cakes, which must be offered to different deities in a certain
order, during the recital of two mantras for each deity, is
changed into a flat kind of bread (similar to a very small
pancake), called Dartn. The fresh milk required at the time
of performing the Upasad ceremony, is to be recognised in
the geush jlvya. Ghi, butter, ete,, required for less important

ceremonies at the time of the Agnishtoma (when making the-

so-called Prayéjas for the six seasons) are represented by the
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geush hudhdo. The Zaothra or consecrated water is required
at the commencement of the Brahmanical sacrifices also, where

it is called udaka shdnta.”1

The last but not the least organic requisite of the liturgical
apparatus of the Yagna ceremony is the
Haoma. The ceremony of preparing pound-
ing and squeezing the Haoma juice, which, when so prepared
is spoken of as para-Haoma, is an important function in the
ritual. So we will speak of it at some length.

(8) Huoma.

The word Haoma (Skr. soma, Pahl. and Pers. hom) comes
from an old Aryan root Au—Skr. sw, ‘to pound’ ‘to squeeze’
Hdvana, the utensil in which the twigs of the Haoma plant
are pounded, hdvan, the gdh or the part of the day when
this plant is pounded, and hdvandna, the priest who pounds it,—
all these words come from the same root.

In the Avesta we meet with four Haomas:—(1) Haoma,
whom for convenience sake we may call Haoma the prophet.
Chapters 9, 10 and 11 of the Yagna speak of him as well as of
the plant kaoma discovered by him. Further allusions are found
in Yacna LVII (19 and 20) and Yashts X, (Meher) 58—90 and
XVII, ( Ashi) 5. (2) Haoma, the plant. Chapters 9, 10 and 11
of the Yacna especially speak of this Haoma, (3) Haoma, who:
may be called Haoma the hero (Vs XI, 7; Yt, IX, 17; XVIL,
37, 38). (4) Haoma Khvarenangha (Yt. XIII, 116). In the
Fravardin Yasht we have a long list of the departed worthies of
ancient IrAn who had rendered some service to the community.
The group in which Haoma Khvarenangha is mentioned seems
to be a list of the names of some of the immediate successors of
Zoroaster. It appears, therefore, that this Haoma Khvarenangha,
whose fravashi is invoked; was a great man of Irfn, who had
done some good deeds that commemorated his name.

These four different Haomas have one or more special names
in the Avesta. Haoma the prophet is called Haoma Diraoshe.
The plant hkaoma is spoken of as haoma zdirt (e.g. Ys. IX, 17,
30, 32). Haoma the hero is known as Haoma Frdshmi in the

1 Haug's Essays on the Parsees, 2nd ed., p. 281.
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Yashts. The fourth Haoma, as we have said above, is named
Haoma Khvarenangha.

Haoma the prophet is called frishmi as well as Duraosha.
The Haoma Frgshmi of the Gosh and Ashi Yashts is quite
different from the Haoma Frdshmi of the Yagna and of Yashts
X and XI. The reason, why these two Haomas, who lived at
different times—one in the time of the Peshdidian dynasty, and
the other in that of the Kaiinian—are called Frishmi, seems to
be that they both belonged to the same family stock.

Just as Haoma the prophet had, besides his special designa-
tion of Diraosha, that of Frashmi, so Haoma, the plant, had,
besides the special appellation of zdir{, also that of didraosha and
JSrdshma (Ys. X, 21; XLIL 5). It was called zdiri, on account
of its yellow or gold-like colour. The other appellations were
due to the fact of its being discovered by Haoma Ddraosha, who
was also known as Haoma Frishmi.

It appears from the Avesta, that there lived in ancient Irfin

a pious man named Haoma. He belonged

Haoma the prophet.  to the early times of the Peshadddian dynasty,
before the time of Vivanghant (Vivasvat of

the Vedas), the father of Yima (Vama of the Vedas). He was a
very learned man (vaédhyd-paiti),! versed in the old religious
literature. He had passed a good deal of his time in
divine meditation on the Hukairya peak of the lonely moun-
tains of the Elburz? Before Zoroaster, he was the first
man or prophet to proclaim to the world the Mazdayagnian
religion3 As Zoroaster has his own religious eompositions,
so had Haoma. He had his Gathis5 (émdosé té haoma
gdthdo), and had as an opponent one Keresini6 It was
this Haoma who gave his name to the plant, which he
seems to have discovered, and to the Haoma ceremony, which he
is said to have introduced. According to Yasht X.,7 he was the
first man who produced the juice in the mortar (havana) on the
Elburz mountain. Tt appears, that, while absorbed in deep

1 Yagna, IX, 27. 2 Ibid , X.10; Yt. X, 88; Yacgna LVII, 19.
3 [tid., IX, 26. 4 Yt. XVII, 5. 5 Yacna, X, 18.
6 Ibid., IX, 24. 7 ¥t.X,90.
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divine meditation in his retreat in the mountains, he discovered
this plant growing on the heights, and found it to be nutritious,

health-giving, and invigorating. He introduced it to the world
as such; but, in order to make it doubly efficacious, he instituted
a form of ritual, designed to absorb the mind of the people in

holy and religious thoughts. A plant, in itself health giving and

vigorous, when partaken of under a partial inspiration of divine
thoughts, was likely to be beneficial to the mind as well as to-
the body.

Haoma is a medicinal plant avhich grows in Persia and
Afghanistan. It is a species of Ephedra.
(Nat. Ord. Gnetaceel). Mountains and
mountain-valleys are mentioned as places where the plant-
grows luxuriantly. In some passages, Mount Elburz (called
in the Avesta Hara Berezaiti) is specially mentioned as its-
habitat. But it must be borne in mind that the name Elburz
not only denoted the present Mount Klburz, a peak of the
Caucasus, but was applied to the whole range of mountains
extending from the Hindu Kush in the East to the Caucasus

The Haoma plant.

1 Dr. Aitchinson, who accompanied the English Afghan Boundary
Commission of 1885 as a Naturalist, and to whom I had sent for indentifica—
tion and inquiry in Afghanistan a few twigs of the Haoma plant used by
the Indian Parsis in their ritual, with an account of the plant as given in
the Avesta, said in his reply :—"“The specimens you sent me are the twigs
of a species Ephedra (Nat. order Gnetacew). A species grows all over this
couniry—Beluchistan, Afghanistan, Kashmir and Western Thibet— which
seems to be indentical with the species received This species is here, in
all this country, called Hum (pronounced as the English word whom, also
#wma). In Beluchistan, it as well as totally a distinet plant, Periploca
apliylla is called Hum. It grows equally on exposed hills and valleys
consisting of ‘ branches and sprigs,” one mass of upright twigs, each twig,
if you notice, being made up of joints like the joints of the fingers, When
covered with male flowers, the bush (from 1 to 2 feet) is golden coloured,
and the twigs are more or less so......... This plant has no leaves. It is all
twigs and jointed. Amongst the Pathans of the Khyber Pass and all over
that country the twigs are with water 10ade into a decoction and employed
very largely as a household remedy in sickness, and are considered as.
possessing health-giving and healing properties. Owing to a general like-
ness between the stiff rod-like growth, upright and erect of the two plants,
in Beluchistan, the natives equally give both the same name. No one
would mistake the jeinted and true HGm for the non-jointed false Hftim,
eriploca. The latter does not exist here at all. The Ephedra here is
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in the West. The haoma is described as a plant with branches
and sprigs,! as possessing medicinal properties, and as golden-
coloured.’ 2

The religious or spiritual properties attributed to the kaoma
plant are described in a rich poetical style, and in a tone over-
flowing with heartfelt admiration and praise. Haoma, prepared
and drunk in a state of pious, spiritual inspiratiou, is believed
to give wisdom, courage, success, health, increase, and greatness.®
In such a state, the devotee becomes as powerful as an
independent monarch, and is able to withstand many dangers
coming from ill-disposed persons.é Heaven, health, long life,
power to contend against evils, victory against enemies, and
fore-warnings against coming dangers from thieves, murderers,
and plunderers, are the six gifts bestowed by Aaoma when
adequately praised and prepared. Haoma is specially sought
for by young maidens in search of good husbands, by marrried
women desirous of being mothers, and by students striving after
knowledge.® It affords special protection against the jealous,
the evil-minded, and the spiteful.”7 It is a check upon the
influence of women of loose character, who change their
affections as frequently as the wind changes the direction of
the clouds® For all these reasons, haoma is called nmdna-
paiti, vis-paiti, zantu-paiti, danghu-paiti, i.e, ‘Lord of the
house, the village, the district, and the country.’?

only employed to mix with snuff, being first of all burnt. The ashes cause
the snuff to be more irritating, whether applied as a sternutatory or to
the upper gum under the front part of the lip as is the habit here.........
Before your letter and specimens came, [ had made up my mind that
the Ephedra was the nearest to the ‘Soma’ plant that T had got to,
but as it was stated that the Parsees employed the twigs of Periploca
it rather put me out. Your specimens are all on my side.”

1 The Avesta word for this is frasperega, in which fra is a prefix,
and sperega is the same as English *sprig.’

2 The Avesta word is zairi-gaona, which some Orientalists take to mean
«green-coloured.” But as green is the usual colour of vegetation, there
was no apparent necessity to say so. The writer seems to mean ‘yellow?
or ‘ gold-coloured’, in which sense the word is also used elsewhere.

3 Yagna, IX, 17. 4 Tbid. 18, 5 Ibid. 19, 21. 6 Ibid 22,23,

7 Ibid. 28, 8 Ibid, 32. 9 Ibid. 27,
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The qualifications which are required of the man who would
drink haoma with advantage are good thoughts, good words,
good deeds, obedience to God, and righteousness.! On the
other hand, Haoma curses thus those who are sinful and evil-
disposed : I, Haoma, who am holy and keeper away of
death, am not a protector of the sinful”.2 “May thou be
childless, and may evil be spoken of thee.”3

It appears from the Avesta that the Haoma ceremony was

in existence as early as the time of the
Homiquity of e Peshdadian dynasty. 1t is as old as the

time when the ancestors of the Parsis and
4he Hindus, and even of the ancient Romans, dwelt together.
It seems to have been always accompanied by the Barsam
ceremony, as it is even at the present day. Now, it appears
that the ancient flamines, who were Roman fire-priests, and
many of whose practices resembled those of the dthravans
or Irénian fire-priests, used twigs of a particular tres, when-
.ever they went before the sacred fire. This praeties resembles
that of the Parsi priests, who also, as said above, used twigs
of a particular tree when performing the Yagna ceremony
‘before the fire. The twigs are now replaced by metallic wires.

We said above that the twigs of the plant are brought
from Persia. They are not used directly in

2 ﬂgﬁe ptf):s‘ftta mffj‘;f.d the ceremony. On being taken to a temple,
or Dar-i-meher, they are washed and purified,

and then laid aside for a period of at least thirteen months.
A qualified priest takes a quantity of these twigs, and washes
and purifies them with water, reciting the formula Khsknaothra
Ahurahé Mazddo, Ashem Vohil, etc., which means ¢ Pleased
be Ahura Mazda. Piety is the best good and happiness.
Happiness to him who is pious for the best piety’. After
being thus purified with water, the twigs are kept in &
metallic box, similarly washed and purified, for at least
thirteen months and thirteen days before being used in the

1 ¥s X, 16. 2 Ibid. XI,3. 3 Ibid. 1.
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ceremony. When so prepared and purified, they can be used
several years afterwards.

The -Vendidad (VI, 42, 43) enjoins the purification of those
haoma twigs which have eome into actual contact with filth
and impurities; but the present custom, which is designed to-
make assurance doubly sure, demands the purification of all
haoma twigs intended for use in religious ceremonies. Again,
the Vendiddd requires the twigs to be laid aside for one year;
but the present custom preseribes a period of thirteen months-
and thirteen days.

This falls under four heads:—(1) the preliminary prepara-
tions; (2) the ceremony of purifying or
Hﬂ}ﬁi‘fﬁﬁi‘éﬁé’ﬁ: ;‘he conseerating the haoma twigs; (3) the cere-
mony of preparing and straining the haoma
juice; (4) the ceremony of drinking the Laoma juice.
Two priests take part at this stage, as in the whole of the-
Yagna ceremony. One of them with the
P:g}):arap onmmnary - Lhdd  (i.e., ritual for qualification), either
small or great, duly observed, first prepares
the aiwydonghana (strips of date palm), the wroardm (twigs
of pomegranate tree), and the jiwdm (fresh goat’s milk), Alk
the dldt (the necessary sacred utensils) are emptied, washed,
and put into the kundi (the large water vessel on the stone
slab). The fire is kindled in the censer or vase, and the adsma
(fragrant wood) and bui (frankincense) are placed on the two
adjoining small stones. Two water-pots—one small and the
other large—are placed on the kliwdn or stone slab for the
dldt. The cup containing the aiwydonglana and the wrvardm
is placed on a small stone by the side of the stome slab on
which the priest sits. The hwoma twigs are also ready by his
side in a cup. The officiating priest (zacia) now takes his seat
on the stone slab, which is covered with a carpet. He makes
pdv (ceremonially pure) the smaller of the two water-pots,
and with the water of that pot makes the kundi containing
all the utensils pdv. He then prepares the zaothra water and
“ties the barsam wires. Having done all this, he next proceeds
to make the haoma twigs pduv.
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The priest takes & few pieces of twigs of the haoma plant

85 The rilvial of out of a éup, and, holding them between
purifying the the fingers of his right hand, washes them
g oy, thrice with the pdv water. While doing
50, .he recites the Khshnadthra formula three times. He then
commences the bdj and the khshnuman of Haoma ashavazangha,
wherein he says, that he does this for the homage, glory,
pleasure, and praise of Haoma, the giver of the strength of
purity. Then, reciting the Ashem four times, he dips both
his hands, together with the twigs, in the kundi on his right
hand. He dips them four times into the water—thrice in the
direction pointing from his. position to the opposite side (i.e.,
north to south), and once in the opposite direction. Having
thus made the twigs pdv, he finishes the bdj, and dips the
purified twigs in the zaothra water. Then, drawing the
hdvano before him, he inverts it and places on it three pieces
of the consecrated haoma twig; the rest are placed over the
foot of the mdh-rui (the two crescent-like stands. He next
places a piece of the wrvardm by the side of the hnoma twigs.

(@) The priest begins by saying: «I invoke all the belong-

ings (i.e., the requisites for the performance

bf(s)(af he;fg;g’;g:g of the ceremony) of the haoma for the
[

(b) straining gake of Ahura Mazda.” Then he enumerates
the Heoma juice.

some of the important requisites which lie
before him on the stone slab. While reciting their names, he
looks at them. The requisites which he enumerates are:
haoma myazda, (i.e., the darun, or sacred bread, which is
gpoken of as kharethem myazdem, ‘appropriate or sacred food),
the consecrated water (zaothra), the twigs (baresma), some
product of the cow such as fresh milk (goshwdd or géush
hudhdo), a twig of the pomegranate tree (urvardm hadhdndé
patdm), pure good water (aiwyd vanguhibyd), mortar for pound-
ing the haoma (hdvana), fragrant wood (aésma) and frankin-
cense (baodhi or bui), and fire (dthra). The prayer, in which
he invokes or enumerates the requisites, and in which, while
reciting their names, he looks at each of them as they lie
before him on the stone slab, forms a part of the 24th chapter

19
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of the Yagna. He recites the chapter from section 1 to section
12, omitting therefrom, in sections 1 and 8, the words, imdmchd-
gdm jivydm ashaya veddidm (‘this jivdm, or fresh milk, held
up with righteousness’), because, at the time when he recites
this prayer, the jivdm is not yet placed on the stone slab.
Sections 9 to 12 of this 24th chapter are the same as sections
4 to 7 of the fourth chapter.

The Haoma ceremony may be performed either in the
hdvan-gdh or in the hushain-gdh, i.e., during the morning or
the midnight hours. So, after reciting the first twelve sections
of the 24th chapter, the priest recites the 13th section, if he
prepares the haoma juice in the Advan-gdh, or the 17th section,
if he prepares it in the Aushain-gdk. Having thus recited the
khshnuman of the particular gdA during which the ceremony
is performed, he recites the khshnuman formula of the particular
day of the month and the paticular month of the year on
which he performs the ceremony. Then, he proceeds to recite
the prayers contained in the fourth chapter of the Yagna
from section 17 to 25 up to the word wahishidi, omitting the
portions which refer to rathwd berezato and sraoshahé ashyehé
(in section 22 and 23). Next, he recites the prayers contained
in the 25th ehapter of the Ya¢na, from sections 1 tc 3, omitting
the reference to gdm jivydm (fresh milk) in section 1. On
reciting the words Ameshd spentd (chapter XXV, section 1 of
Spiegel), the priest holds between the thumb and the forefinger
of his left hand the twigs of the haoma and pomegranate
plants which were on the foot of the inverted Advanas and,
lifting the latter with his right hand, knocks it thrice in its
snverted position on the stone slab, and places it in its proper
position. Then, reciting the words ¢mem haomem, ete., (sbid.,
see. 2, spiegel), and taking the haoma twigs into the right
hand from his left hand, he places them in the hdwana or
mortar. Next, reciting the words imdmechd drvardm, eote.,
(ibid. sec. 4), he similarly places the urvardm, or pomegranate
twigs, in the mortar. Reciting the words wiwyovanguhibyo,
ote., (ibwd., see. 5 to 11, Spiegel), he pours into the mortar,
with his right hand, a few drops of the zaothra water which



LITURGICAL SERVICES OF THE PARSEES 291

lies before him. He now invokes the Frawvashi, or Guardian
Spirit, of Zoroaster by reciting Yacna XXVI, 11 (Spiegel).
Then, reciting the words iristanam wrodno (ibid., 35) and the
yénghé hdtdm prayers, he takes out of the kundi, the surdlkh-
dar tashia (i.e., the plate with holes which serves as a strainer),
and places it on the haoma cup at the foot of the mdh-rui.
Reciting atha ratush ashatchit hachd, ete., he removes the lGla,
or pestle, from the kundi, passing it round in a circle within
the vessel, and touching its rim from within. The circle begins
from the north and passes in the direction of west, south and
east. Then, reciting the words adlat dim, ete. (Vs XXVII,
1, Spiegel), he lets the lower end of the pestle, and while
reciting the words ratdmeha yim, ete., (ibid., sec, 1), the upper
end of the pestle, touch the stone slab. As he recites the
words snathdi, ete., (ibid, sec. 2, Spiegel,) which signify that
the Dadvas, or evil influences, may be beaten or struek, he
strikes the metallic mortar with the pestle, which produces
sonorous sounds. At first, he strikes from without, . e., strikes
the pestle on the outer rim of the mortar. The sonorous
strokes are given in the order of east, south, west, and north.,
When striking on the north side, he gives three more strokes.
Then both the priests say, Shekasté Gandmind, ste, in bdj,
v.e, “ May the Evil Spirit be broken! May 100,000 curses
be on Ahriman!” The priest then recites Fradathdi Ahurahd
Mazddo (Ys. XXVII, 3—7, Spiegel). Next he recites four
Yathd ohit vairyds. While reciting the first three, he pounds
the haoma and the wrvardm twigs in the mortar; and while
reciting the fourth, he strikes the Adwana on the outside with
the pestle. In like manner, he recites Mazdd at mdi (ebid.,
8, Spiegel; or Ys. XXXIV, 15) four times, to the accompani-
ment of a similar pounding during the first three recitals and’
a striking of the hdvanim during the fourth. This is followed
by arecital of Airyemd ishyd (XXVIL 9, Spiegel ; or LIV, 1)
with like poundings and strokes. Next comes the recitals of
three Ashern Vohus, during which the priest pours a little of
the zaothra water into the mortar three times, Then, whila

- reciting the words haoma pairi-hare-shyanié (Ys. XXVII, 10.
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Spiegel), he gives a little push to the pestle which is within the
mortar, and causes it to turn a circle in the direction of north,
west, south, east.! While reciting the words athd, ziné, humdyd-
tare, which form the last part of the passage, he takes up the
twigs of the haoma and the wrvardm from the mortar between
his thumb and fingers, and, holding the pestle also, he touches,
or brings these in contact with, the barsam, the plate of jivdm,
the haoma ecup at the foot of the mdh-rue, and the stone slab.
At the last word anghen, he places the twigs and the pestle in
the mortar again. He then recites four Yatha ahil vairyds,
during the recital of the first thres of which he pounds the
gwigs. He strikes the Advana during the recital of the fourth.
During each of the first three recitals and poundings, he pours
a little of the zaothra water into the mortar with his left hand
at the recitals of the words athd, ashdt, and hachd. At the end
of each Yathd ahi vairyd, he pours the haoma juice so pounded
over the pestle, which is held with the left hand over the strainer.
From the strainer the juice passes into the Aaoma cup below.
The recital of the fourth Yaihd ahd vairyd is accompanied by
the striking of the mortar. At the end of this, the whole of the
haema juice is passed into the cup, as deseribed above. If any
particles of the twigs still remain unpounded, they are removed
from the mortar and placed in the strainer, where they are
rubbed with the hand to make all the extract pass into the cup
below. During this process of rubbing, the priest recites thrice
%€ seuishtd, ete. (XXVII, 11, Spiegel, or XXXVIII, 11). The
strainer is then washed and placed over the mortar. The
particles of the twigs still lett unpounded or undissolved are
removed and placed in an adjoining clean corner. The pestle is
washed and placed in the kundi.

(b) The next ceremonial process is that of straining the
haoma juice with the help- of the varas mi viie, e.e., the ring
entwined with the hair of the sacred bull. The w»aras is put
over the strainer (surdkhddr tashia, ‘perforated plate’). The

1 This part of the ritual is a relic of the old practice, when, after being
pounded, the haoma twigs were regularly rubbed in the mortar with the
pestle to extract the juice further—a process now known as gintvi.
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priest holds the eup containing the zaothra water in his leff
hand, and places his right hand over the knotty part of the
varas in the strainer. He recites us mdét uzdreshvd, Ahurd, ¢ 6.,
O God purify me, ete. (Ys. XXXIII, 12—14), at the same time
pouring the zaothra water over the wvaras, and rubbing the
knots of the varas. He recites two Ashem wohis, the second of
which is reeited in b4j. He then holds the strainer with the
waras in his right hand, and the cup containing the haomae juice
in his left hand ; and repeating hwmata, hiikhia, hvarshia thrice,
pours the hkaoma juice into the strainer, which is held in different
positions over the khwdn, or stone slab, as the different words
of the triad are repeated. While reciting the word Aumala cach
time, he holds the strainer over the right hand of the stone slab;
so that the haoma juice falls over it through the strainer. OCu
each recital ol the word hdkhia, the haoma juice is similarly
dropped into the cup of the zaothra water, which has just been
emptied into the mortar through the strainer, and the varas
with it. At each recital of the word hvarshia, the haoma water
is allowed to drop into the mortar. The haoma juice cup is now
put back in its proper place on the stone slab, and the strainer
with the waras is placed over it. Then all the juice in the
mortar—a mixture of the zaothra water and the haoma juice,
or, more properly speaking, the juice of the haoma and the
wryardm twigs—is poured into the strainer, through which it
passes into the haom cup below. After its contents have beem
emptied, the mortar is once more put in its proper place. The
milk-plate (jevdm no tushtd) is placed at the foot of the mdh-ru.
The priest also puts the other cups and saucers in their proper
places. He deposits in their proper plate some of the spare
twigs of the haoma and the wrvardm which are at the foobt of
the mdh-rui. He places some of these in a spare eup and lets
fall over them a few drops of. the kaoma juice prepared and
collected in the cup, as deseribed above. It is at this stage that
the other priest who is to join him in the recital of the Yagna,
and who is now to act as the Zaofa, enters the yazashna gdh.
Reciting an Askem vohdl and a certain number of Yalhd ehd

@airyds, the number of which depends on the particular kind of
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Yaena to be performed, he goes before the khwdn of fire and
purifies or conseerates the fire (Vagna IX, 1). The priest who
has performed the ceremony of straining the haoma now takes
the zaothra wire of the barsam in his left hand, and the varas
ring in his right hand, and finishes the 6dj of the varas which
he had commenced some time befors. To do this, he recites two
Yuihd akd vairyds and the Yasnemeha with the khshnuman of
the Fravashi of Zoroaster. He next dips the varas ring in the
zaothra water cup and places it in its own cup. He then rises
from his seat, and, taking the haoma cup which eontains the
Juice prepared and strained, as above, places it in a niche of
the adjoining wall. He brings the jivdm and pours it into its
saucer (jivdm no tashid). In a plate on the stone slab he now
places the darun, or sacred bread, which was up till now ip
another vessel in the yazashna-gdh. He then recites an Ashem
vokii and Ahmdi raéshcha, ete., finishes the bdj and performs
the kists.

This closes the ceremony of preparing the hsoma Jjuice, more
properly spoken of as the ceremony of straining the ksoma (Hom
ghlvd). With its completion terminates the paragnd, t.e, the
first of the preliminary preparatory ceremony of the Ya¢na
The second priest, who has now entered the yezashna-gih and
who is to recite the whole of the Ya¢na, mounts the stone slab
or platform which serves as a seat. As he does so, he recites
two Yathd ahi vairyds. While uttering the word shyaothana-
ndm of one wathd he places the right foot over it, and, while
reciting the same word of the second, his left foot.

The Dadistan-i-Dinik (XLVIII, 30—33) tries to, explain
Symbolism of the Part of the symbolism of the above cere-
e mony of preparing and straining the
haoma juice. For example, the four poundings of the haoma
wigs during the recital of four Ahunvars symbolize the coming
of Zoroaster and his three future apostles. *The pure Hom,
which is squeezed out by four applications of holy water (zorih)
with religious formulas, is noted even as a similitude of the
understanding and birth of the four apostles bringing the good
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religion, who are he who was the blessed Zaratisht and they
who are to be Hiishédar, Hiishédar-mih and Soshéns”! The
striking of the metallic Advana while pounding and straining
the haoma reminds one of the triad of thought, word, and deed
on which the ethics of Zoroastrianism rests. The Dddisdn says
on this point: “The metal mortar (hdvan) which is struck
during the squeezing of the Hom, and its sound is evoked along
with the words of the Avesta, which becomes a reminder of the
thoughts, words, and deeds on the coming of those true apostles
into the world.”2 The three ceremonial processes of pouring the
zaothra water into the haoma mortar for the preparation of the
Jjuice are symbolical of the three processes of the formation of
rain in Nature, viz., (1) evaporation, (2) formation of clouds,
and (3) condensation as rain.3

The juice, prepared as above, by pounding the haoma twigs
together with the wrvardm in the zaothra water, is called
pora-haoma,

The last ceremony in connexion with haoma is that of

(&) The Ceremony drink_ing it We. Efa.W above that its pre-
of drinking the paration and straining formed a part of the
Hooma. paragnd, i.e., the ceremony preparatory to
the performance of the Ya¢na, The ceremony of drinking it
forms a part of the Yogna itself. It begins with the recital of
the ninth chapter, and finishes with the recital of the 11th.
In these three chapters, the priest sings the praises of Haoma.
The Zaota describes in a highly poetical strain the good qualities
of the haoma juice which lies before him. On his finishing the
description and the praises of hzoma, at the eighth section of the
11th chapter, his colleague, the rdspt or diravakhshi, makes his
hand pdv, and, coming to the zaota, lifts the cup containing the
haoma juice from the stone slab, and carries it round the sacred
firo burning on the censer on the slab opposite, at the same time
taking the adsma bui (sandalwood and frankincense) from their
stone slabs and placing them on the fire. He then comes back
to the Zaoia, and, holding the cup over the barsam-ddn, says to

8. B. K., Vol. XVII, p. 170. 2 1bid. 3 Ibid., 170-171.
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the Zaota: “May the haoma juice be of twofold, threefold,
ninefold efficacy to you.” Next, he hands the juice-cup to the
Ziiata, who, holding it in his hand, looks into it, again addresses
a fow words of praise, and prays, that ‘the drinking of it may
bring spiritual happiness to him. Finally, he holds up his paddm,
or cloth veil, away from his mouth and drinks the haome
He does not drink the whole quantity at once, but in threa
draughts. In the interval between each of the three draughts
the rdthuwi recites an Ashem vohil,

During the recital of the Yagna, the haoma juice is prepared
and strained twice. As described above, at first it is prepared
and strained by one priest in the preparatory pargand ceremony.-
It is drunk by another priest during the recital of the 11th chap-
ter of the Yagna. Then the priest who drank it prepares it a
second time during the recital of the three chapters of the Yacna
from the 25th to the 27th. The process of pounding the haoma
twigs and striking the mortar continues during the recital of the
32nd, 33rd and 34th chapters, with which the second prepara-
tion terminates. Though the ceremony proper commences for
the second time during the recital of the 25th chapter, it may
be said to begin with the 22nd chapter, because all the requi-
_ sites of the ceremony are enumerated and invoked at its
commencement. These two preparations and poundings ara
spoken of in the Avesta (Yagna x. 2) as fratarem hdvanem and
uparem hdvanem, i.e., the first and the second squeezing of
the haoma.l

Dr. Haug thus compares the Irdnian haoma and the Brah-
Dr. Haug on the mani¢ Soma ceremonies. “ The most impor-

b ]Pf the  tant part of the offerings in both Jyotish-

aomae- juice ) > i
among the Parsees  toma sacrifices and the Ijashne ceremony, is
and the soma juice

among the Brah- the juice of the Soma plant. In both, the
Wans, twigs of the plant itself (the Brahmans usa

stalks of the Piitika, which is a substitute for the original Soma,

1 For an analysis of the three chapters of the ¥a¢na on Haomg
(Chapters 9 to 11), ete.,, vide my paper on Haoma in the Journal of the
Bombay Anthropological Society, Vol. VII, No. 3 (1904), p. 203. Vide my
Anthropological Papers, Part I, pp. 225-43.
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and the Parsis use the branches of a particular shrub ‘which
grows in Persia) in their natural state are brought to the sacred
spot, where the ceremony is to take place, and the juice is there
extracted during the reeital of prayers. The contrivances used
for obtaining the juice, as well as the vessels employed, are
somewhat different, but, on closer inquiry, an original identity
may be recognised. The Brahmans beat the stalks of the plant,
which are placed on a large flat stone, with another smaller
stone till they form a single mass; this is then put into a vessel
and water is poured over it. After some time this water, which
has extracted the greenish juice, is poured through a cloth,
which serves as a strainer, into another vessel. The Parsi
priests use, instead of stones, a metal mortar with a pestle,
whereby the twigs of the Haoma plant, togeeher with one of
the pomegranate tree, are bruised, and they then pour water
over them to obtain the juice, which is strained through a metal
saucer with nine holes. This juice (parahaoma) has a yellow
colour and only very little of it is drunk by one of the twe
priests (the zaota) who must be present, whereas all the Brah-
manical priests (sixteen in number}, whose services are required
at the Jyotishtoma, must drink the Some juice, and some of the
chief priests (such as the Adhvaryu and Hotd) must even take a
very large quantity. The Parsi priests never throw any of the
juice into the fire, but the Brahmans must first offer a certain
quantity of the intoxicating juice to different deitics, by throw-
ing it from the variously shaped wooden vessels into the firs,
before they are allowed to taste ‘the sweet liquor.” The Parsi
priests only show it to the fire.and then drink it. Afterwards
the juice is prepared a second time by the chief priest Zaota and
then thrown into a well. These two preparations of the Haoma
Juice correspond to the morning libation (prdtah savana) and
mid-day libation (madhyandina savana) of the Brahmans; for
the third, or evening libation, there was no opportunity in the
Parsi ritual, because no sacrificial rites are allowgd to be per-
formed in the evening or night time.” 1

1 Haug's Essays on the Parsis, 2nd ed., pp. 281-3.
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With reference to what is said above by Dr. Haug, we must
note, that it appears from the Avesta, that at one time, even
the Parsis had stone mortars. Again, as to the last part of
Dr. Haug’s statement, we must note, that the Parsis also have
an evening libation, and that in the rare exceptional case of the
performance of the Nirangdin ceremony. In this case the
Haoma juice is prepared late in the afternoon preceding the
night when the Vendidéd is recited at midnighé.

Zaothra or zor is the water that is consecrated for the

(D) Zaothra Water: PUrP0se of being used in the liturgical service
its purification or of the Yagna, the Visparad and the Vendidad.

consecration. Ob-

jeot of the cere- The word comes from Avesta zu, Sanskrit hw,

mony. - v e .
4 meaning “to perform religious ceremonies.”

Literally, it means any sacrificial offering over which a religious
ceremony is performed. Then it is restricted to the water
which is consecrated for the ritual.

The priest has before him the two cups or chalices that are
to hold the zaothra water. He then recites the Baj with the
Khshnuman of “aiwyd vanghubyd vispandm apim Mazdadha-
tandm,” <. e. of all the good waters created by Mazda.
Then, uttering the word “ashem,” .e., righteousness, he holds
the empty zaothra cups over the surface of the water in the
kundi or water-vessel, and then, reciting the formula of “Fri-té-
staomaidé,” etc., and at the recital of the different parts of the
prayer step by step, he gradually fills the cups with water from
the kundi. The water thus consecrated is the zaothra water fit
to be used in the haoma ceremony and in the Yagna. The priest
then finishes the Baj.

The Bumdshesh indicates what the symbolie signification of

this ceremony was. We know from the

ﬂ&z‘i‘fb""“’m ofthe  Avesta and Pahlavi books and from the
classical writers like Herodotus (1., 138) and

Strabo (Bk. XV, 3), that the ancient Persians were very careful
to preserve the purity of water. This ceremony seems to have
been intended to inculcate that idea. This appears from the
following passage of the Bundehesh (XXI, 3) which refers to
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the zaothra or zor ceremony.! «This, too, they say, that of these
three rivers, that is the Arag river, the Marv river and the Vehs
river, the spirits were dissatisfied, so that they would not flow
into the world owing to the defilement of stagnant water
(armeshi) which they beheld, so that they ware in tribulation
through it until Zaratusht was exhibited to them, whom I
(Aftharmazd) will create, who will pour sixfold holy water (zor)
into it and make it again wholesome; he will preach carefulness.”

Thus, it seems that this ritual was intended to inculeate the
lesson that man must try to keep the sources of drinking water
pure. There must be no stagnation of water anywhere. The
Bundehesh in connection with this matter refers to the process
of evaporation and says that in the case of perfectly pure water,
the water that evaporates from it returns to its source in three
years. In the case of water which has pollution, or impurity
and purity in equal proportions, it takes six years, and in the
case of that wherein impurities predominate over purity, it takes
nine years. Then, in order to give a moral advice, it adds:
“So, likewise, the blessings (dfrin) which the righteous utter
come back in this proportion to themselves.” What it means is
this, that the purer a man is in his thoughts, the earlier he gets
the return of these thoughts. The result of his thoughts and
also the result of his words and actions re-aet upon him. So, the
greater the necessity of preserving purity in life. If a man prays
even for some one else, that prayer re-acts upon him and does
him good. The purer his thoughts, the purer his mind and head.
the greater the return, the greater the re-action,

At the completion of the Yagna ceremony, both the officiat

et s ing priests go to the well ‘when'ce they had
the ritual of mixing  brought the water for the liturgieal consecra~
the zor (zaothra). iy and carry with them in the Advanim the
consecrated water. There, standing before the well and saying
short formuls of prayers, the Zaota pours that water back into
the well in three parts, He gives back to the well, a part of the
water which he had taken from it, and that in a much more

8.B.E.,Vol. V, p. 84. Vide also the Nirangastan on this subject.
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purified form. This ceremony is called zormelawvi, 4. e, to unite
vhe zaothra or zor water with the original source of the water
whence it was taken. The zor ceremony, then, is intended ta
fmpress, that it is one’s duty to keep the sources of water puare;
and to learn from its ritual the lesson, that it is his duty to keep
his mind, which is the souree of all his actions, also pure.

Under the heading of Fire and its requisites fall (@) fire

(E) Fire and its (dtar), (b) the metallic conser (dfurganiun)

requisites. on which it burns, with its accompaniments,

the ladle (chamach) and the tongs ( chipyd ) with which the fuel
Is arranged over the fire and (¢) the fuel (adsma bur).

(a) No Zoroastrian ritual or religious ceremony can be com-
plete without the presence of fire. For the celebration of the
Yagna, Visparad and the Vendiddd, any household fire may
be used, but all temples or Dar-i-Mehers generally keep a fire
for the purpose burning day and night in the Yazashna-gih,
Like all the dldts or instrumenss used in the ritual, the fire used
in the ritual is also purified for the time being.

This ceremony of purification consists in cleaning and wash-
ing with water the square stone slab (déash no khwdn) on which
the dfarganium or the fire-vase stands. It is in the midst of
the Haoma ceremony that it is made pdv or religiously pure,
The ceremony of making this slab pdv is referred to in the
Haoma Yasht (Yagna, IX, 1, tarem pairi yaozdathentem) and
is performed as follows : The zaota or the chief officiating priest
holding a water-pot containing the pdv water in his right hand,
makes his left hand pdv, reciting the Khshnaothra formula,
Then putting the hand thus made pdv or purified into the pot
so as to hold and lift it, makes his right hand pdu. Then, he
goes near the bhwdn on which the fire-vase stands and faces the
east and looks towards the fire. He then recites the nemaz, i.e,
praise or homage to fire (nemagé té Atarsh Mazddo, i.e,
Homage, to thee, O Fire of God.) He then takes the Baj with
the Khshnuman of Fire. Then, reciting at the end three
Ashems, he washes, with the pure water of the water-pot in
his hand the khwdn or the slab on which the fire-vase stands.
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He turns round the slab proceeding at first to the south, then to
the west, then to the north and then back to the east and
washes it from all sides. In the Pahlavi Dadistén (Chap. XLVIII
15),! this stone slab for the fire-vase is called atashto, (ddashto
or Adosht) 7. e., the place for the fire to stand upon. The Pahlavi
Yacna speaks of it as &tashgdg 4. ., seat of fire.2

() The dfdrganiun is & metallic censer or vase over which
the fire is made to burn on ceremonial oceasions. It is so called,
becauss its presence is necessary in the recital of ﬁfrins, 1. 6.,
religious benedictions or prayers. Its size varies. In the case
of Izashna-gah, the size varies from about 15 inches to 18 inches
in diameter and 18 to 30 inches in height. In the Fire temples,
its size is about three to four feet in diameter and about three
to four feet in height.

The fire censer or vase has always as its accompaniment a
chamach (Persian chamcheh <z, a spoon or a ladle) 7.¢, a
ladle and a ¢hipid (from Persian chapdnidan & 4ils to squeezs;
to compress) ¢ é., tongs.

(¢) The coremonial fire requires to be fed during the liturgi-
cal services at stated parts of the recital of the Yagna, the Visparad
and the Vendidid. The fuel required for the purpose is known
as adsma-bui. The pieces of sandalwood and frankincense that
are arranged on small stone slabs set apart for the purpose are
especially known by that name.

The word aésma is the Avesta word aégma (Sanskrit, idhimae
(gew), Persian, Aizam ¢;» meaning fuel. In the Vendidad
(VIIL 2), four kinds of fuel are generally spoken of. They are
Urvégna, Vohiigaona, Vohi-Kéréti, and Hadhénaépata. The
first, viz., Urvicna is generally taken to mean sandal-wood;
the second Vohifigaona, to mean olibanum; the third, Vohf-
Kéréti to mean ager? a kind of fragrant shrub; the fourth
Hadhénaépata, to mean the word of the pomegranate tree.

—

1 S.B. E., Vol. XVIII, p, 164.
9 Amatash Atashgic kamist shustan (Spiegel’s Pahl. Yag¢na IX, 2).

3 Perhaps Arab. #| white bright, noble, 7.e., the brightest or nobles{
of fuel.
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The word Bui is the Avesta word Baodha, Persian bui
¢ ¢ to smell.

In modern practice, sukhad, i.¢, sandal wood serves for
adsma and loban (Arab, lobén, lebonah, olibanum) i.e., frankincense
for bui. Olibanum is a special product of Arabia, and we learn
from Herodotus (Bk. III, 93) that the Arabs used to give to the
Persian king Darius, as tribute, frankincense worth about
1,000 talents, 4. ¢., about £2,43,000. It was the trade of incense,
that brought the ancient Arabs of Yemen into contact with the
then civilized world. Frankincense was one of the three things
which the three Magi from Persia are said to have presented
to infant Jesus (St. Mathew II, 11), It was taken to be the
symbol of Divine power.1

II. The Yacna Proper.

We have described, at some length, the requisites necessary
in the performance of the Yagna ceremony, and while deseribing
these requisites, described also at some length the preliminary
paragnd ceremony. We will now speak of the celebration of
the Yacna proper. Most of the ritual is performed during the
performance of the paragnd ceremony. The Ya¢na proper
mostly consists in the recital of the 72 chapters of the Yagna
with some ritual here and there. We will describe the main
outlines of the ritual while deseribing the several component
parts that make up the Yagna.

In the paragnd ceremony, we find, what we may call the
laying out or preparation of eertain principal

preggfes ;;%m‘fﬁ: or essential requisites, such as the Darun, the
i’;ﬁf;‘ consum-  Haoma, the Zaothra. In the Yagna proper,
. we find, what we call the consummation. In

the paragnd, we described the following six ceremonies :—(1) the

\ 1 Asin the Avesta, so in the Old Testament, four kinds of fragrant
fuel are spoken of Stacte (nataph), onycha (sheheleth), galbanum
(heelbenoh), and pure frankincense (lebonah zaccah). Frankincense
js referred to in Exodus (XXX, 7 and 8) as being burnt in the Sanctum
Sanctorum, Leviticus (XVI, 12) refers to it when it speaks of “swee$
incense beaten small.” The Parsis also use it after pounding it to a state
of powder.




LITURGICAL SERVICES OF THE PARSEES 303

Barsam, (2) the Aiwy&onghan, (3) the Urvarfm, (4) the Jivim
(5) the Zaothra, and (6) the Haoma, All these ceremonies,
though separate, may be said to be accessories to the Haoma
ceremony. The Aiwyfonghana, after its preparation and
consecration, was associated with the Barsam. The wrvardm or
the pomegranate plant twig, after its preparation and consecra-
tion, was pounded with Haoma twigs, The Jivim or the milk,
after its preparation and consecration, was added to the juice
of Haoma and Urvarim. The Zaothra water, after its prepara-
tion aud consecration, was used in preparing the Haoma Juice,
All these four, (1) the Haoma. (2) the Urvarfim, (3) the JivAm,
and (4) the Zaothra water went to form the Para-Haoma,
So, the main function of the puragnd may be said to be to
prepare and consecrate the Haoma juice or the Para-Haoma.l
Then, it is in the Yagna proper that it is consummated. So,
what the Paragné prepares, the Yagna proper consummates.

But it is not the consummation of the Haoma alone that we

The Yagna (o) find in the Ya¢na proper, but we alsc find
o o “le) ‘therein the consummation of the Darun,
consummates. But the Darun (Draona) or the sacred bread
ought to be consecrated before being comsummated. This
consecration takes place in the Yagna itself, in its early part.
So, taking into consideration these questioms of preparation,
consecration and econsummation, the Yagna proper can be divided
into several parts. We will describe these divisions, and while

doing so, refer to the ritual observed therein.

On the Zaoti taking his stand on his stone-slab, as referred

to in the Paragna ceremony, both the priests

voko wug offer. " rocite in the BAj the Pazend Dibichéh s
Prefage, exordium ), reciting the name of

the particular yazata with whose Khshnuman the Yacna is to
be celebrated and the name of the person (living or dead Zindeh
#avdn or dnousheh ravén) for whom the ceremony is to be per-

1 “The whole of the grander ritual of the Mazdayasnas centres round
that holy idea” of “the Everlasting Life”... ...represented in Mazdean

Theology by Haoma” (Vide S. J. Bulsara’s N irangistan. Introductiok
p. XL ‘
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formed. On finishing the recital of the Dibdchéh; each of the
two priests joins together his two feet. This they do by placing
the thumb of their right foot on that of their left foot. The
idea is, that the first chapter, which is the chapter of invocation
and which begins with the invoeation of God, must be recited by
them standing on one foot. The belief is that the prayer said
standing oy one foot or straight foot (a5 Wi or wX Wil) is a good
form of prayer recited in all humility. So the two feet are in the
above process united, as it were, into one. Again, another form
for prayer often referred to in the Avesta is that of raising ap
the two hands (ustinazastd gwra gea). So, both the priests
join their two hands together and raise them up towards their
face. In this position, they recite the prayer of Ferastuyé&
(Yagna XI 17-18), known as the Patet (. e, penitence) of the
Avesta and the prayer of the particular géh with the proper
Khshnuman. Then they commence the Yagna proper.

In the very first chapter of the Yag¢na, the celebrant invokes
in the very beginnic_ “ Ahura Mazda, the Creator, the radiant
and glorious, the greatest and the best, the most beautiful (to
our conceptions), the most firm, the wisest, and the one of all
whose (spiritual) body is the most perfect, who attains His ends
the most infalliply, because of His Righteous Order, He, who
disposes our minds aright, who sends His joy-creating grace
afar, who made us, and has fashioned us, and who has nourished
and protected us, who is the most bounteous Spirit "1 (Yagna I,
1). Then, he invokes the Amesha-spentas. He invokes them
and submits his offerings to them. He tenders his homage to
the grand divisions of time and space, which all go to make up
the grand Nature, and even to the different grades of society.

Then, in the second chapter, he specially refers to the
Zaothra and the Barsam, and repeats his former invocation and
offerings. In the early part of this chapter. he makes several
passes with the Barsam held in his hands through the crescent
curves of the Mdhrui, i.e, the crescent-shaped stands of the
Barsam. The Zaoti then takes his seat on his Khwdn.

1 8.B.E, XXXI, pp. 195-96.
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Most of the chapters of the Ya¢na are recited by the Zaoti

‘the RAthvi or the second priest joining him in the recital
occasionally. The latter’s principal business is to feed the fire by
placing on it the adsma bui (the sandal wood and frankincense)
at the recital of particular portions of the Yagna. Heis therefore
also spoken of as the Ataravakhshi, Atravakhshi or Athravakhshi
%. 6., one who increases the brilliance of the fire by feeding it
(tar vahsh ggg to wax). Thus, the first two chapters are the
preliminary chapters for invocation and offerings.

With the recital of the third chapter begins the portion
which is intended for the consecration of
VH(I}%I;ISN Saﬁﬁ; the Darun, i.e., the sacred bread. Chapters
L e III—VIII are known as the chapters of
Sarosh-Darun, 4.6, (the consecration of) the sacred bread in
honour of Sarosh. At particular portions of the recital of
these chapters and of other chapters, the Zoti occasionally takes
a handful of water from the fundi, or the water-vessel on his
right hand, and drops it on the Barsam and on the atwydonghan
which ties the Barsam wires. This is a relic of the old times,
when, instead of metallic wires used now, twigs of trees were
used as Barsam, It was to keep these vegetable twigs fresh
and green that the water was sprinkled over them formerly.
Latterly, though the custom of using vegetable twigs ceased,
the ritual of keeping them green and wet continued.

The consecration of the Darun finishes at the seventh
chapter. Then, in the eighth chapter,! each of the two
celebrants says, “I offer these things this Darun, Water,
Haoma, etc., through righteousness” (ashaya dadhémi Yacna
VIII, 1). The Atravakhshi places sandalwood and frankin-
cense over the fire and says; “O ye men! Ye who have
deserved it by your righteousness and piety ! eat of this
Myazda, the meat offering.” Thereupon, the Zoti, who thinks
hmiself to have been qualified to eat it, recites the formula of
Bij or the prayer of grace and eats a bit of the sacred
bread (Darun) and then finishes the Bij. The Darun then can

1 VFide above p. 1034,
20
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be passed out of the Yazashna-gih arid may be eaten by other
members of the congregation if present. This is said to be the
Darun-chéshni or the ceremonial eating of the sacred bread.

The ceremonial eating of the consecrated bread being

finished, the drinking of the haoma juice

tore X %1 P begins. The juice has been already propared

and consecrated in the paragnd ceremony.

So, it requires no consecration in the Yagna proper. The -priest

continues his recital of the Yagna. The Haoma juice is thers

before him on the Alat-gah. So, looking to it, he recites the

Haoma chapters (chaps. IX—X1I) which form the Haoma yashb

( the chapters in praise of Haoma) and then drinks it. We have
described this process above, under the head of Haoma,

After the ceremony of eating the consecrated bread and

Chaps. XII— dril}king the consecrated haoma juice, the
XVIIL. The De-  Zoti recites the 12th chapter which contains
claration of Faith, ; ’ "
Invocation and the articles of the Zoroastrian faith. Then
Dedication. follows the recital of Chapters XITI—XVIIL
which contain prayers of invocation and dedication of the sacred
things still standing on the Alat-gah,

The next three chapters contain praises of, and form a sort of
Chaptem Xi%— commentary on, the three most Important
XXI. Praise of the and old prayers of the Avesta, (1) the

three best prayers.  Ahunavar or the Yatha Ahu Vairyd, (2) the
Ashem Vohf, and (3) the Yenghhé HAt4m,

From Chapter XXII may be said to begin the recital for

the second preparation of haoma juice.

X%P@f;ffsj?c{&—a The celebrant refers to the Haoma, the
ﬁ;:ﬁ;mtion of Jivém, the Urvarm, the Zaothra, the Holy
' Water, the Hévanim, the Barsam, ete., before

him (imem Haomem........, gim jivyAm, ete. ......... Ya¢na
XXII 20-22), and says, that he desires to have them with the
recital of their praise They are again referred to in the 24th
chapter. Then the recital of Chapters XXV—XXVII ia
accompanied by the preparation itself, 4. e., the Aaoma is pounded,
squeezed and strained. The juice thus prepared for the second
timo is not drunk by the priest but st apart for the require-
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ments of the congregation.l The 26th chapter of the above
group is that which forms the kardeh (section) of Safwm and is
recited with the Dibfché in the Satum ceremony.

With the 28th chapter begin the Gathés, believed to be the
' Chapters XXV- oldest writings in the Avesta and to be the
1II-XXXIV and compositions of the Prophet himself. The

LITT—LI d ) -
fHI the Gﬁ,ﬁﬁ following chapters make up each of the

chapters. five Gathds: GAth4 Ahunavaiti—Chapters
XXVIII—XXXIV; Gatha U tavaiti—Chapters XLIII—XLVI;
GathA Spentomad—Chapters XLVII—L; Gathd Vohukhsha-
#hra—Chapter LI; and Géthé Vahishtoisht—Chapter LIIL

The intervening eight chapters XXXV—XLII are known
Ohhpters XXXV- 2% the Ya¢na Haptanghiiti. These chapters
XLII. The Yacna though they do not form the Géthés proper,
gff;%;-glﬁf% %ﬁg are wrltten mostly in an older GAtha dialect.
Hosbam. Of these, the first seven chapters, XXXV—
XLI form, as the name haptan (Greek hepia, Lat. septem,
Fr. sept. German se¢iben) implies, the Yagna Haptangh-hfiti
proper. The remaining eighth chapter, the 42nd, forms. a
:supplement or appendix to the seven chapters. These chapters
are also known as Haptan Yasht and are recited by the laity
also as one of the Yashts. The 52nd ehapter forms the Hoshbim

-or the prayer of Dawn.

The 54th chapter contains the prayer of Airyaméi-ishy6 which

_ forms a part of the recital in the Ashirvad

ch.hr%ﬂ?;eﬂ)\; :;]rc} or the nuptial ceremony. The 55th chapter

#ain prayera. is in praise of the GéithAs and the Staota

Yacna prayers. As to what chapters form the 33 Chapters of

the Staota Yagna which, literally means the Yagna of praise,
there is a difference of opinion.2

1 Assaid in my papers on the Birth and Funeral Ceremonies, there is
a custom. though not generally observed now, to give a few drops of the
haoma juice to a newly born child and to a dying man., These drops were
* given from the juice of the second preparation.

2 Vide Dr. West (8. B. E. Vol. XXXVII. Dinkard Bk. VIIL. Chap.
XLVI, n. I. Darmesteter (Le Zend Avesta, Vol. I Introduction Chap. IV, s.
IV, pp. 87-88)., Bulsara (Aerpatastan and Nirangasien p. 47, n. 10.)
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The 56th and the 57th chapters are in praise of Sraosha
ot T Of these the The 56th chapter is ecalled
LVII, the Sraosha Sarosh Hédokht, because it is believed to
Chapters. have come down from Hadokht nask, the
20th book of the original 21 books of the Avesta. The 57th
chapter forms the Sraosh Yasht proper and is known as Sarosh
Yasht vadi 4.e., the larger Sarosh Yasht. It forms the principal
night-prayer of the Parsees.

The 58th chapter contains the prayer known as Fshusha

S ICa— mdnthra which is often referred to in other

LIX. Praise and parts of the Ya¢na, A large part of the 59th

Tyacatin, chapter (1-27) is a repetition of two former

chapters ( XXII, 1—17 and XXVI, 1—10) and consists of

invoeation and praise. That part which is new consists of
some blessings,

The 60th chapter contains the well-known prayer known as
the Kardeh or section of the 7o ahminmdné
Chapter LX. . . . -

Chapter for blessing ~ Which is recited in the performance of the-
& house, Alringin ceremony. Tt invokes beautiful
blessings upon the house of the celebrant. Tt is an excellent
prayer to be recited at the moorat or the house-warming
ceremony of a new house. It is a kind of tan-darusti and

mandarusti prayer in the Avesta language.

The 61st chapter is a prayer desiring ability to stand against
Chapters LXT—. ©Vil-minded persons and evil influences with
LXIX. Prayers the help of the tenets preached by the akove
Againgt the evil- >
minded and in Teferred to three celebrated prayers, viz., the
Fapdne of metor: Ahunvar, the Ashem, and the Yenghé hatam.
The 62nd chapter forms the Atash-nyé.ish in praise of fire.
The Zoti stands upon his khwdn, holds the Barsam in his hand,
and looking to the fire opposite, recites this prayer with the
Atravakhshi. The seven chapters from 63 to 69 refer to water
and its consecration. The 63rd praises the waters, The 64th is,
to a large extent, a repetition of the 50th chapter (The
Spentomad G&tha) which praises Ahura Mazda who has created
the health-giving waters. The 65th forms the Avan Ardvigura
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Ny#ish and refers to the waters of the river Ardvigura, supposed
to be the modern Oxus.1 The Zoti holds the cup of the zaotkra
water in his right hand, gets down from his seat or his khwdn,
and looking to the water in the kundi by his side, recites this
chapter. Chapters LXVI—LXIX continue the ceremony of
further consecrating the zaothra water.

The last three chapters finish the Yagna ceremony by invok-
Chapter LXX— ing the Amesha-spentas and praising the
LXXII. The finish- good ereation of Ahura Mazda. The recital
Pasingters. of the 72nd chapter finishes the Yagna proper,
The Zoti gets down from his seat and exchanges a HaméAzor, #
kind of Zoroastrian kiss of peace,2 with the Réspi or Atravakhshi.
Both then finish the BAj, They had begun the ceremony by
taking up or holding the B4j and finish it by laying down or
completing the B4j. They then perform the kusti.

Both then go before a well which is indispensably necessary
B conshuding in a lFire-bem.p].e, the Zoti holding. tlfe
ceremony—Zor H&vanim containing the zaothra water in his
elini; hand They face the sun and perform, as
said above, what is called Zdr-melavvi, i.e., to mix the zaothre
consecrated water with the water of the well whence the water
was first drawn. This they do by pouring the water from the
HAvanim into the well.

While speaking of the Barsam and the Haoma ceremonies
i which form the component parts of the Ya¢na
The antiquity of . s

the Yacna cere- ceremony, I have referred to their antiquity.
gy ' The antiquity of these ceremonies which
form the component parts leads us to infer that the whole of
the Yagna ceremony may be very ancient. The materials of
some of the requisites required in the ceremony also suggest its
antiquity. For example, (1) the Hdwvanim or the mortar in

1 Vide my Paper in Gujarati on the Geography of the Avesta.

2 Vide my Paper on The Kiss of Peace among the Bene-Israels of -
Bombay and the Hamé#zor among the Parsees. Journal of the Anthro-
pological Society of Bombay Vol. VIII, pp. 84-95. Vide my Anthropological
Papers Part I, pp. 283-94,
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which haoma is pounded in the paragnd of the Yagna ceremony
is said to be either that of stone or iron (asmana ayanghaéna :
Yagna XXII, 2; Visparad X, 2). Now-a-days, the metal
gonerally used is bell-metal. Iron is never used. So, the words
stone and iron suggest that possibly the ceremony must have
first been introduced when the use of stone and iron was greatly
prevalent and when other metals were rarely used. (2) Again,
the use of the twigs of a tree for Barsan instead of metallic wires:
also suggest a remote antiquity. (3) The use of the varag or the -
hair of the bull in the plate (fashta). which serves as a sieve for
the haoma juice to be passed through for purification, leads us
to infer that the times of the introduction of the ceremony
were very old when other materials to serve as a sieve were
less unknown. Now-a-days though a metallic plate with holes:
(surdkhddr tashta) serves as a sieve, the Varag ring is still used
with it as a relic of the old usage.




CHAPTER XIII.
11.—THE VISPARAD CEREMONY.

The word Visparad is formed from the Avesta words ¢ v18pa
_ ratavo’ which have two significations, viz,
th Eergiagf‘;“r eag‘é (1) all seasons and (2) all lords or chiefs. So,

:::&Bﬂnss of the Visparad is a form of prayer intended to
celebrate the season festivals, and, it is also a

form of prayer, wherein all the ‘rads’ or chiefs or the best of
the creations are invoked. The word ratw or rad is too techni-
cal to be properly translated. Dr. Mills! says: “The word
‘Visparad means ‘all the chiefs,” referring to the ‘lords of the
fitaal'...............Lords, because ruling as chief objects of
attention during their mention in the course of the sacrifice,
also, as in this case, genii guardian over all of their elass”
Anquetil2 translates the words in the text as ‘Destours’ or chief
priests and in a note as * Chefs,” %¢, chiefs. He uses the word
chef’ in the sense of * premier.” So every species of creation
has its ratw or rad, i.e., its best type or prototype. Burnouf3
granslates the word as ‘ grand’ and ‘maitre’ or master. Dr. Haug4
translates it as ¢ chief or head” He says: ¢The name Visparad
(Avesta vispé ratavd) means ‘all chiefs or heads’............The
primary type of each class is its respective ratw or chief.”
Darmesteter follows Burnouf and translates it as ‘maitre’ or
master. He says:5 “Ce mot de rafw...est un des termes les
plus importants de la langue religieuse. Il signifie proprement
maitre, au sens de maitre spirituel...... Il désigne le chef qui
est supposé placé & la téte de chaque classed’8tres.” Harlez6
translates the word as ‘chef’ or chief, He says: “Llesprit de
“gystématisation des mages avait fait diviser l'universe entier en
eatégories d’étres, et assigner 4 chaque catégorie un chef présidant,

8. B. E., Vol. XXXI, p. 335, ns. 1 and 3.

2 Zend Avesta, Vol. I, partie IT, p. 87.
Commentaire sur le Yacna, pp. 4 and 17.

4 Tssays on the Parsees, 2nd edition, pp. 191-192.

5 Le Zend Avesta, I, pp. 6-7.

6 Le Zend Avesta, p. 225, n. 3.
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a Taction générale des étres de cette classe.” Spiegell translates
it as “ All lords” Geiger? and Kanga3 translate it as ‘master’
and as ‘leader’ or chief.’

The word ‘rad’ is a form of the Avesta word ‘ratu,” which
eomes from Avesta aréfa =Sanskrit rits, which means, ‘to be
straight, to say the truth’ This word areta is the same as
English ‘right” Now, in a species that which is straight ar
perfect that which is true, correct or well-formed, enjoys
superiority over others. So the word »atu or rad has come to
mean ‘a chief’,

From the fact of the division of beings intg two classes, the
spiritual and physical, and from the fact of their having their
own 7atus or chiefs, and from an insight into the different
writings on the subject, we find, that, like the words fravashé
and kharenangh, the word ratu has a broad special signification.
Every member of the animal creation has its own Jravashi.
Creatures of both, the physical and spiritual, worlds have their
Jravashis or guiding spirits. Again all bodies have their
kharenangh or glory or splendour. All bodies, both of the
spiritual and the physical world, have their kharenangh. Simi-
larly, all bodies both of the spiritual and the physical world
have their ratus. Even substances of inanimate creation have
their ratus . But, there is this difference, that while individual
bodies have their fravashis and kharenanghs special to them-
selves, it is not the individual bodies that have each a rafw
for itself, but it is each class or species that has a ratu of its
own. The priestly class has its own raiu. The military class has
its own ratw, and so on. So, each member of these classes also
has a ratw but that is not a separate ratu for himself, Every
member has a common ratu, to whom he or it can look as his
or its chief, as his or its best type, as a high ideal worth
imitating. For example, the Athornins or the priestly class

1 Bleeck’s Translation, II, p. 2 Introduction.

2 “Civilization of the Eastern Iranians,” translated by -Dastur Darab
P. Banjane, Vol. I, Introduction, p. XXXIX, 1. 10.

3 Avesta Dictionary p. 439.
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must have a ratu or chief—both physical and mentally pure—
+to whom they can look for guidance, whom they may hold
before themselves as a High Ideal’ for imitation and guidance.

Of the different parts of the Avesta that treat of the rafus,

) the principal are the following:—(1). The

ireube texts which  (3ahs; (2) Yagna, Has I to IV, VI, VII, and
or rads and the XIJJ XIII; (3) Visparad, Kardeh I to III;

classes of the ratus, )
(4) the Ahunavar or Yathé& ahu vairyd.

The 24th chapter of the Bundehesh specially refers to the
subject of rads. We can classify the being—both spiritual and
physical—of which the ratus or primary types are referred to
in the Parsee books, as follows:—

1. The spiritual beings. Ahuramazda and his Ameshfispen~
tas and Yazatas. Ahuramazda stands at the head as rafum
bereznlem, 4. e., the Exalted Chief.

2. Mankind. The different grades and professions of men
have their own rads or chiefs. Zoroaster (Zarathushtrem ashs-
vanem ashahé ratfim) stands at the head of mankind as the best
type of mankind. Then, the different professional grades of the
priests, the warriors, the husbandmen, the artificers (At,horn&.n
rathaéshtrdn, etc), have their own rads or chiefs. Then, the
different constitutional divisions of the country—the house, the
street, the village, the country (nména, vicca, zantu, danghu—
have their own rads or ehief. Then, the priests performing the
different functions of the priesthood—the Havanan, Atarvaksh,
Fraberotar, Abaret&r, ate.—have rads of their own.

3. Animal creation other than men. (a) Animals living
in water, (b) living on land, and (¢) living in air have their
wads or chiefs.

4. Inanimate creation. Even objects of inanimate creation
have their rads or chiefs. For example, Arus i-Razur is the
rad or principal type of all forests. The Hukairya mountain is
the best principal type of all the mountains.

5. Religious abstractions. Even religious abstractions have
their 7atus. For example, the prayers of Ahunavar and Yangah#
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HAtAm are the ratus or the best primary types of the prayers of
Ahura Mazds (Ahuirim tkaéshem).

There is one thing which must be remembered in the consi-
Somasilsske. deration of the meaning of the word ratw.
tween asha and It is this: Wherever the word raiw is used, it
Sat is used with the word asha, i.s., righteous-
ness, piety, purity. The raiw is always spoken of as “ashahératfim,”
1. 6., the chief of righteousness, As the word Fravashi is always
connected with the word “ashAunfm,” i.e., of the righteous, so
the word “ratu” is always connected with “ashah8’” 4.e, of
righteousness. Again, the very roots of the words *“ratu” and
“asha” are the same. Both the words come from *aret” (right)
to be straight, to be righteous. Thus, the word ratu carries with
it the idea of straightness, perfection, excellence, righteousness.
Among men, one who is straight-forward, righteous, perfect,
becomes the ratu or rad or chief of his class, to whom others
look as & leader, worthy to be followed. Among things, that
thing which is perfect, complete, pure, unblemished, beautiful,
ete., is the ratu or rad or chief of the whole elass, and is looked
0 as the best type.

Thus, the meaning of the word rad or ratu enables us to
understand, what the prayer known as the
of the wEnifloation  yigparad is. In the word Visparad,  vispa™
;’Zﬁf of the cere- means “all.” So, the Visparad is a prayer
or collection of prayers or religious writings
which treat of, and praise, all the »afus, rads or chiefs of the
different creations of God. It signifies, that every person mush
have before him a high ideal (rafw) which he must do his best to
reach. An agriculturist must have before him the ideal of a raiw
of his class, 4. ¢, of the best type of agriculturist. He must try
to imitate and follow him. Not only that, but in the matter of
his business-materials, he must use the ideal or the best. type of
materials, In the matter of Eﬁe seeds that he uses, he must use
the ratu or the chief or the best of the seeds. In the matter of
his implements, he must use the best available.

The 24th chapter of the Bundehesh speaks of the different
vabus of the different classes of creation. Therein, at the ond,.
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we read the following sentence, which sums up, as it were, the
object of the celebration of the Visparad. It says: “Hangard
‘denman, Aigh kola mtn kér-i-mas vidiinét, adinash kasich veh,™
4.6, “ The conclusion is this: that he, who does a great work,
has the best individuality or personality,” or, as Dr. West puts
it “The conclusion is this, that every one who performs a great
duty has then much value.” 2 In other words, the celebration of
the Visparad should suggest to the celebrant the idea of
«Excelsior.” How is that state of “excelsior” to be attained ?
Wo find the reply in the 15th chapter (s. 1) of the Visparad
which says:

“ O Zoroastrian Mazdayagnéns! Keep your feet, hands and
understanding, steady for the purpose of doing proper, timely,
~ charitable works and for the purpose of avoiding improper,
untimely, uncharitable works.  Practise good industry here.
Help the needy and relieve them from their needs.”

The Visparad is divided into 23 Kardds (Av. karéta) or
sections. It is never recited alone but is

v.g'peaﬁ;;."l of the  ,lways recited with the Yagna. The Visparad
is preceded by the paragnd which is the

same as that of the Yacna. In fact, the celebration of
the Visparad is the celebration of the Yagna with the additional
recital of the 23 chapters of the Visparad. Ordinarily, the
Visparad is recited whenever the Vendiddd is recited. But
there are special periods of the year when the Visparad 18
specially recited. These periods are known as the Géahambirs
(season festivals), and the Visparad then recited is known as
Gdhambdr ni Visparad, i.e., the Visparad of the GAhambérs.
It is specially celebrated on the occasion of the Gahambérs,
because the GAhambérs are the “ratus” of time. The further-
ance, progress, development and improvement of everything in
the world depends upon time, upon the due succession of seasons
at their proper times. It is the due observation of time (ghh),
that enables a man to do his best in all his different walks of
life, whether he be hﬁ"iagrimﬂé_;urist, trader or a professional

e e S
1 Vide my Bundehesh, . 112.~ 2 Sz B.E. V., p. 91, Ch. XX1V 20.
R A
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man. Nature holds forth, before men, the GAhambérs or the
seasons as the best type, as the best ideal, for all work to be
done at the proper time. Such being the case, the GAhambérs

are specially considered to be the proper times for the celebration
of the Visparad ceremony.

It appears from the Visparad (IIL, 1), that, at one time,

more than two priests were required for the

The eight priests  colobration of the the Yagna ritual. The
referred to in the

Visparad. A plan  Uzarin ghh (Géh, III, 5) and the Vendidad
:ﬁ&?ﬁf;&i;ﬁg;; (V, 57) also refer to them. The priests

enumerated in the Visparad, besides the
Zaotar himself, are the following :—(1) Havanén, (2) Ataré-
vakhsh, (3) Fraberetar, (4) Aberetar, (5) Asnatér, (6) Rathwish-
kara, (7) SraoshAvarez. In the modern ritual, the Zaotar or
the senior officiating priest calls for their presence (Astiya). He
is, asit were, calling out a rollcall Instead of the above
differeent priests answering to their names, it is only the
Atravakhshi or Rathwi who replies and says “I am here”
(azem vighi). He shifts his position as the names are called
out one after another and he takes his stand in the differont
corners and sides of the Yazashna gih before giving replies to
the calls. The different positions occupied by him now in the
ritual show the positions occupied at one time by the different
priests when they all took a part in the ceremony. The
positions are the following, the Zaotar himself sitting in his
khawdn in the north :—

The designation of the  The positions in the Yozashna-gdh.

priest.
1. Zaotar ... --.North, facing the fire-vase before him in
the south.
2. HéAvanin ... ...On the right side of the Zotar or Zoti,
in the north-west corner of the
Yazashna-géh.

3. Atravakhsha ., On the right side of the Zoti and facing
the fire, 4 ¢., on the south west corner.
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4. Fraberetir ...0On the left side of the Zoti, on the
north-east corner.
5. Aberetar ... ...On the left side of the Zoti and facing

the fire, 4. e., on the south-east corner,

6. Asnatar ... ...On the right side of the Zoti and
between the Zodgdh (i.e, the seat of
the Zoti) and the Atash-ghh or the slab
on which the fire-vase stands i.¢, on
the west in the middle of the
Yazashna-géh.

7. Rathwishkara ...On the left side of the Zoti and
between the Z0d-gah and the Atash-
géh i.e., on the east.

8. Sraoshévareza ...Opposite to the Zoti and in front of the
fise-vase, 4.e., on the south of the
Yazashna-gih.

I give below a diagram to show the positions of the eight

iests in the Yazashna-géh i
P priests in t @ ‘Yazmshna g'ﬁ.' as pomtfad ouf
positions asobserv- 10w, by the different positions occupied by

Ll the Atravakhshi in the Visparad ceremony,

when responding to the call of the Zaotar for the presence of
the different priests.

South
Sraoshivareza.
itaSh- ah | The slab
Aberetar. or ﬁre-vise. for the EtarvakhSh.
fire vase.
- : T T A~ s
“ Rathwishkara. Asnatdr, )
M _ o
The .
Frab 3 a 2
raberetir 7 Klat-gé.h. Héavanin
Zabtar sitting on his Zodgéh.
North,

The Nirangistdn1 seems to be the authority on which the-
positions for the different priests are deter-

The positions as . . ; "
determined by the mined. The modern practice tallies with ths
e, description of the Nirangistin except in the

1 The Photo-zinco text, folio 155a to 157b; Darmesteter, Le Zend
Avesta, IIT, pp. 130-31.
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case of the positions of the Asnatar and the Rathwishkara,
The Asnatar’s position in the modern ritual is on the right hand
side of the Havanin who is represented asfacing the Barsam.
But the Nirangistdn gives it on the left. The same is the
case with the position of the Rathwishkara whose position
now is on the left of the Fraberetdr and not on the right as
said by the Nirangistdn. I think the words Aaoydt and
dashindt (left and right) may have been interchanged by
mistake by the original copyist. The Pahlavi Nirangistnl
also briefly refers to the funections (kairya (3w) of these eight
priests. Their functions are as follows:—

1. The Zaotaw. The word zaotar means one who performs
the ceremony from zw, Sanskrit Au, to perform the ceremony.
He corresponds to the Haotar of the Brahmins. He is the
principal officiator. He stands first in the list, and in the
‘Bundehesh (XXX, 80), Ahura Mazda himself is allegorically
spoken of as officiating as zacfar in the Yagna ceremony with
the Yazata Sraosha as the Réspi. The DadistAn-i-Dini (XLVIIL,
13), which describes some parts of the ritual of ths Yagna,
refors to the Urvig-gih as his proper place. According to the
Nirangistén, his principal function is to sing the Ghthds
(githdoscha fragravayéiti).2 This is a reference to the fact
that it is the Zaotar who has to recite all the chapters of the
Giathés in the performance of the Yagna ceremony.

9, The Hdivamdn., It appears that in ancient times, there
was a priest whose special function was to pound the Haoma

(baomemcha a-hunavat) in the Hévanim (mortar) in the

Havan-géh (the morning hours), to drink its juce ceremonially,
and to do all the nesdful for the Haoma ceremony.3

8. The Athravakhsha. As the word itself shows, his
function was to feed (vakhsh, English waz, to grow, to increase)
the fire (Atra). The Nirangistén further says that one of his

1 Le Zend Avesta par Darmesteter ITI, pp. 128-30. Mr. Sohrab J.
Bulsara's Aerpatstin and Nirangistan, Chap. XXVIL
9 Darmesteter’s Zend Avesta, I1I, p. 129.. Bulsara, p. 392 n,

3 Ihnd.
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functions was to purify the fire (Athrascha......... yaozdathat).1
This refers to the ritual in the Yagna ceremony, wherein before
the commencement of the Yagna proper, the stone-slab (khwén)
on which the fire-vase stands is washed by the priests. Dr.
Haug? compares his functions with those of the Agnidhra
{who holds the fire) of the Brahmans.

4. The Frabereidr. The function of this priest was to
carry (bar, English bear) forward (fra English forth) all the
woquisites of the ceremony. Out of these requisites, the
Nirangistan specializes the Barsam aud the Fire (barésméncha
frikem athraécha).3

5. The Aberetdr. The function of this priest is to carry

{bar) water (Ap) for the ceremony ( Apem #-bardt ). The
Nirangistdn points out this as his only funection,

6. The Asnaidr. His function was to wash or clean (&nd,
Fr. niger) the ceremonial utensils and requisites. The
Nirangistdn specially refers to the process of purifying the
Haoma twigs and of straining the Haoma juice (haomemcha
fi-snayat, haomemcha paiti-harezit).s

7. The Rathwiskhara. He was the priest whose proper
function was to do (kar) the work  of arranging all the
requisites in their proper (rathwya) order. The Nirangistan
specializes his work as that of properly mixing the Jivam
{ gava, the milk ) with Haoma juice, and then of dividing the
mixture (bakshayatcha). This seems to refer to the present
practice of the Zaotar dividing the Haoma juice and dropping
it in different places.5

(8) Sraosha Vareza. Sraoshé Vareza wasa priest, who, to a
certain extent, corresponded to a ‘confessor.” He made the people
ach (varez) in obedience (sradsha) to certain rules of perances,
ate. Ifa person did a wrongful act, and if he wanted to do
something to atone for that wrongful act, he (the sraoshivareza)

1 Ibid.
2 Essays on the Parsee, 2nd edition, p. 281.

3 Darmesteter's Zend Avesta, II1, p. 129; Bulsara, p. 393, 1. 8.

4 Darmesteter's Zemd Awesta, III, p. 130; Bulsara p, 393. 3 Ibid.
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asked him to do certain good desds, which could, to a certain
extent, go to wipe off the effects of the previous wrongful deeds
Dr. Haug! thinks that the Zoroastrian Sraosha vareza corresponds
to the Brahmanical Pratiprasthatid. Sraosha, whose functions,
the Sraoshi-vareza represents to a certain extent in the
superintendence of the ritual, holds an uplifted weapon (érédhwa
gnaithisha, Sarosh Yasht; Yac¢na LVII 16) in his hand.
The Pratiprasthaté holds “a wooden sword” in his hand, The
Nirangistin? specializes his work at the Yagna ceremony as
that of a general supervisor (aiwydkhshaydt: aiwi, about, and
alkhsh, to watch).

The Visparad (I, 3-9) gives us a list of the prayers which wers
_ ~ held in great veneration at the time when
D,Elt‘ﬁ: ‘.i"é’si“ﬂiiigif it was written. It enumerates the following
(rad) prayers. prayers —(1) Staota Yagna, (2) Ahunavar, (3)
Ashem Vohi, (4) Yenghé Hétém, (5) Gatha Ahunavad, (6) Yagna
Haptanghéiti, (7) Gathd Ustavad, (8) Gatha Spentomad, (9)
Gatha Vohukhshathra, (10) Githa Vahishtoyisht, (11) Daham
Afriti, (12) Airyamé-ighyo, (13) Fshusho Mathra, (14) Hadhao-
khta, (15) Ahuiri Frashna. I will here briefly refer to the first
four which are held to to be very important among the best
(rad) prayers.
Among the list of prayers enumerated by the Visparad, the
1. The Staota Otaota Yagna stands first; but scholars difier
Yagna. as to which chapters of the Ya¢na form the
Staota Yagna referred to by the Visparad. I think by this prayer
the whole of the Yagna is referred to. I give below a list,
showing which chapters are referred to by various scholars as
forming this prayer.

Scholars. Chapiers of the Yagna.
Harlez (Le Zend Avesta, p. 226, n)... ...The last chapters
of the Ya¢na.

Mills (8. B. E,, XXXI, p. 294 « That
part of the Yagna which begins

with the Sraosh Yasht)... ...Chapter 57, ef esq.

1 Essays on the Parsees, 2nd edition, p. 280.
2 Darmesteter’s Zend Avesta, I1I, p, 130. Bulsara, p. 394,

-
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Darmesteter  (Zend Avesta, [,

Introduction, LXXXTIT)... ...Chapters 14 to 59.
K. R. Cama (Zarthosht Nameh,

2nd edition, p. 232) ...Chapters 55 to 59 or

57 to T1.

Sheridrji D. Bharucha (Zarthoshti

Abhyds, No. VIII, p. 457) ...Chapters 58 to 60,
Khurshedji E. Pavri ( Zarthoshti,

I, No. 4, p. 318)... ...Chapters 58 and 59.

Among the prayers enumerated by the Visparad, three
require a special mention. They are the Ahunavar, the Ashem,
and the Yenghé Hatdm. I will describe them at some length.

The prayer is called Ahunavar (Ahuna vairya, Yagna, XIX 3)
from its second and third words, and because
it speaks of the Lord (ahw) whose desire
(vairya) is supreme, and who is independent. From its three
first words, the prayer is more properly known as «Yathi Ahf
Vairys.” This prayer corresponds somewhat to the «“Word”
of the Christians. It is spoken of as being uttered by God before
the very creation (Yagna, XIX, 1-3, 8). The Yagna further
says that if this prayer is recited by one perfectly and right
sincerely, its meritoriousness is worth the recital of 100 Géthas.
If one vecites it, understands it, and praises it, % ¢, right
sincerely acts up to its dictates, he goes to heaven ({/bid., 5 and 6)
Of all the prayers of Ahura Mazda, it is the best (Ibid, 10;
Sraosh Hadokhat, Yasht, X1, 3). He who recites it and properly
understands it, acknowledges Ahura Mazda as his Lord and
gets an example to others to so acknowledge Him. Its recital
helps & man in all difficulties and calamities (Yasht, XI, 4).
Hence, it is a custom, even now, for an orthodox Parsee to
recite one or more Ahunavars or Yathd Ahu Vairyds, when
starting on a journey, or going out for business, or on leaving
his house for ordinary daily business.! According to the Vendidad
(XIX, 9), when Ahriman, the Evil Spirit, tried to tempt
Zoroaster, it was with the recital of the Ahunavar that the

2 The Ahunavar.

1- Vide Mr. M. R. Unwala’s Rivayat with my Introduction Vol: I, pp. 13-13
L] 21
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Prophet, emboldened himself, rejected his (Ahriman’s) proposals,
opposed him, and withstood the Temptation. There, Zoroaster
speaks of this prayer as one taught by God himself (Mazda-
frackhta) and calls it an excellent weapon to defend himself.

The Ahunavar is the very first prayer which a Zoroastrian
child is taught to recite. There is hardly a prayer, small or
great, which does not include in itself the recital of the Ahunavar
once or more than once. On account of the importance and
afficacy and sanctity attached to it, the Shayast 14 Shayast
(Chap. XIX, 15) says, that religion is as much connected with it
as the hair is connaected with, and gives glory or beauty to, one’s
face.l The Ahunavar and the Ashem are, to a eortain extent,
to a Zoroastrian, what the Pater. Noster is to a Christial_l. If a
person does not know his other daily prayers, or if he does not
know to read them from the prayer book, he is required to
recite a certain number of Ahunavars in the place of each of
these prayers. He holds a chaplet or string of beads in his
hand and turns a bead at the recital of each Ahunavar.2

List of (a) the re- The following list gives the number of
cital of the Ahuna- ’ ” .
vars in place of Ahunavars which one can recite instead of
cortainpmsers nd  Qiffront prayorss
ALcasions.
Prayers. Nuwiiher of
Abwnavars,

Khorshed Nyish, i.e., the prayer in praise

of the Sun » sia 303
Meher Nyéish, <.e, the prayer in praise

of Mithra st b ... 65
Mah Nyéish, d.e, the prayer in praise

of the Moon AL

1 8.B. E, V,p. 393.

2 Vide my paper on Rosaries {(Journal of the Anthropological Society

«f Bombay, Vol. of 1913).
3 Vide Darab Hormuzdyar's Rivayet by M. R. Unwala with my In-
troduction Vol. I, pp. 13-15. Vide Hqud ERER EIUN  GUVUR,

Rustamji Jamasji Dastur (1896), pp. 14-15." Vide K. E. Kanga’s Khordek
Avesta. 8th ed. p, 149,
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Ardvigura Nydish, 7.c., the prayer in praise

of Water ... 65
Atash Nyiish, e, the prayer in praise
of Fire o )
“The five Gahs, .6, the prayers for the five
periods of the day ... v 05
"The Patet, .c., the repentance prayer ... 121 with twelve
Ashem vohi
prayers.
.Ahura Mazda Yasht ... .. 103 with 12
Ashem vohis,
Ardibehesht Yasht ... ... 05
Sarosh Hadokht we 1B
‘Sarosh Yasht vadi (Yagna LVII) ... . 103
The Afringén oo 121 with 12

Ashem vohils,
Each of the five Gathds to be recited on
each of the five intercalary days at the
end of the year ... v 1,200

The Ahunavars for these Géathis are recited with a parti-
~cular B4}, i.e., a small introductory prayer, and a prayer recited
at the end.

The Shayast 14 Shdyast (Chap. XIX)! gives the following
list of the Ahunavars to be recited by a Zoroastrian on particular
occasions to withstand difficulties, to have courage and help, and
to win success :—

Oecasions of husiness, No. of
Ahunavars,
1. When “one goes forth to an assembly or before
grandees and chieftains, or on any business;
or when he goes to ask for what he wants,
also when he quits any business. |

2. On the recital of some blessings upon somebody
(It is for this reason that the recital of the
Tandarugti prayer invoking blessings upon

1 8. B. E, V. pp. 390-92.
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10.
11
12,
13.

14.
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somebody and the recital of the Ashirvad
blessings upon a marrying couple begin with
two Ahunavars) ...
On the recital of thanks giving prayers at
season-festivals, (So, the ﬁfringﬁn of the
Géhambérs or the season-festivals begin with
four Ahunavars) .

On the oceasion of atonement or repentance for
sins.  (Thus, the Patet or the Repentance prayer
begins with the recital of five Ahunavars)

“re

When one “goes to seek power” or to win a battle.

When one recites the praises of the Yazatas, (The
recital of the Alringfins with the Khshnumans
of the Yazatas or angels begin with seven
Ahunavars)

On the occasions of remembering and invoking the
Fravashis of the dead. (It is for this reason
that the Afringfin of Ardéfarosh, recited in
honour of the dead, begins with eight Ahunavars)

When one goes to sow corn in lis field (The corn
was believed to take, in all, nine months from
the time of its being sown, to be fit for use)

When one goes to seek a wife

When one begins the work of breeding cattle

When one climbs up a mountain
When one goes to low distriets of valleys ..

When one loses his way and wants to find his
way back. (Ths Sarosh Hadokhs specially
refers to the recital of Ahunavar on sueh
occassions  Pathim vA  paiti .vicharanfo :
Yasht XI 4) L b

On crossing a bridge or a river. (The Sarosh
Hédokhat also refers to the recital of Ahunavars
ou erossing rivers and bridges (apim vi navaya-
nam paiti peretush) implying that the process

13
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involves some danger and difficulty on dark
foggy nights (Khshapo vA tanthryfo aipi-
dvAnarayio) .. 13

. The later Rivayets give a list, slightly
lnglzg t]]]‘:%f:fa‘;":ti: different from that of the Pahlavi Shayast
14 Shilyast.1 We give the list below :—

1. (@) When leaving the house fo. business —
(b) When entering the house on return from
business
(6) When beginning a new work
(d) On finishing a work ...
(¢) When beginning an important coversation
with somebody T |

(f) On going before a ruler, or governor, or a
great man .o ey LR R - Ll L]
(9) On entering a river, lake, or any such great
reservoir or water

"ee sae T e

(%) On lending money to somebody ...
(z) On borrowing money from somebody e J

On blessing somebody e 2
On removing nails from one’s fingers e

On the recital of the. GAhambar Afringén ..,
On the recital of the Patet or Sraosh Baj or

v 8 po

Afringédn ...
6. When attending a marriage,.. ww B
7. When going on a battle or to fight a cause w1

8. On the recital of the Afringins of (4) Ardafarosh

and (b) Gatha i .

9. (@) On sowing seeds, (b) on planting fruit-trees, etc. 9
10. () On purchasing cattle, (b)) on bringing cattle

home ... - .. 10

see sen T e

1 The Gujarati Rivayet of Darab Hormazdyir by Ervad Rustomji
Jamasj Dastur, pp. 11-12. Vide M. R. Unwala’s Text with my Introduc-
ion, pp. 13-15.
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11, On fixing a nail or peg into the ground to tie the
cattle, (b) on cohabitation, (¢) on carrying messages
for betrothal ete. ... &y Al

12, On going over a mountain, a fortress, a bridge, or
on climbing any lofty place and on going into a
subterranean room, into a cave or into a stepped
reservolr or well of water ... — s A2

13. (@) On missing the road, (D) on entering a new
' village or city ... .. we - R B

14.  On entering into the heart of a great city... wlr O

This sacred prayer is made up of three metrical lines each.:
containing seven words. So, the whole-

The 21 ds of .
the Ahunavar ang Prayer contains 21 words. The names of the-

the2l books(nasks) 2] books (nasks) which formed the ancient
of the Zoroastrians

Avesta literature are said to have corrres-
ponded to the 21 words of this sacred formula. The following
is the list of the words that make up this passage and of the
names of the books that ecorrespond to them.l:—

Words of the Ahunavar. Names  of  books  whick
correspond to these words:.

(1) Yatha ., ... Sudkar or Satudgar.

(2; Ahd .. ... Varshtménsar or Vahisht-
mansar,

(3) Vairyé .., ... Bago.

(4) Atha .. ... Dimdéad or Duazdeh Hamést..

(®) Ratush , e ... Nidar or Nadur.

(6) Ashat ... Pijako Pajeh, Pijam or
Pazun.

(7y  Chit ... Ratoshtditi or Ratoshtéid.

(8) Hachd ... ... Barish.

1 The names of the books and even the order vary a little according -
to different authorities. The two great compilations of the Rivayets by
Dardb Hormazdyir and Barzo Kamdin give the names and contents.
The Dinkard (Bks. VIII and IX) and the Dini Vajarkard give fuller
contents (vide S. B, E, Vol. XXXVII). For a brief account of the contents
prepared by me, vide Mr. Dossabhoy Framji's History of the Parsees,
Vol.II, pp. 157-164, ¥Vide M. R, Unwala’s Riv. with my Introduction pp. 3-4.
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(9) Vangheiish = ... Kashkisréb or Kashasréb.

(10) Dazda ... _ w. Vishtésp Yasht or Gush-
taspad.

{11) Mananghd s ... vashtag (Dad or Dadok),

(12) Shyaothnaném ... ... Chithradéd or Chidrast.

(13) Angheush .o Spend.

(14) Mazdai ... .. Bagén Yasht.

(15) Khshathremché ... Nikadum.

(16) Ahuréi ... .. .. Dubfsrujd.

an A we  ew . Huspéram.

(8 Yim ... - . Sakidum.

(19) Dregubyd = w. Yidevdad or Vendidad.

(20) Dadat ... Hadokht.

(21) Vastdrem ... Stud Yasht.

Though it i1s a small praper, scholars
The substance i b . . .
of the Ahunavar differ in their translation of it. The sub-
Teager. stanee of it runs thus:—

As Ahu (Ahura Mazda or the spiritual Lord) is an indepen-
dent ruler (because He rules) according to Order (ashdi, t.e.,
according to fixed laws), so, should a Ratu, (i.e., the temporal
Lord) (rule according to fixed laws). The gift of good mind is
for the work of the world for (the sake of) Mazda. He who
gives (himself up) as the nourisher of the poor (or he who gives
pourishment to the poor) gives kingdom to Mazda 4.e,
acknowledges him as king).

The prayer of Ashem Vohi is next to Ahunavar in impor-
tance and sanctity. It is the prayer in praise
The Ashem,. ; .

of Asha which can be said to be the watch-

word of the Zoroastrian religion According to the Héadokht
Nask (Yasht Fragment XXI), if there is any one prayer, which
ean be said to be the prayer of praise of all the good ecreation,—
of all the good creation that has for its main prineiple, dsha or
Order—it is the prayer of Ashem Vohf, because it is the prayer
which praises Asha, (i. e, Order, Harmony, System, Righteousness,
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Law). He who praises 4sha from the inmost of his heart praises
God himself. Not only that, but he praises some of the best
things of his creation, e.g., water, earth, vegetation, animal
creation, ete., in the evolution and growth of which we ses
Order and Law. The prayers of Ashem and Ahunavar give
courage and victory to those who recite them and follow their
teachings (Yasht XXI, 4). Such being the efficacy of this
prayer which praises Order and Righteousness, its recital omn
certain particular oceasions or periods of one’s daily work or
life, have greater advantages than its recital at ordinary times.
One Ashem Vohii recited at such particular occasions is worth
several recited at other ordinary times. For example, it is said
that one Ashem Vohii recited at meals is worth ten Ashem
Vohis recited on other occasions. An Ashem recited while
going to bed is worth 1,000 Ashems recited at other times. An
Ashem recited on getting up from bed is worth 10,000 recited
at other times, An Ashem recited by a person at the time of
his death is worth the price of the whole continent of Khanirath.
What is intended to be conveyed is this: If a man has led his
whole life in a pious and righteous way, following the path of
Asha, i. e., Order, Harmony, Righwouasness, Law, and if he can
conscientiously recite at the end of his life ono Ashem Vohd,
v e., if he can conscientiously say “I have led a righteous (ashd)
life,” then the spiritual wealth of that righteousness is worth
the material wealth of Khanirath, which, of all the seven
Keshvars or regions spoken of in the Avesta, was the best and
the richest. On account of this reference to the Ashem Vohfi
in connection with the end of the life of a man, it is a custom
ameuz the Parsees, that when one hears the news of the death
of a friend or relation, he recites or mutters in a low voice the
Ashem Vohi prayer.

Such being the importance attached to this prayer, it is the
second prayer taught to a Zoroastrian child after the Ahunavar.
The Ashem Vohii prayer, small though it is, is differently transla-
ted by different translators. But the substance seems ta be the
same. It ean be thus translated: Piety is the best good and
happiness. Happiness to him who is pious for the best piety.
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This is the third of the three short but most important
prayers or formul# of the Zoroastrians. There
Ye'fl];g.é Dt iam. of s hardly a prayer which does not contain
this formula. The Géhs the Nydishes, the
Yashts, the Yacna the Visparad, the Vendidad all include its
recital which in some cases is repeated more than once. Like
the two prayers of Ahunavar and Ashem, it is variously trans
lated. It can be translated thus: Ahura Mazda knows (Wi,
is the knower of), who among the living is the best in prayer
through righteousness, (4.¢., says his prayer in the best way
possible by observing asha, i.e., righteousness). We praise
them (those recognized as above by Ahura Mazda) whether male
or female.




CHAPTER XIV.
IH,—THE VENDIDAD CEREMONY.

The word Vendidad comes from the Avesta word Vi-daédva-

Meaning of the 248 % 6. thﬂ. I.;a.w given agai;zlst tha‘ Daévas

‘word Vendidad. I1ts  or the evil spirits. The word is Javid-shedd-
divisions. Its place

in the Avesta @ddin the Pahlavi. It is Jud-div-ddd in
o som. Persian. It is so called, because a large
part of it contains rules, regulations and instruetions, as to how
to withstand best, the evil influences of the Daévas, 4.e., of all
“evil spirits or forces, that lead to the impurity and decay both
“of body and mind. A part of it may be called the sanitary
code, and a part, the criminal code of the ancient Iranians. The
divisions or chapters of the different parts of the Avesta are
known by different names. The chapters of the Yashts are
known as Kardds (Av. Kaveba) or sections. Those of the
Yagna are known as Hds (Av. kditi). But the chapters of
the Vendidad are known as pargards or fargards, (parakaréta,
a greater section), a word which corresponds exactly, as
Dr. Haug points out, to ‘ pericope,’! i.e., sections, The Vendidad
has 22 chapters in all. The first chapter seems to be very old.

According to the Dinkard (Book VIII)2 the Vendidad
formed the 19th book of the 21 books (nasks) which contained
| the whole of the Avesta literature of ancient times. It corres-
- ponded with the word ¢ Dregubyo’ in the Ahunavar prayer, the
21 words of which are, as said above, believed to have corres-
ponded with the 21 books. Some of the Rivayets take it to
be the 20th book in the list corresponding with the word
‘dadat.” Of the three groups in which the nasks are divided,—
the gdsdnic, the ddtik and the Hadhamanthrilk—the Vendidad
belongs to the second group, wiz., the ddtik or the groups of
books containing Zoroastrian laws, rules and regulations on
~ religious, sanitary, social and other matters,

——

1 Essays, 2nd ed., p. 225.
2 8.B. E. Vol. XXXVII, p. 7 n. 3, Chap. I, 1. 812,
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Two priests participate in the performance of the Vendidad
The Vendidid ceremony. They must be those who have-
:ﬂﬁm;ﬁ_ﬁbgﬁﬁg observed the great K/hdb. Again the Ven-

for the performance 1da i i i
o Yeperormance  diddd proper is preceded, as in the case o

ceremony. the Ya¢na with the paragnd. The ceremony
is performed in the Ushahin Géah, 4.e. at midnight after 12
o'clock. In the case of the Vendiddd performed for the Nirang-
din ceremony, a part of the paragnd ceremony is performed in
the preceding afternoon in the Uziran ghh. It is the Zaothra
ceremony, %.¢., the ceremony for preparing the consecrated
Zaothra or Zor water that is so performed in the preceding
afternoon.

The celebration of the ceremony consists of the ritual of its

The celebration 22 cha.pt‘,ers, not suc-cessively but with addi-

%ﬁl et)]:'?iercgﬁg:i)’?a% tions of the different chapters of the Yagna

" and the Visparad. The Vendiddd thus

formed is known as the ‘Vendiddd Sadah’ As far as the

ceremony or the recital itself goes, most of it is performed during

the recital of the Yagna and the Visparad chapters. The

following list describes how the different chapters of the Vendidad

are recited with those of the Ya¢na with some sections here and
there omitted and the Visparad during the ritual.l

1. Yacna, HA I, 1 to 8.

Visparad, Kardeh I, complete.

Yacna, H4 I, 10 to HA 11, 8.

Visparad, Kardeh II, complete.

Yacna, Ha 11, 10 to HA XI, 8.

Visparad, Kardeh I1I, 2—5.

Yag¢na, Ha XI, 9 to 15.

Visparad, Kardeh I11, 6 to Kardeh IV.
9. Yagna, Ha, XI, 16 to Ha XIV.

10. Visparad, Kardeh, V.

11. Yag¢na, Hi, XV,

12, Visparad, Kardeh VI

PN ; ovd 0N

1 Vide K. R.Cama’s Zarthusht Nameh, 1st Edition, p. 194. Vide Ervad
Tehmuras's Yazashna b4 Nirang., Therein, in the Visparad portion, the-
portions of the Yagna as interspersed are given in brief,
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13.
14,
15.
16.
& 18
18.
19.
20.
21,
22.
23.
24,
25,
26.
7.
28.
29.
30.

31,

32.
33.
34.
35.
36.
37.
38.
39.
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Yacna, H& XVI to XVIIL
Visparad, Kardeh VII to VIIL
Yagna, H& XVIII to XXL
Visparad, Kardeh IX.

Ya¢na, Ha XXII

Visparad, Kardeh X to XL
Yacna, Ha XXIII to XXVIL
Visparad, Kardeh XIIL.
Vendidad, Pargards I to IV.
Yac¢na, H& XXVIII to XXX,
Visparad, Kardeh XIIL
Vendidad, Pargards V to VL
Yac¢na, HA XXXI to XXXIV.
Visparad, Kardeh XIV.
Vendidad, Pargards VII to VIIL
Visparad, Kardeh XV,

Yag¢na, H& XXXV to XLII.
Visparad, Kardeh XVI to XVIL
Vendidad, Pargards IX to X.
Yac¢na XLIII to XLVI.
Visparad, Kardeh XVIIIL.
Vendidad, Pargards XI to XII.
Yagna, H4 XLVII to L.
Visparad, Kardeh XIX-
Vendidad, Pargards XIIT to XIV.
Yag¢na, H4 LI

Visparad, Kardeh XX,
Vendidid, Pargards XV to XVL
Visparad, Kardeh XXTI to XXTII.
Vendidad. Pargards XVII to XVIIL
Yagna, H& LIT to LIIL
Visparad, Kardeh XXIII.

Vendidéd, Pargards XIX to XX,
Yagna, Ha LIV.

Visparad. Kardeh XXIV.
Vendidad, Pargards XXI to XXIL
Yacna, HA L.V to LXXIL




CHAPTER XF
IV.—BAJ CEREMONY,

The derivation of the word is doubtful, () Some derive it
e desivition, from the Avesta word wack (Sans, wdch,
literal meaningand  Lat. vor) meaning word or speech. So, the
different significa- . .
tions of the word Word Bij means, certain words or prayers
B religiously recited in honour of particular
beings, such as the yazatas or angels and the Fravashis
(Farohars) or the guarding spirits of the living or the dead.
(b) Perhaps, it is the Persian 3L o 2\ bdz or bdz which
means a tribute. In the Bdj ceremony and prayer, certain
things w hich serve as representations or symbols of the different
kinds of ereation, such as animal creation, or vegstable creation,
are submitted as offerings. So these offerings are, as it were,
a tribute to the glory of the particular yazata or heavenly
being, cr to the memory of a particular dear departed one,
Ordinarily, the word Béj has several significations in the
religious phraseology of the Parsees. They are the following :—

I The anniversary of the death of a person, when the Bij
ceremony is generally performed.

I1. The offerings of sacred bread, fruits, ete,, submitted
during the recital and celebration of the Baj.

III. A peculiar suppressed muttering tone in which some
prayers are recited, or in which conversation is held ,on certain
religious or solemn occasions when a kind of Baj is recited.

IV. A certain class of prayevs recited on particular occa-
sions with certain formalities.

We will now speak of these different significations. B4j ig

P28 shi snni- the_ name of one of the htm:glcal services
versary of one’s which form the funeral services after one’s
Mg, death. The first three days after death are
the principal days when these ceremonies are performed.
After this period of the first three days, the prineipal occasions
during the first year after death are, as referred to in the Pazend
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Dibécheh of the Afringfins, the following:—1. Chehdrum, or the
Fourth day. 2. Dehim, or the Tenth day. 3. Sirouz, or the
Thirtieth day. 4. Sélrouz, or the Anniversary.

During the first year, the Bij ceremony is performed every
month on the réz or the day of the month of the death of the
decoased and the day is known as pehld mahindni Bdj, bijd
mahindni Bdj, 4. e., the first month’s B4j, the second month’s Baj,
and so on. After the first year, the B4j ceremony is generally
performed on every succeeding anniversary, which anniversary
is known as the BAj of the deceased. Just as an Englishman
would say, “ To-day is the fifth or sixth anniversary of the death
of A or B,” a Parsee would say, “To-day is the fifth or sixth B&j
of A or B.” At times, he would speak a little more definitely
and say, “ To-day is the Baj of the fifth or sixth year of A or B.”
Tt is considered to be the duty of the son or the nearest heir to
perform the B4j ceremony in honour of the deceased person.
The name of the deceased person is recited in the BAj prayers.
The name of the person who gets the ceremony performed is also
recited as Farmd-yashni i.e., as that of the person giving the
Farmdn or the order to get it performed. At times, persous in
their life time, or by their wills, set apart certain sums, out of
the interest of which such ceremonies known as the Bdj-rozgdr
ceremonies are performed. There are cases known of deceased
persons whose Béjs have continued to be performed, . e., whose
death anniversaries have been religiously celebrated every year,
for more than hundred years. In the case of some great worthies
who have done yeoman's service to their towns, their Bajs or
death anniversaries are celebrated by public subscriptions. For
example, the anniversaries of the deaths of Dastur Meherji Rind
and of Desai Khorshedji of Naosari are observed with religious
Bij ceremonies by their townspeople even now, about 300 years
after the death of one and 150 years after the death of the other
person. After the ceremonies, solemn dinners are held in which

the subscribers participate.

1 Vide above, p. 77. ‘Funeral Ceremonies’ for the form of the recital.
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In the celebration of the Baj, certain offerings are necessary,
These offerings, when placed in an utensil or
inég'n?;g ethfiroﬂ;f‘; vessel, are also called a B4&j. The utensil
celebration and re- containing the offerings is called the Baj of
cital of the B4j, i
the particular deceased whose funeral cere-
monies are performed. For example, suppose that a certain
day is the anniversary of the death of more than one person,
Then for each such person, such vessels with ofterings are
prepared. Then each of the vessels containing these offerings
15 said to be the Bdj—or, to speak more correetly, the vessel
- containing the Baj—of A, B or C as the case may be.

The most essential requisites of the Bij, i.e, of the offerings

The requisites of aT¢ (@) the Darun, or the sacred bread,

a Bij. (&) some kind of fruit, (¢) some kind of
animal production,

(@) Of the Darun or the sacred bread, we have spoken at
some length in the deseription of the Yacna ceremonies.! The
Riviyets say that each of the named Daruns, 7. ¢., the sacred
breads with the sacred marks, must be about 81 tgnks? in weight,

- and each of the un-named Daruns or Farshasts, 1, €., the sacred
breads without the sacred marks, must be about 33 tdnks.

(D) As to fruit, it is generally the practice to place in the
Bij some fruits of the season. In India, where plantains or
bananas are plentiful and are obtainable throughout the whole
of the year, they form an essential requisite. One plantain or
banana is placed in each Baj. Ordinarily, i is believed that for
‘the poor or for those who cannot afford much, one or two dates
or a few grains of the pomegranate are sufficient as representa-
tive of the offering of the vegetable creation of God.

(¢) As to some products of the animal creation, in India,
an egg is considered to be an essential as easily obtainable. But
for those who cannot afford, a very small quantity of ghee or
<lari‘ied butter as representing an offering of the animal creation
of God is sufficient.

1 Vz'de—Darun in the Yagna ceremony, Vide above, p. 279,
2 72 tanks make one seer.
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In the Parsee prayers there are several portions which are
recited not in the ordinary tone but in a
mnlfﬁerﬁj‘:c;ef;fa; suppressed tone. The mouth is shut and
suppressed tone the utterance is given expression to in a
known as Baj. .
suppressed tone. The tone under these eir-
cumstances is generally nasal. This kind of expression is often.
referred to by Firdousi as ¢ Zamzamé.’

(a) The Parsee prayers are mostly in the ancient Avesta
language, but latterly some portions in the later Pazend
language are added. These Pazend portions when they oceur
in the beginning or at the end of an Avesta prayer are recited
in the ordinary way, but when they occur in the midst of lomg
Avesta prayers, they are recited in a suppressed tone and are
then said to be recited in Bdj. In the case of such Pazend
portions, the prayer-books say in brackets “Bdj ma bhunvun,”
4. ¢., to recite in Béj, ¢ e., in a suppressed tone.

(b) Again when a person is reciting a long prayer and if
he has unavoidably to say something for business, he speaks in
Bij or in a suppressed muttering tonme. For example, the
eelebration and recital of the Vendiddd lasts from midnight to-
about 6 or 7 in the morning. If, in the midst of this ceremony,
the priest has to ask for something or say something, he has to
do so in Bij.

(¢) Not only during prayers but on other occasions when
one has recited a Baj (Vide below, the fourth signification of
the word) if he has to say something, he must say that in Baj.
For example, if one has recited a Baj for meals, 4.e., said graee
before meals, he is not to speak anything unless it be in B4j,
4.¢., in a suppressed tone. After taking his meals, he finishes

the Baj, It is after this finishing prayer that he can speak in
the ordinary way.

The principal signification of the word Bij is a certain class
IV. The Baj, o of prayers lfnown as Bﬁ.:]s and. which ave
Bij prayers recited recited on different occasions with certain

on particular occa- e

formalities. Bajs axe recited only by the priests observing
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the Bareshnim and the Khib. The others are those that can
be recited even by the laymen. So we will divide these Bijs
into two classes.

(A) Bijs recited by the priests with offerings as a part of
their Liturgical service.

(B) Béjs recited on smaller occasions without any offer-
by priests observ- principal Bajs.

ing the Bareshnum,
ete.

The principal oceasions—though not the only oceasions—on
which they are recited are the Baj days, <.e., the anniversaries
of the deaths of persons. The necessary formalities or conditions
required for this class of Bajs are the following :

(#) They must be recited by priests, holding the Baresh-
niim and qualified with a Khih.

(b) They must be recited over a Bij or a collection of
certain offerings such as Daruns or sacred breads, fruit, water,
milk-produet, such as ghee or clarified butter.

(¢) Fire burning in a vase with sandal-wood aud frankin-
cense is essentially necessary during their recital.

(d) They must be recited in a specially enclosed place; for
example, in the Yazashna-ghh of the temples or whenina
private residence, in a place specially cleaned, washed and
enclosed in “pdwns.

The following are the requisites which the priest must have

Requisites of the  before him within the pavis or an enclosed
class of Bajs, space.

~ - - - -
1. Atash or fire burning in a vase, with aesma and bus,
4. 6., sandal-wood and frankincense.

2. Ap or water made pdwv, or ceremoniously pure.

3. Daruns or sacred breads. The namber of these Daruns
are four in the case of all Bjs but six in the case of the Béj of
Sradsh. Half of this number are ndii pddeld 4. e, named or
marked with nine marks in their preparation and half vagar
ndmnd, 1. 6., unnamed or unmarked.

22
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4. Urvaridm, or a few grains of the pomegranate.
5. Goshudo, (ghush hudhfo), .e., ghee or clarified butter.
6. An egg.

The following figure shows the respective places where the
requisites are placed within the enclosed pdwi: The requisites
numbered 1 to 5 are placed in a tray or vessel.

Fire vase Small stone-slabs
for
Aesma bui, i.e., sandal-wood.
and frankincense.

5
No. 3 Darun eEgg. No. 4. Farshast (i.e, uo-
(named). named Darun with urvardm
over it).
No. 2 Farshast (z.e., No. 1 Darun A small vessel containing &p
unnamed Darun). (named) with or water.

goshudd over it.
Place of the priest who recites the B4j either

standing or sitting.
Chapters three to eight of the Yacna are known as Sarosh-
Darun, They are so called because certain
selected portions of these are recited in the
celebration of the Baj for the consecration of
the Darun. At first, an introductory prayer in Pazend which is
known as the Dibdcheh is recited. Therein, the name of the
person—either living or dead—for whose naiyat, 4.e., for whose
intention or purpose the ceremony is performed, is mentioned.
‘The name of the particular Yozata or angel in whose honour the
Béj is recited is also mentioned in the DibAcheh. After the
recital of the Dibacheh, the chapters of the Sarosh-Darun are
recited. During the recital of the eighth chapter, the priess
makes the Darunchdshni, i.c., partakes of the sacred bread
consecrated by him. He partakes of it five times in small bits.

Chapters recited
in the great Baj.

There are different/lkinds of the Baj, recited by the priest as a

part of the liburgical service. The chapters

Ihlzigféf;tcﬂ%d%_d of the Yag¢na recited are mostly the same, but
the difference arises from the difference in

the Beings in whose honour the ceremony is performed. The
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‘following is the list of the different Béjs as given in Parsee
“books of ritual:

=

S ok e = o ©

1.7

18
19.

20.
21.
22.

23.

24.

S - TS R

B4j of pdnch tdi or five wires of Barsam.

B4j of Sraosha.

B4j of the Farestd or Firashta.

Baj of Pantha Yazata.

Baj of Neryosang Yazata.

Baj of Haptorang.

B&j of Agréras,

Bij of Vanant.

B&j of roz Aspanddd and mdh Farvardin.

Bij of roz Khord4d and mdh Farvardin, or Khordad Sal.

Béj of Jashan-i-Tirydn. Roz Tir mih Tir.

Béj of Jashan-i-Meherangfin. Roz Meher mih Meher,

Bij of Jashan-i-Abangan. Roz Abén mah Aban.

Bij of Jashan-i-AdargAn. Roz Adar mah Adar.

B4j of FarvardiAn. Roz Farvardin méh Adar.

Baj of the Dis4, (4. ¢., the anniversary of the death) of
Zoroaster. Roz Khorshed mah Deh.

Baj of Jashan-i-Bahmanyin. Roz Bahman mih
Bahman.

Bij of Avardad Sal-gdh. Roz Khordéd mah Aspandad.

Bij of Din Beh Marespand. Roz Marespand méah
Aspandad.

Béj of Ardéfarosh, . ¢, of all the Fravashis or Farohars.

B4j for the performance of the Khiib in the GAtha days.

Béj of Gatha, (or the Intercalary) days.

Béj of Chehdrum ni BAmdad, 7. e, the Bij to be recited
at dawn on the fourth day after death.

B4j of Mino Ram for the jindeh ravdn of the survivor
of a married couple to be recited on the dawn of the
fourth day after the death of any one of the two.

B4j of the GAhambér.
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26. Baj of the Haft Ameshéaspand or the seven Archangels
27. B4 of Sironzeh,

28. Béj of Nao Nabar, i. e, the Baj recited by the Navar
or the new initiate into priesthood.

29. BAj of Rapithavin.

30. Bij Shehan.

We will shortly describe these different Béjs and their
occasions.!

This Baj is so called, because, in its recital, five ¢4 or wires

L. B&j of Panch ©f Barsam (vide Barsamn ceremony) are used.

hi. It 1s recited by the priests for the perform-
ance of the small Kb, the celebration of which is required for
the ceremony and recital of all the Bijs and of the Yagna, ete.
The Barsam tied for the performance of this Baj is not used
for the performance of any other Baj for which the Barsam must
be freshly tied. The Barsam tied by a priest, who has performed
the small K hdb with this BAj of five wires, can be used for the
recital of three more Bajs. The Barsam tied by a priest with
the great Kb of Mino-Navar can be used for the recital of
nine Bajs. For the recital of more Béjs than nine, the Barsam
must be freshly tied with its ceremonial.

During the recital of this Bij, the Pazend Dibaché of
Humata, Hukhata, Hvarshta, wherein, the name of the person—
living or dead—for whom it is recited is mentioned, is repeatad
thrice. At the end, after the recital of Ha VIII, 4, the priest
makes the ‘ chdshni’ of the Darun or the sacred bread 4.e., eats
a small part of it. The chdshus (i.e., the tasting of the bread
by the priest) forms an important part of the Baj. In the case
of this Baj, the chdshni is made five times. 1. At first, a small
bit of Darun No. 1 (Vide figure above) with a little goshudd or
ghee, is eaten. 2. Secondly, a bit of the Farshast No. 2 with
a little goshudd (from No. 1) is eaten. 3. Thirdly, a bit of the
Darun No. 3 with a little goshuddé and with a little ap, <. e,
water, (i.e., being dipped a little into the vessel of water) is

1 Vide my Paper on “The Ketab-i-Darun Yeshten” In the Journal of
4he K. R. Cama Oriental Institute No. 1, for some other Béjs.
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eaten. 4. Fourthly, a bit of the Farshast No. 4 is similarly eaten.
5. Fifthly, a little of the goshudd, wrvar and dp is eaten.

Other members of the congregation, if any, afterwards
partake of the chdshni. The sacred bread and other things are
passed round for all to take a bit for chdshni

‘While in the recital of all other Bajs four Daruns or sacred
breads are used, in the recital of this, six are
used, half of which are ‘named,’ <.e., marked
with nine marks made with the recital of the words Humata,
Hukhata, Hvarshta, .¢., good thoughts, good words and good
deeds, and half ‘unnamed. The three ‘named’ ones are arranged
on the left-hand side in a tray and the three Farshast or un-
named on the right-hand side. The first one, ¢.¢., the one
nearest to the priest in the left-hand row carries over it the
goshudd or the ghee, t. ¢., the clarified butter. The last one, i.e¢.,
the one furthest from the priest in the right-hand row carries
over it the urvardm, (4.e., some product of the vegetable world)
represented generally by a few grains of the pomegranate or a
date. The recital of the BAj of Sraosha generally - concludes the
recital of all Bajs. It is generally recited in all the Gihs or the
five periods of the day during the first three days after death in
the name of the deceased. In its recital, the Pazend Dibéiché is
recited twice. In the case of the Sraosh Baj, as there are six
sacred breads instead of four as in the Pdnch tdi and other Bijs,
the officiating priest makes the chdshni, (i.e., partakes of the
offered sacred bread, etc.,) seven times instead of five as in the
other Béjs. The two additional chdshnis are of the two additional
Daruns, one of which is ‘named’ and the other ‘unnamed’
(Farshast). This B4j of Sraosha is also recited for the consecration
of gehdms or the iron-biers. At times, on the death of a person,
his relations wish that a new bier may be provided. They get
this bier eonsecrated before being used. That consecration is
effected with this Baj.

According to an old custom still prevalent, the contents of
the Sraosha Bij, 7. ., the offerings of sacred bread, fruit, ete.,

offered in this Bij, are taken by the priest as a part payment in
kind of his fees.

{2) B4j of Sraosha.
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This Baj is recited in honour of the 33 Hireshtds (a2 i~
(3) Baj of the ¢, Yazatasor angels). The recital of the-
Fareshtés. Baj for each of these 33 Yuzatas is the same
(alarge part of the Yagna, H& III to VIII) except in the-
following points:—

(@) The Pazend Dibaché of Humata, Hukhta, Hvarshta is
recited twice (once in the very beginning and for the second
time, after H&A VII, 25) in the case of the Bajs of all the Yazatas,.
but in the case of the Bijs of those Yazaias, (e.g., Daépidar,
Daép-Meher, Daépdin) in whose Khshnuman the formula of.
Vispaeshdm Yazatondm occurs, it, as in the Bajs of Pdnch ide
and Ardafarosh, is to be recited thrice (the third being recited
with the Kardeh of staomi zbayem: just before the recital
of Ha VII).

(b) The Khshnuman for the Béj of each Yuzaie varies..
The small Khshnumans recited in Has 111, IV, VI and VII are-
takon from their respective Khshnumans in the smaller Swrozeh.
The larger Khshnumans recited once in HA VI are taken from.
their respective Khshnumans in the larger Strozeh.

The word ‘pantha’ is Av, ‘Pathan’ (Sanskrit penthan,.

(4) Baj of Pantha  Gierman pfad, English path). In the Khorshed:

Xaasta, Nydish (s.8) a straightforward road or path:

is considered as an object of praise (pathfm khéstditim yaza-

maidé). The word is figuratively used for a course of life and

for prescribed rules for that course of life as in the ecase of the:
English word ¢ path.”

Now a good spirit or a heavenly being was supposed to
guide this path, From this idea, there was one step more, and"
it was supposed, that some heavenly spirit or guide, guided all
our movements even in our ordinary roads of travels, if one-
moved on straight and straightforwardly.2

So, this Bij of Pantha Yazata or the angel presiding over
paths and roads was recited on an occasion when one went om

1 Cf. “ He marketh all my paths,” Job XXXIII, 11; *“Hold up my
goings in thy paths,” Psalm XVII, 5.

2 Cf. “All the paths of the Lord are mercy and truth unto such as:
Jeep his covenant and his testimonies,” Psalm XXV, 10.
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a long journey, so that God may guide his movements. It is
rarely recited now.

Nairyosang is the name of a Yazata. He is the messenger
Bij of Nairyosang  Of God. He presides over a particular fire
Yazata. or a kind of vitality supposed to live in the
pavel of kings, He seems to resemble the Nardshins of the
Vedas who also is a messenger of God and is also the name of
a fire. As he presides over a kind of fire, he has some connection
with the phenomenon of Light and as such he is the collaborateur
of Mithra, the angel of Light. The BAj under consideration is
recited in honour of this Yazaia, It is not recited now, but
seems to have been recited in old times on rare occasions.

Haptorang is the Avesta Haptdiring of the yashts (VIII, 12;
XII, 28; XIII, 60). It is the name of a
heavenly body. Dr. West thinks it to be
Ursa Major. It is associated with Tishtryo (Sirius), Vanant
(Vega), and Satvas (Canopus?). It has great influence on the
waters of the northern seas (Bundehesh, Chap. XIII, 12). It is
the Saptérashayahi of Panini. The yazata presiding over it
guards, with 99,999 Farohars or good guiding spirits, the gates
of hell and prevents the 99,999 demons residing there from
escaping into the world to do harm to the good creation. This
Baj is not recited now. It seems to have been recited in former
times when people had greater faith in astrology.

B4j or Haptorang.

Agréras is the Agraératha of the Avesta (Ycsht XIII, 131;
IX, 22; XIX, 77). He is the Agraérad of
the Bundehesh and Agriras of Firdousi. He
was the brother of the Turanian king Afrisiab and Karsevaj,
the Machiavelli of ancient Iran. 1t appears from the Shihnimeh
and from the Bundehesh, that when Afrisiab shut up Mino-
cheher, the king of the Persians, in the mountains of Padashkh-
vargar and reduced them to straitened circumstances, Agriras,
though a brother of Afrdsidb, the enemy, like a kind, honest
and straightforward man, prayed for the release of the Irdnian

Baj of Agréras.

1 Vide Mr. M. P. Kharegat's paper on “ The Identity of some Heavenly
bodies ” in the Sir J. J. Z. Madrassa Jubilee Volume {pp. L16-58.)
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king, and his army. He helped them to free themselves from
their contined position in the mountains. Afrasiab is said to
have killed his brother Agréras for thus hel ping his enemy.
Firdousi places this event in the reign of Naodar. (Vide the
word Agraératha in my Dictionary of Avesta Proper Names,
pp. 7—10). For this exceptional service, Agréras was considered
t0 be one of the saintly worthies of ancient times, and though a
non-Irénian, was canonized in the saints’ calendar of the Farvar-
din Yasht. Now, though the Parsee books of the Zoroastrian
rubric give in the list of the BAjs, a B4] in the name of this
Turanian saint, it eannot strictly be called a B4j, because there
1s no separate Alshnwman in his name. The B4j enjoined to
be recited as the BAj of Agréras is simply the ordinary Baj of
Ardafarosh, with the instruction, that the name of Agréras may

be recited in the place where the names of the departed ones
are recited.

The reason for a Bij connected with his name as given in
the list of the book of rubries seems to be, that in former times,
on exeeptional oceasions, perhaps people celebrated the anniver-
sary of his death or celebrated the Baj of Ardafarosh in his
honour in the fulfilment of a vow for a particular object. We
have a recent instanee of this kind. About 139 years ago, (in
1783), a Parsee of Broach named Homajee Jamshed]i was hanged
by the British Government for the murder of a Parsee lady.
The cause of the dispute which ended in the death of the lady
arose from the controversy of the Kabiseh or the intercalary
month which had produced a great schism among Broach, Surat
and Bombay Parsees. Many a people considered Homajee to be
innocent and to be a saintly person. So, even now, there are
several persons who, on the anniversary of his death, celebrate
his Béj, . e, get the BAj of Ardéfarosh recited in his honour with
his name. Some take a vow, that if they would succeed in such
and such an object of their life, they would get his BAj celebrated.

Vanant, according to the Avesta, is the name of a star (Yasht

(8) Ba4j of Vanant -, 1). It is supposed to be the star Vega.
Yazata. According to the Bundeshesh, (II, 7) at the
end of summer, it was a southern star. It is an associate of
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Tishtrya (Sirius). It has an Yazata of the same name presiding
over it. This Yazata observed a watch over the Elburz moun-
tains. It enabled the Sun, Moon, and other heavenly bedies to
move undisturbed in their movements. With Tishtrya who
presided over rain, it had some influence over rain. It was
supposed to have a special influence in withstanding the evil
influences of the Devs or the evil spirits. To emphasize this
belief, the priest, while reciting its Khshnuman (vananté stiro
mazdadhitahé adkht ndmané yazatahé) in this BAj, strikes a
stick over a stone, thereby showing that the evil influences may
be struck and annihilated. In the recital of this B4j, the priest
makes five chdshnis as in the case of the Bij of the five wires
(Pénch tai) of Barsam and of other Béjs (except that of Sraosh),
but with _this difference, that four of the chashnis, instead of
being made from the four sacred breads, are made from only
two of the breads—one named and the other unnamed ( farshast),
This B4j is recited only on roz Hormazd wnudh Farvardin, <.e., on
the New Year's Day, In the recital, the farshast is required to
be lifted up and then lowered and then turned round in all
directions (Dosabhoy Kawasji’s Avesta Bk. H. p. 184).1

There is a ceremony known as Vandi Kdpui, . é., to cut the
Vandt, which is connected with the name of

Vg,?ggg%gf this Vanant Yazata, whose Bij is under
%‘:’J:it‘ with this  eonsideration. The word Vandt is the
modern corrupted form of Vanant. By the

name Vandt is meant a Darun or a sacred bread prepared and
consecrated in the name of the Yazata. A piiest takes, d.e,
recites the particular Baj known as Vandt ni Bdj. It consists
i the recital of the ordinary Pazend prayer of “Pa nim-i-
Yazdin” with the Khehnuman of Vanant. After reciting the
larger Khshnuman, the priest recites an Yathd Ahu Vairyd
and divides the bread with a knife into four parts. For each
bread that he has cut, he recites an Yathd Ahu Vairyd, Having
done so he finishes the Baj. This ceremony is also performed
on the New Year's Day. The Darun of Vanét difters from

1 Cf. The Christian ritual, whereix-l also nthe sacred bread is lifted
lowered and turned



346 BAJ CEREMONY

other Daruns in this that it is sweetened a little. That the
prayers and ceremony connected with the Vanant Yazata were
believed to have a charm-like effect in withstanding the influence
of evil spirits or mischief-making bodies, is shown by the fact
that a part of the recital of the Vanant Yasht, which can be
recited even by a layman, is accompanied by a clapping of hands,
once, twice, and thrice, to emphasize thereby that the evil
influences are struck, beaten and annihilated.

The other Bajs, from B4j No. 9 to Baj No. 22 require no
particular mention, except this, that they
e d:gs. 0%1;; have their own particular Khshnuwmans.
i No. 9 to  The B4j of the day known as Zarthosht mo
diso, t.e, the anniversary of the death of
Zoroaster (Roz 11th Khorshed of the 10th month Deh), though
named as a separate Bij (No. 16) in the list of Bajs given in
the Parsee books of ritual and rubrie, is not strictly speaking a
separate BAj. The BAj recited on that day is the B4j of Arda
Farosh recited in honour of the dead. The name of the Prophet
is mentioned therein as that of the person in whose honour
it is recited.

The Béj of Ardd Farosh in the above list requires a little

The Baj of Ards ©Xplanation. The word Ardi in Ardd Farosh
Farosh (No. 20.) is the later form of asha (cf. Asha-vahisht
and Ardi-behesi and Farosh is the later form of Fravashi, So
Ardid Farosh is the later form of “ashasndm Fravashindm,”
v ¢, the Farohars, or the guiding spirits of the holy.
Hence the Baj of Ardd Farosh is the BAj in honour of
the Farvashis or the Farohars, 4. e., the spirits of the departed
ones. The liburgical services in honour of the dead, whether the
Yacna, the Vendidid, the Afringfin, or the BAj, are celebrated
with the Khshruman of Arda Farosh which is the Khshnuwiman
of Farvardin, the 19th Yazata. The chapters of the Ya¢na
recited in this Baj are the same as in other Bijs, but the
Pazend Dibdché of Humata, Hukhta, Hvarshta, wherein the
name of the deceased person is mentioned is instead of being
recited twice as in the case of all the Bijs, is repeated thrice
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as in the case of the BA] of Pdnch ¢di and of the BAjim
whose Khshnuman the formula of Vispaeshdm occurs. The -
third Dibdché is repeated with the additional recitals of "
the prayer of stmomi zbayemi (Yacna, Ha XXVI), which is -
a special prayer in honour of the dead and which is known as-
Satwm mo kardd, i.e., the section or chapter of Satum or the-
prayer for praising the dead. ( Vide below for the Satum).

The dawn ( B4mdad ) of the fourth day (chehfram) after-
one’s death is held to be the most important-
ni%agmocfﬂgl?%lﬁr%? occasion in connection with the funeral cere-
monies of the dead. The soul of the deceased
is believed to hover for the first three days in the precinets of”
the world. It is at the dawn of the fourth day, that it passes:
away, out of the precincts of this world, to the other world.
While so passing away, the soul is judged by Meher Daver, i.e.
Meher the Judge. So, this is considered to be the most important.
occasion for the recital of the Bdj. Four Béjs are recited on:
this occasion, i.é., in the Ushahin Géh or after midnight of the-
third day. They are the following:

1. The Baj of Rashné Astid, 1. ¢., with the joint Khshnuman
of the Yazatas Rashnu and Astdd, who help Meher in his work.
of justice. Rashnu presides over Truth and Justice. According:
to the Mino-Kherad, he holds the balauce of justice in his hand.
Astad presides over Truth.

2. The Bij of Raim. The Yazata Rim presides over air and’
over ethereal substance. The soul now passes to the other world
through the ethereal sphere of space. The Yazata Rim also-
presides over Rdmashmi or joy. So, the occasion being that of
the transition for the soul, and therefore mournful for the-
survivors, the words Edmnd Khdstrahé which refer to his fune-
tion of spreading joy is omitted when the BAj of Rim Yazata in.
honour of the dead is recited on this occasion. They are recited
on other occasions after the third day.

3, The B4j of Sracsha or the angel who protects and.
guards the souls of all persons whether living or dead.
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4. The Baj of Arda Farosh.

These four Bajs are generally, though not always, repeated
with the name of the partner of the deceased, 7. e., with the name
of the husband, if the deceased is a woman, or of the wife, if the
deceased is a man. The ceremonies of the first four days are
generally performed for both members of the married couple,
whether the other partner is living or dead. It is then
spoken of as “Jodd mv Kriya,” i.e, the ceremonies of the
(married) pair.

B4j of Gahambar This B4j is recited only on the oceasions of
(No. 25). the six GAhambérs—or season festivals.

Sirouza means thirty days. It is so called, because, therein
all the thirty (s¢) Yazatas which preside over
each of the thirty days (roz) of the month
are invoked in the words of their respective Khshnuimans. This
B4j is recited on the thirtieth day after one’s death, and on the
days preceding the day which finishes the periods of six months
and a year after one’s death. It is also recited by the new
initiate into the priesthood, the Navar, on the third of the last
four days when he officiates at the eompleting ceremony.

Baj of Sirouza.

This is recited by the Névar or the initiate into priesthood
in the afternoon of the first of the last four
days when he officiates at the ceremony of
the concluding days.

B4aj of Névar.

This is so called, because it is recited on the Rapithavin
day, 4.e., the third day, Ardibehest, of the

BA4j of Rapithavin.
107 RAPERATIL fret month of the year.

The word Shehan comes from Shék or Shdh, i.e., king. It
means royal. It is rarvely recited now. It
was recited formerly on very rare occasions
when any great calamity or difficulty was believed to have
overtaken the king, the community or the country. Its recital
is longer than all other Béjs because it is recited with two
repetitions of the Khshnuman of Sirouzi, two of that of Sraosha,
and two of that of Ardafarosh.

Baj of Shehan.
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Now we come to the second class of the Bijs—the Bajs that

(B) Bajs recited 218 recited on smaller oceasions. They are

on smaller occa- vrecited without any offerings and some of

e, them are recited even by the laity. While

the recital of the Bajs of the first class (A) takes from about a

quarter of an hour to half an hour, the recital of the Bijs of this
second class (B) takes from half a minute to five minutes.

The following is a list of some of the smaller Bajs recited
on difterent occasions:—

(1) Baj or prayer of grace to be said before meals.

(2) Baj to be recited when answering calls of nature.

(3) Bijs for consecrating certain things used for ceremonial
purposes.

(4) B&j for bathing,

We will speak of some of these smaller Bajs.

(1) Baj or prayer There are three kinds of Jamuwini BAaj
of grace recited at .
meals. or prayers of grace recited before meals,

(@) The great Bij with the Barsam.
(b) The great Bij without the Barsam.
(¢) The small B4j recited at ordinary meals.

This Baj rather belongs to the Bajs of the first order A, but
(a) The great we speak of it under this head for the sake

Bij with the Bar- 5 . .
oA of conformity with the other Bajs of meals.

The priests who observe the KAib for the performance of
some great liburgical services, as the Yacna or the Vendidad,
have to say this great liturgical B&j referred to above before
taking their meals. It consists of the recital of a large part of
chapters III to VIII of the Yagna with the Dibaché, The
recital is the same as that of the first kind of Baj which is
recited as a part of the liturgical service. 1t is recited with the
Barsam. The priests who observe the K/ cannot even drink
water without reciting this great Bij. When there are several
priests who observe the KRhilb, each and all of them need not
recite the whole of this Bij. One of them recites the whole and
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+the others join him at the end at the recital of the 8th chapter
-.of the Yagna, wherein the officiating priest makes the chdshmni.
Thay participate in the chdshni and then take their meals. This
B4j is recited in a separate place enclosed in pdwvis,

This Baj is recited by the priests with their meals befora
() The great them. It is & short recital lasting for a few
Baj without Bar- minutes. It is recited at solemn feasts, e.g.,
S at foasts on the anniversaries of deceased
persons, at the celebration of Gahambérs, Jashans, ete The
diners first perform the pddydb kusti and then wash their hands,
and then, having their meals before them, recite 3 Ashem Vohus
and Fravarané, mentioning the particular gAh or period of the
day at which they take their meals. They then recite Yacna,
“Ha VIII, 34, Hi XXXVII, 1. Then they recite in Bij the
Pazend Dibiché of Humata, Hukhata, ete., therein mentioning
the name of the person in whose memory the solemn dinner is
given. Having recited this they take their dinner silently.

In such solemn dinners, it is generally the custom to set
-apart a morsel of bread for the dogs of the street. The morsel
is called Kutrd mné book, i.e, the morsel for the dog (wvide
below Satum). After finishing their meals they wash their
hands and then finish the B4j. To finish this Baj (Bdj mukvi),
they at first say in Béj the Pazend prayer of Tandarogti, naming
the person who gave the dinner and invoking benedictions upon
him. They then recite Yagna VIII, 5-8 and the Ya¢nemcha, ote.

This B4j is to be recited at all ordinary meals, even by
. laymen It takes about half a minute to
The small B4j g, . . i

recited at ordinary Tecite it. It consists in the recital of a part
Rigalp: of the flrst passage of the 87th chapter of
the Yacna with a few introductory words in Pazend. It
appears from Firidousi that even in the recital of Bijs or
prayers of grace at the table, it was a religious custom in
Sasanian times to use the Barsam. It was a custom that led to
a dispute between Bendui, a courtier of King Chosroes II (Khosro
Parviz) and Nydtush, a courtier of the Emperor of Rome. (Vide

my “ Gljmpse into the work of the B. R. R. A.. Society” p. 89).
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It is enjoined that after the recital of the B4j or grace before
the meals, one must hold silence and tske
his meals in silence and not to talk or speak
during the meals. If one has to speak for
urgent purposes, he may do so, not with his mouth open and in
‘the open ordinary tone, but in a suppressed tone, and that as
little as possible. This utterance with a suppressel tone is
dechnically said to be “speaking in B&j” (bdjmd bolvun).

Silence observed
Auring the meals,

Xenophon refers to this eustom of holding silence during
meals and says, that it was enjoined with a
.fo?iﬁ%?n;‘ffgﬁgg view that there might be no excitement while
gﬂ;l?gci;ﬁac}fs Baé;ﬂ partaking of meals. .Th:s expl‘&natl.on of the
custom corresponds with what is said to be
given by medical men at present that a meal when disturbed
with some exciting conversation is not easily digested and that
thevefore there must be perfect peace of mind during the meals.
Magouedi (Vol. II, p. 108) says, that it was Kayomars who
enjoined silence from a health point of view (Vide my Asiatic
Papers Vol II, p. 283). The Indian Purfins also refer to this
Iranian custom.

Albiruni, a Mahomedan author, says that this custom of
holding silence during meals was introduced in ancient Persia in
the time of its Peshdddian king Faredun. When this monarch
freed Persia from the tyrannous yoke of Zohék, the people
‘resolved to observe this custom as an expression of gratitude to
God for the boon of freeing them from the thraldom of Zohik
(Albiruni’s Chronology, p. 209). Ammian is said to refer to
this custom. He says that the ancient Persians were prohibited
from speakmg while dining. The reason which he is said to have
given, viz,, “nothing might get polluted by the spittle”1 does
not seem to be correct.

The recital of the Baj or grace before meals is technically

spoken of as Bdj dharvi, i.e., to hold the
Completion of the " .
Baj. Baj dharwe BAj.  After the meals, a small prayer is
B Baymukoi, again recited. That is technically spoken

1 The Rehglon.and Customs of the Parsees by Dr. Adolph Rapp-
translated by K. R. Cama, p. 302.
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of as Bdj melvi or Bij mukvi, i.e., to give up the Baj. It is
only after reciting this that the eaters are to break their
silence. After this recital they generally perform the kusts,
4.6, untie and retie the kusti with the recital of its mirang
or prayer.

A person when going to answer the calls of nature has tc
take a B&j and after performing the funetion,
né?&rflﬁ% urr‘fg;:sﬂs“ to finish it. It is generally known as
“ pishdb i Bdj,” i.e., ths B&j recited while
passing water. When at about three steps from the appointed
place for the purpose, he recites “(Guneh shekasté sad hazir
bad” (i.e. May wrong actions be done away with hundred
thousand times) and an Ahunavar. Then after performing the
natural function, and after retiring for about three steps, he
finishes the Baj. To do this he has to recite Ashem Vohu
thrice, Yacna Hi XXXV, 2 twice, H& XXXV, 5, thrice and
then HA XVIII, 9, once.

There are several Bijs or prayers which are recited for the

(3) Baj for the preparation and consecration of certain
tain en:?&?;;gu(;f ¢~ things required in the ritual. For example,
quisites. the sacred thread, after being prepared by
the women of the priestly class, is cut and consecrated by the
preist with the recital of the smaller Sracsh Bdj and a parti-

cular nirang. (Vide above p, 174).
Before bathing, one recites the Sraosh Baj up to the word
(4) Baj for Ashahé in the “kem ni Mazdd” prayer and
bathing. then unclothes, himself and bathes. Then
having put on the clothes, he finishes the B&) commencing with
the words “nemasché y& Armaitish-izichd” and then puts on
the kusti.
In the recital of all the Bajs there are three stages:—(1) The

commencement of the recital of the BAj.

Technical phra- . g a aios
seology about the It is technically spoken of as «B&j dharvi

Bij. or “B4j levi,” i.e., “ to hold the B&]” or “to

take the Baj,” (2) Then follows the funetion itself, whether
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it be that of taking the meals, bathing, consecrating a thing
or anything else. (3) Then follows the recital of the concluding
portion of the Bij which is spoken of as “Béj mukvi.” . ¢, to
lay down or finish the Baj.

Some of these Béjs and Nirangs, which are lesser forms of
prayer formuls, recited on small petty occa-
atTlilﬁ “:’ﬂictriicﬂz‘:} sions, are rarely recited now, and most of them
%fir ;rlllés. Bajs and  are recited by the priestly class. The object
which led to their composition and compila-
tion at first was to indicate that a man must take a serious view
of life, and see, that even in the enjoyment of God's blessings
and in all kinds of work, there is always, what can be called a
religious side of the question. When a thing has to be done,
let it be done with the ultimate view of doing good to all around
us. It meant to indicate that as Ruskin said “There is religion
in everything around us.”

A religious bent was thought to be given to every action, so
that, in the end, it may lead to ennoble the mind.  As a writer?
says: “ Every act and function of the body should be consecrated
to the soul and mind ; the traveller on this way should pray
unceasingly, by devoting his every act unto his God, thinking
when eating: ¢ As this food nourishes the body, so may the food
of wisdom nourish the mind;’ and when bathing: “ As this water
purifies the body, so may the water of life vivify the mind;’ or
when freeing the body of impurities: ‘As these impurities pass
from the body, so may the refuse of opinion pass from the mind.’

1 G. R. Mead.
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