CHAPTER XVI.

THE OUTER LITURGICAL SERVICES.
I—THE AFRINGAN CEREMONY.

As said above, 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 can also 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 Bareshntim, or by
one who has only gone through the Navar and not the Martab
initiation.” These Outer Liturgical Services are:—I. The
Afringéin, 11 The Farckhshi, and 1. The Sattm.

The word Afringén comes from the root fr4, Sanskrit pri,
. ~ 2 v Wy -
to love, to praise. So an Afringdn is a
T—The Afringan & et at
of the Parseos and PI&Yer expressive of love or praise. Perhaps,

the Apri of the it has received this name from the fact that
Brahmins.

that part of it which is common to all
Afringans, begins with the word ﬁfri}nd?nfi-. (Afriné.mi Khsha-
thrayin danghu paiti, ete.) i.e, I pray for, etc. According to
Dr. Haug, “in the ﬁfringé‘m ceremony of the Parsees there may
be discovered a trace of the Brahmanieal L'?xpri ceremony.........
The name is the same: d-pri in Sanskrit, d-fré in the Avesta,
which literally means ‘to invite;” with which invitation the
name of the being or beings, in whose honour the ceremony is

being performed must always be mentioned.” !

The Afringin prayers may be recited by all priests, even

by those not observing the Bareshntim and

The participations. even by those who have not gone through
The Zoti and the

Rathwi. the second degree of Martab. They are

performed generally by two or more priests.

At times—and that very rarely when a second priest is not

available—they are recited even by one priest. The senior, wha

1 Haug's Essays, second edition, p. 284.
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begins the ceremony with the recital of the Dibichd, is called
Zotv or Jote which is the later form of Avesta Zaotar, lit., one
who performs the ceremony  He is so called, because he is the
principal performer of ceremonies. The other is called Atra-
vakhshi, 4. e, one who keeps up or feeds (vaksh) the fire (Atar).
He is so called, because lLe sits near the fire vase and feeds the
fire. He is also called Raspi, 4. e., assistant, from Avesta root
7d¢ to help. He is also spoken of as Rathwi. 4.e., an offerer
rd or rdd, to give. The two priests who officiate at the Yagna,
the Visparad and the Vendiddd ceremonies are also similarly
called the Zaoti and the Atravakhshi or Réspi or Rathwi. Any
number of priests can take part in these ceremonies, Only one
can act as Zoti, the rest who join the Atravakhshi act as Raspi.
Even laymen can participate in the prayer as Raspis, Again,
the Afringéns can be recited anywhere, even in private residences
and need not have any special or enclosed space. Their recital
must begin, as in the case of all prayers, with Padyab -Kusti.
Though any number of priests can take part in an Afringén
ceremony, it is only two who perform the actual ceremony.

Each Afringé‘m it divided into three parts. 1. The Pazend

Dibéché, II. The Afringin proper in the
Parts of an

Afringan, Avesta language, and III. The Pazend
Afrin,

Of these three parts, the Zoti recites all the three and the

Atravakhshi, Réathwi or Rispi recites with him only the
second part. We will deseribe these three parts:—

In the matter of all liturgical services, the Dibaché is the
e principal part. One must clearly under-

stand what the Dibiché is, so that he may
have a clear grasp of the object of the Liturgical services.!
The word Dibaché ( «k ) is Persian and means ‘preface.” It

is made up of diba (1.5 ) brocade and the diminutive particle

1 Vide for translation, Spiegel, translated by Bleeck Khordch Avesta,
p.172. Spiegel is wrong in speaking of it as “Prayer after the Afergins.
It is a “Prayer before the Afergins.”

s
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e . So, literally, it means *the lesser brocade.” As brocade
which is a kind of silk stuft, is superior to other stufls, so, the
preface (dibiché) which precedes a book is superior to other
parts of the book, inasmuch as it is often written in a good
ornamental style and prepares the reader for what he expects to
read in the book. In the Afringé.n prayer also, the Dibédché is
the principal part, wherein the reciter announces the subject or
the iame of the particular Afringéin which is to be recited, the
name of the person, living or dead, in whose honour the prayer
is recited, the name of the person who directs (farméiyashné
azt b 3) the performance of the ceremony, ete. The more proper
rendering of the word in the case of the Dibiché of the Liturgical
services of the Parsees would be, I think ‘Exordium, meaning
the introductory part of the service which prepares the audience
or the congregation for the main subject of the service. The
Dibaché plays a prominent part in all liturgical services—in the
Yagna, Vendidad, Visparad, Baj, Afringin, Farokhshi, Satum,
Pavi ete.  All these serviees have a Dibdché which is almost
common. 1t is written in the Pazend language and, as its name
implies, is to be recited in the beginning of prayers. It isso
recited, for example in the beginning of the Afringins, But in
the case of long services which have long recitals of more than
one prayer or of an aggregation of prayers, it has to be recited
in the midst of these services. For example, though in the case
of the Afringén it precedes, as its name implies, every Afringan,
yet the Afrmgan ceremony as a whole being an aggregate of
several Afrmgans the Dib&ché, besides being repeated in the very
beginning, has to be repeated in the midst of the whole ceremony
or recital before each separate kardeh or section of the Atri ingan.

Now the general rule of the Zoroastrian rubrie is thiss.~ All
prayers written in the Pazend language or even in the later
Persian language, when they precede or oceur in the beginning
of the Avesta prayers, or when they occur at the end, ave recited
in the ordinary open loud tone in which we ordinarily speak.
But, when they oceur in the midst of Avesta prayers or of an
acgregate of prayers, they are recited in a suppressed low
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muftering tone which is then said to be uttered in Bdj.1 So the
Pazend Dibaché, when recited in the beginning of a prayer, is
recited in the ordinary open loud tone, but when recited in the
midst of a prayer, a ceremony or an aggregate of prayers, it is
recited in Bdj.

The Dibaché of the AfringAn is like the Dibchd of all
Liturgical services, but it has one additional thing, v1z., that in
the very beginning it announces (a) the number of Vathd-ahu-
vairyd prayers that are to be recited with the Afringﬁns proper,
and (b) the gdh or period of the day in which the ceremony is
performed An Afringfn ean, like the Bdj, be recited in any
part of the day.

We said above that the Dibéché or the exordium announces
to the audience or the congregation the main subjects of the

service. Those main snbjects are two:

(4) It announces the name of the Yazata or the Heavenly
being in whose honour, or for whose glorification or invocation,
the service is celebrated or the ceremony performed. (B) It
announces the name of the person—living or dead—in whose
honour or memory the service is held and the name of the persor
at whose instruction or direetion it is held. The technical phrases
for these two kinds of announcements are—

(4) Khshniiman, and
(b; Yad.

We will speak of these two here at some length, so that
these words which oceur often may be clearly understood.

e

1P, d: “q silence observed by the Magi at meals and while per=
forming their ablutions™ (Steingass, Pers, Dictionary). The prayer mui-
tered in a low tone is also said to be uttered in a bdj. The (a3 )
Zamzama referred to by Firdousi and other Mahomedan writers, is this
recital in bdj. As Magoudi says, the illiterate speak of the Avesta as
Zamzama. “Il. (Zeradecht, fils d’Espimin) fut le prophéte des Madiou
{Guébres) at leur apporta le livre que le vulgaire appele Zemzemeh, mais

dont le vrai nom, chez les Madjous, est Bestah (Avesta).” (Magoudi
traduit par Barbier de Meynard, Vol. II, p. 124).
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The word ¢ Khshniman’ comes from the Avesta root
Khshnu (Sanskrit Klshnw gg) to please, to
to rejoice, to gladden, to satisfy. So the
word K hshniman means *joy, satisfaction, pleasure” Now all

(A) KhshnQman,

the Parsee liturgical ceremonies are performed and the ac-
companying recitals are made for the K hshniiman of God, his
Ameshi-spentas or the Archangels, his Yazatas or angels,—in
short, for the Khshniman of God and His Heavenly Beings.
They are celebrated in their Glory, to glorify them, to rejoice
them, to satisfy them. All Parsee prayers, whether great or
small, whether liturgical or or non-liturgical, begin with the
words “Khshnaothra Ahurahé Mazdédo, Ashem Vohii......... &
4.6, (“I say this or I do this) to please or glorily the Great
Omniseient Lord.” So, the Dibaché announees the Khshntiman
of the particular Heavenly Being or Power in whose honour or
for whose glorification the ceremony is performed and the
recital made. For example, if the service is for the Khshnidman
or glorification of Ahura Mazda, the Dibiché announces it in
the words “in Khshnfiman i-Hormuzd Khudéai beresid,” i.e.,
“may this (service) be (lit. arrive) for the pleasure, joy or
glorification of Ahura Mazda.” If it be for the Yazata Bahman,
then the words used are «in Khshntiman-i-Bahman Ameshaspend
beresAd.”and so on, according as the Yazata or the Heavenly
Being or the angel be one or another. If it be in the celebration
of Gahambér, 1. e, a season festival, then the partieular Gédham-
bar which is being celebrated or commemorated is mentioned.
The general formula for the announcement of the Khshniman
is “in Khshniiman-i-N. N .., ......1 beresid.”

When the Khshnfiman is thus announced in the Dibéiché,
then, in the Afringdn proper, the recital of which follows that
of the Dibéiché, after the recital of the particular Géh or time of
the day in which the service is held, the appropriate respective
formula praising that particular Yazata and deseribing his
attributes is recited. These formulse are said to be the particulas

1 Here the name of the Yazata or the Gahambar, etc., is mentioned.
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respective Khshnimans of those partieular Yazatas. These
Khshnimans are two: one is said to be ndni gretr or the small
Khshniiman and the other wadi g€t or greater Khshniman,
They are taken from the Siroza prayer or the Siroza Yasht,
which also is said to contain the ndnd or the small Sirozds and
the vadd or greater Sirozfis, The small Khshntman is recited
after the word frasastayaccha in the recital of the Gah and the
greater after “ VidhvAad mraotd.” In the recital of the Khshni-
man of the Yazitas, the Khshnilman of Ahura Mazda and the
Ameshispentas always precedes, 4.e, the worshipper first
declares, that the service is held for the Khshniman or glorifica-
tion of Ahura Mazda or God himself, and of His Ameshaspentas
or the Archangels, and then for that of the particular Yazata
named. The small Khshnidman is repeated in the Yasnemcho
prayer which generally ends all prayers.

The following words in the recital of the Dib4chéh draw our
special attention: Pa ganj-i-Dadir .Ahura Mazda raydmand
khorehmand Ameshaspand bérésad, 7.6, “May thess (celebra-
tions) arrive to the treasury of the Brilliant and Glorious Ahura
Mazda and the Ameshéspentas.” What is meant is this: The
worshipper has to pray with a view to ask for God’s blessings
over all. His prayers are to go to the treasury (ganj) of God,
from which there may be a general distribution to all. The
influence of even one individual worshipper is far reaching. His
prayers spread their influence round about, in his household, in
his city, in his country. He is to pray, not for himself but for
many round about him. The words of the Afringdn point to
what Herodotus (Bk. I, 132) says of the ancient Persians, that
they prayed not only for themselves but for the whole community,
at the head of which stood the King. '

The word Yad is Persian and means ‘remembrance.” Al] the
(B) The Yad in liturgical services, bestdea being performed in
the Dibiché. The honour of a particular Heavenly being or

Zindeh ravan and ; : i
the Anousheh- beings, are celebrated in the name or in the

~FTavan. memory of somebody who is named in the
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recital. The words used are “aidar yAd bad,” st sk yul 1. &,
“may be remembered here.” The services may be performed in
the name or in the memory of the living or the dead. If it is
performed for the living, it is said to be performed for the
Zindeh-ravdn, i, e., for the living soul. If for the dead, for the
Anoushél-ravdn, .e, the immortal soul (of the dead). The
word Anousheh-ravan is Anaosha-urvan of the Avesta, %.e.,
immortal-souled. It is an epithet applied to the dead in religious
phraseology.1

The following aae the different forms of the nomenclature
used for the Vdd in the Dibidcheh. Suppose that the ceremony
or service is for one Jamshed who is the son of Rustam. 1. If
Jamshed is living his name is recited thus: “Namchishti?
Zindehraviin Behedin Jamshed Behedin Rustam aidar yad bad,”
a.e., “ May the person with a living soul and bearing the name
Behedin Jamshed (son of) Behedin Rustom be remembered here.”
2, If the person is dead, his name is recited thus: “Namchishti
Anousheh-ravin Behedin Jamshed Behedin Rustam aidar yad bad
Anousheh-ravan ravini,” 4.6, May the immortal-souled person
bearing the name Behedin Jamshed (son of) Behedin Rustam be
remembered here. In the first case, viz., of the Zindeh-ravdn,
if the father of the person be living, for the last words “aidar
yad bad’ the word “beresad” sl. 4.e, may good or help
reach him is used.

The word Behedin in the above formula means a layman, lit.
one of the good religion. If the person belongs to a priestly class

1 It is this word Anousheh-ravin, which gave to Chosroes I, his Persian
name, Noshirvan. The modern Parsee name Nosherwanjee or Nusserwanjee
comes from it.

9 Namchistf, from Av. niman, name, and chista from chish or chish
to give, bestow, attribute, means “the person to whom such or such a
name has been given or attributed.” The word may also mean famous,
celebrated. Later translators translate the word by nam-ba-nim (K. E.
Kanga's Khordah Avesta. 8th ed. Afrin-i--Ardafarosh s. 13) when it oceurs
in the Agringin and Afrin. But that meaning does not seem to suit there.
Tt may suit in the Pahlavi Vendidad (I, 21; III, 417 V, 34, &c.) where it
occurs in the sense of details. (Namchishtik 14 goft ikvimunet, i e, the
details are not given.)
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and has gone through the first degree of priesthood, the epithet
<Ervad’ (Pahl, herbad from Av. aethra-paitii.e, a master of
learning, a teacher) is used instead of ¢ Behedin. 1If he belongs
to the priestly class but has not gone through the degree of
priesthood, he is spoken of as ‘ostd’ ( Av. hivishta a disciple,
a learner). If the person is a lady of the priestly class, she is
spoken of as *Ost.” If the person is a high priest, he is spoken
of as “Dastur.” Similar appellations are added to the name of
the father according as he is a priest or otherwise.

The recital of the name of the person, whether dead or alive,
e for whom the ceremony is performed, is fol-
armiiyashna, or
the name of the lowed by a mention of the name of the person
fﬁf"“perfd;fﬁf;;‘gg who directs that the ceremony may be
of the ceremony. performed. The formula adopted for this
announcement is “Farméiyashna Behedin N.! Mizdayasni
beresid, 4. e., “ This ceremony is performed at the direction of the
Mazdayasnén Behedin N. N. May help or good come to him.”
The name of the elder or the head of the family is generally
mentioned as the person directing the performance of the
ceremony.
II. The Afringin The Afringﬁ.n proper consists of two
proper. Its (a) vari-  hartg: (@) The Variable part, and (b) The

able and (b) invari- i
able parts. Invariable part.

(¢) On the completion of the Dibéché, whieh is recited by only
one of the priests, the other priest joins him in the recital of the
Afringéin proper. At first, the number of the Yathd- Ahu-Vairyds,
which varies according to the nature of the Afringén as referred
to above, are recited; then follow the recital of the formula of
the gdh or the period of the day, and that of the Khshntiman
of the Heavenly Being in whose honour it is recited. Then
follows the pa.fticulal_‘ Kardeh of the Afringin. The following
table gives the names of the Afringéins and the particular Kardeh
or section of the Avesta that is recited in it and the number of
Yatha-Ahu-Vairyds with which each Afringéin begins (vide

1 Here the name of the person directing the performance is mentioned.
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(b)Y Aiter the recital of the particular Kardeh which forms
the particular Afringﬁ,n, the second priest, the Atravakhshi gots
up from his place and standing before the fire and holding a
flower, now given him by the first priest, the Joti, recites with
him the Kardeh of “ Afrinami KhshathrayAn Danghu paiti.” 1
This Kardeh is invariable and is repeated after the variable part
of all Afringdns. It contains an excellent prayer, invoking
blessings upon the ruler of the land, on whose stable, just and
kind rule depends the prosperity of the country and of the
people. It is as it were an Avestan “ God save the King.”

The word Afrin literall v means ‘ benedictions.” This part of
" the Afringﬁ.n prayers, which is, like the first
Its.HdIi'EeTr}:aitAkfi;ii:: part, written in the Pazend language, is so
called because it is full of benedictions
These Afrins are generally recited, but they do not form a
necessary part of the ﬁfringan ceremony. One can, if he likes,
finish the Afringfin ceremony after the recital of the Afringﬁ.n
proper, by reciting the finishing-Bij. For example, in the
Afringan of Sracsha recited for the first three nights at the
house where a man dies, no Afrin is recited. There are several
kinds of Afrins. Some of these are such as must be recited on
particular occasions and after particular Afringdns. The recital
of others is optional. They are the following :—

1. Afrin of Gahambar.

2. Afrin of Rapithavin,

3. Afrin of Ardafarosh.

4. Afrin of the names of Buzorgs, or the departed worthies.
5. Afrin of Myazd.

6. Afrin of Spitaman Zarthosht

7. Afrin of the Hamkéras, or the Afrin of Dahmén.

8. Afrin i Gihambér Pavi,

I will deseribe these Afrins in brief,
It is an Afrin which can only be recited after the Afringé.n of
the GAhambdrs on each of the five days of
the GAhambéirs or the six season festivals.
This Afrin consists of three parts, the first

1. Afrin of Gah-
ambir.

1 Westerguard, p. 321 Afrigan-i Gahambar 14-19,
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and the last of which are Afrins proper.! 1. In the first part
the worshipper prays that the spiritual strength of the ceremony
and the ritual may reach all. 2. It is the second part which
renders this Afrin the Afrin of Gahambar, because, in it particular
references are made to the six Gahambérs of the year, to the
periods of the year when they occur and to the different grand
objects? of God’s creation connected with those periods. 3. The
third part again contains some benedictions.

It is so called because it is the Afrin which is specially recited
alter the Afringfm of Rapithavin, which is

th%wﬁ.’i" of Rapi-  recited on the third day, (Ardibehesht) of
Farvardin, the first month of the year. It may

be recited after other fkfringﬁns on other occasions. This Afrin
can be divided into two parts:—1. The first part contains the
general form of benedictions found in other Afrins, 2. The
second part contains a list of the names of the departed worthies
of ancient Iran. Their Farohars or guarding spirits are
remembered and commemorated. It contains, as it were, two
lists of canonization ; one, of the worthies of the time of the cycle
of Zoroaster, and another that of the eycle of the Sassanian times.

It is so called because it is generally recited after the
$Reeies of - Asls. Afringéin of Ardafarohar or Ardafaroash or
farosh. Ardéfarosh,® which is the Afringfin generally
recited in honour of the dead. The worshipper prays in this
Afrin that the spiritual strength of the ceremony performed,
or of the recital made, may be a source of pleasure and help to
the Farohars or the spirits of all who have departed and all

1 Vide Spiegel, translated by Bleeck. Khordah Avesta, p. 179.

2 The order in which the grand cbjects were created is well-nigh the
same as that in the Genesis, 742, the Heavens, Water, Land, Trees, Cattle,
and Man, The Genesis speaks of the Creation on six consecutive days buit
this Afrin gives intervals of days between each of the six creations as
follows; 45, 60, 75, 30, B0, 75, thus completing the 365 days of the year, the
first creation, viz., the Heavens being created on the 45th day of the year,

3 Ardd is Av. aréta,i.e., asha holy, and farosh is Av. Fravashi.
The word thus means * the holy spirits,”
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who may depart, from the time of Gayomard down to that of
the coming Soshyos.

It is an Afrin in the strict sense of the word. It isso called,
R because it contains a list of the names of
4. Afrin of the y

names of the Some of the departed worthies (buzorgs) of
Buzorgs. ancient Irdn such as Zarir, SiAvakhsh, Bejan,
Gushtdsp, Sém Narimén, Rustam, Asfandyér, and Jamdsp,
The particular traits of character in which they excelled are
mentioned, and it is prayed that the living person, in whose
honour or for whose benefit the ceremony is performed, or the
persons at whose direction (Farmiyashné) the ceremony is
performed, may possess those traits of character. In this Afrin,
the name of the director is specially mentioned and good wishes
expressed for him, This Afrin is generally recited after the
Afrin of Arda-farosh as an additional Afrin, Being a prayer
of benedictions in the ordinary sense of the word it forms a
part of the marriage service also. When so recited, the names
of the marrying couples are mentioned therein and blessings
invoked upon them.

This Afrin has fallen rather into disuse. It is recited rarely.

5. Afrin of J1b seems to have been so called because it

Myazd. was recited with the Myazd (the offerings of
fruit, flowers, water, milk, &e,) before it.

While all the Afrins above referred to are in the Pazend
6. Afrin-i-Spit- language, this is ths only Afrin in the old
tamin Zarthosht.  Avesta language. Stricltly speaking, it cannot
be put into the class of Afrins, by which term is generally under-
stood prayers recited after the Afringéins as benedictions, because
it is never recited during the Afringin ceremony. But in the
strict and literal sense of the word Afr'm, it is a real Afrin or.a
benediction. It is addressed in the second person. It is so
called because it is said to have been composed by Zarthosht or
Zoroaster and addressed to his royal patron king Gushtésp.
Such being the case, its phraseology is to a great extent adopted
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even now, by the Dasturs and other priests when they present
laudatory addresses to personages of the Royal family.1

This Afrin is generally recited after the Afrins of Ardé-

7. Afrinof Ham. Jarosh and of theﬂ Buzorgs. It can be recited

kara. alone after any Afringdn. It is known by

several following names: (o) Afrin of Hamkara. It is so

called because the Hamkérs (colaborateurs) of the Ameshaspands
Aare mentioned therein 2

() Afrin of Haft Ameshaspand. It is so ealled because
the seven (haft) Ameshispands or archangels are one by one
mentioned therein, and the demons or Evil-spirits whom they
combat are referred to.3

(¢) Afrin-i-Dahmén. It is so called because the Dahmén,
v.¢, the pious, the good, who had long since departed—from

Gayomard, the Peshdddian King, to Asfandyér of the Kidnifin
dynasty—are remembered thersin,

This Afrin is not strictly an Afrin, but it is spoken of as such.

8. Afrin-i-Gaham- Only its first two sections form an Afrin,
bir Chéshni or . . A )

Afrini-Gohambse D€ Tesb bf‘ilng T;he leﬁ-ﬁh(-‘ referrrd  to
Pivi. above. It is recited over wine and milk

on the occasions of the Gihambérs or season festivals, Tt ig

1 Forits translation wide Spiegel, translated by Bleeck, Khordeh
Avesta XL, p. 140,

2 The colaborateurs of the seven Ameshispands are the following:—
1 Ahura Mazda—Daé-pa-Adar, Daé-pa-Meher, Daé-pa-Din,
2 Bahman (Vokumana)—M8hor, Gosh (Dravésp), Rim,
3 Ardibehesht (Asha-vahishta)—Adar, Sarosh, Beherim.
4 BSheherivar (Khshathra Vairya)—Khur (Khurshed), Meher,
Asmin, Aneran,
> Asfandirmad (Spenta Armaiti)—Avin (Abin), Din, Arad
(Ashis or Ashisavangh), Marespand,
6 Khorddd (Haurvatit)—Tir (Tishtrya), Ardéifarvash or Ardi-
farosh (Farvardin), Goad (Vita).
¢ Amardid (Amereiat)—Rashnd, Astad, Jamyad,
3 Spiegel translates it under this head, Vide Khorde-Avesta, trang—
Jated by Bleeck, p. 176,
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so called because at one time, the celebrants sat within a place
enclosed by a pduvi.
Having described at length the different parts and kinds of
the Afringén, I will now describe the ritual :-
Affl_‘i;;gil of the 7w, or more priests perform the Padyéb-
Kusti, as is usually the case, before commene-~
ing the prayers. They seat themselves on a carpet. On a sheet
of white cloth, the Zoti has before him in his front a tray which
contains myazd, 4. 6., fruits and flowers of the season. At times,
when there is a large quantity of the myazd, there are more than
one tray. Besides fruit and flowers, there are milk, wine, water
and sherbet (or syrup) in the tray in small vessels or glasses.
Then, next to the tray containing fruit, flowers and the above
things, there is a fire vase opposite to the Zoti. Near the vase,
there is a tray containing sandal wood and frankincense. The
following diagram shows the positions of the priests and the
arrangement of the trays, ete.

ol

A

A The seat of the Zoti,

B The seat of the Rispi or Atravakhshi.

C Vase of the Fire with a ladle and tongs.

D Tray containing sandalwood and frankincense.

E Tray containing the myazd, i,e., fruit, flowers, milk, wine
water, sherbel, ste.

The word myazda, comes from the Avesta root ‘mid’

bl o N - _
Myazda and its S‘Bjns i f"jwz e, %0 HEbOW So, it means
chashni or commu-  things religiously offered in ceremonies.? The

e Darun or the socred bread, fruit, flowers,

1 8. B. E. XXIII p, 196.
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wine, milk, etc., which are offered, and over which prayers are
recited, are all jointly known as myazda. The Fravashis or the
guarding spirits of the departed ones take delight in coming to
the place where such myazd is offered. We read in the Fravardin
Yasht (Yasht XIII, 64): «We worship the good, strong,
beneficent Fravashis of the faithful...... who run by tens of
thousands into the midst of the Myazdas.” 1

In the Githas, myazd is offered to Ahura Mazda. “O Ahura!
We offer Myazda to thee and to Asha with humility (or, with
prayers nemanghd. Ha, XXXIV, 3).” Among the different
things offered, such as water, milk, wine, fruits, flowers, etc,
fruits are specially spoken of as the myazda. For example, in
the above passage of the Gatha, the Pahlavi translator renders
the word myazdae by fruit (bar). He says: *“I place the fruit
within thy possession (barfpavan khvesh-i-lak yakhsenunam).2
Neryosang also translates the word by ‘phala,’ i.e, fruit. So,
nowadays, the Parsees generally understand by the word myazd,
which is eorrupted into mej, “ fruit used in religious eeremonies.”

Haug3 derives the word otherwise. He says: “Originally
it meant ‘flesh’ as may be clearly seen from the cognate
Armenian mas, ‘meat’ (comp. Sans. ménsa mig) being identical
with ‘meat.” Some derive the word “mass” of the Christian
ritual from the same source. Others derive the word “mass”
from missa in the Latin phrase “Ite missa est,” z.e. “Go, it
is dismissed,” but this derivation is supposed to be wrong and
the initial conception is said to be of flesh’ and of a flesh-offering
in sacrifice,4 In old High German, the word is maz, in Gothic
matz. In this sense, the word ‘massacre’ is taken to be
masskhwar gragy i ¢, flesh-eater. Lat. mensa, which is a table

1 8. B. E. XXIII p. 196. 2 Gathas, by Dr. Mills, p. 134,

3 Eséays on the Parsis, 2nd ed, p. 139.

4 Vide Sir E. Cox's articles in the Nineteenth century of March 1905,
‘wherein the Christian ritual is said to have existed long before Christianity,
in the Eleusian and Mithraic Mysteries.

24
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or the food spread thereon, has a similar connection. Similarly
in Persian miz ;s is “table” as well as a guest. Mizbdn
means a “host.” The word myazd in Persian also means a
‘banquet.” In Latin ‘“seconda mensa” similarly means ‘a

?
sacond course.

Originally the Darun, .., the sacred bread was included in
the word ‘myazda.’ For example, in the Ya¢na, in one of the
chapters known as those of Sraosha Darun (H& III), the word
myazde includes the Darun.  But, latterly, the word Darun has
often been mentioned separately; for example, in the Afrin
(Darun yashtahom, myazd hamirfyenim.) In a town like
Naosari, in the ordinary parlance of priests, the word myazd
has come to mean the ceremony of Afringﬁn.

All the things offered as myazda are eatables (Kharethem
myazdem, Ha III, 1) and the worshippers partake of them in &
cevemonious way, This partaking of the eatables presented as
myazda is spoken of as “chdshni” (lit, tasting). It is only
those who are deserving, who have deserved it by their
righteousness (asha) and good conduct (fréreti) that are asked
to participate in the chdishui (Yagna, Ha VIII, 2). As Prof.
Darmesteter says, the public gatherings for offering the myazda
and for eating them (chishni) were, as it wore, gatherings for
veligious trials. He says: *Cette communion est une sorte d’
épreuve religieuse. 1l faut que le fidele se sente en état de gréice
pour y toucher et il semble, d'aprés l'adjuration solennelle faite
par le Zaotar, que les effets du Myazda trahissent celui qui le
consomme en dtat de péchéd.” (Le Zend Avesta, Vol. I, p. 75).
The ultimate object of these offerings is, that they may suggest
to the worshippers, that the best offering is that of righteous
actions. Prayer, praise and righteousness are ths best offerings
acceptable to God.

Wine is generally used in the Afringfin and other religious
ceremonies. There are some Parsees now,
who, being total abstainers abstain from
using wine in the ceremonies at their place

_ Wine in the
Afringin ceremony.
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If we look to the time of the Avesta we find no prohibition.
But, we find that the wine then used was the juice of the grapes.
That it was a sweet, nourishing and health-giving drink appears
from several facts:—

1. Firstly, the very Avestaic word for wine shows, that
it was a drink as sweet as honey. This Avestaic word is madkd
which corresponds to the Sanskrit madhd, Lat. mel, and French
miél, i.e., honey.

2. Secondly, the root of the word shows its medicinal virtue.
It comes from an old Aryan root mad or madh, Sans, wg Latin
mad-éri, meaning to make a remedy, from which comes our

English word medicine. “DAru,” ( IPIE! ) the later Persian word
for wine which is now commonly used in Gujariti, also has the
atymological meaning of medicine. Davi-ddru is a colloquial
phrase for medical treatment. It comes from an old Aryan root
dry, Sanskrit d/rs, meaning to be strong, to be healthy,

3. Thirdly, it was prescribed as nourishment to ladies in
their accouchement (Vendidad V, 52).

4. Fourthly, being a nourishing drink, its use was per-
mitted even among the priesthood (Vendidéd X1V, 17).

5. Fifthly, in one of the later writings, the Afrin-i-Gaham.-
bir, where they speak about the six Gihambirs, it is said that
the merit of celebrating the last season festival of the year,
the Hamaspathmaédem Gahambdr, in honour of the creation of
man, is just the same as that of feeding the poor and the
pious. In the food referred to here, wine is spoken of as a
part of the diet. At one time, it was generally thought, and
even now it is fthought by some, to be very meritorious to
taste a little of the wine used in the religious ceremonies of the
Géhambér festival,

6. Sixthly, an allusion to wine in the recital of the blessinge
of the marriage ceremony of the Ashirvad, shows that the wine
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used in the old Parsee books was not the wine that intoxicated.
The officiating priests, in the recital of a long list of blessings
that are invoked upon the marrying couple, wish the bride and
bridegroom to be as sparkling and cheerful as wine,

Coming to the time of the Pahlavi literature of the Parsees,
which flourished during the period of the Sassinian dynasty, we
find Pahlavi writers permitting the use of wine and preaching
moderation. Adarbad Marespand, in his Pand-ndmeh, or Book
of Advice, thus admonishes his son: “Make a moderate use of
wine, because he who makes an immoderate use, committeth
various sinful acts.” The DAadisténi-dini (ch. L., LI.) allows the
use of wine and admonishes every man to exert moral control
over himself. To the robust and intelligent who can do without
wine, it recommends abstinence. To others it recommends
moderation, Only that man is justified to take wine, who can
thereby do some good to himself, or at least can do no harm to
himself. If his Admaia, hikhie, and hvarshia, i.e., his good
thoughts, good words, and good deeds are in the least perverted
by drink, he must abstain from it. The book advises a man to
determine for himself once for all what moderate quantity he can
take without doing any harm. Having once determined that
guantity, he is never to exceed it. The most that a man should
take is three glasses of diluted wine. If he exceeds that quantity
there is a likelihood of his good thoughts, words, and deeds being
perverted! The Dinkard (Vol. I, p. 4) considers excessive
drinking to be a sin as it keeps away a person from prayers.

1 On the subject of the trade of wine-sellers, the Didistan-i-dini says,
that not only is a man who makes an improper and immoderate use of
wine guilty, but also a wine-seller who knowingly sells wine to those who
make an improper use of it. It was deemed improper and unlawful for a
wine-seller to continue to sell wine, for the sake of his pocket, to a
customer who was the worse for liquor. He is to make it a point 4o sell
wine to those only who can do some good to themselves by that drink, or,
at least, no harm either to themselves or to others., For the use of wine
among the Persians, as referred to by the Classical writers, &c. vide my
Pagper “ Wine among the ancient Persians” (1888).
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Flowers play a prominent part in the ﬁfringﬁ.n Ceremony.
If flowers are not available, leaves of any
Aff-‘ilggﬁs {'Jié]r e;}%‘f fragrant plant like the sabza (basil) are used.
L1 loT‘Eeergapguage It appears, that in former tihm?s special
flowers were used for the Afringfins of
particular Yazatas or angels in whose honour or whose
Khshnwiman the separate Afringéns were recited, It appears
that the ancient Persians had, as it were, a language of flowers
of their own. The Bundehesh (Chap. XXVII, 24) gives a list of
the different flowers which were said to be the special flowers of
the different Yazatas. The association of the different flowers
with the different angels depended upon the moral qualities or
characteristies believed to have been associated with those angels,
For example, the Ameshdspenta Sheherivar (whose Avesta name
is Khshathra Vairya) represents the Sovereign Will of God.
Then he presides over the sovereign power of kings. He typified
sovereignty, both physical and mental. The sovereignty of a
king implies Order, Equity or Justice. So Plutarch represents
Sheherivar as the god of Order, Equity or Justice. Now,
according to the Bundchesh, the flower known as “Shih-
Asparém” or the Royal Asparem is the special flower of this
Ameshéspenta. This specialisation is very appropriate. The
Shéh-asparem of the Bundehesh is the flower ‘basil” The word
¢ Basil’ eomes from Basilicus. This flower is the “Kinigskraut™
of the Germans. It is the “plant royale” of the French. We
thus see, that the flower Shéh-asparem or the Basil is very
appropriately specialized as the flower of Sheherivar who
presides over sovereignty—sovereignty of body and sovereignty
of mind. It appears then, that, in former times, when one recited
the Afringﬁ.n with the Khshnidman of Sheherivar, he used eight
Shah-asparem or Basil flowers which symbolized sovereign will
In the same manner, in the recital of the Afrlngé.ns of different
Yazatas, different flowers, which were special to them and which
symbolized the special characteristics or._qualities over which
the Yazatas presided, were used.
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The following list shows the connection of different flowers

Name of the Pahlavi name of Probable equivalent
Yazata. the flower. names ih English,

1 | Ahura Mazda Mird Yasmin Jasamine with leaves lika
the myrtle.

2 | Bahman ... . | Saman-i-safid Trefoil.

3 | Ardibehesht ... | Merezan gosh Sweet Marjoram,

4 | Sheherivar ees | Shah-sparem Basil-royal.

9 | Spendirmad Faranj mashk A sweet Basil, lit, the
musk of the Firangis or
Franks.

6 |Khorddd ..  ...| Susan Lily.

7 | Amerdad ... veo | Chambé It is the Sanskrit Champak,

8§ | Daepa-idar wo | Vidruz (vadrang) | Orange flower.

bui.
9 | Adar Azergun ... The Anemone or the Marl-
. gold.

10 | Abén wee w. | Nilo-par ... Water-lily.

11 | Khorshed ... Marv-i-sped Cat-thyme (German, Kat-
zen-kraut. French, Le

) Marum),

12 { Mohor ... Ruges Rush or Leek.

13 | Tir ... = Vanadsh Flower of the Wan tree,

14 | Gosh vee e | Meren Vine-flower (French, Fleur
de vigne, Germ, Wein=
bliithe}.

15 | Daepa-meher ,..| Karad A flower of the species
Pandanus odoratissimus.

16 | Meher ... ... | Yanush Violet.

17 | Sraosh ... Kheri Sorkh ... | Pepper grass.

18 | Rashpna ... Nistarun Narcissus,

19 | Farvardin ... Aoroz . .. .. | Coek’s comb.

20 | Behrim ... «. | Bisenbar ... Water mint.

21 | Ram - .. | Kherizerd ... Yellow Pepper grass.

22 | Guad ... | Vadrang-bui «-- | Mountain-balm.
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Names of the Pahlavi name of Probable equivalent
Yazata. the flower. names in English.
23 | Daépa-din voo | Shambalit ... .. | Fenu-greek.
24 | Din... ... | Gul-i-sad varg ... | Rosa centi-folia.
25 | Ashisang ... ... | Ham#&k hamak Va- | Buphthalmus.
har. "
26 | Astad s ... | Hamik Hom-i-Safid | White Haoma.

27 | Asmin v ... | Nani ninu sparam | Bread-vegetable.

28 | Jamyad ... ... | Kalkam ... ... | Saffron, Crocus.
29 | Méirespand w. | Artashiran ... | A bitter plant.
30 | Anerdn ... ... | Haoma datd ai Hom | Haoma.

The flowers are at first generally kept in a small tray on the
| T — left, and, on the commen.cement of bl}\e recital
and the Exchange of each Kardé or section of the Afringén,

of the Flowers. ' : L
The Expression of eight flowers are taken into.the principal tray

Saeaval containing the myazd, i.e., milk water, wine,
sherbet, fruit, &e. The eight flowers are arranged in two rows.
The first flowers lower down in both these rows point towards
the fire vase opposite. The three next are arranged face to face.

The following diagram shows the arrangement of the flowers:

SR e barn
S-S 3 P N—
A A

, 7'1‘he flowers are arranged as above befors the commencement
of each Kardeh of the Afringéins. At the end of the recital of
‘the first or the variable part of the Afringéin, the Raspi or the

Atravakhshi gets up from his seat on the carpet and the Zoti
gives him the lowest flower on the right hand side and himself



376 OUTER LITURGICAL SERVICES

holds the lowest on the left hand side. The former, while receiving
the flower, utters the words “ Ahurahé Mazdio raévato Kharen~
anghat6” 4. e, “of the Glorious and Brilliant God.” Then both
recite together the second or the invariable part of the Afringﬁns,
the Kardé of AfrinAmi. As said before, this part of the Afringén
invokes the blessings of God upon the ruler of the land. Both
vecite this portion holding the flowers in their hands.

In Persia, the Zoroastrian priests hold up their finger instead
of a flower. It seems that in ancient times, there was the
practice for people to hold up their fingers to show approval
and consent. In Tibet, even now, when a person with whom
you converse, wants to show his approval or agreement with
what you say, he raises up his finger. Just as you nod your
head a little to show, that you follow what another person with
whom you converse says, the Tibetan, now and then raises his
finger. We learn from Firdousi that that is a very old custom.
When Pirin entrusted young Kaikhosru to some shepherds to
be brought up under their care, in order to save him from the
grasp of his maternal grandfather Afrsyab, who, as the result
of a dream, thought of killing the boy-prince, the shepherds
now and then raised up their fingers to show their approval
and consent:1

This part of the ritual seems to indicate, that, as there is
one God above to rule over the world, there must be one King
here as his representative to rule over the country. He must
be powerful enough to over-rule all impiety, injustice, misrule,
oppression and immorality.

On finishing this second part, both the priests exchange
their flowers. This exchange symbolizes the exchange of lives

Logw g o2z 2 o2 _,fil 4isle  (Vuller's Firdusii. Lieber Regum,
Tomus secundus p. 678 1. 2648. Mecan's Calcutta ed, Vol. IT, p. 482 L
3. Mohl's Parised. Vol. II, p. 420.) Vide my paper on “A Tibetan form
of Salutation, suggesting an explanation of a Parsee ritual,” in the Sir J.
J.J, Madresi Jubilee Volume, pp. 408-14. Vide also iny paper on “ Tibetan
Salutations and a few thoughts suggested by them.” (Journal of the
Anthropological Society of Bombay of 1914. Vide my Anthropological
Papers., Part II, pp. 120-21).




THE AFRINGAN ' 377

between this world and the next. Souls are born and souls pass
away. How do they doso? That is indicated and symbolized
by the next process in connection with the flowers The priests
recite twice the prayer of Humatanim, ete. (Yagna Haptan-
ghaiti, Yagna XXXV, 2), wherein the reciters say that they
praise those who practise good thoughts, good words and good
deeds. Now the Parsee books say that a pious righteous soul
passes away to the other world, to the paradise, with three steps
reciting, at each stage, the words Humata, Hukhta and Hvarshta,
4. 6., good thoughts, good words and good deeds.! So, at this
juncture, the Zoti, while reciting the above words Humatandm,
ete., lifts up the three flowers on the right hand side, one by one,
beginning from ahove. Then, reciting the same prayer of
Humatanim for the second time, similarly lifts up the three
flowers on the left hand side, but commencing from below. This
process and this recital symbolize the above view, that a pious
righteous soul has to come down to and move about in this world
and then to pass away from this world to the other with the
triad of good thoughts, good words and good deeds. Having
thus lifted up the two sets of three flowers with the above prayer
praising goodnes of thoughts, words and deeds, he gives them
into the hands of the Réaspi, who, in the end, returns them to
him. He finally places them on one side in the tray. At the first
recital of the Humatanim prayer and at the first lifting up of
the flowers, the Réspi stands on one side of the Fire-vase, .¢., on
the right hand side of the Zoti, and, at the second recital, on
the other side. He, thus, changes his situation, to symbolize
the change of situation on the part of the soul, after death.

After the above recitals and after the abovesaid two processes
o 9 of lifting the flowers from their two rows, the
The pointing of o :

the directions with  Réspi, who was all along standing before the
$ojadle. fire-vase holding in his hand the ladle with
which he placed sandal-wood on the fire-vase, presents the ladle
to0 the Zoti. The Zoti holds it from the side of the broad blade
and the Raspi, from the side of the end of the handle. Both

1 Vide also the Vispa himata prayer: *“All good thoughts, good
words and good deeds lead us to Heaven.”
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recite an Yaihd- Ahu-Vairyd and an Ashem Vohu. Whilg reciting
the Yathd, the Zoti moves the ladle in the tray befors him
pointing out the four sides or directions. While reciting the
Ashem, he points to the four corners, In short, he points, as it
were, to the different directions of the movements of the sun.
In pointing out the first four directions he draws, as it wers, a
X . Wo know, that anthropologists say, that the Cross
existed before Christ, that it symbolized to some extent the
ancient sun-worship and pointed out the different directions in
connection with the sun. In that respect, it resembled, to a
certain extent, the savastiké of the Hindus which similarly
symbolized the movement of the sum. Thus, the pointing of
the different sides and corners with the ladle was something
like deseribing a savastikd.

After veciting the Yaths and the Ashem, two more Yatha-
ahu-vairyds and an ‘Yasnemcha’ are rocited. Then the two
priests pass their hands into each other’s hands in a particular
way. This process of passing hands is known as Hamdzor.
Then a short recital of the Humatanim, ete., finishes the
Afringﬁ.n prayer. The Zoti then recites one or more Afrins.
The priests are, at this last stage, paid their fees spoken of as
dshoddd. I will here describe the terms (#) Hamdzor and
(b) Ashédad above referred to.

The Humézor plays an important part in several ceremonies
P of .the Parsees. It is a particular‘ way in

which, at the end of several ceremonies, one
person passes his hands into the hands of another person. One
person, say A, holds forth both his hands flattened out and in
the position of the thumbs being uppermost and the palm of
one hand facing parallel to the palm of the other. Another
person B, with whom he makes the Hamézor, similarly holds
forth his hands, placing his flattened right hand hetween A’s
flattened haads. This process places the flattened right hand
of A, in turs, between B’s flattened hands. Thus, each holds
the right hand of another in the folds of his hands. Having
thus placed them, they, with a graceful movement withdraw
the right hands and similarly pass their left hands in the folds
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of the hands of another. After thus passing their hands info
each other’s hands they lift their hands towards their heads just
as if to touch them with the tips of their fingers, which is the
usual way of saluting elders er superiors. This graceful move-
ment of hands is spoken of as ¢ Homézor karvi” or ¢ Hamézor
lovi,” 4.6., “to make the Hamézor” or “to take the Hamézor.”

The following are the ceremonies at the end of which the
Hamazor is generally performed. 1. The
o oy Yajashnd. 2. The Vendiddd. 3. The
which the Hamd- Visparad. 4. The Afringan. 5. The recital
zor is performed.
of Nyaishes jointly by_a number of persons
forming a congregation.

During the first three ceremonies, it is generally the two
priests who take part in the ceremonies that perform the Hama-
zor, In the case of the Vendiddd when it is recited for the
Nirangdin, the second priest, 7. e., the Réspi, or the Atravakhshi,
at the conclusion of the ceremony, performs the Hamézor with
other priests and laymen assembled to superintend and witness
the ceremony.

In the case of the Afringén ceremony, the two priests, the
Zoti and the Atravakhshi, perform the Hamfzor at the end of
each f\fringﬁ.n, 1. €., at the end of each Kardé of the Afringﬁn. 1f
there is a large number of priests present and if there is a large
congregation of laymen before which the ceremony is performed,
at the end of the recital of the last Kardé of the Afringim, the
Atravakhshi goes round the assembly aud performs Hamfzor
with the other priests and laymen This custom of making
Hamézor with others is getting a little out of practice in Bombay,
* but is still in practice in the Parsee towns of Gujarit.

In the case of the recitals of the Nydishes jointly by a
congregation, the HamAzor is performed by the persons assem-
bled with several persons standing next to them. For example,
the Oothamnd ceremony on the third day after death is such an
occasion when there are joint recitals of the Khorshed and Meher
Nyébishes. There, after the recital of the Pazend Do Nime
setayeshné, which always follows the recital of the Nyiishes, t his
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performance of the Hamézor follows. Again, at some ceremonial
gatherings, the Atash Nyaish is jointly recited. There also the
Hamfzor is performed after the recital of the Doi Nam-
- setdyashné, g
In such religious and ceremonial gatherings, people generally
take their stand according to their seniority or superiority. The
Dastur or the Head Priest or a senior has his place generally in
the middle and in the front. At the proper time, he performs
the Hamézor with a few near him, beginning with the next
juniors, standing next to him. The latter continues it with those
next to him, and so on Thus, the whole assembly makes
the HamAzor, each person making it with the few round
about him.,

I think, that the Hamézor of the Parsees resembles the
Kiss of Peace of some of the Bene-Israels
The Hamaéazor of

the KP_arse?sP and  of India and the Kiss of Peace of some of
E}Iesolriseoof the the Early Christians. Rev. J. H. Lord thus

Bene-Israels of . .
India and of ihe describes the Kiss of Peace of the Bene

Early Christians. Israels:

“ Emanating from the chief minister, who bestows it on the
elders nearest to him, it passes throughout the congregation.
Each individual seeks it, as far as possible, from his senior or
superior. Hxtending the arms with the hands flattened out,
and in the position of the thumbs being uppermost, the person
approached takes the hand between both of his own, similarly
held, and the junior then probably places his remaining hand on
the outside of one of those of the person already holding his
other hand. The hands of each are then simultaneously released
and each one immediately passes the tips of his fingers which
have touched those of his neighbour to his mouth and kisses
them. He thon passes on to receive the same from, or to bestow
the same on, another; and so on, till all in the Synagogue have
saluted one another. Two or thres minutes may be occupied in
the process. A movement is going on all through the Synagogue,
md a distinctly audible sound of the lips is heard through the
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building, till all is finished.”? As to the occasions when the Kiss
of Peace is observed among the Bene-Israels, he says: “Itis, of
course, not difficult to believe in the possibility of the practice
having been handed down amongst the Bene-Israels, and having
been without break used by them on occasions of their meeting
together at circumcisions, and for such other communal meetings
as they may have kept up amongst themselves from the first.”

The points of similarity between the Haméazor of the Parsees
and the Kiss of Peace of the Bene-Israels, when observed in
congregations, are the following: (a) The movements of hands
is similar. () In both, they emanate from the chief minister.
(¢) In both, each makes it with, or bestows it upon, the elders
nearest to him. (d) In both, they pass throughout the
congregation.

The only point of difference is this, that, while among the
Bene-Israels the process ends with a kissing of the tips of the

fingers of the hands, among the Parsees, it ends with the taking
of the tips of the fingers to the forechead with a gentle bow.

The word Hamd in the word Haméfzor is Avesta, hama,
Sanskrit sam, Latin simaul, similis, English
same. The word Zor is Avesta Zaothra and
comes from the root Zu, to perform a
ceremony. So, the word Haméjor means “to be the same or
to be one in ceremony.” One of the principal participants or
performers of the ceremony, by passing his hands in the hands
of others, symbolically makes them participate in the ceremony
he had performed. The members of the congregation by
performing the Hamézor with one of the principal celebrants
make themselves participants in the ceremony. After the
performance of the Hamézor and at the end of the ceremony,
they subsequently make the chdshni, ie., they eat a little of
the consecrated things and thereby further show themselves
as participants in the advantages or good resulting from the
ceremony.

The meaning of
the word Hamazor.

1 The Jews in India and the Far East, by the Rev. J. H. Lord (1907)
pp. 30-31. Vide my paper, “ The Kiss of Peace among the Bene-Israels
of Bombay and the HamAzor among the Parsees” (Journal of the An-
thropological Society of Bombay, Vol. VIII, No, 2, pp. 84-95. Vide my
Anthropological Papers, Part I, pp. 283-94).
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While performing the Hamézor, they recite the words
NP Hamézor hamz‘a._ asho béd,” 4.e., “May you
ed while perform- be one (with us) in the ceremony and may
BRI S SE you be ashd or righteous.” The recital of
the words signify and emphasize the object and aim of the
performance of the Haméazor ceremony. The ultimate object
of all ceremonies, rites and sacrifices is to elevate the mind of the
performers or the worshippers. A ‘sacrifice’ does not fulfil its
object unless it makes the participant ‘sacred, unless-it elevates
his thoughts, and makes him a better man. So, after performing
the sacrificial service, one of the principal celebrants passes his
hands into those of the other members of the congregation and
lets them pass theirs into his, and by this symbolic mixing of
hands, makes them participants in the ceremony and wishes
them or rather asks them to be ashd, 4. e., righteous.

I'rom the fact, that a Hamfzor was performed in the

The Haméizor on Liturgical Services with a view to signify

a New Year's day.  participation and unity and with a wish that
the person with whom it was performed may be rigteous, the
Hamfzor has come to signify a religious or solemn way of
communicating one another’s good wishes on the Naoroz or the
New Year’s day. To the laymen, it is best known in eonnection
with this New Year's day, Early in the morning of that day,
after washing and putting on new apparel, the male members of
the family cxchange this form of salutation and expression of
good wishes, Iriends do the same when they meet one another.
« 54l mubarak,” 4.¢, “May the year be auspieious,” and “Dér
zi va shdd z,” 4.e, “May you live long and may you live
happy,” are other additional words, at times uttered with this
form of the exchange of salutations. Members of a family, or
friends, if at variance, are expected to forget on the New Year’s
day their differences and to unite and be friendly with the
performance of the Hamézor. A generation or two ago, it was
a custom for the head of a family, 4. e., the head, senior or elder
member representing the block from which several chips had
descended, to all mijlas or a gathering at his place in the
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morning of the New Year's day for the purpose of the
Hamézor. All the members of the family met togesher and
exchanged HamAzor.

Wae see from what is said above, that behind the outward
passing of hands in the Hamézor which
signifies unity, harmony, participation, there
- lies the inner idea, which demands that the participants must
unite in the works of righteousness. So, behind, what we may
call, the “physical Haméazor”, there is what we may term the
spiritual Hamézor” The participants in the ceremony, in the
ritual, in the recital are asked to be sne with the chief cdlebrant
in some religious acts which may lead to an increase of righteous-
ness in the world. From this view of the ritual thers is not
only the Hamézor—the physical HamAzor—between Man and

Spiritual Hamézor.

Man, but there is also a kind of HamAzor—a kind of spiritual
Haméizor between Man and Nature, between Man and
Nature's God. The Puzend Afrins recited in the above-dnseribed
Afrlngﬁ.n ceremonies are replete with expressions about this
kind of Hamézor with God and his Nature. For example,
in the Afrin of Ardéfarosh, there is a long list of Hamazors—
Hamézor with Ahura Mazda and Hamdizor even with many
abstract ideas, all leading to a cenception of righteous moral
lifs. The purport of this part of the Afrin is, that one must
try to be one with the Harmony, Order, System established
by God in Nature. The Hamézors with the divisions of Time
and the divisions of Space in the Great Infinity of Time and
Space—divisions brought about by the movements of Héavenly
bodies—are all intended with a view to that Harmony, Order
or System. Let man try to be one with that Harmony, Order
or System.

Ash0-did literally means “what is given (ddd) to the
righteous to the holy (ashd).” Hence the fees,
or gifts given to the members of the Holy
Order or the priesthood are generally spoken of as “ashédad.”
Afterwards, now-a-days, the word is sometimes employed even

(b) Asho-dad.
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for the woney-gift given at the temples to the Parsee poor
whether priests or laymen.

The ashéddd, or the fees to the priests, does not only consist
of payment in money, but also payment in kind. At the Uth-
amné ceremony, on the third day after death, besides payment
in money, payment in cloth is made. A sudsreh or a sacred shirt
is giver to each priest invited for the ceremony. Again, the
Darvme or sacred breads and the myazd offered in the Sraosh
Bij are taken by the family priest as a part payment. In some
ceremerties, such as the Naojote and the Marriage, a part of the
payment consists of grain. These grain payments are generally

known as ‘akhiani.’




CHAPTFER XVII.
II.—THE FAROKHSHL

The word Farokhshi is another form of Fravashi. The
prayer recited under this name is so called,
because it is intended to remember, invoke

and praise the Fravashis of the dead. Like the ﬁfringﬁm, it is
generally recited over fruits, flowers, milk, wine, water, etc., and
before fire. Its recital consists of the recital of the Satim and
the Avesta portion of the Farvardin Yasht. At times, and that
very rarely, the recital of the Farvardin Yasht is proceeded with
the recital of the Ya¢gna chapters of the BAj recital, which, in
that case is spoken of as BAj dharnu (lit. holding the B4j) of
the Farokhshi. It is recited By one priest and has very little
of ritual. As Farokhshi is the recital of the prayers for the
Fravashis, and as these Fravashis or Farohars play a very
important part in the religion of the Parsees, and as many
ritualistic ceremonies refer to the Fravashis, a description of the
Fravashis is essential.

Farokhshi.

Fravashi is the original Avesta term and Farohar is its later

The Fravashis or 10rm. The word is too technical to be suffi-
the Farohars. ciently and properly rendered into English.
Prof. Harlez says: It is difficult to determine their nature (leur
nature parait assez difficile & déterminer.)! Rev. Dr. Casartelli
says: “Il y a peu de sujets qui présentent plus de difficulté,
tant dans le syst¢me avestique que dans celui du mazdéisme plus
récent, que celui des esprits appelés fravdhars, fardhars, fravash
ou fréhars. L'embarras principal provient de ce que le nom est
appliqué & une faculté de I'ime humaine unie au corps pendant
la vie, et a cette faculté détachée du corps et menant la vie
indépendante d'un esprit céleste.”2 The word Fravashi comes
from Avesta prefix fra, Sans. pra, Pers, far, Lat. pro. German
vor, Eng. jorth, meaning forward, and the Avesta root wakhsh,
Sans. g7 Pers. vakhshidan, Germ. waschen, Eng. war, meaning

1 Avesta, Livre sacré du Zoroastrisme: Introduction p. CXIX.

2 Le Philospohie Religieuse du Mazdéisme sous les Sassanides,” pat
L. C. Casartelli, pp. 76-77.

25
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to ‘grow.” So Fravashi is that power or spiritual essence in &
substance which enables it to grow. Nerydsang in his Sanskrit
translation, renders the word by wrudhdhi, 4.e., increase. The
proper name Frawartish which we come across in the Cuneiform
Inseriptions ( Behistun II, 5) and the name Phraortes which we
find in Herodotus (Bk. I, 73, 102) are derived from the word
Fravashi. We learn from the etymological meaning of the word
and from all that is written about it in the Avesta books, that
Fravashi is a spirit, a guardian spirit, inherent in everything,
animate or inanimate which protects it from decay and enables
it to grow, flourish and prosper. Every good object in Nature
has its Fravashi which proteets it and helps its development. Dr. -
Haug’s definiiion gives some idea of what it is, though I would
rather use the word “spirit’ in place of ‘angel.” He says, « these
Frohars or protectors, who are numberless, are believed to be
angels, stationed eveywhere by Ahuramazda for keeping the
good creation in order, preserving it, and guarding it against the
constant attacks of fiendish powers, Every being of the good
creation, whether living, or deceased, or still unborn, has its own
Fravashi or guardian angel who has existed from the beginning,
Hence they are a kind of prototypes and may be best compared
to the ‘ideas’ of Plato who supposed everything to have a double
existence, first in idea, secondly in reality.”1

Al the Farohars were created by God before the creation of
the Universe (Faryardin Yasht, XIII, 76). The Farvardin Yasht
(Yasht XIII, 59-62) gives their number to be 99,999, But one
must understand from that number, that, in the Avesta, it gives
an idea of being innumerable. In this Yasht, 99,999 Fravashis
or individual spiritual essences are spoken of as protecting and
loocking after the sea Vourukasha (the Caspean). The same
number looks after the constellation of Haptoirang ( Ursa Major),
the body of Keresispa, and the seed of Zoroaster. So their
number is innumerable. As the grand universe, the whole Naturs
is made up of innumerable objects';r animate or inanimate, large
or small, and as each object has its own Fravashi or some
individual inherent spiritual essence which maintains and

1 Haug's Essays on the Parsées, 2nd edition, p. 206.
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supports it, it is evident that there are innumerable such
spiritual essences all emanating from that Great Divine Essence
of God who has created them, and who has made use of them.

Ahura Mazda is the Great Architect of the Universe. He is
e Feacastis the_ Creator of the Material as well as the
areSpiritual Essen-  Spiritual world. The Fravashis form the
ces. Their Relation . x5
to the other Higher Creation of the Spiritual world. In the
Intelligences. spiritual hierarchy, they stand, as it were,
fourth in the order of supremacy. There is believed to exist a
beautiful relation between the different Higher Intelligences of

the Hierarchy.
1 Ahura Mazda ( The Omniscient Self-existent Lord) is at
the head of all.

2. Next come his Ameshaspentas (The Bountiful Immortals)
who are his own creation (Ahura Mazda Yasht, Yasht I, 25).
Ahura Mazda who is self-created (Khadhéita, Khudd) is himself
one of the Ameshéispands. (Yasht I, 3; Yasht 111, 1),

3. Then come the Yazatas (lit., those who are worthy of
being worshipped). The Ameshdspentas who stand higher in the
order and Ahura Mazda himself who stands at the top are also
included in the list of the Yazatas. They stand first in the list
of the Yazatas. In later books, Ahura Mozda is spoken of as
Yazdén, 4. e., the Yazds in the plural, or the Yazata of the Yazatas.

4. Then come the Farvashis (u. e, the guarding or protect-
ing spirits). Now, each of the Yazatas, who precede the Fravashis
in the above order of hierarchy, has his own Fravashi. The
Ameshaspentas who stand higher have each their own Fravashis,
Then Ahura Mazda who stands at the top has his own Fravashi
(Yagna XXIII, 2; XXVI 2, 3).

Ahura Mazda, the Omniscient Lord, has allotted to the

The Work of the  Fravashis the work of helping the ereation,
Bravashis inthe  Farvardin Yasht; Yasht XIII, 1,19). They
Universe. help in sustaining the sky (Ibid, 2, 22, 28, 29,
Yagna XXIIL 1), in letting the great river Ardvigura flow (Yasht
XIII, 4), in supporting the earth (Vasht XIIL 9, 22, 28; Yacna
XXIIIL, 1). They help mothers in maintaining the children in'the
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womb and in the work of delivery (Yasht XIII, 11, 22, 28,
Yagna, XXTII, 1, 15). It is these spiritual essences, these guiding
and guarding spirits that help the waters to flow (Yasht XIII, 14,
22, 28; Yagna XXIII, 1), the trees to grow the winds to blow
(Yasht, XIII, 14, 22, 28), the Sun, the Moon and the Stars to
move in their orbits (Yasht XIII, 16). To them, the cattle owe
their growth and spread (Yagna XXIII, 1, 12). The purport
of all this is, that there is the Divine hand of God in everything.
Through His Fravashis or the protecting, guiding and guarding
Spirits, He maintains all and rules over all.

We learn from the Farvardin Yasht, that all the objects of
Nature have their Fravashis. but artificial
objects have none. Ahura Mazda and the
Ameshispentas have their Fravashis (Yasht
XIIT; Yagna XXIII, 2-4; XXVI, 2-3). The Yazatas and
mankind have their Fravashis (Yasht X111, Yagna XXIII, 2-4).
The sky, waters, earth, fire, trees, cattle, all have their Fravashis
(Yasht X111, 2).  All the objects of Nature, as divided iuto
three classes, 1. the Vegetable world, 2. the Mineral world, and
3. the Animal world, have their Fravashis.

Two classes of
Fravashis.

From what is said above we may divide the Fravashis
into two classes:

(1) The Fravashis of Natural objects, 1.c., the transcendental
essénces of the objects. (2) The Fravashis of men.

According to the Avesta, all natural objects have their Fra-

(1) The Fravashis, vashis, but not the ohjects that have been
T somanscendental - made from those natural objects. For ex-
objects. ample, the trees have their Fravashis, but
not the chair or the table that has been made from the wood
of the tree. God has created the Fravashis of these natural
objects from the very beginning of creation. Bofore the ereation
of the object, there existed the Fravashi of that object, perfeet,
complete and correct. This conception of the Fravashi leads us
te think that the Almighty had conceived the creation of every
object in the Universe from the very beginning. In fact, He
had conceived a complete, perfect and correct idea of the whole




THE FAROKHSHI 339

Universe before its creation, He had ecreated or formed tha
transcendental spiritual essences of all objects before He created
the objects themselves The spiritual essences existed at first,
and then the objects resulted from them. For example, the
Avesta says that the earth itself has a Fravashi. Now, as it
also says that the Fravashi existed before the creation of the
object itself, it follows, that the Fravashi of the Earth existed or
was created by God before He created the Larth itself. What
does that mean in common parlance? It means that God had
conceived beforehand a complete, perfect, correct, harmonious,
orderly system of the Earth. From that perfect conception, that
correct idea, proceeded the creation of the earth. It existed in
spirit before it existed in body. The earth, as we see it now, is
not a haphazard result of some kind of creation or formation,
but it is the result of a correct order, a perfect system, which
was conceived before the earth came into existence. Again, take
the case of the Heaven which also has, according to the Avesta,
its Fravashi or a transeendental spiritual essence which existed
before the creation of the Heaven. This also signifies that the
Heaven also is not the result of some haphazard chance of
circumstances. No, the Almighty had created its Farvashi
beforehand and had thus conceived a perfect system of its
creation, evolution and development. The Heavens, as we see
them now, are a result of such Omniscient Intelligence.

The Zoroastrian belief about the Fravashis is eonneeted with
the idea of Eternity. Ahura Mazda is omniscient, omnipresent
and omnipotent, and His omniscience, omnipresence and omni-
potence consist in this, that He conceived, from the very begin-
ing of beginnings, if we may say so, from time unlimited
(zraviina akaréna), a most complete, a most correct, a most
harmonious, a most orderly system of the universe. The
Fravashis or the Farohars played an important part in this
conception, because the I'ravashis of the Universe and its objeets
were the transcendental spiritual essences from which God
evolved gradually the great universe.

This view of the Fravashis as propounded in the Avests
shows beautifully the power and the wisdom of God. Take, for
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example, a tree. It has its Fravashi, 7.e, a transcendental
spiritual essence, pure and perfect, which existed somewhere
before the tree came into existence or assumed its present form
and shape. With the birth, if we may so call it, of the tree, its
Fravashi continues with it. It is its guiding spirit. After a
certain time, the tree dies, but not the I‘ravashi. It continues
to exist somewhere in nature as a perfect and pure transcenden-
tal essence. This Avestaic view of the Fravashis teaches
several facts.

1. That there is something real, substantial, true, correct,
perfect, undying, behind the form and the figure of a thing
which is always changing. That scmething real is always
axisting, is eternal,

2. That God is omnipresent, omniscient, omnipotent and
His omnipresence, omniscience, omnipotence consist in this system
of the Universe which has come from eternity, which exists at
present for eternity, and which wiil continue to exist for eternity.
There is nothing spontaneous, Everything evolves from some-
thing, from transcendental essence which is scmething connected
with the very essence of the Almighty.

(@) The Fravashis of the Avesta remind us, as pointed out
The Fravashis of PY Haug, of the ideas of Plato and of the
the Avesta, (¢) the  patterns of the Bible. Ideas or the transcen-
Ideas of Plato and o
(b) the Patterns of dental spiritual essences formed an important
g Sl part of the system of Plato’s philosophy.
According to him, the material and phenomenal world is the
reswlt of some pre-conceived ideas, Matter existed from times
eternal. That matter took form at scme certain time, but that
form existed somewhere, long before the matter tock that form.
These forms were Plato’s ideas. The ideas are eternal, invisible
and imperishable, but the substances which take forms are
subject to frequeny changes. For example, just as, according to
the Avesta, the Earth has its Fravashi, according to Plate it
has its idea, The *idea’ of the Earth existed before the Earth

itselt, It was with that ‘idea’ before Him, with the help, as it
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were, of the ‘idea, that God created the world out of chaos.
Milton uses the word ‘idea’ in that sense in the following lines:

« Thence to behold the new-created world
The addition of his empire, how it showed
In prospect from his throne, how good, how fair
Answering his great idec.” (Paradise Lost, Book VII,
1l. 554-557).

(b)) Again, according to Dr, Haug, the IFravashis of the
Avesta resemble the patterns of the Bible. That resemblance is
not very great, but it does hold to a certain extent. God shows
to Moses the pattern of the tabernacle which he wishes the
Israelites to construct. He says: “ According to all that I show
thee, after the pattern of the tabernacle, and the pattern of all
the instruments thereot, even so shall ye make it” ( Exodus,
XXV, 9). These patterns shown by God to Moses are the ideas
or spiritual essences which led to the construction of the objects.
The reference to the patterns in the New Testament more
vividly suggests the ‘ideas.” In the Epistle to the Hebrews by
the apostle Paul, we read: “It was therefore necessary that the
patterns of things in the heavens should be purified with these”
(Hebrew IX, 23).

Burnouf’s definition of the Fravashi, as understood by the
(2) The Fravashis LAISis, gives a correct idea of the Fravashi of
of man. man, He says: “By the Farohar, the Parsees
understand the divine type of every being endowed with
intelligence, his “idec’ in thought of Ormuzd, the superior genius
which inspires him and which watches over him.” (Par Ferouer
les Parses entendent le type divin de chacun des étres doués
d'intelligence, son ddée dans la pensée d'Ormuzd, le génie
supérieur qui l'inspire et veille sur lui” Burnouf: Commentaire
sur le Yagna, p. 270).

As every object of Nature has its Fravashi, so every man
has his Fravashi, which God had created before the creation and
which therefore existed somewhere before his birth. Thus, the
birth of a child to-day is, in one respect, not a new phenomenon
or event. It is an event which God had conceived at the very
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beginning of creation. The Fravashi of the child was created
by God, milleniums before the date of the birth of the child. I#
existed from the very beginning, but it associated itself with the
soul (urvan or ravdn ) of the child at its birth in this world. It
will continue to remain with the child or rather with the soul of
the child as long as the child enjoys life (gaya, ahu, or ushtdna).
On the death of the child, whether as a child or as a man, it will
continue to exist as perfect, as pure, as sound and as innocent,
as when it was first ereated. On death, it will separate itself
from the body (fanw or asia, lit., bones) and from the soul
(wrvan) of the child and mix itself among all the holy Fravashis
( hamd ashd Farohar).

Thus, in the matter of the Eternity of Existence, the
Fravashi of a man may be said to have three periods of existence,
though a continuous existence: (A) Before the birth of a man,
his Fravashi had a «pre existence.” (B) With his birth, it has
“co-existence” or what may be termed <“earthly conscious
existence.” (C) After his death, it has before it an eternal
“future existence” Under these forms the Fravashis of men
are spoken of as

(A) Those of unborn persons ( fravashayd a-Zdtandm).

(B) Those of born persons (jfravashayd Zitandin or
Zavantdm).
(C) Those of the dead (fravashayd irirathushdm),

The work of the Now what part does the Fravashi of a
E;a;;“h;ﬁé S04 man play in connection with man. What
states. work has it to do?

As to what the Fravashi did in what we have termed its
pre-exisience, we know simply this, that, like
the innumerable Fravashis, it did its work in
the field of evolution. The world, or rather
the universe as it is, is the result of davelopment, of evolution, in
which all the Fravashis take their part; so, with all the other
Fravashis, the Fravashi of a particular man in its unborn
(a-zAtandm) state had to do its work.

A. The Fravashi

of an unborn man.
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Then, with the birth into this world of the man whose
B. The fravashi special Fravashi it is, its special work begins.

of a born man.
Difference between L0 understand that work, one must under-

Urvina and Fravas  gtand the relation between a man’s wrvan
shi ] (Soul and . .

Spirit, or Rovdn and his Fravashi, or to speak in
ordinary parlanece, between his soul and guiding spirit. Accord-
ing to the Avesta, a man's soul (urvan) is different from his

guiding spirit (Fravashi). Several facts lead to show this.

(a) In the Khorshed and Meher Nydishes, a man invokes
separately his soul and spirit (Hadm urvinem yazamaidé, Haom
Fravashim yazamaidé). (@) Urvan is masculine. Frovashi is
conceived as feminine, (¢) In the Farvardin Yasht, not only
the Urvan and the Fravashi are considered to be separate
spiritual parts of a man, but other spiritual parts, such as Daéna
(Conscience), and Baodha (Intelligence) are spoken of as separata
spiritual parts (Ahumcha Daénimcha, Baodhascha, Urvinemcha,
Fravashimcha Yazamaidé., Ya¢na, Ha XXVI, 4). (d) The
Yagna (Ha XXIII, 4) speaks of each wrvan (soul) having a
separate I'ravashi. There, it is said: “I invoke the Fravashi
of my own soul” (iyasé yéshti havahé uruno Fravashéé). (¢) The
Pahlavi books like the VirAf nAmeh, the Mino-Kherad the
Bundehesh, the Ganj-i-Shiyagin, all speak of them as two
separate parts.

Now the relation subsisting between the soul and its
Fravashi will be better understood by comprehending what we
may call the “spiritual coustitution of man.”

A man is made up of physical and spiritnal parts. His
urvan (soul) and Fravashi form his spiritual
parts. Ushiina, 4., the animal life keeps
up his body. The animal life is kept up by
the five senses. A moderate use of all the five senses is good
for keeping up animal life. An immoderate use of the senses
turns into a passion and is bad. The attachment of the soul to
the body is a trial, an ordeal for the soul. As the enjoyment
of the five senses is necessary and unavoidable to keep up animal
life, the Bou] while associating itself with the bodily life of &

The spiritual con-
stitution of man.
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person, must look very sharp, lest an immoderate or undus use
of the senses may contaminate it. It is good if the soul of a
man separates itself in a pure, unalloyed, uncontaminated state
at the time when the animal life becomes extinct. If it does so,
1t is said to have passed the trial of this world well. One has
to think, that the body is to be fed with the enjoyment of the
senses in order to live and that it is not to be kept living in order
to be fed. One must eat to live and not live to eat.

Now it is the work of the Fravashi or the Farohar of a man
to guide the wivan or soul and not let it be contaminated by
an immoderate enjoyment of the senses. The Fravashi has to
guide the Urvan or the soul through the Baodha or the Budhs
or the epirit of intelligence. Just as a guide leads a wayfarer,
10 the Farohar guides the soul of a man. A man or a soul who
secepts that guidance is a wise man, If one were to ask from
this point of view, “Who is the most fortunate man in this
world?” We may reply in the spirit of the above quoted
passage (ahumcha daenfimcha baodhascha urvinemcha frava-
shimcha yazamaidé) that « A fortunate man is he, who accepts
the guidance of his Fravashi, communicated to him through his
ivtelligence (Baodha), and accepting the guidance, makes such
an use of his five senses which lead to support his life (ahw) as
would keep his soul (wrvan) pure and uncontaminated, so that
when he has to pass on to the other world, he can present
himself before his God with a pure conscience (duena ).”

The Fravashi of a living man among the Zoroastrians
resembles, in good many points, the Genius

a;f};‘j, Erzﬁe‘i}glpf:f of the ancient Romans, The roots of both
‘1;? ?ﬁljRgsaS;fmus the words signify well nigh the same - thfx?g.
Fravashi comes from a root which signifies

‘to increase’. Genius comes from a root gignere, to generate.
Dr. William Smith says: “The genii of the Romans are the
powers which produce life (dii genitales) and accompany man
through it as his second or spiritual self. They were further
not confined to man, but every living being, animal as weil
a8 man, and every place had its genius. Every human being
at his birth obtained (sortitur) a genius, whom he worshipped
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as sanctus et sanctissimus deus, especially on his birth day, with
libations of wine, incense and garlands of flowers. The bridal
bed was sacred to the genius, on account of his connection
with generation, and the bed itself was called lelius genialis.
On other merry occasions, also, sacrifices were offered to the
genius..,...... He (Genius) was worshipped on sad as well as joyous
0ceasions......... The genii are usually represented in works of
art as winged beings.” (Classical Dictionary, word Genius.)

This passage shows that there are many points common to
the Fravashis of the Zoroastrians and the genii of the Romans,
() As among the Romans, so among the Zoroastrians, the
Fravashis were invoked on both, sad as well as joyous occasions.
(b) The Fravashis also, are like the Roman genii, represented in
old-Persian works of art as winged beings. In the Farvardin
yasht (Yasht X111, 70) they are represented as coming from the
heaven like birds (Yatha nd mérégo hupéréno). (¢) Among. the
Zoroastrians, as among the Romans also, the Fravashis are
invoked on bridal occasions. () They are represented as help-
ing women in their labour of delivery (Yasht XIII, 15).
(¢) Flowers, incense, and wine are used among the Zoroastrians
as among the Romans in the ceremonies invoking the Fravashis.

The Fravashis of the Avesta resemble the daiinons of the

The Fravashis of Oreeks in several respects. The Greeks
;’;‘E thf%?fﬂi?:?’é? took the Daimons to be a protecting spirit.
the Greeks. Plato said that “daimons are assigned te
men at the moment of their birth, that they accompany men
through life, and after death conduct their souls to Hades.”
Pindar spoke of the daimon as ¢the spirit watching over the
fate of man from the hour of his birth.” The daimons are
further described as “the ministers and companions of the Gods
who carry the prayers of men to the Gods, and the gifts of the
Gods to men.” In the Farvardin Yasht the Fravashis also are

represented as doing a similar errand (Yasht X1II, 151).

Almost all nations, whether old or new, of the East or the
Waest, the educated or the uneducated, have

(C) The Fravashis ; i
of the Dead. Future ©ne form or another of venerating the dead.
Rafoox the Deshiny This veneration is connected with the belief
in Future Life. Zoroastrianism believes 1n
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the immortality of the soul. The Avesta writings of the
Hadokht Nask and the 19th chapter of the Vendiddd and the
Pahlavi books of the Minokherad and the Vir&f-nimeh treat of
the fate of the soul after death, The .last mentioned book
contains an account of the journey of Ardéi-Viraf through the
heavenly regions. This account corresponds to that of the
ascension of the prophet, Isaiah. Its notions about Heaven

and Hell correspond to some extent to the Christian notion
about them.1

A plant called the Hom-i-saphid or white Haoma, a name
corresponding to the Indian Soma of the Hindus, is held to be
the emblem of the immortality of the soul. According to Dr.
Windisechmann and Professor Max Miiller, this plant reminds
us of the “Tree of Life” in the garden of Eden. Asin the
Christian seriptures the way to the Tree of Life is strictly
guarded by the Cherubim, so in the Zoroastrian scriptures, the
Hom-i-saphid, or the plant which is the emblem of immortality,
is guarded by innumerable Fravashis or guardian spirits whose
number, as given in various books, is 99,999. A good deal of
importance is attached in the Avesta and in the later Pahlavi
writings to this question of the immortality of the soul, because
a belief in this dogma is essential to the structure of moral
principles. The whole edifice of our moral nature rests upon its
ground work. Dr. Geiger says on this point: “N owhere, I
think, does the belief in the future life after death stand out more
prominently, nowhere are the ideas respecting it expressed more
decidedly and carrried out in all their details more fully, than
among the Avesta people. Here the doctrine of immortality
and of compensating justice in the next world forms a funda-
mental dogma of the whole system. Without it the Zoroastrian
religion is in fact unintelligible.”2

1 Vide my papers before the Bombay Branch of the Royal Asiatic
Society, Vol. XVITI, pp. 192-205 and Vol XXIIT, pp. 189-216, on “ The
Divine Comedy of Dante and the Virif-nimeh of Ardii Virdf, and on “An
Iranian Precursor of Dante and an Irish precursor (Adamnan) of Dante”,
Vide My “Dante Papers.”

2 Dastur Darab Peshotan's Translation, Civilization of the Eastern
Tranians in Ancient times, Vol T, p. 98.
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Again, Zoroastrianism believes in Heaven and Hell, Heaven
is called Vahishia-ahu in the Avesta books. It literally means
the “best life.” This word Vahishta has passed into Persian as
“ Behesht,” which is the superlative form of “veh,” meaning
“good,” and it corresponds exactly with our English word “best.”
Hell is known by the name of “ Achishta-ahuw,” i.e., “the worst
life.” Heaven is represented as a place of radiance, splendour,
and glory, and Hell as that of gloom, darkness, and stench,
Between heaven and this world, there is supposed to be a bridge,
named “chinvat.” This word—from the Aryan root ¢ chi,”
meaning to pick up, to collect,—means the place where a man’s
soul has to present a collective account of the actions done in the
past life.1  For three days after a man’s death, his soul remains
within the limits of this world under the guidance of the angel
Srosh. If the deceased be a pious man or a man who led a
virtuous life, his soul utters the words * Ushid-ahmdi yahmds
ushtd-kahmdi-chit.” i.c., “Blessedness to him, by whom that
which is his benefit becomes the benefit of any one else.” If he be
a wicked man or one who led an evil life, his soul utters these
plaintive words: “ Kdm nemoi Zim ? Kuihrd nemo ayeni?” i.e.,
“To which land shall I turn? Whither shall T go?”

On the dawn of the third night, the departed souls appear
at the «“ Chinvat Bridge.” This bridge is guarded by the angel
Meher? Dévar, i.e, Meher the Judge. He presides there as a
Judge assisted by the angels Rashna and Astad the former
representing Justice and the latter Truth. At this bridge, and
before this angel Meher, the soul of every man has to give an
account of its doing in the past life. Meher Davar, the judge,
weighs a man’s actions by a scale-pan. If a man’s good actions
outweigh his evil ones, even by a small particle, he is allowed to
pass from the bridge to the other end and thence to heaven.
If his evil actions outweigh his good ones, even by a small weight,
he is not allowed to pass over the bridge, but is hurled down

1 The “Chinvat” bridge of the Parsees reminds one of the “Sirat” of
the Arabs, the “ Wogho ™ of the Chinese, and the “Gioell” and “Bifrost”
of the Scandinavians.

2 Cf.my paper on “Mithra, the Yazata of the Zoroastrians, and Michael,
the saint of the Christians.”
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into the deep abyss of hell. If his meritorious and evil deeds
counterbalance each other, he is sent to a place known as
“ Hamastgehdn,” somewhat ecorresponding to the Christian
“Purgatory” and the Mahomedan *“Aerdf.” His meritorious
deeds done in the past life would prevent him from going to hell
and his evil actions would not let him go to heaven.

Again Zoroastrian books say that the meritoriousness of
good deeds and the sin of evil ones, increase with the growth of
time. As capital increases with interest, so good and bad actions
done by a man in his life increase, as it were, with interest in
their effects. Thus a meritorious deed done in young age is
mors effective than that very deed done in advanced age. For
example, let that meritorious deed be valued in money. Let two
friends, A and B, at the age of twenty-five, propose doing an act
of charity, viz., a donation of £ 1,000 to a charitable institution.
A immediately gives the amount, and B postpones the act for
some time and does it at the age of fifty. Calculating at the
rate of four per cent., A’s gift of £1,000 at the age of twenty-
five is worth twice that of B at the age of filty, <.e., twenty-five
years later. Thus, the Dadistin-i-Dini, recommends man to
follow the path of virtue from his very young age. A virtuous
act performed by a young man is more meritorious than the
same act performed by an old man. A man must begin practising
virtue from his very young age. Asin the case of good deeds
and their meritoriousness, so in the case of evil actions and their
sins. The burden of the sin of an evil action increases, as it
were, with interest. A young man doing an evil act has long
time and opportunities at his disposal to wash off, as it were,
the effect of that act, either by repentance or by good deeds in
reburn. If he does not take advantage of these opportunities,
the burden of thoss evil deeds increases with time.l

1 The belief of the ancient Egyptians about the future of the soul after
death, was similar to that of the ancient Persians in several points. There
was some similarity between the Fravashi of the Zoroastrians and the
Ka of the Egyptians, For further particulars, vide my paper on *“The
Belief about the Future of the soul among the ancient Egyptians and
Tranians” (Journal B. B, R. A. 8. XIX, pp. 365-374, Vide my Asiatic

Papers, Part I, pp. 37-46.)
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Now, the veneration for the dead among the Zoroastrians,
Relation existing rests on the belief, that the dead have a
between the living  f,t41s existence somewhere, and that thera
and the dead thro- )
ugh the Fravashi. exists some relation, though invisible and
spiritual, between the dead and the living (Yt. XIII, 49-52,
156-157). A father who did all his best to look after the welfare
of his children does not cease to do so altogether after his death.
He eontinues to do so in an invisible or spiritual way. On the
other hand, the living who were loved and looked after by
the deceased father do not and must not, forget the dead alto-
gether. There exists some relation between the living and the
dead. The channel through which this relation continues is
the Fravashis of the departed ones. We saw above, that on the
death of a person, his soul (urvan or ravdn) meets with justice
according to his merits or demerits. If he has deserved well, he
goes to heaven, if not, to hell. His Fravashi, which guided him
through life as a guiding spirit, parts from his soul and goes to
its abode or place among all the Fravashis. It is the soul
(urvan) that meets with good or evil consequences of its actions,
The Fravashi or the guiding spirit, was pure and perfect,
unalloyed and uncontaminated from the beginning and has
passed away as such. So it is this pure and perfect spiritual
- entity, the Fravashi, that is the medium, as it were, of the
continued relation between the living and the dead. After the
third day after death, the Fravashi of the departed dear one is
invoked. It is the Fravashi of the deceased that comes to the
help of the living dear ones, provided they live a pure, virbuous
life, and hold their departed dear ones in veneration.

The relation subsisting between the two is, according to the
Nature of the Avesta, reciprocal. The dead expect to be
relation. remembered by their living dear ones, and
in their turn offer their help and assistance. We learn from the
Farvardin Yasht what the wishes of the Fravashis of the depart-
ed ones are. They exclaim: “Who will praise us? Who will
offer us a sacrifice? Who will meditate upon us? Who will
bless us? Who will receive us with meat and clothes in his
hand, and with a prayer worthy of bliss? Of which of us will



400 OUTER LITURGICAL SERVICES

the name be taken for invocation?”1 These words of the
Fravashis then show, what they expect from the living dear
ones. They expect to be remembered and held in esteem and
respect. In return, they offer the following blessing: *May
there be in this house flocks of animals and men! May there
be a swift horse and a solid chariot.”2 Bearing in mind, that
in those early days the cattle and the horse formed the wealth
of a person, we understand by this, that the Fravashis in their
turn offer to pray to God to give to their living dear ones pros-
perity and a progeny of children. Again, we read: “May
these Fravashis come satisfied into this house; may they walk
satisfied through this house! May they, being satisfied, blest
this house, with the presence of the kind Ashi Vanghuhi!
May they leave this house satisfied! May they carry back
from here hymmns and worship to the Maker, Ahura Mazda gnd
the Amesha spentas! May they not leave this house of us,
the worshippers of Mazda, complaining!”3 (Yasht XIII,
156-157.) Again, we read that those who *treat the Fravashis
of the faithful well”4 become independent and happy, their
difficulties are got rid of5 they are rewarded with success,
health and glory,f and with an earnest desire to help the
good and the virtuous? and to break the power of those who
oppress the poor and the innocent.®

Here, we see the relation supposed to subsist between the
good that are living and the good that are dead. Those, that are
gone wish and expect to be held in esteem and regard and to
be remembered and respected. The living, on their part, also
desire that the dead may be remembered in their houses well
and worthily and that they may return satisfied and contented.
The Fravashis of the dead on their part pray for and offer
blessings to the living that they may be blessed with worldly
and spiritual wealth, that they may be happy and virtuous,
that they may help the virtuous and punish the vicious. So,
in short, the relation between the living and the dead is respect,
regard, remembrance and esteem from one side and blessings
from the other.

1 8. B. E. Vol. XXIIT, p. 192. (Yasht XIII, 49). 2 Ibid, p. 193.
3 Ibid, p. 184: Yasht XIII, 18. 4 Ibid, p. 230. 5 Yasht XIII, 20,
6 Yasht XIII, 24, 7 Ibid, 25, 39. 8 Ibed, 31, 33, 39,
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The one essential thing for the living to receive the blessings
of the good dead who are gone is, that they should be ashavan,
.6, righteous, When the Fravashis are invoked in a house,
they feel satisfied and contented if they see piety, virtue,
righteousness in the house. If they do not see that, they return
unsatisfied and distressed. All the prayers recited in the house in
bonour of the dead must be prayers that “reach righteousness”
(asha nica nemangha). The Yagnas (Ha XVI) again says, that
“the dead rejoice at the brilliant deeds of righteousness, by the
living.” If they will find the house virtuous, they will move
therein, as it were, with pleasure and satisfaction, and bless the
house with the gift of Ashi Vanghu. If they will find the con-
trary, they will leave the house “complaining.” Righteousness
in the house is the sina qua nom of their hearty, good reception.
If that is not seen in the house, hundred other things done for
them go for nothing. If they will receive satisfaction from the
house in point of righteousness they will be the means of
carrying the prayers of the living to the throne of Ahura Mazda
In that case, they (the Fravashis) will carry to the house! «the
healing virtues of (their) blessed gifts as widespread as the earth,
as far-spread as the rivers, as high-reaching as the sun, for the
furtherance of the better men, for the hindrance of the hostile,
and for the abundant growth of riches and of glory.”2

1 8. B. E. Vol. XXXI, p. 311: Yag¢na Ha LX, 4.

2 The veneraticn of the dead among the Zoroastrians, resembles, in
some points, the veneration of the Manes of the dead among the Romans,
The word ‘Manes’ comes from Latin manus, good, and the Fravshis of the
Avesta are also spoken of always as ‘the good’ (vanghuish). The Manes
of the virtuous were known as the Lares. The Fravashis in the Avesta
are spoken of as those of the house, of the street, of the village, of the
country, (nminaydo, vigydo, zantumao, dakhyumdao). I think a sonmewhat
similar division or nomenclature seems to have been made in the case of the
Manes of the Romans. The Fravashis of the house ( Fira vashayo nridnydo
from mmdna, house) correspond to the Lares domestici (domus, house) of
the Romans: The Fravashis of the street Frvashayo vicydo (from wig,
street) correspond to the Lares compitales (parts of a city marked out with
compite or dots) of the Romans. The Fravashis of the village Fravashays
Zantumdo from Zantu, village) correspond to Lares rurales (rus, ruris, the
country) of the Romans. Lastly, the Fravashis of the whole country
(Fravashayd dakhyumio) correspond to the Lares preestites of the Romans.
The Lares publicii of the Romans correspond to the Fravashis of the public
benefactors remembered in the Fravardin Yasht (vide my paper in Gujarati
on Farohars in my “Anahita and Farchar").

26



CHAPTER XVIII.
IIL—The SATUM,

The word Satiim means ‘ praise’ It comes from Avesta sfu,
Satum, » Hymn Sanskrit stica, to praise. It is a prayer re{j.ited
of Praise for the on meals in honour of the dead. It isso
dead. called from the word “staomi” which oceurs
is the commencement of the 26th chapter of the Yagna which is
recited in the prayer of the Satiim as its principal portion. The
Chapter opens with the words, “I praise (Staomi), remember,
and extol, the good, brave, and beneficent Fravashis of the pious.”
The word Sattim corresponds to the Sanskrit stoms which means
a “hymn of praise,” as well as, “a saerifice, an oblation.” Thus
the word Satdim means a “ Hymn of Praise.”

As seen from the sentence quoted above (Ya¢na Ha XXVI,
1) it isa hymn of praise for all the Fravashis. At first, the
Fravashis of all the Holy ones are invoked generally and then
specially those of Ahura Mazda, His Amesha Spentas, of the pious
Poiryo6-tkaeshdin, 7., of the Mazda-worshippers who preceded
the time of Zoroaster, of Gayomard the first man, of Zoroaster, of
King Gushtésp in whose reign Zoroaster flourished, of Isad-vaster,
a son of Zoroaster who was a chief priest, of the NabéAnazishtas,
4. ¢., of the contemporaries of Zoroaster who worshipped one God,
of all pious souls, of all who were profound in religious lore and
of all who were still acquiring that lore, and of all the pious,
whether males or females, whether adults or minors.

The praise consists in remembering the dead, in remembering
their good deeds and actions But a most praise-worthy praise
consists in your acting up to the high standard of the person or
being whom you praise. So, in the Pazend Dibiché which is
recited after the reeital of the above chapter of the Yacna which
is known as “Satim nd Kardo,” 4.e., «“the section of Sattim,”
the worshipper expresses a desire to that effect and says, «“ May
my Humata, Hukhta, Hvarshta, . ., good thoughts, good words
and good deeds, go to delight the Fravashis of the holy.” Thus
the worshipper is enjoined to act up to the standard which Hana
More points out in the lines:
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“Sweet is the breath of praise when
given by those

Whose own high merit claims the
praise they give.”

To praise the dead is more praise-worthy than to praise the
living, because in the latter case, it may be, that you perhaps
expech something substantial from them in return, but in the
former case, you expect nothing substantial from the dead.,
-What little you do is a kind of self-sacrifice. A Hymn of pure
praise is better than a prayer wherein you want something from
the Higher Powers.

The Sat@im prayer is generally recited over meals, In the
SatOm  recited Haoma Yasht (Ya,g;na X, 18) we read:
over meals. “O Haoma ! these GAthds are for thee, these
satums (staomayd) are for thee, these meals (chichashindo) are
for thee, these words of truth are for thee.” Hence the custom
seems to have arisen to have a meal placed in a tray and then to
- recite the Saidm prayer over it. The presentation of the meals
is symbolic, showing that there exists a kind of communion,
mental or spiritual between the living and the unseen higher
intelligences of the dead. In the case of the dead, the living
present their meals, as it were, to the memory of the dead, and,
while presenting them as an offering for them, offer at the same
time, as said above, an expression of their will to offer their good
thoughts, good words and good deeds.

The meals are prepared carefully with an idea of purity and
cleanliness. If in a Parsee household the daily meals are prepared
by a non-Parsee cook, in the case of a meal prepared for the
Satim prayer, the members of the family carefully wash the
utensils clean, and prepare the meal themselves or engagoe a
Parsee cook for the purpose. One or more dishes prepared
according to the means of the family are arranged in a tray.
A pot of pure water and a glass of wine are also placed in the
tray. Then a vase of fire is placed in the front between the bray
and the priest who recites the Satdin prayer. The priest, whila
reciting the Satlim, burns sandalwood and frankincense on the
fire. In the recital of the Pazend DibAcheh, he mentions the
name of the particular person in whose memory the Safidin is
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recited. Together with his name the names of the other departed
ones of the family may also be remembered.

When the recital is finished, one or more members of the
family place frankincense on the fire referred to above. Lobdn
amukvun, i. e., to place the frankincense, is a part of the ceremony
in which the ladies of the family take a special consolation for
the separation of their dear ones. They remember the name of
the particular dear one or dear ones whose memory they wish to
honour, and, while doing so, place frankincense over the fire.

Before the large tray containing the meals, there is a small
The morsel of Plate containing a part of the meals, not
the dog. necessarily a part of all the dishes. This plate
is for what is ealled Kutrd mo bitck,1 4. e, a morsel (lit. share) for
the dog. It reminds one of olden times, when every Parsee street
had a dog, not only\for religious purposes as the sag-did but for
Police purposes as well. Even now in a Parsee town like
Naosari, some people feed, on some occasions, the dogs of the
street. Up to a few years ago, it was a practice, even in
Bombay, to send a bread or breads to the Towers when a corpse
was carried there, to feed the dogs kept there for the sag-did.
After the recital of the Satdin, this plate of meals is given to
the dog or dogs of the street for food. When there are no such
dogs, it may be given to the poor as charity, or to young
children of the family, on the principle, perhaps, that ¢charity
begins at home.”

The occasions of the monthly Baj, i.e, the monthly day
Occasions for re- during the first year after death on which a
citing the Satim.  person died, and of the anniversavies of death
are the principal occasions for the Satfim. It is also recited on
other religious holidays like the Gahambérs, the Fravardegin
holidays, the Jashans, ete. Its recital is not necessarily connected
with the dead. It may be recited even on joyous oceasions,

1 The word biich %% now used by the Parsces seems to be Av. -*Lg
baga (Guj. @ from Av._ﬁ.:') Sans. @M% Lat. frangere to break) a broken
piece. Or, perhaps it may be the Arabic word used in Persian, ¢ buk® .&.
meaning “having little milk” (Steingass). It is a practice with some to
give to a dog, on such an oecasion, a little milk, and a meal may be a
substitute for such milk.




CHAPTER XIX.
COMBINED GROUPS OF LITURGICAL CEREMONIES.

Having described at some length, the liturgical services
individually, I will now describe certain ceremonies or rather
groups of esromonies which are observed by celebrating a certain
number of the different services. Among such groups of services
are the following :—

1. The Haméyasht or Homdsht.
2. The Geti-Kharid.

8. The Sarosh.

4. The Zindeh-ravan.

5. The Nirangdin.

6. The Gahambar,

7. The Jashan.

8. The Farvardegfn.

9. The Faresté.

1. HAMAYASHT OR HOMASHT.

The word “Hamé Yasht” means the praise or celebration
(Yasht) of all (hami) Yazatas or angels. The ceremony consists
of several celebrations of the Yagna and the Vendidid, Itis
performed in honour or in memory of women either living or
or dead. The belief is, that women are, in their state of
menstruation, and accouchément, enjoined to observe certain
observances (Vide Purification ceremonies). There may have
been or there may be derelictions in the observance of those
-gustoms or in other worldly or religious duties. So, the perform=
-anee of these ceremonies act, as it were, as some meams to make
up for the deficiencies in the observance of the customs.

The Haméyasht consists of 12 Kardds or sections. KEach
Kardd or section consists of twelve recital in honour of one
particular Yazata. The recital varies according to the nature
of the Haméyasht. There are two kinds of the Hamayasht:—

(@) Moti (gdl) or the great Haméyasht.

() Nani (gfl) or the small Hamélyasht.
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(@) The first, i.e; the great HamAyasht consists in the
recital of 144 Yae¢nas and 144 Vendiddds with their rituals
The 144 Yagnas and Vendidéds are recited in honour or with
the Khshnuman of 12 Yazatas or angels, 4.¢., 12 Ya¢nas and
12 Vendidads are celebrated in honour of each Yazata. These
12 Yazatas are the following:— 1. Ahura Mazda. 2. Tishtar.
3. Khurshed. 4. Meher. 5. Aban, 6. Adar. 7. Khurdsd
& Amerddd. 9. Spendirmad. 10. Goad. 1l  Sarosh.
12, Ardifarosh (Farvardin), The above list is given in the
order in which the celebrations in honour of each Yazata are
performed.

If one pair of priests, 4.e., two priests, would perform the
whole ceremony, it would take 144 days, 4.e., about 5 months to
complete it, as only one Yacna and one Vendiddd can be
recited every day. More than one Yagna can be recited by two
Priests during the Havan gih or the morning hours of the day,
but, as cnly one Vendidad can be recited during the Hoshain
géh or the hours after midnight, one Ya¢na and Vendidad only
can be celebrated per day. So, if one wishes the ceremony to be
finished during a shorter period, one or more Jors or pairs of
priests ean be engaged for the service. While the ceremony
lasts an Afringfin and a BAj in honour of the same Yazata in
whose honour the Yagna and the Vendiddd are recited, ave
also performed.

(b) The smaller Haméyasht consists of the recital of 144
Yagna aud 12 Vendidads. At the end of each Kardd or section,
w4, at the end of the recital of 12 Yagna in honour of one
Yazata, one Vendidad is recited in his honour., Now, as one
pair of priests ean celebrate during a day more than one Yacna
and as the Vendiddd is to be recited at the end of each Kardd
ot 12 Yagnas, the smaller Hamayasht ean be finished sooner than
the larger ome. Again, if more than one pair of priests are
employed, it can be finished much sooner.

2. THE GETI-KHARID

The word Greti-Rharid literally means, “the purchase
(Hharid) of the world (geti).” It corresponds, to a certain
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extent, to the Christian word «“ Redemption” which also comes
from a root emere, meaning to buy. It is intended to be a
ceremony for seeking salvation from the sins of the world. The
original idea suggested by the name seems to be, that one
should redeem his time and make the best use of it so as to
save himsell It was something like that suggested by the
following words of St. Paul in his Epistle to the Ephesians
(Chap. V, 15,16): *See then that yo walk circumspectly, not
as fools, but as wise, Redeeming the time, because the days
are evil.” As ths Patet says it is not money, with which one
has to purchase his salvation, but with his heart. One has to
give away the money which he has when required for the good
of others. He is to sacrifice even his lifa for the sake of truth,
We read in the Patet (Karda 1): «The whole powers which
I possess, I possess in dependence on the Yazatas (Yazdin, 7.e.,
God). To possess in dependence upon the Yuzatas means (as
much as) this: if anything happens, so that it behoves to give
the body for the sake of the soul, I give it to them.”1 So the
original idea is that of self-cacrifice.

The ceremony that is now known by this name consists in
the recital of nine Yazashnns or Yagnas, The fir-t six Yazashnas
are those of Mino-navar. They are performed for six days, one
at a day, each of the two priests who perform them serving as
Zaotd alternately. 'Then, on the sixth and the seventh or the
seventh and the eighth day, they perform three more Yazashnas,
one in honour of Sracsh, another that of the Sirouzeh, and the
third the Visparad.

8. SAROSH,

By the name Sarosh are known the funeral ceremonies that
Sarosh ni Kriya, 270 generally performed in honour of a
ic, The Cere- deceased person during the first three days
QOB Pl frsezha, after death. At times some repeat these
ceremonies even some time after death, even after months or
Jears after death. These ceremonies are known by the name
of Sarosh, because the prayers therein are recited in honour of,

1 Spiegel, translated b}'_]?_lg_t_egl&_\fol. II1, . 153.
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or with the Khshnuman of, Sraosha. We will here shortly
describe the functions of Sraosha, the Yazata or angel, which
will enable one to see why the prayers are recited with his
Khshnuman.

In Zoroastrian angelology, Sraosha occupies a very high
Sraosha, the Position. As said by Dr Geiger, he is a
Yazata. “characteristic figzure in the Avesta religion”
and “cxemplifies clearly the ethico-philosophical spirit which
predominates in the Zoroastrian system.”1

The word comes from the root Sru, Sanskrit shru, to hear.
or to cause to hear, and thence to obey. So he presides over the
abstract idea of obedience,—obedience to God. Obedience
implies hearing. So he is the Yazata who hears from God,
communicates to Man what he hears from God and asks Man to
obey God’s message which he communicates. Hence he plays,
to a certain extent, the same part in the Parsee books, as that
which Gabriel plays in Christian books. He is a messenger of
(vod communicating to Man the wishes and orders of God. It is
generally through him that prophets and even righteous men are
inspired by God, He protects the souls of men both during the
day and during the night. His protection is greater at night
Hence it is that the Yashts in his praise (Yasht XI and Yacna H&
LVII) are specially recited at night. The dog, who watches a
house at night, and the cock, that crow during the last part of
the night and wakes men from sleep, are therefore the animals
that ave associated with his work. (Bundehesh, Chap, XIX, 33).
He protects man against the evils of ignorance, anger, sloth and
intoxication. The pith of hll that is said of him in the Avesta
and Pahlavi books is this: By obedience to the Commands of
God, by conformity to His laws as seen in Nature, man protects
his soul and moves in the proper path, Obedience to the Laws
of God, as seen in his Nature over which Sraosha presides is
everything, As M, Harlez says: L'accomplissement de la loi est
la source de toute la prospérité,”?2

4 “Givilization of the BEastern Iranians in Ancient Times,” Introduction
translated by Dastur Darab P, Sanjana, Vol. I, p. LL
Z Le Zend Avesta: Introduction, CXV.
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Trom all this we see that Sraosha is the guardian angel who
protects the soul of man. He protects the soul of man not only
during life but even after death (Ya¢na LVII, 25). His help or
co-operation is required by the soul during its passage to the
next world, especially during the first three days, when it is
passing to a new plane of activity from the plane of this world
{0 that of another. 'We read in the Minokherad (Chap. II, 115):
“The fourth day in the light of dawn—with the co-operation of
Srosh the righteous, Vaé the good, and Vahrim, The strong...
(the soul) goes up to the awful, lofty Chinvad bridge to which
everyone, righteous and wickéd is coming.”1 * And the righteous
soul passes over with the co-operation of Srosh the righteous™
(Chap. 11, 124)2 (Vide also Shiyasht 14 Shiyasht, XVII, 3;
Dadistin-i-Dini, XXVIII, 6-7). Thus, we see that the ceremonies
are performed with the Khshnuman of Sraosha, because the soul
in its passage to the next world has his help and guidance. So,
the Sarosh ceremonies are on the one hand intended to signify
thanksgiving to Sraosha for the protection that he had offered to
the soul during his life-time and that he offers after death. They
are at the same time intended to pray, that he (Sraosha) may
eontinue that protection after death. After separation from the
body, the soul, finding itself, as it were, on a quite new plane, in
other spheres of activity, is in more need of help and protection.

The Sraosh ceremonies consist of the following :—T‘he Pahlavi
Vendidad VI1I1 22 refers to some of these ceremonies).

1. The recital’of 8 Yagnas with the Khshnuman of the
angel Sraosh during the morning hours. This recital
is indispensable. For a child under seven, one Yagna
is permissible. (Zbid.)

9. The recital of the Vendidad af midnight from one to

three in number  This is not necessary; it may or
may not be made.

3. The recital of the Sracsh B4j during each of the 5 gahs
or periods of the day during the first 3 days. This

recital is not indispensably necessary, but it is
generally made.

1 8.B.E, XXIV, p. 17 2 Tbid. p. 19.
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4 The recital of the Afringan of Sraosh (Yagna LVII, 15-18)

in the first part of the night (Aiwisruthrem gah),
This is indispensably necessary. It is generally
recited in the house near the spot where the remains
were placed before being carried to the Towers, This
recital is ordinarily spoken of as “Sarosh no Kardo,”
%. €., the particular section in honour of Sraosha,

5. The recital of the Nyiishes and Yashts in each of the

9.

five gdhs or periods of the day. During the three
periods of the day, the smaller Sraosh B&j, gdks, the
Khorshed and Meher Nyaishes and Patet are recited ;
and, during the night, the smaller Sraosh B&j, the
gdhs, the Yashts (Yagna LVII and Yasht XI) and the
Patet are recited. These recitals are not indispensably
necessary.

The recitals at the Uthamnd ceremony. They are

necessary. Some perform this ceromony twice, once
during the afternoon of the third day and the second
time at the end of the third night. Only one of
these two is necessary and especially that at the end
of the third night.

The recitals of the Four Bijs with a Sidv or suit of

clothes during the latter part of the third night,
(Vide B4j for the deseription of these).

The recital of the Afringan of Daham on the dawn of

the third night.

The Chehérum, or the fourth day ceremony.

All the different ceremonies which make up the Sarosh
ceremonies do not require any fuller explanation, as they have
been treated under their respective headings, but the Uthamna
and the Chehfirum require a special mention, We will deseribe
them at the end of the article on Sarosh.

In the matter of the Sarosh ceremonies for the first three

Jorani Kriya.

days after death, and subsequent ceremonies
during the first year or even after the first



THE SAROSH CEREMONY 411

year, the practice is that if the deceased is a married person,
the ceremonies—if not all, the principal according to one’s
means—are performed not only in the name and in honour of
the deceased but also in the name of his or her partner, i.c, of
the husband if the deceased is a female, and of the wife if he is a
male, whether the partner be living or dead. The performance
of this double set of ceremonies is spoken of as ‘“*Jorfini, =Azie),”
¢, coremonies of the pair. This double performance is not
referred to in old books and seems to be a later introduction,
In case the deceased has gone through a second marriage, the
ceremonies are threefold. For example, if A dies and had
married a second wife C after the death of his first wife B, then
on his demise, some of the ceremonies are performed in the name
of all three A, B and C. This is not a general practice, but is
resorted to by those able to afford. The eustom of this double
set of some ceremonies seems to have arisen from the belief that
a pair once married is married for life and death,

The Trustees of the Funds and properties of the Parsee
Punchéyet pay the funeral expenses of the
fuféiﬁnjgie;fufi’;g poor of their community who are not able
goary;he first four {5 defray them. In case of those that have
died utterly destitute and without anybody
to perform the funeral ceremonies after them, they (the Trustees)
get the ceremonies performed in a Fire-temple under the charge
of a head-priest. I give below a list of the charges which will
give one an idea, not only of the expenses, but also of the
ceremonies that are thought to be absolutely and indispensably
_mecessary. The total cost paid for the poor in Bombay, which
is a big and rather expensive city is Rs, 45,

Rs. a. p.
Fees received at the Tower of Silence for the wages
of the corpse bearers, &c., in the case of poor
polbdene - sonsil: g wir 2 4 0

Fees of two priests who perform the Geh Srni cere-
mony before the removal of the corpse ...

Recital of the three Yagnas of Sraosh o



412 GROUPS OF LITURGICAL CEREMONIES

Recital of the Ardafarosh on the Chehdrum, 4.e., 4th
day . & D

Recital of four Bijs on the 3rd day after midnight ... 2 0

<

0
Recital of the Karda of Sraosh for three nights 00
The Uthamné and the Afringan on the dawn of the
fourth day ... voe . 4 0 O
The Afringan Baj of ChehArum on the 4h day .. 3 0 0
Fruit, flowers, flour, sandal-wood, &e., - v O 8 D
The meal for the Satum on the Chehdrum day 1 0 0
Sifiv vdsan (i.e., a suit of clothes, utensils, &e.) to be
consecrated at the recital of the four Béjs on the
3rd day ... ia sz 1 & AP

—_—

Total ... 40 0 O

The word Uthamn4 comes from an Indian verb ‘uthvun’
meaning ‘to get up, to depart’ According
. Og;fxamna ®T¢ " to the Parsee books, on the death of a person
his soul remains within the precincts of this
world, generally at the place where he died, or at the place where
his body had its last resting place Itis at the dawn of the
third night, it gets up, as it were, and departs from this world
to the world above. So, the ceremony performed on the third
day after death is called * Uthamnd, 4.e., the ceremony of the
day of the departure of the soul from this world.l1 The most
proper occasion for the ceremony is the dawn of the third night
when the soul is believed to depart from the precincts of this
world. The ceremony is performed at that time, but generally
the custom is, that it is also performed in the afternoon of the
third day in order to make it convenient for the friends and
relations to attend at, and participate in, the ceremony,

Friends and relations and the invited priests assemble at
about 3 p.m. at the place where the ceremony is to be performed.

1 Some say ‘that 7t is so called because, after its celebration, members
of the family, get up from their deep mourning and go out for their usual
avocations.
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The place may be either the house of the deceased, if it is
convenient to accommodate the assembly there, or at an adjoining
Fire-temple or another kind of public place. At three o'clock when
the gdh (Uziran) changes, most of the persons assembled perform
their ablutions and perform the Kusti PAdyfb. They then stand
turning to the West and recite the Khorshed, Meher Nydishes, the
Dud wndm setdyashna and nemd-adnghdin prayer knows as the
memdz of the four quarters of the world (Yagna I, 16). The
Khorshed and the Meher Nyidishes are ropeated twice. It is con-
gidered to be the duty of every Zoroastrian to say his Khorshed
Meher Nyéishes three times (Hdvan, morning, Rapithiwan, noon,
and Uziran, afternoon) during the day. So, the first set of the
NyAishes is recited with a view to do their own duty. The
second is believed to be recited out of their duty and respect
towards the dead. After the conclusion of the above prayers,
all assembled perform the Hamfzor with one another. They
then sit down on the carpet and recite Uziran géh and Sarosh
Hadokht (Yasht XI). They then recite the Patet or the prayer
of repentance mentioning the name of the deceased person in the
last Kardeh or section, In all these prayers, the head or the
senior priest leads the recital. During the recital of the Patet
by the whole assembly, a priest standing before the fire, which
burns in a vase, and with trays of fragrant flowers and pots or
vessels containing rose water and other perfumes before him,
recites the Dhup-nirang (see below) mentioning the name of the
deceased person. If the deceased person is married, two priests
say the Diup-nirang prayer. In that case the ceremony is said
to be that of Joréni Kriy4, i.e., the ceremony of the married pair.

At the conclusion of the Dhwp-nvrang prayer, one of the
. heirs of the deceased, generally the eldest son

or a near relation is presented before the
senior priest who makes him recito a form of obligation which
is spoken of as Sosh bhandvvi” wherein a son or a near relation
undertakes to perform certain religious ceremonies in honour of
the deceased. The word Sosh seems to be a corruption of Sraosh
which is the principal ceremony for the dead. The obligation
is to get the following recited or done:—
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(@) Ldkhk bhanduvi, i.e., to get recited one lac, five hundred
Ahunvars,

(6) Three Yagnas.

() Three Vendidads.

(d) Twenty-four Daruns.

(¢) Ashodid, . e., the gift to the righteous.

This obligation now a days has become well nigh sterao-
typed. It seems that formerly the obligation was only for
the ceremonies which the surviving relatious wished to be
performed.

Then, if the deceased is a male of the age of 15 or above,
an announcement is made as to who has been adopted as his
son. Donations in charity in honour or in memory of the
deceased are then announced. Then the assembly retites the
Tandarugti prayer praying for blessings upon the surviving
haad of the family. Consecrated flowers are then distributed
among, and rose-water besprinkled upon, the persons assembled.

Lastly, the family priest goes round among the persons
assembled and makes salims or salutations. This is the way of
thanking the people for their kind Presence on the occasion,
Formerly, the head of the family also followed the family priest
in bidding the salutation. But that custom is not observed
generally, though it is prevalent -even now in mofussil towns
like Naosari.

The Ahunvar or Yathd Ahu Vairy is a short prayer like
the Paternoster of the Christians. The
relations undertook to get one lac (lakh) and
five hundred Ahunvars recited in honour of the deceased, They
need not and cannot be recited at once. They can be recited at
convenience during the first year after death. They may be
recited by a priest or may be recited by a member of the family,

(®) (©) (d). The recital of the Yagna and the Vendidids
refer to the recitals of these ceremonies during the first three days.
The 24 Daruns refer to the sacred breads in the B4j ceremony
performed at the latter part of the third night.

7 (a) The Lakh.
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The word Ash6-d4d means gifts to the righteous. The volun-
tary payments to the priests are generally
known by that name now. In the Uthamna
ceremony, at the end, the head of the family or somebody in his
behalf pays the priests their fees. The sums given vary according
to the means of the family, The head or the senior priest is paid
more than others according to his status in his profession, Besides
payment in money, each priest is generally given a sudruk or
sacred shirt. The suit of clothes that is consecrated with the
four Bajs on the third day after midnight and which is known as
Sidv is also spoken of as Jameh Ashodad 4,6, the clothes to be
given as gift to the righteous poor. This suit of clothes is
generally given to the family priest.

{e) The Ashodad.

It seems that formerly the family priest was given a cow
in addition to payment in money and clothes.
This custom seems to have arisen in India
where Hindoos presented cows to their Brahmins. Though
the custom of giving a cow is no longer observed, its remmang
has remained in money payment to the family priest which
is called the fee for Gée bhandvuvi, 4. e., the declaration in prayer
for the gift of a cow. He is now given a sum varying from
one Rupee to 5 Rupees under that name. As this fee is now
given at the time when the above referred to Shos (or Sraosha)

declaration or obligation is made, it is at times called the fee of
sésh (Sraosh) bhandwwvi.

Gae bhanivvi.

Dhup is an Indian word (Sanskrit dhup) meaning perfume.
Dhuwp sarviis the modern Indian name of
the ceremony, of which the ancient Persian
name is nirang-i-bui didam, 4. ¢, the ceremony of giving or
distributing the perfumes. The ceremony is so called because
during the performance of this ceremony, fragrant flowers,
rose-water and other perfumes are placed in trays on carpets on
which the assembly is seated. At the end of the ceremony these
flowers are distributed and the rose-water sprinkled among the

Dhup-sarvi.

For a fuller description of this ceremony, vide my paper on “the use of.
Rosaries among the Zoroastrians” in the Sir J. J. Zarthoshii Madressa
Jubilee volume. Vide my Memorial Papers, pp. 63-64.
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persons assembled. Again, during the performance of the cere
mony, fragrant wood like sandal wood and the agar and fragrant
incense like frankineense, are burned.

Now, what do these perfumes of the fragrant flowers, rose-
water and other odoriferous liquids seem to signify and symbo-
lize? The ceremony seems to signify that the path of the
righteous (ashavan) souls in the next world is besprinkled with
fragrance and joy. It moralises and says, as it were, to the
people assembled: “A righteous soul that passes away to the
next world has his way beset with fragrance and joy. Let us
all think of that and bear that in mind and let us all so behave,
that when our turn of departure comes, our way also may be so
perfumed with fragrance and joy.” The Viraf nimeh which, like
the Divine Comedy of Dante gives a picture of what the righteous
soul meets on his way to the next world, says that “on the dawn
of the third day the righteous soul moves about in the midst of
fragrane plants” ( Virf ndmeh, Chap. 1V, 15). So, the occasion
when this Dlup ceremony is performed being that of the
Uthamnd (q. v.) or the ceremony of the third day after death,
fragrant flowers and perfumes are presented as symbols,

he Dhup eeremony forms a part of the Oothamné ceremony.
It consists in the recital of the Pazend Dibicheh, which precedes
the recital of the ﬁi.fringﬁn ceremony. The Dibécheh is preceded
by a few additional words in the commencement (az hamé gunih
patet pashemanum. Ashem, &c.) expressing repentance of sins,
if any. It ends with a few more sentences expressive of good
wishes for the deceased and for the living creation.

The recital of the Dibficheh is spoken of as “Dhup sérvi.”
There are three ceremonies with which the verb ‘sdrw’ is
connected. The verb ‘sfrvi’ is Persian ¢ Sarfiidan’ which means
‘to cause to hear, to chant, to sing.” It is the Avesta ‘Sridvaya’
which is the causal form of ¢sru, Sanskrit ‘sru,’ a root from
which come the English words “ecelebrate” and ‘laudation.’
The two other ceremonies with which this verb is connected are
the Ashirvid or marriage ceremony and the Geh sirnd ceremony
or the recital of the GAtha over the dead body before its removal
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to the Tower. One is spoken of as ** AshirvAd Sirva,” and the
other as “Geh Sarvi.” The use of this verb suggests that the
recital of the prayers at these three ceremonies must necessarily
be with a loud voice so as to be heard aloud by all the persons
who assemble on the occasions,

The word Chehdrum means “the fourth.” The fourth day
and the ceremonies of the fourth day are
known by that name Though this day’s
ceremonies do not strictly belong to the Sarosh ceremonies
properly so called, they are generally considered to form a part
of these ceremonies. They consist of the recital of an Yagna, an
Afringﬁn and B&j, known as ‘ Chehdrum ni Ardéfarosh (4.e. the
recital of the Ya¢na in honour of the Farohars or Fravashis on
the fourth day) and ‘Chehfrum nu Afringén Baj’ The recital
of the ‘Satum’ at about midday on the mid-day meal generallg;
completes the ceremonies of the day. The priests who had been
performing the Sarosh ceremonies for the preceding three days
at the Fire-temple or Dar-i-Meher are generally invited to dine
at this Chehdrum midday meals. They partake of this solemn
dinner with the recital of a B&j or prayer of grace mentioning
the name of the deceased in the Dibécheh of the Bij. At the end
of the meals the priests are given some small money gifts, For
the first three days after death, meat -is prohibited. It is
allowable from the fourth day. Wine is considered necessary in
its celebration (Vide Pahlavi Vendidad VIII 22 for the
Chehdrum ceremony ).

4. ZINDEH RAVAN,

The word Zindeh-ravan means a living soul and is opposed
to Anosheh-ravin, 4. ¢, the dead ( lit.,, immortal ) soul. All the
Parsee liturgical ceremonies are perfermed both in honour of the
living and of the dead. As far as the recital of the prayers
goes, the prayer is the same except this, that at that part of the

Cheharum.

prayer where the name of the person, in whose honour the cere-
mony is performed. is mentioned in the Dibécheh, if he is living,
the word Zindeli-ruvdn is mentioned as an epithet befors his
name (e g., Zindeh-ravin A or B), and if he is dead, the word
wnosheh-ravdn is mentioned.

27
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The word Zindeh-ravdn has come to assume a technical
‘ name for epremony, It is the ceremony in
peindeh ravA wne  honour of Sradsh. On the death of a person,
the funeral religious ceremonies are perform-
ed with the Khushnuman of the Yazata Sradsh who is believed
to be the angel protecting the souls of men. It is not only the
souls of the dead that he protects but also the souls of the living.
So, a Zoroastrian gets the Sraosh ceremony performed in his life-
time. This Sraosh ceremony thus performed for one in his life-
time is called his “ Zindeh-ravdn.” So the Zindeh-ravén is the
Sraosh ceremonies performed in one'’s life-time. At times, it is
continued for the whole year, 7.¢e., all the religious ceremonies
during the first year—like the ChehArum, <. e, the Fourth day,
the Dehum or Da¢mu, 6., the Tenth day, the Sirouz, 4.e., the
thirtieth day, and each subsequent 30th day or monthly day and
the Salrouz or the anniversary—are performed for a year. It is
the ladies who generally get their Zindeh-ravdin performed.
During the last generation, Parsee ladies, when they got their
Zindeh-ravdn performed, looked to the event with satisfaction as
having done a necessary righteous work in their life. They looked
to the event with satisfaction from the point of view, that, if on
their death the necessary Sraosh ceremonies were not performed
in their names by their relatives, or if some mishap—e.g., that
of dying in an out of the place locality where there was nok
sufficient convenience for getting the ceremony performed—
prevented their being performed, the Zindeh-ravdn as the
funeral ceremonies in honour of Sraosh performed in their life-
time would stand them in good stead and would have his
protecting or beneficial effect.

One hears here and there the story of an orthodox Parsee
of the last generation taking so serious a view of the matter that
he not only got the funeral ceremony of Sraosh performed but
also got the ceremony of géh sdrnd performed, ¢.e, he washed
and laid himself on an iron bier as if dead and got a couple of
priests say the funeral service.

This reminds one of one of the Kings of France—it was one
Louis—who is said to have got a solemn funeral service performed
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over himself, and this to such an extent, that he was carried fo
the graveyard and there laid in a grave, where the last of the
services was performed, in which he himself joined solemnly. He
then left the grave after all others had departed.

The object of this coremony was that it enabled one to take
a serious view of life, and to consider, that in life he was in the
midst of death, and that therefore it behoved him to lead a good
settled virtuous life. '

5/ THE NIRANGDIN.

Nirangdin is the name of ‘he ceremony which consecrates
the gadmez or the urine of the bull for coremonial purposes.
It consists of a Bareshnum ceremony by two priests, then the
Khub ceremony, then the six Gewrfis and then the final
Vendidad. (Vide above (pp. 239-245), the Consecration Cere-
monies for details).

6. THE GAHAMBAR CEREMONY,

The Gahambérs are six holidays or periods of holidays, each

BRI St of the duration of 5 days, that occur a_.t

importance ~from  stated times of the year. They derive their
ferpsinia ol view, importance from two points of view.—

(A) Agricultural or seasonal.
(B) Cosmogonical.
The Avesta itself refers to them as agricultural or seasonal.

The later writings connect them also with cosmogony. We will
speak here of these two points,

There are three facts which lead to show that the
A. Gahambars as GAhambérs are season festivals. They are
season festivals. the following.

(@) The root and the meaning of the word.

(0) The meanings of the words which bear the names of
the six Géhambérs.

(¢) The description of the GAhambArs found in the Parsse
books,
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Gahambér is a later word, the exact corresponding word for
which is not found in the extant Avesta. If
{(a) Root and

meaning of the one were to coin a corresponding word, it
s would be “Gatubmbar.” But the Avesta
word which carries the meaning borne by the word Géhambér
is “Yairya” (Yagna I, 9). The word “Ylirya” comes from
# Yéré” which is the same as English ¢year.” «Yiirya” means
¢geasonal divisions of the year’ The word Géihambér itself is
the Pahlavi Gasinbar. As the word ¢Yairya’ (Ydré, English
year) comes from the root ‘y&’ to go, so the word gds in

gdsanbdr and gdh in Gdkambdr comes from the root gd, to go.

Dastur Peshotan gives the meaning of the word as “ prayer
(ghthd) or the gift (bir, bar) of God.” Mr. K. R. Cama thinks
the last part of the word ‘béir’ to be the same as ‘ber’ in
September, October, &c. and understands it to mean ‘time’ (cf.
the Gujariiti word vwdr). He takes the whole word to mean
“the time for singing the GAthis.” He thinks that the word
may also mean an assembly (ambér, Avesta ham-bairya) of a
particular time or place (géic or gatu). 1 think the word means
«collection (ambér) of time (ghh),” #.e., “the full time,” *the
proper (season) time.”

(b) The six G- The GAhambérs are six in number, Their
hambirs and the ; s ;
wmeaing of fhelr O names signify that they are season
pames. festivals.

1. The first GAhambér, which occurs from the 41st to the
45th day after Naoroz or the New Year's day, is Maidhyozarem.
Its name signifies ¢ Midspring.” (maidhye, middle and 2arenyg
spring from zar, Sanskrit sar to be green).

2. The second from the 101st to 105th day is Maidhy6shem
4. ¢, Mid-summer (shem, Sanskrit samd, summer). '

3. The third from the 176th to 180th day is Paitishhayem.
The word comes from paiti and haliya, Sanskrit sasya, corn
and means ‘the time of reaping the harvest.” It is the time
of autumn.

4, The fourth from the 206th to 210th day is Ay&threm.
The meaning of the word is not clear. It is thought to be the
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time of prosperity and nourishment (thrima from thrd to thrive).
It is thought to be the breeding season of the cattle.

5. The fifth from the 286th to 290th day is maidhydrem,
i.e., the season of Mid-winter. The word means ‘the midst of
airya’ 1.¢., rest. Mid-winter is the time when, owing to extreme
cold all agricultural work generally ceases.

6. The sixth from the 361st to the 365th day is Hamaspath=
maedaem. It seems to signify the time when the path (pathan)
of the year is the same (hama) or in the middle (madha). 1t is
the time of the Vernal Equinox when the days and nights are
equal, when the heat and the cold are the same, 4. ¢, moderate.

Though each of these six Gahambirs lasts for 5 days, the
principal day of the Gahambér is the last day. The preceding
four days are as it were, of preliminary preparation and
enjoyment.

The deseription of the Gahambérs as given in the Parsee
books also tends to show that they are season

ﬁo(g)?f']éﬁ: 33;;;%: fostivals. The principal description of this
gi:;klsf the Parsee j5 found in the Visparad (I, 2). The
Bundehesh also  refers to this fack

(Chap. XXV.)

In the Pahlavi Commentary of the Afringén of Gahambir
] . and in the Afrin of the Géhambér, these

B. Géhambérs, as . .
connected with holidays are connected with the following

ENa Y. six principal ereations of God :—

1. The Heavens. 2. Water. 3. Earth. 4. Vegetable
Creation, 5. Animal Creation. 6. Man.

The consideration of the above facts shows that the principal

- ” and the first object of the celebration of
The object

of celebrating the the Gahambérs was to offer thanksgiving

OB . to God for the institution of the different

seasons, on the regularity of which depended the prosperity

of the world. To this primary object was latterly added

the object of offering thanks for the creation of the six best and

grand objects of Nature. The Minokherad (Chap. IX) spealks of
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seven principal acts of righteousness. Among these Charity
(rédih) is placed first; then Truth (rdstih)and then the celebration
of the GAhambér. There, it is said, that G&hambirs or the
phenomena of the seasons are one of the great acts of Wisdom
worthy of the Omniscient Lord.

The Shéyast 14 Shayast (Chap, X1I, 31) enumerates some
liturgieal ceremonies which a Zoroastrian should celebrate. Among
them the celgbration of the GAhambars stands first. The Sad-dar
(Chap. VI, 1-2) also places the celebration of the GAhambérs at
the head of a list of six religious acts. The Bahman Yasht
prophesies that the non-celebration of the GAhambéars will be an
evil day for the world. To put it into ordinary language, what
it means is this, that it will be an evil day when man will cease
to offer thanks to God for the creation of the phenomena of the
seasons and for the diflerent gifts that result from the phenomena.
King Jamshed is said to be the first monarch of Persia who
celebrated the Gahambars,

The two prinei- There are two principal functions in the
pal functions in the g b &
Gahambérs, celebration of the Gahambérs.

(A) The performance of the Liturgical services relating to
the Géhambérs.

(B) Solemn feasts accompanying the serviees. Of these
two, though the first is more important it is the latter that has
appealed and appeals most to the generality of people. We will
here describe these two functions.

(A) The differ- The following are the Liturgical services

ent Liturgical ser-
vices of the Gih- that are gener &l]y Celeb],ated on the occasions

ambir ceremony. of the Gihambérs:—
1. The Afringin of GAhambar,
2. The Bij of GAhambar.,
8. The Yagna of GAhambér, known as the Visparad.
4. The Pivi of GAhambér,

Of these four, the first two form the necessary sorvices. The
next two may or may nof be celebrated. Of these four, the firsk
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three have been referred to under the heading of Afringn, Baj
and Visparad. So, we will describe the Pavi here.

Two or more priests take part in this ceremony. Ons of the

The Pavi of the Priests must have recited beforehand the Baj

St of the Gahambdr with Barsam, (Vide above

PP- 347 and 348.) The other priests then take the Baj, 4.c., recite

the first part of the second B4j of meals or grace. (Vide above

p- 347.) They then recite in BAj the Dibdché three times. (Vide
above p. 354.)

In the first recital of the DibAché they mention the
Khshnuman of the Ghhambars, mentioning out of the six names
of the GAhambdrs, the name of the particular Gahambar during
the period of which the service is being celebrated. During the
second recital, the Khshnuman of the particular Hamkara is
mentioned. During the third, the Khshnuman of Sraosh is
mentioned. In each of these recitals, the Yad (p. 381) is made
ir the name of the person, for whom or in whose niyat or memory
the GAhambér is performed. During these recitals, especially
during the second and the third, the whole of the Dibaché need
not be recited. Half of it, upto the part where the names of the
persons are commemorated, is generally recited.

In the ceremony of the Pivi, no fruits or flowers are
required. The only thing required is milk. FEach priest has
before him a small metallic cup or glass in which, at each recital
of the Dibéaché a little milk is poured. Thus, all the recitals are
made over milk. After this recital of the three Dibachés by all
the priests, the particular priest who has performed the ceremony
of the B4j of Gahambér recites alone the Dibaché again. At the
end of each sentence of the Dibachd, the other priests say in
chorus “aidun-bad,” 7 ¢., Amen.

Between the first three recitals of the Dibéchs by all the
priests together and this fourth by the priest who had recited
the Bij of Gahambér, there are two points of difference.

1. During the first three recitals the three Khshnumans of
of (@) the particular GAhambar, (b) the Hamkard of the day,
and (c) Sraosh, are recited separately, each in each of the three
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Dibédchés, but in the fourth recital, all the three Klshnuwmans
are recited together.

2. During the first three recitals, the sacred thing offered
or produced is milk. Some make the recital on wine also. Bubk
in the case of the fourth recital it is made over pure water
which the priest makes ‘pav, i.e, ceremoniously pure befora
the recital.

The reason why this ceremony is called « Pavi’ would, at first

i Sgmme ok sight, seem to be, that during_itg perforr:.nance,
this ritual is called the priest while reciting the fourth Dibéché
A commences by making the ceremonial water
‘pav’ or ceremoniously pure. But the proper reason seems to
be, that the ceremony was, in former times, performed in an
enclosed space which is known as Pavil Of course, many
liburgical services performed by the priests observing the
Bareshnum are performed within a ¢ pavi,’ but, as distinguished
from these, this particular ceremony is called and specialized
as ‘pivi,’ because while in those other services, the priests only
take part, in this ceremony of the Pavi, the laity also take part.

As a matter of fact, now-a-days, the ceremony is not per-
formed within an enclosed space or pivi. So the name ‘phvi’
would seem to be a misnomer. DBut, it appears, that though it
may seem so now, it was not so formerly. It appears from
Anquetil Du Perron, that as late as about 160 years ago, the
ceremony was performed in a pdwi or an enclosed space.
Anquetil, while describing this ceremony says: “Les Parses
étant rassemblés dans un jardin, et placés dans un endroit entoure
d'un %eisch, disent le Vadj Khordan, (ie., the prayer of grace):
et I Herbed aprés avoir béni trois Navés (vases qui contiennent
ce qu'on va boire on manger), prononce au milieu de l'assemblée
cet Afrin du Roi GaAhambér” (Le Zend Avesta, Vol. II, pp. 121-122),

The Gidhambdrs are generally accompanied with solemn

feasts, wherein members of the family, or

B. The second g as
function of the residents of a strest, or a town participate.

Gihambars: the

3 "} e ’\‘ .y o .
celamiiitait, G&hambar-ni-chdshni,’ 4. ¢.,the ceremonial

and communal eating of the things offered in

1 Vide the word Pdvi in the chapter of Purification of ceremonies.
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$he GAhambAr ceremonies, forms an important part in the
Gahambér celebration.

As said above, it was considered to be the duby of a Zoroas-
trian to celebrate the GAhambérs. Then how
were the poor to celebrate these? The
Afringfin of the Gahambar suggests a way
for that. It says that all may participate in the publie
Gahambérs and pay their mite, however poor, according te
their means. Every Zoroastrian need not celebrate separately
a GAhambAr. There may be public GAhambars, celebrated by
the members of a family or by the inhabitants of a particular
street in a town or by those of a particular village or town. All
may participate in these public Gihambérs, If one can afford,
he may pay his mite, in money or in kind. For example, the
ﬁﬁ-ingﬁn says, if one can afford, he may offer as his mite, a fat
healthy goat or sheep for the public feast. If he cannot afford
aven to do that, he may give a quantity of wine. If one cannot
afford even to do that, he may give a bundle of dry wood or
fuel for cooking the food. If one cannot afford to do that even,

How to celebrate
the Gahambars.

lot him give even ome piece of fuel. If a poor man cannob afford
to give even this small thing, never mind, let him go there and
participate in the celebration by remembering his God there. He
may join the celebration, say his prayer, and participate in the
feast of the Géhambar. The four words used in the Alfrin of
Gahambir— Yazad, sdzad, khwrad, dehad, 1.e., pray, perform,
eat or give—seem to suggest the different ways in which one can
participate in the celebration of the Gahambérs or season festivals
£o which a good deal of importance is attached in Parsee books.
The ways are the following:—

1. One may join in the prayers recited and pray.
2.  One may do some manual service.

3. One may participate in the feast by offering some
article of food.

4. One may give something in kind or money.

The Shayasht 14 Shayast (Chap. XIX, 4) enjoins, that in
returning from a Gahambar feast one must say four Yathd Ahu
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Vairyds. This injunction seems to have been suggested by the
fact of the recital of four YathA Ahu Vairyés at the commence-
ment of the Afringﬁn of Géhambér, and, I think, this number
four symbolizes the above four ways in which one can participate
in a Gahambér,

The above description of the celebration of the G&hambérs
Géhambir feasts 0 ancient Irdn reminds us of the following
of the Zoroastrians  description of similar sacred feasts of the
and the sacred ! y e
feasts of the anci- ancient Hebrews as described in the Old

ent Jews. Testament {Deuteronomy XII: 6“7l 12) :

6. And thither ye shall bring your burnt offerings, and
your sacrifices, and your tithes, and heave offerings of your
hand, and your vows, and your freewill offerings, and the
firstlings of your herds and of your flocks.

7. And there ye shall eat before the Lord your God, and
ye shall rejoice in all that ye put your hand into, ye and your
households, wherein the Lord thy God hath blessed thee.........

12, “And ye shall rejoice before the Lord-your God, ye,
and your sons, and your daughters, and your men ‘servants, and
your maidservants, and the Levite that is within your gates; for
as much as he hath no part nor inheritance with you.”

One of the solemnities observed in solemn feasts like those
™ . of the Gihambirs is that of washing the
e washing of
the hand in such hands before the meals. Though this custom
i fousty. 1s now-a-days not generally observed by the
laity, the clergy do observe it still. A servant passes round with
& water-pot and a large vessel and lets the guests wash their
hands before the meals. It is this custom that is alluded to in
the Bible where we read:

1. Then came together upon him the Pharisees, and certain
of the seribes, which came from Jerusalem.

2. And when they saw some of his disciples eat bread with
defiled, that is to say, with unwashen hands, they found fault.

3. For the Pharisees, and all the Jews, except they wash
their hands oft, eat not, holding the tradition of the elders.



GAHAMBAR CEREMONY 427

4. And when they come from the market, except they
wash, they eat not .. .......,."” (Mark, VII, 1-4).

At present, private individuals or families celebrate these
T Géhambirs. In the case of families, they
tice of celebrating generally celebrate the six Gahambars of the
the Gihambars. ! j :
year during the first year of one’s death in
the family circle. They celebrate the GAhambérs with the Yéd
or remembrance of his or her name in the recitals of the prayers.
But, besides these private celebrations, there are public celebra-
tions in almost all Parsee towns. In tome places, there are, what
may be called, “ Subseription GAhambérs,” where only those who
pay their mite, as fixed and arranged, may join. In some places,
there are generous donors who celebrate public Gihambars and
invite all Parsees of the town to the feast. In case of subscrip-
tion Gahambirs, at times, there are GAhambars of different
tradesmen. For example, the Parsee cloth-merchants of Bombay

have their own Gahambéars. Different Parsee offices have their
own GihambAars.

In Bombay, the Trustees of the funds and properties of the
Parsee Panchiiyet hold a fund of about
bﬁfgl}ﬁi%ﬂ IS;;LI;,“_‘”“ Rs. 150,000 made up by public subserip-
tions. From the income of this fund they
celebrate six public Gihambars. They spend Rs. 780 for the
eelebration of each of the Gadhambars. About Rs. 20 to Rs. 25
go for the religious or ceremonial part, and the rest goes in
giving a publie dinner, called Nic¢ (lit. caste dinner, to the whole
community). A public invitation goes round and from about
two to three thousand people take part in the dinner. The
first Sir Jamsetjee Jejeebhoy Bart. had great faith in the
celebration of the Gahambars, He has set apart a large fund
for the celebration of these GAhambérs, not only in Bombay but
in some of the big Moffusil Parses centres like Surat, Naosari,
Broach, ete,

Of all ceremonial oceasions, the GAhambérs were considered
Gidhnidas oo 40 B8 t.he prmmp.al occasions for ceremm?ml
casions of com- gatherings, Universal Brotherhood which

munial gatherings, -
we often hear spoken of, was oms of the
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principal objects aimed at in the public Géhambdrs. The rich
and the poor—rich and poor not only in wealth but in intellee-
tual knowledge— of the town were expected to meet together
and to learn from each other’'s company what was best in it.
The inferiors coming into contact with the superiors learnt from
them good manners and the traits of their nobility. The rich
came to know the wants of the poor and pondered over their
shortcomings which they thought of removing,

7. JASHAN.

The celebration of an important event or occasion, whether
Joyful or melancholy, in a religious and
solemn way with Iliturgical services, is known
as Jashan. The Jashans are known by
special designations according to the oceasions which require
their celebration. For example, if it is to celebrate the anniver-
sary of the death of a person, it is said to be the “Jashan of A
or B's Baj.” If it is to celebrate the anniversary of the founda-
tion of a Fire-tample, it is said to be the “Jashan of the Sal-
gireh, 7. ¢, anniversary of the Fire-temple.” If it is to celebrate
a GaAhambAr or season festival, it is said to be the ** Jashan of the
- Gihambdr.” The Parsees have celebrated by Jashans, important
events like the Golden and Diamond Jubilees of Her late Majesty,
Queen Victoria, and the Coronation of Emperor, Edward VIL
“Similarly they have celebrated Jashans to pray for the

suppression of scourges like those of famine and pestilence,
-mutiny and war.

Meaning of the
word Jashan.

The word Jashan is another form of Yazashna or Ijashna
meaning an homage of praise, from the root ‘yaz’ to praise,
to worship. Some derive the word from ‘chash’ to taste, to
eat, from the fact that the Jashans end by a kind of communion,
wherein all the persons assembled partake of the Darun, the
consecrated bread, and myazda, the consecrated fruits, and
other eatables. Some later Mahomedan authors give the word
as ‘chashan’ instead of ‘Jashan,” thus suggesting the above
derivation of the word from ‘chash’ to taste.

What Southey says of Festivals generally is specially true of
Parsee Jashans. They, “when duly observed, attach men to
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the civil and religious institutions of their country; it is an
avil, therefore when they fall into disuse.”

The liturgical ceremonies which are generally performed in a
Jashan are the following:—1. The Afringin. 2. The Bij.
8. The Yagna. 4. The Farokhshi. 5. The Satum.

The last three, or any one or more of them, may or may not
be performed. But the first two are generally performed. Out
of these two, the first, . e., the Afringﬁn is indispensably neces-
sary, In fact it is the ceremony of the Jashan or it is the Jashan
proper. It is generally performed in a large hall where many
people can assemble and witness the ceremony.

Three kardds or sections are generally recited in the Afrin-
gins of the Jashans, Of these three, two that are invariably
recited always (except during the 5 days of the Gathés which are
the last 5 intercalary days of the year when the Daham Afringan
is not recited) at the end are the Afringéns of Daham and Sraosh,
The first kardd varies according to the occasion of the Jashan,
If the Jashan is for the anniversary of a deceased person, the
karda of the Afringén of Adrdafarosh is recited. If it is the
anniversary of a Fire-temple or any such institution, the
Afringin with the Khshnuman of the Yazata Behrim (who
presides over Vietory) or with the Khshnuman of the particular
Yazata which presides over the day is recited. 1fit is the Jashan
of Gahambr, the Afringén of Gahambir is recited. If it is the
Jashan of Rapithvan, the Afringan of Rapithvan is recited,
and so on.

There are particular Holidays in the year which are
specially known as the Jashan Holidays and
they are specially known as the Jashans
These Jashans or special Holidays can be divided into
three classes.

Jashan Holidays.

1. Jashans connected with seasons or season festivals.
Under this class fall the Jashans like those of (@) the Gihambéars,
(b) the Jamshedi Naoroz, (¢) Meherangan, (d) Rapithvan,
(¢) Tirangén, (f) Khordidsal
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II.  Jashan in honour of the dead. Under this class are
included Jashans like those of—(a) The 10 days of the Farvar-
degéin Holidays. (b) the Fravardian Jashans, 4., the Jashans
of roz Fravardin (the 19th day) and mih Fravardin (the first
month). The 19th day Fravardin of each month also is held
sacred to the dead, though not to such an extent as the 19th
day of the first month and the 19th day of the 9th month
(Adar). (¢) the Jashans of the 4th, 10th, 30th and the anniver-
sary day after one’s death (Pahl. Vendidad VIII, 22),

III. The Jashans that have some connection with some
historical events in ancient IrAin. Some of the Jashans that fall
under the first head fall also under this head eg., (a) the
Jamshedi Naoroz, (b) the Meherangin, (¢) the Tirangén,

Firstly, the object of most of the public Jashans, eg., the
Jashans of the Season Festivals is to offer
pu'gﬂg ?;;jsi‘;nzf *hig tha.n].is to the Almighty for His bountiful
blessings and to pray for a continuance of

the same. To a great extent they are thanks-giving services,

Secondly, the public Jashans are intended to cement the tie
of brotherhood. They aim at not only physical brotherhood, but
spiritual brotherhood. The celebrant says in the recital of the
Dibéichd that the reward of all his prayers may go to the treasury
of Ahura Mazda é.c., for the good of all his fellow-creatures. This

«is what one may call “spiritual socialism.”

The Fashan days The following are the Jashan holidays
fna Parsee year.  quring the year among the Parsees,

I During the first month Farvardin :—

1.~ Naoroz or the Now Year’s day. This day corresponded
at one time with the Jamshedi Naoroz day (the 21st of March,
the day of the Vernal Equinox), but as the Parsees have ceased
to observe infercalation since their imigration to India, this
Naoroz does not fall on the 21st of March. It is known as the
Jamshedi Naoroz day, because, according to Firdousi, king
Jamshed of the Peshdddian dynasty first observed it with eclat
on the Vernal Equinox day (M. Mohl I, p. 53). On this day, the
Parsees, when meeting each other, perform the Ham#zor,
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2. Rapithvan, On the 8rd day. The word means the
pith (pithwa) or the middle portion of the day, the midday being
the hottest part of the day. The Jashan day at the season when
the sun begins to be hot is called the Rapithvan day. From the
New Year's day (the Vernal Equinox), the winter being over,
spring sets in and the sun begins to be hotter. The Rapithvan
Gah prayer is recited from that day. So, the first of the month
would be the proper day for the observation of the Rapithawin
Jashan, but the third day Ardibehesht is observed as the day
for the celebration, because Ardibehesht is associated with Fire
which is the visible form on the surface of the Earth of the heat
of the sun,

- 3. Khordad Sal: 6th day. This day is spoken of in some old
books as the Naoroz-i-khag, 4.c., the special New Year’s day,
while the real New Year's day was known as Naoroz-i-Am, i.e,
common New Year's day. It was specially (Khég,) observed by

the King and his nobility. It is said to be the day on which
~ many historical events of old Iran are said to have happened.

4. Jashan of Farvardegan. Farvardin, the 19th day of the
first month Farvardin is a Jashan day in honour of all the dead.
The Yazata Farvardin presides over the Fravashis or Frohars,
So, the day bearing the name of that Yazata occurring in the
month which also bears the name of that Yazata is sacred to the
nemory of the Fravashis of all the dead.2

1. Vide K. R. Cama Memorial Volume, pp. 122—29. Dastur Kaikhus-
ru's paper.
2. It is something like the day of “ All soul's day” of the Christians
which falls on the 2nd November. I remember having visited the cemetery
of “Pérela Chaise” in Paris on the I1st of November 1887, the day of all
saints (Tous saints). What I saw there reminded me of the Fravardegin
-Jashan of the Parsees of Bombay. I saw hundreds, nay thousands, going
_to the above cemetery with wreaths and crowns of flowers, real and arti-
ficial. In Bombay you see hundreds of Parsees going to the Towers of
Silence, which, like the above cemetery of Paris, are situated on a hill, with
pieces of sandal-wood for the sacred fire burning in a temple on the hill.
Hundreds of priests go up the hill with fruits and flowers for the Afringén
ceremony to be performed there. In Paris I saw a number of Parisiang
giving their candles to be ignited at the altar. In Bombay, a number of
-Parsees give pieces of sandalwood to be ignited on the sacred fire.
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I1I. ARDIBEHESHT MONTH.

1. Krdibehesht Jashan. The 3rd day of the second month.
Each of the 80 days of the Parsee month bears the name of the
Yazata which is believed to preside on the day. Again, each
of the 12 months bears the name of the Yazata which is believed
to preside on that month, So, that day of the month which
bears the name of the Yazata who presides also over the month
or whose name is also borne by the month, is held as a sacred
Jashan day. So the 3rd day, Ardibehesht, of the second month
Ardibehesht is the Jashan day of Ardibehesht.

9. Maichyozarem Géhambér Jashan days. From the 11th
to the 15th day. Vide above ‘Maidhyozarem’ in the article
on GAhambar.

1II. MONTH KHORDAD.

Khord4d roz Jashan., The 6th day Khordéd of the 3rd

month Khordid is the ordinary Jashan day.

1V. MONTH TIR,

1. Maidhyoshem Gihambir. I'rom the 11th to the 15th
day. Vide Madhyoshem in the article on Gihambérs.

2. Tiryan. On the 13th day Tir of the 4th month Tir.
This day is also connected with an historical event in the reign
of King Minocheher, when a dispute about the boundary of
Irfn and Turn was decided by the throwing of an arrow (Tir)
by an archer Erekhsha.

V. AMERDAD.

Amerdid Jashan, On the Tth day Amerddd of the 5th
month Amerdid.

VI. SHEHRIVAR.

1. Shehrivar Jashan, On the 4th day Shehrivar of the
6th month Shehriver.

9. Paitishhayem Gahambar., From the 26th day to the
30th day. Vide Paitishhayem in the article on Gahambérs.

VII. MEHER.

1. Meherangin, On the 16th day Meher of the 7th month
Meher., It is also connected with an event in the reign of
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Faridun. It was on this day that he took Zoh&k prisoner and
ascended the throne of Persia.

2. HAyithrem Gihambédr. From the 26th to the 30th day.
Vide Ayathrem in the article on Gahambérs.

VIIL ABAN.

Ab4n Jashan, On the 10th day {Ab&n) of the 8th month
Aban. Tt is a festival in honour of the Yazata presiding over
waters. Hundreds of persons, especially the ladies, go to the
sea-shore, to the banks of rivers and say prayers in honour of
Abéin who presides over water.

IX. ADAR.

1. Edargin. On the 9th day Adar of the 9th month Adar.
It is a festival in honour of the Yazata presiding over [Fire.
Hundreds of persons go to the Fire temples and recite Atash
Nyaish in honour of Adar, the Yazata that presides over Fire,

2. Second Farvardegan Jashan.—This second Farvardegén
Jashan occurs on roz Farvardin, the 19th day of Adar, the
9th month. On that day, a number of Parsees go to the Hill
where the Towers are built, present pieces of sandalwood to be
burnt on the sacred fire there and say their prayers. The
priests recite the ﬁfringﬁ,n prayers. This is a day for the
remembrance of the memory of all the dead.

This day is important'in connection with the dead in another
way. When a person dies in a way as would not enable his
relations to know the date of the Parsee month on which he died,
then the roz Farvardin, ¢.e., the 19th of the month is taken to be
the date of his death, When even the month is not known, then
the 9th month, the Adar, is taken to be the month. For
example, suppose & man goes on a voyage and his beat founders
and he is lost, and his relatives do not know the date on which
the ship or boat foundered and he died. Then, for the observance
of the day and for the performance of the obsequies, they assume
Farvardin the 19th day of the month to be the date of the
month of his death. Suppose even the month of his death is

28
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not known;1 then they assume ﬁidar, the 9th month, to be
the month of his death. So, in such cases they take the 19th
of the 9th month to be the anniversaries of the deaths of persons
whose date and month of the death are mot known, (Pahlavi
Vendidad, Chap, VIII, 22). The reason why the month of Adar
and not any other month, was assumed to be the month of
death, is said to be this that the injunetion was made at a time,
when, owing to the fact of an intercalary month being added in
turn at the end of every 120 years, Adar was considered to be
the last month of the year. In the case of persons dying on
one of the five Gatha days, 4.e., the intercalary days, at the end
of the year, there being no corresponding day for that day in
the subsequent months, the day Farvardin is taken to be the
day of his month and the monthly religious ceremonies ara
enjoined to be performed on that day every month,

X. DEH.

1-—4. Deh-Didar Jashans, The 10th month Deh is sacred
to Ahura Mazda himself. DaepAdar, Daep-Meher and Daepdin
the Hamkérs (lif. co-workers) of Oharmazd. So the 1st, the
8th, the 15th and the 23rd days of the month which bear the
names Ormuzd, Daepédar, Daepmeher and Daepdid are held 3s
the sacred Jashan days of Deh Dadar.

5. Jarthoshtno-Diso, The 11th day Khorshed of the 10th
month Deh is held to be the anniversary of the death of Zoroaster.
So, this day (diso) is ebserved as a Jashan day.

6. Maidhyaram Gihambar., From the 16th to the 20th
day. Vide the word Maidhyarem in the article on Gahambars.

X1. BAHMAN.

Bahmangan. On the 2nd day (Bahman) of the 11th month
Bahman. Bahman being the Yazata that presides over cattle,
the Parspes abstain from meat diet on this day and also on the
Hamkér days of Bahman during the month, 4.¢., on the 12th
(Mohor), 14th (Gosh) and 24st (R4m) days.

1 In these days of fast and better travelling and voyaging, such =
contingeney hardly arises, but in old Iran it very frequently arose.
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I. ASPANDAD.

1. Kspandad Jashan. On the 5th day (Aspendad) of
the 12th month Aspenddd. Aspenddd is the Yazata presiding
over earth. On this day the Parsees used to get :particular
Avesta Pahlavi passages written on pieces of paper which were
meant as charms for the destruction of small insects like ants,
serpents, ete.] They fixed these charm papers on the doors of
their houses on this day, so that the house may be free during
the year from the pest of these insects. It is also known as
Jashan-i- Burzigaran (cultivators), because they used to use the
charm for their fields.

2. Kvardad S4l gah. On the 6th day (Khorddd) of the

.month Aspanddd. It is said that, at one time, when the Parsees

of some part of Persia observed intercalation at the end of
every fourth year, they added a day at the end of every fourth
year and called it by that name. Since they ceased observing
intercalation, the Jashan has been attached to the sixth day
(Khordad) of this last month, because Khordid is associated
with time.

3. Muktid Jashan Holidays. From the 26th day to the
5th Gathd day. (Vide Fravardegan).

4. Mino-Mérespand Jashan. On the 29th day. It was .
supposed to be the day when Zoroaster convinced Gushtisp
about the truth of his new religion.

i e B Firdousi often mentions three principal
ed by Firdousi. Jashans of the ancient Iranians. They are:

1. The Naoroz, 4.e., the New Year's day, the first day of
the first month Farvardin.

2. The Meherangin. Properly speaking, this Jashan,
which is that of the antumnal equinox, must fall on the 1st day
of the seventh month, 4. e., exactly six months after the Jashan
of the Vernal Equinox which fell on the 1st da.y of the 1st

1 Vide my paper on “Nirang-i-Jashan-i- Burmg:u"m (Journdl af tho
Anthropological Society of Bombay. Vol. V, pp. 393-405). Vide my
Anthropologieal Papers, Part I, pp. 122-130,
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month, But the month being Meher, it was thought proper to
celebrate the Jashan on the day which bears the name (Meher)
of the month. Henece it is, that it is eelebrated on the 16th
day of the month Meher. It is the Jashan latterly shown as the
feast of Mithras.

8. Jashan-i-Sadeh. On the 10th day (Aban) of the 10th
month Deh. They say that a large fire was kindled in the fields
on this day to symbolize the approach of winter which neces-
sitated the kindling of fires.

According to Firdousi, the ancient Iranian Kings took pride
Spacial Buildings in celebrating these Jashans with great eclat.

for the celebration In the years succeeding great wars and

o $heke Jashs: victories, the Jashans were celebrated with
greater eclat to commemorate the events of victories. Other
great events of a King’s reign were also' commemorated by

observing the Jashans of the year with great eclat. There were

special spacious buildings attached to Fire temples for the

celebration of these Jashans. For example, there were the

“ Aiwin-i-Naoroz,” 4. ¢., The Hall for (celebrating) the Naoroz

Jashan. and the Kikh-i-Sadeh, 1. e., the Mansion for (celebrating)

the Jashan of Sadeh (M. Mohl V, p. 356, 358; VI, p. 140, VII,

p. 36,402). Kings Shapor I, Behrimgore (Behrfm V), Noshirvan

the Just (Chosroes I), Khosro Parviz (Chosroes II) and Shirin,

the queen of Khosro Parviz, are mentioned by Firdousi as

eelebrating the Jashans of Naoroz and Sadeh and as endowing the

Halls for the celebration of these Jashans (Ibid). The Kings had

a public audience of the great men of their country, even of
state prisoners, on these Jashan days.

The Jashans of Magoudi mentions the following Jashans
ﬁan agpording to of ancient Irfn:—1. Naoroz 2 Mehe-

agoudi. | rangin, 3. Abﬁngﬁ,n, 4, Kaoosaj.
5. Azerkhoosh,

The first three are mentioned above, The fourth is not
referred to in old Parsee books, but it seems to be a later celebra
tion to mark the departure of winter. The fifth Jashan seems
to be, as indicated by its name (Azer), some Jashan connected
with fire,
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Albiruni’s list of Jashans ineludes most of the Jashans
enumerated above. The following are the
Jashans as des-

eribed by Albiruni  Principal of some of those mentioned for
the first time.

1. On roz Sarosh (17th) mah Farvardin (1st month)
Albiruni says that the custom of saying grace at meals and
eating in silence first came into practice on this day.

2. Jashan-i-Nilofér, 4. e, the Jashan of the Water-lily, or
roz 11th of the 4th month (Tir).

3. The great Mehorangén, or roz 21st of month Meher,
4.e., 5 days after the ordinary Meherengén,

4. Béhéar Jashan, i.¢, the Jashan to mark the approach of
spring. It was on the first day of the 9th month Adar. It
seems to be the same as that of the Kaoosaj of Magoudi.

5. Jashan of Khurram roz, on the Ist day of the month
Deh which was also called Khur Mah.

Various other authors, and among them, Tabari and Mir
khond and the writers of the Dabistan and

tg ﬁ%i’:saﬁi‘;ﬁfng the Ain-i-Akbari, refer to the Jashans of the
Iranians. Maleolm and Ousely describe at

some length the Jashan of Naoroz as observed even now in
Persia. (Vide my Lecture on 233el yue orydl t.e., Ancient
Iran Festivals in my ozRdl wazaers]) ANEL Ad adied, 1.6,
Lectures and ‘- Sermons on Zoroastrian subjects, Part III,

pp. 121-145).

8. FRAVARDEGAN OR MUKTAD CEREMONIES,

The last ten days of the Parsee Year from roz Astad, the
26th day of the last month Aspendad to the

M‘iiggaﬁdﬁﬁgys?r day of the Vahishtoyisht Gath4, are known
as the Fravardegiin or the Muktdd Holidays

They are the principal holidays for the remembrance of the
dead. In the case of the death of a member of a family during
a year, these holidays are particularly observed ceremoniously
by the family during the first year. In other years, the core-
monies are often performed in turn jointly by several familios



238 ‘GROUPS OF LITURGICAL CEREMONIES

that are chips of the same block. For example, A has left
behind him three sons, B, C, D. After the death of A, the three
sons observe the holidays ceremoniously and perform all religious
ceremonies in turn every year in their own houses. In case B
has a death in his family in a particular year, he generally
prefers to perform the ceremonies at his house, though it be not
his turn, because it is the first year of the death of a member of
his family. In the case where ceremonies are performed in
turns, the others pay their mite as a part of the expenses. For
example, if it is B's turn, then C and D pay a certain sum as
their mite for the expenses.

These holidays are known by the following two names of
which the first is the older name:—1. The Fravardegén
Holidays. 2. The Muktad Holidays,

The word Fravardegén is the plural of the word Frovard

1. Moaning of which is another form of fravart of fravarti
the word Fravar- which word in its turn, is another form of
- Avesta Fravashi. So the word Fravardegén
means the ceremony in honour of the Fravashis, the Farohars
or the guardian spirits (vide Fravashis). This is the proper
Tranian name of the Holidays, as referred to in old Parsee books.

At one time, I was inclined to think that the word Muktad

is a Sanskrit word and that it eame to be

th E%Oﬁef{‘ﬁﬁf&d."f used in India since the time of the Sanskrit
translation of the Avesta texts by Dastur

Neryosang Dhaval who lived in about the 12th Century. Neryo- -
sang translated the words “ashatnim fravashinim,” which
often oceur in the Avesta, by the Sanskrit words “ muktdtmané
yrudhdhi” the word maukidimd in this phrase is supposed to
have given to the holidays its name “Muktdd.” As the last
ten days of the year are the days for the remembranee of the
Holy ¥ravashis or Farohars, 4. ., the guardian spirits of the dead
and are therefore called Fravardeghn days, so they were also
thought to have been known as Muktéd days from the word
Muktdmd, the Indian or Sanskrit equivalent of the Avesta
*ashadnam Fravashindm,” The Muktéd holidays were thought
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to be the days for the remembrance of the Holy souls that have
got their Mwkii or salvation,

But a Persian Raviyet, known as Nariman Hoshungs
Riviyat leads us to think that the word Muktid is a corrupted
form of Persian Mukhtdr, i.e, supreme, highest, choice. The
Holiday are called Mukhtér, 7 e, the supreme or the highest,
because they are the most principal among all Parsee Holidays. -

The Fravardin Yasht, (Yasht XIII, 49), the Dinkard (Bk

VIII, Chap. VII, 10-13),! the Din-i-Vajar

Frgﬁraggﬂbgyf kard? the Vajarkard-i-Dini3 the Pahlavi

Vendidad (VIII, 22),¢ the Pahlavi Rivédyat,

the Nirangistan5 the Sad-dar,6 the Persian Riviyats? and

other later books all give 10 as the number of Fravardegin

Holidays. Vide for the original passages my Gujrati book

Usdiedl [Fadl T2l 37 A cuBldl ugadl, L0, 933 YABA 2uEE

avi, ¢.6., An Inquiry from Pahlavi Persian and other Works
on the subject of the Number of Days of the Fravardegén

Menander Protector, the Byzantine historian, who had lived
in the reign of king Mauricius (Mauricius Flavius Tiberius,
582-602) and who refers to these holidays as I'urdigan, also

1 8.B.E XXXVII, p. 17.

2 TIbid, p. 440.

3 Dastur Peshotan B. Sanjana’s Text, p. 56.

4 Spiegel's Pahlavi Vendidad, p. 111, 1, 4; Dastur Jamasji's Gujarati
Text, p. 68; Dastur Hoshang's Text p. 321.

5 Photo-zinco Manuseript, edited by Dastur Darab P. Sanjana, folio
52a, folio, 122a. Le Zend Avesta, par Darmesteter, Vol. III, p. 99. The
Nirangistan, translated by Mr. Bulsara, pp. 111-114.

5 Ervad Dhabhar’s Text.

6 (a) The Sad-dar Bundehesh, V7ide the lithographed Riviyat of

Mr. Maneckji R, Unvala, Vol, II, p. 500.
(¢) The Bad-dar-i-Nazam (chap. 41). (¢) The Sad-dar-i-Behar-i-Tavil
(Chap. 41. Dastur Jamasji's Gujarati Translation, p. 216)
~ (d) The Sad-dar-i-Nasar (Chap. 37, Mr. Maneckji R, Unvala’s
lithographed Rivéyat, Vol. II, p. 494), Vide S.B.E. XXIV, p.298.
7 (e) Nariman Heshang’s Rivayat, 8. B. E. XXXVII, p. 429,

(b) Kama Bohra's Riviyat. Mr, Maneckji R, Unvala’s lithographed
Rivayat, Vol. II, p. 509.
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gives ten as the number of these holidays.1 Albiruni? (973-1048)
also gives the number as ten. Anquetil Du Perron3 who was
in India from 1755 to 1761 also says that the Parsees at Surat
observed 10 days as the Fravardegin holidays.

Though all the old authorities give 10 days as the period of
the Fravardegan holiduys, the Parsees seem to have extended
the period to 18. They seem to have added at first to the period
of 10 day, the day preceding the first day, which was held as
a day of preparation for the Holidays. Again during the next
seven days, e, the seven days of the New Year, there occurred
some other great holidays, like the New Year's day or the first
day of the New Year, the Rapithavan Jashan on the Srd day,
the Khordad Sil on the 6th day. So these days and the inter-
vening days were subsequently added to the IFravardegin
holidays. Then the seventh day seems to have been subssquently
added as the Amerdddsal holiday. So now, generally 18 days
are observed as the Fravardegiin days, though there are families
who have reverted to the custom of observing only the original
10 days.

As to what the Fravashis or Farohars are, for whose
remembrance the 10 days of the Fravardegin are appointed, see
the word Fravashi,

The first five of these 10 days are known as the Panj-i-kek,
4. ¢., the lesser five days and the second five, which are the Gathé
Gihambér intercalary days, as the panj-i-meh, i.e, the
greater five days. The latter are held in higher veneration.
than the first five from the fact (@) that they happen to be the
last five days of the year, (b) that they are, in addition, the days
of one of the GAhambérs, (c) and that they are the intercalary
days known as the Gatha days.

Though according to the literal meaning of the word, they

The Fravardegtn T8 the'hollda.ys for thef 11‘1voeat10n of all
holidays are espe- Fravashis, they are principally for the
cially for invoking . 3 - _ &
the IFravashis of 1nvocation and remembrance of the Fravashis

the dead. of the dead ( Vide the word Fravashi). The

1 Vide Darmesteter's “IL.e Zend Avesta,” Vol. II, p. 503, n. 11.
2 Albiruni's Chronology of Ancient Nations translated by Sachau,
p. 210. 3 Zend Avesta, Tome II, p. 575.
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Farvardin Yasht ( Yasht XIIT, 49) connects them with the dead.
They remind us of the Larentalia, the Ferolia or the Parentolia
of the ancient Romans and the Anthesterion of the Greeks.

The object of these Fravardegfn holidays is to remember
and honour the Farohars or the spirits of the
Hgg“fagg_ject ofthe  Jeparted dear ones. Of course, the survivors
do so on particular occasions like that of the
anniversaries of their death, but the Fravardegin days are
general holidays for the remembrance of all the departed ones.
The Farvardin Yasht which treats of the subject cf the Farohars
in whose honour the Fravardegin holidays are observed and the
Fravardegan ceremonies are performed, thus refers to the subject
of remembering the spirits of the dead in these last ten days of
the year. It says: “We worship the good, strong, beneficent
Fravashis of the faithful, who eome and go through the borough
at the time of the Hamaspathmaédha, they go along there for
ten nights, asking thus: «Who will praise us? Who will offer
us a sacrifice ? 'Who will meditate upon us? Who will bless us ?
Who will receive us with meat and clothes in his hand and with
& prayer worthy of bliss? Of which of us will the name be taken
for invocation ? Of which of you will the soul be worshipped by
you with a sacrifice ? To whom will this gift of ours be given,
that he may have never-failing food for ever and ever.’ "1

From the above passage of the Fravardin Yasht (Yasht
XIII, 49-50), we learn that the Fravashis of the dead expect
to be invoked by their names being mentioned in the ceremony.
Hence it is a custom that in the recital of some of the liturgical
ceremonies, especially the ﬁfringﬁn ceremony, the names of the
deceased members of a family are recited from a list called
nimgrahan,

The word nim-grahan comes from Avesta ndman, name
and garew, Sanserit grah, German ergreifen,
to gripe or to take. So nédm-grahan means
‘taking or remembering the name.’ Every family has a
manuseript book or list known by that name. It contains the

Nam-grahan,

1 8. B. E, XXIII, P. 192; Yasht XIII, 49-50.
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names of the departed omes of the family. Those who have
died lately head the list. The priest while reciting the Pazend
DibAché in the Afringén, Satum, Farokhshi, &e., recites all the
names in this list. At first he mentions or invokes the name of
the particular deceased in whose honour the ceremony is
performed and then the names of other deceased of the family,
He then recites also the names of some of the departed
Zoroastrian worthies of ancient Irdn and of India who have
done valuable services to their community.
In ancient Irdn. the holidays, which occur at the end
of the year on the Hamaspathmaedem
bggfelfﬁéi%apﬁnjé‘.“ GahambAr days, happened to come just before
the setting in of the season of spring. On
the expiry of these 10 holidays, the New Year began with the
Vernal equinox. It is not so now because since the Arab conquest
of Persia, the Parsees have not been regularly keeping the leap
year and so they are now much backward in their caleulation of
time. Among the Romans and the Greeks also their holidays to
commemorate their dead occurred just before the commencement
of the spring. As Prof Darmesteter says: *The souls of the
dead were supposed to partake of the new life then beginning
to circulate through nature that had also been dead during the
long months of winter.”1

Memory and Hope both render these holidays very important—
Memory for the dead and Hope for our future.

the Iﬁgﬁg‘;xﬁe °f  They are the days for keeping green the
memory of those who have departed and

have laid us under some obligation either by their love and
affection or by their services—services physical, mental, or
pecuniary  People march and march during the whole of the
year in their different avocations and walks of life. The arrival
of these days calls upon the Zoroastrians to &alt in their march,
to cast an eye over the past and to look to the future. ILooking
to the past, they have not only to remember with respect, esteem
and gratitude their departed dear ones and their departed
worthies, but to remember or to take stock of their actions

18.B.E. XXIII, P. 192 n. 1.
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during the year and then to hope for the better in the future.
They have to reflect that as they have to remember with esteem
and gratitude their departed dear ones, a time will come in
future when they in their turn will expect to be remembered by
their surviving dear ones. So, it would be well if they behaved
in a way as would enable them to be remembered with esteem -
and gratitude.

The principal observance during the holidays in several
. Parsee families is that known as Muwkidd-
The principal i

observance during mddwvd, v.e, to arrange or lay the Mukidd,
th? AR signifying thereby to make arrangement for
remembering the pious souls of the dead. The house is cleaned
and generally white-washed before the holidays. If not the
whole house, at least a room where the ceremony is to be
performed is washed clean with water and white-washed. Then
on an iron stand or on a table, water pots or flower-vases
eontaining water and flowers are arranged. The place where the
ceremonies are performed is lit up at night. Fire is kept burning
with fragrant sandal-wood and frankincense for a great part of
the day. Visitors at the house during the holidays feed the fire
with their own hands and remember at the same time the
particular departed ones, to pay homage to whose memory they
have paid the visit. The whole process is spoken of in the
Vajarkard-i-Dini as ‘Hurak itibunashna, i, e, ‘to get a hurak
seated.” The Rivayats speak of it as “ hurak nashéndan” which
is a Persian rendering of the Pahlavi expression. In ordinary
pharseology, one hears the word ‘ Doslé médv4, i.¢, to arrange
for the Dosla or the Dos4, 4. ¢, the old because it is the old who

generally form a large number of the dead.

The Vajarkard-i-Dini thus refers to the subject: “During
these ten days, in the house or in the Fire-temple a clean and
decent place may be chosen, away from the place where women
seclude themselves during their menses. There a ‘hurak” may
be arranged and it is necessary that a good deal of the Avesta
may be recited there. For the first 5 days, the Yagna in honour
of Sraosh must be recited. The chapter of Framradt, which is’



444 GROUPS OF LITURGICAL CEREMONIES

one of the chapters of the Yagna,! must be recited during the
first five days with the Baj of Ardatarosh. If that is not possible,
@ €., if one cannot recite the chapter, he must recite 1,200 Ashem
Vohus with the Baj of Ardafarosh. During the five days of the
Githd, the Has or chapter of the Géithds must be recited ... ......
If that is not possible, there is no help for it, and one must recite
1,200 Yathd Ahu Vairyos.”2

The Sad-dar-i-Bundehesh says: «During the Fravardegfn
holidays, the spirits of the dead revisit this world. They go to
their respective houses.........There it is necessary for men to
burn fragrance over fire during these ten days and remember
their dear departed ones. They must perform the Darun,
Myazd, and Afringén ceremonies and recite the Avesta. The
spirits of the dead are thereby felicitated and pleased and they
bless (the living ones). Again it is necessary that during these
ten days men must perform works of charity and be free from
other ordinary work., The spirits of the dead thereby return
(to their mansions in heaven) much pleased and they bless (their
living dear ones).?

Albiruni deseribes what was done in Persia during the
holidays about 900 years ago. His descrip-
tion, though not quite correct, gives one an
idea of what was done and is still being done,
He says: © During this time, people put food in the hall of
the dead......They fumigate their houses with juniper, that the
dead may enjoy its smell. The spirits of the pious men dwell
among their families, children, and relations, and occupy them-
selves with their affairs, although invisible to them.” 4

Albiruni's refer-
ence to the custom.

Anquetil Du Perron refers to those holidays as observed by
Anquetil's refer- 0@ Parsees of Surat 150 years ago, and says,
ence to the custom that “they give them (the Fravashis) the
at Surat. 3 s
most magnific reception. The houses are
purified and decorated. They do not go out of the house.”

1 Ha, XX. 2 Translated from Dastur Peshotan’s Text, p. 56.

3 Translated from the Sad-dar in the lithographed Riviyat, by
Mr. M. R. Unvala, Vol. II, P. 500.

4 Albiruni's Chronology of the Ancient Nations, by Dr. Sachau, p. 210.

5 Tome II, p. 574.
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With reference to the custom referred to by Anquetil of not
going out of the house during the ten days, we find, that that
was due to the injunction, that these days may be best spent in
prayers and works of charity. We learn from Menander,
referred to above, that it was for this reason, that Noshirvan
(Chosroes 1) had postponed the reception of the embassy of the
Roman Emperor.

. One comes across the following words in
Technical terms )
about the arrange- the matter of the observation of the
tof fl , ete. y
bt s ai Fravardegin Holidays:—

1. Hurak. 3. Téakché,
2. Méchi. 4. Behrun,

We will explain these words and the observances connected
with them.

The whole ceremony and process of arranging stands or
platforms on which fowerpots or vases
are arranged to hold water and flowers is
spoken of as “hurak itibunashna,” in the Pahlavi Vajarkard-i-
Dini and “hurak nishAndan” in the RivAyat. The expression
means “to get the Aurak seated, arranged or placed” The
signification of the word “hurak ” is not clear. It seems to he
the diminutive of Persian Awr, 4.e, the sun. As the place is
decorated with flowers and kept perfumed with burning fragrant
sandal-wood and frankincense, it was perhaps thought to be a
place reminding of the heavens wherein the sun moved, and so
it was perhaps taken as a small model of the paradise. The
Parsee books speak of several paradises one of which was
Khorshed-pay4, 4.¢, of the dignity or the place of the sun. In
this connection, one must remember that in the preparation and
arrangement of the stand for the flower-pots, etc., some give a
part of the stand the form of a gumbad, or the dome of the sky.

Hurak.

The metallic stand on which the flower-pots or vases are
Midht or the arranged is f&&lled mdchi, a v&rord that ccnfnaa
z;»:lnd for the Muk- from Sanscrit manch meaning “a raised
AR seat, & dais, a platform, a seat of honour, or

& throne.” It is so-called because it is generally on a raised
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stand that the flower-pots are arranged. The flowers, fruits,
and the water of the vases may be, and are generally, changed
every day, but they must be changed at least at the interval of
avery five days. Each of those days when they must be changed
is also called a mdchi from the fact that all the things on the
machi or stand have to be changed on that day. So, during
the period of the 18 days of Muktdd as now observed by most
of the Parsees, there are three such Mdchis or days for the
change of the fruits, flowers, ete. As observed generally now,
the holidays begin on the 25th of the last month. of the Parsee
year. So, the first mdchi is five days after that, ¢.e., on the
30th day of that month. The next mdché called wachli mdcha,
4. ., the middle mdchi falls on the Vahishtoisht Gathd, the last
of the five intercalary days. The last mdchi occurs on the fifth
day of the first month of the new year.

The short prayer recited in honour of the Fravashis at the
place for the Muktdd ceremonies is known in some books as
mdehi md nemaz or namaskdr, i.e, the prayer of homage of
the mdchi. The formula recited is very short. Iusays: “I
repent of all my sins. We praise the good, brave, beneficent
Fravashis of the holy.”

In former times and even now in some houses, they arranged
the flower-pots, ete, in a large niche in a
wall. Some houses formerly had a speecial
room built for the purpose of the Fravardegn ceremonies
wherein was provided a large arch-like niche with a platform.
This arrangement was called a #ik, 4. e, an arch. The word
talkehé oceasionally used is a diminutive of the word #dk, as
bdgiché of big (garden).

Tak or Takché.

The Muktid ceremonies are generally performed, as said
above, in one branch of the different branches
Behré or the )

quota for each of the chief stock. For example, A dies leav-
Fgaenthl; ing three sons B, C and D. Then the three
sons, B, C and D generally perform the muktid ceremonies in
turn every year. If it is B's turn, he performs the ceremonies at
his house, and C and D generally pay their share of the expenses
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One whose turn it is to perform the ceremonies generally bears
the brunt of the expenses, the others merely paying a fixed
sum as their share. Now for each dead of the family, there is a$
present the custom to place a separate vase or flower-pot for
several number of years after death. For example, suppose
family has lost two persons during a year, say E and F. Then
two separate vases each in memory of E and of F are provided
and placed on the stand or on the platform. That particular
flower-pot or vase is said to be E or F's Behru. Some say
that the word comes from Gujariti b4, i.¢, two and means
a pair, because the flower pots in honour of each dead are
generally two or mors, one placed over the other. But I think,
that the word is Persian ‘behreh’ meaning share’ The head
of that branch of the family in which death has occurred during
the year has to pay his quota in the general expenses. He pays
that either in money or in kind, by sending some articles of
food, ete. He likewise provides a flower-pot which also is
considered something like paying in kind. It is the payment
of a pot for putting the flowers in.  So it is called Behreh, i e,
share. After a cortain number of years after one’s death, which
is not fixed, they discontinue providing a separate flower-pot
for each particular deceased. -

During these holidays, the family is visited by near friends
and relatives. They carry strings of fAowers called jari with
them and place them upon the behrdn, i.e, flower-pot or pots
of the particular departed whom they wish to honour. This is
particularly done during the first year after the death of a person.

Flowers play a very important part in all Parsee religious
Flowers aﬁ d the Ceremonies. In the earem?nies for the dead,
Memory of the they are necessary in the Afringén ceremony,
Sent During the Muktdd holidays flowers are kept
day and night at a separate place of room in the house set apart,
as sald above, for the purpose of the ceremony. Almost all
nations connect the memory of the dead with flowers. One of
the objects of the ceremonies in honour of the dead is to keep
‘their memory ‘green.” So, the flowers are the best medium
which could symbolically help men to keep the memory green.
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(@) In the Farvardin Yasht which treats of the Fravashis
the Fravashis or the spirits of the holy dead are associated with
water and trees (Yasht XIII, 147). There we read: ‘May the
good waters and the plants and the Fravashis of the faithful
abide down here! May you be rejoiced and well received in
this house! Here are the Athravans of the countries, thinking
of good holiness. Our hands are lifted up for asking help, and
for offering a sacrifice unto you, O most beneficent Fravashis!™?
In this passage we find, as it were, the origin of the Muktad
ceremonies in which water and flowers are placed in a particular
clean part of the house, where they are invoked and praised by
the Athravans or Fire-priests in the presence of fire and where
the members of the family, offering flowers and fruits, ask the
blessings of their dear departed ones.

(b) Water, flowers or plants and the holy Fravashis are
associated together in the Hormazd Yasht also (Yasht I, 9)
There, we find Ahura Mazda saying: * Worship me, O Zarathush-
tra, by day and by night, with offerings of libations well accepted
I will ecome unto thee for help and joy, I, Ahura Mazda ; the good
holy Sraosha will come unto thee for help and joy; the waters,
the plants, and the Fravashis of the holy ones will come unto
thee for help and joy.”2 There are several passages in the Avests
that point to water and flowers as the objects of nature with
which the Fravashis of the dead are pleasantly associated.

(¢) In the VirAf-Nameh, the souls of the departed are repre-
sented as moving in the midst of fragrant trees on the third
dawn after death. There we read: “On the third dawn, that
pious soul moved about in the midst of sweet scented trees”
(Viraf-Némeh, 1V, 15). The fruits, flowers, water, etc., that are
offered and over which the prayers are recited form the myazd,
in the midst of which the Fravashis take delight to move about.
Wo read in the Farvardin Yasht (Yasht XIII, 64): ©“We worship
the good, strong, beneficent Fravashis of the faithful...... who
run by tens of thousands into the midst of the Myazdas.”s

1.8.B. E, XXIII, p, 228; Yasht XIIT, 147,
2 8. B, BE. YXIII, pp. 25-26, 3 8. B. E. XXIII, pp. 195-196,
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Just as the Christmas tree and the representation of the

stable and the farm-yard during the Christ-

2 aghe cfff‘;ifg:; mas holidays remind one of the events of

fiygﬁl:lzliiz;eig?‘e re-  Christ's life, the decoration of flowers, ete. at

the place of the Muktid and the remembrance

of the Fravashis of the dear departed ones in connection with

the fragrant flowers reminds the survivors of the past righteous

deeds of some of their forefathers, deeds which have spread

moral and spiritual perfume as strong or rather stronger than
that of the flowers there.

During these holidays the prayers that are generally recited

by the priests at the house of the laymen

The prayers re- where tne Muktid ceremonies are observed

Guring the holidays, are: (1) The Afringin, (2) the Satum and

(3) the Farokhshi. In the Fire-temple, they

perform the B4j ceremony. The Yagna, the Visparad and the

Vendidéd cersmonies are not performed in all cases but only in

those where the family is able to afford to pay for them. The

laymen are required to recite during the first 5 days, the H& of

Framraot ( Yacna Ha XX ). If a person is illiterate and is not

able to recite that H4, he may recite the short Ashem Vohu
prayer 1,200 times with its B4j.

During the next 5 days of the Gathas, the laymen are
required to recite the Gidthd md Hd, i.e.,, the chapters of the
Géthds, each Gatha having to be recited on the particular day
which bears its name. For example, on the first of the second
batch of 5 days, which is the Ahunvad Gatha day, they are to
recite the seven chapters of the Ahunavaiti Gathd and so on.
If a layman is unable to recite these Gathds, he may recite the
Yathd Ahu Vairy6 prayer 1,200 times with the proper Bij,

Again there is another ceremony known as Farvardién, a
word which is another form of Fravardeghn,
which is at times performed during the
Fravardegn holidays by the priests at the Fire-temples in
honour of a particular dead person. The ceremony consists
in the recital and the performance of the following prayers and
ceremonies:

29

The Farvardiin.
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(@) The recital of two Ya¢nas by the priests at the Fire
femple during each of the ten days. During the first five days
(panj-i-keh ), except that on the fourth day (roz Mérespand),
one of the two recitals is in honour of Sraosh and the other in
honour of Ardafarosh. On the fourth day, one is in honour of
Sraosh and the other in honour of the Yazata Marespand.
During the second five days, (the panj-i-meh) one of the two
recitals is in honour of Sraosh and the other, for any four days,
in honour of the Géathés, but on one of the days in honour of the
Gahambér (the Visparad ).

(b) The recital of 5 Vendidids on the following days:

(1) Roz Astad, the 26th day of the last month; the
first of the 10 days.

(2) Roz Mérespand, the fourth of the 10 days.

(3) Géathd Ahunvad, the 6th of the 10 days.

(4) Gath& Vohukhshathra, the 9th of the 10 days.
(5) On roz Aspandérmad, the fifth in the new year.

Then, there are the further recitals of one Yac¢na, the Yagna
of Rapithavan on the 8rd of the 1st month Fravardin, of two on
the 5th day and of one on the 6th day.

IX. FARESTA.

Farestd is Persian Firasia or Firashie, lit.,, one who is sent,
meaning a messenger, and then an angel

wgcﬁ‘l;ifeit ;f the  Farests or more correctly Firastd is the later
name of the Avesta word Yazata. Farestd

is the name given to a ceremony wherein all the angels (Firastds),
or more properly, all the Yazatas are invoked. There are &
large number of Yazatas, but 33 are specialized. Of these thirty-
three, thirty are those that preside over the 30 days of the
month and three are extra. The Farestd ceremony consists in
reciting 33 Afringéins and 33 Béjs with their proper ritual in
honour of, and with the Khshnuman of, these 33 Yazatas or
angels. It would take very long for one pair of priests, who
ordinarily perform the Afring&n ceremony, to recite the 33
kardds or sections of the Afringans for 33 Yazatas, so more than
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one pair, generally two, are engaged to perform the ceremony.
The same is the case with the BAj. More than one priest
generally three or four, are engaged in reciting, with its ritual
the Baj in honour of and with the Khshnuman of these 33
Yazatas.

The Farestd ceremony is almost always performed on merzy
occasions, like marriage, birthday, Naojote, the occupation of
a newly-built house, the fulfilment of a long cherished object.
The ceremony is intended either as thanksgiving for desires
fulfilled or for invoking blessings of the Almighty and His
Higher Intelligences upon particular events of a man’s life or
his undertakings. We will here shortly deseribe what a Yazata
is and then enumerate them.

The word Yazata comes from the Avesta root yaz, Sanskrit
yaj, “to praise, to invoke.” So it means, “one
worthy of being praised.” These Yazatas are
all believed to be spiritual beings. Zoroaster was the only man,
who, in the literal sense of the word ¢ Yazata, was considered to
be worthy of being praised, adored or invoked. So he is
considered to be an (Yazata (Yacna XVI1-2), a great and
known Yazata ( Yacna VII, 21; IIT 21). In some later writings,
supposed to serve as Avesta amulets, even King Faredun, who
was supposed to be a great physician has been raised to the rank
of Yazata (Westergard, Text of the Avesta, p. 331: Miscellaneous
Fragments 1I).1
The Avesta speaks of two classes of the Yazatas: I The
™ Yazatas of the spiritual world (Yazatarém
e classes of the

Yazatas according mainyavandm: Yagna III, 4). IL The
Saha Aot Yazatas of the Physical world (Yazatanim

gaéthyanim: Yacna III, 4).

Yazata,

All Yazatas are spiritual beings. So, by the phrase “the
Yazatas of the Physical World” are meant
those tha. are believed to preside over grand
physical objects of Nature. The 30 Yazatas,

The Yazatas of
the spiritual world.

1 Vide my paper on “An Avesta amulet.” Journal of the Anthro-
vological Society of Bombay, Vol. V. No. 7, pp. 418-21, Vide my Anthro-
pological Papers, Part TI.
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whose names are borne by the 30 days of the months, may be
divided into these two classes as follows :—

1. Yazatas of the Spiritual World.1 Yazatas of the Physical World.
1. Oharmazd, 0. Adar.
2. Bahman. 10.  Avin.
3.  Ardibehgsht. 11, Khorshed.
4. Shehrivar. 12, Mohor.
5. Spendirmad. 13, Tir.
6. Khordad. 14. Gosh.
7. Amerdid. 16. Meher.
8. Daé-pa-Adar. 19. Farvardin.
15.  Dae-pa-Meher. 21, Rém.
17.  Sarosh. , 22, GoAd.
18. Rashna. 27, Asman,
20. Behram 28, Zamyad.
23. Dae-pa-Din. 30. Anerin.
24. Din.
25. Ashi.
26, Astad,
29.  Maérespand.

The Yazatas of this class are those that preside over abstract
ideas, most of which are moral characteristics, The first seven
Yazatas of this class stand higher in the rank of the Yazatas and
are also called the Amesha-spentas,

The word literally means the “Immortal Bountiful ones.
They are seven in number including Ahura
Mazda himself who is one of them. As
archangels, their number corresponds to that of the seven Shadim
or archangels of the Jews. Dr, Kohut says on this subject:
«“It is worthwhile observing that the fluctuation between the
number six or seven of the Amesha-Spentas, indeed, according

Amesha-spentas.

1 The figures before these names give the number of their position in
the regular order in which they give their names to the 30 days of the month.
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as Ahuromazdao is counted or not in the eclass of the Amesha
Spentas of Yst. I, 36; 2, 1-6, recurs also in the Jewish seriptures.
Thus the so-called Jerusalem Targum to Deuter. 34, 6 and the
book of Enoch C. 20, where the list of “watching angels” is
counted up gives only six; the book of Toby 12, 15 and of
Enoch C. 90, 21 gives seven as the number of the Archangels.”?

The Christian Scriptures also speak of seven Archangels or
the Seven Spirits of God. We read in the Revelation (V. 6):
“And I beheld, and, lo, in the midst of the throne and of the
four beasts, and in the midst of the elders, stood a Lamb as it
had been slain, having seven horns and seven eyes, which are the
seven Spirits of God sent forth into all the earth.” ( Vide also,
Ibid. XV, 1 and 6-7; XIII, 2; XVI, 1; Zechariah, 1V, 10). The
Apocryphal Book ( Tobit ch. XII, 15) also speaks of “The seven
holy angels......which go in and out before the glory of the Holy
one.” So Milton sings:

“The seven who in God’s presence nearest to His throne
Stand ready at eommand.”

The “Divine Powers” of the Neo-Platonie philesophy of
Philo Judzeus, who also corresponded to the Amesha Spentas
of the Avesta and who stood “closest to the self-existont,” 2
were siX in number. Including the self-existent. their number
was seven. The Gnosties also said that “the universe was
created by the Seven Great Angels, ”

These seven Amesha Spentas had the rest of the Yazatas
with them as their Hamkérs, i.c., Co-operators or Co-labora-
teurs.

The word Hamkdr means co-laborateur. The thirty Yazatas

or angels that preside over the 30 days of the

Hamkaes Thei*  month are said to be the Hamkars of the first
seven of those who are the Amesha Spentas

or the Archangels. They are grouped as Hamkérs or co-labora-

1 The Jewish Angelology and Demonology based upon Parsiism
translated from the German of Dr. Kohut by K. R. Cama, p. 4, n.

2 “Philo Judoeus or the Jewish Alexandrian Philosophy” by J,
Drummond, Vol II., pp. 82-83.
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teurs, because, to a certain extent, in their sphere of work, they
are supposed to have some connection. The following list gives
the groups of these Hamkérs :—

Oharmazd—Daépadar, Daepameher, Daepadin.
Bahman—Mohor, Gosh, Rim,

Ardibeheshb—ﬁdar, Sarosh, Behrim.

Shehrivar—Khur ( Khurshed ), Meher, Asmin, Aneréin,
Aspandarmad—Avén, Din, Ard ( Ashisang ), Marespand.
Khorddd—Tir, Ardafarosh ( Farvardin ), Goad.
Amerdidd—Rashna, Astad, ZamyAd.

Thus, Daepidar, Daepameher, Daepadin are spoken of as
the Hamkérs or co-labourateurs of Oharmazd; Mohor, Gosh,
Réim, of Bahman, and so on. This Hamkéarship of eolabour is, as
it were, recognized even in practice. For example, the Ameshfi-
spand Bahman, presides over cattle. So many an orthodox
Parsee, out of respect as it were for this Ameshdspand, abstains
from meat diet not only on the roz Bahman, 4.s., the second day
of each month, but also on the days of his co-laborateurs, Mohor,
Gosh, Rim, .¢, the 12th, 14th and 21st days of each month,
Some abstain from meat diet also on the days next to these four,
4.6., the 3rd ( Ardibehesht ), the 13th (Tir), the 15th (Daepa-
meher ) and the 22nd (Goid), because in a big city like Bombay,
they know that the goats or sheep are slaughtered a day
previous. If they were to eat meat on, say, roz Ardibehesh&
(the 3rd day ) they would virtually be eating the meat of the
cattle slaughtered on roz Bahman (the 2nd day ), for the Yazata
presiding on which they wanted to show their respect. Some
abstain from meat diet during all the 30 days of the 11th month
which bears the name Bahman,

Take another practical example of Hamkérship. The
Ameshaspand Ardibehesht, presides over Fire, So the third day
of every month is held sacred to fire. The Fire-temples are
lighted more than usual on that day and the sacred fire is at
times fed with a larger quantity of sandal-wood. The temples
are visited in a greater number on that day than usual by the
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worshippers. Many an orthodox family abstains on that day
from frying dried fish which gives & little stench when placed on
fire, Now all these observances are also observed on the days
Adar, Sarosh, and Behréim (the 9th, 17th and the 20th day) which
bear the names of the Yazatas that are the Hamkérs or
co-laborateurs of Ardibehesht. In the Afringdn of Dahmén
and in the Afrin of Dahmén, these Hamkérs or the Yazatas
that are supposed to be co-laborateurs are remembered and
commemorabed together. '

The word Hamkér has come to assume a technical meaning
Hamkar, a tech- in a town like Naosari which is the head
nical term for the quarters of the priesthood. There, all the
DetEndly clem, qualified priests are spoken of as Hamkéars
or co-laborateurs. Really speaking, members of all professions
are the Hamkérs of that profession, but in Naosari, the head-
quarters of the priests, the members of the priestly profession
are particularized as Hamkérs, On certain solemn occasions,
solemn dinners are given to all the qualified priests (HamkArs) of
the town. These dinners alsc have therefore come to assume
the name of Hamikdr or of Hamkdr-sdth, +.e., the whole com-
pany of co-laborateurs. In Naosari, when one says, “Thers is
Hamkér-sith to-day,” he means *“There is a dinner for all the
qualified priests to-day.”
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cribed—its importauce
327-328; the importance
of its recital at one’s
death 51, 52, 88,107, 122,
175, 306, 308, 320, 321,
3992, 378,
Ashes: ceremony of remov-
ing the ashes of the
sacred fire 217  (See
Bhasam). _
Ashi, Ashi Vanhghu 46, 401
Ashirvad ; translated 35-40;
—16, 54, 307, 371, 416
(See Marriage Ceremony)
Ashoddd: deseribed 383,
415;—378, 414
Ashtédd, Astéd (yazata) 80,
81, 347, 397
ashira (see Kdpld).
Asnatér 316, 317, 319
Aspandad Jashan ... .. 435
Asparam flower ... .. 313
Astama, 252, 253 (see dldt,
or, metallic requisites).
Atar e 1
Atarvakhshi, Ata.re Va.khsh
Atravakhshi 75, 251, 258,
295, 305, 308, 316, 317,
318, 355, 364, 363, 875, 379
Atash Adaréin: its consecra-
tion 226-229;—199, 219,
920, 247 (See Fire).
Atash Beheram: its con-
secration 200-226,—92,

449



v INDEX,

A—contd.
Page No.

120, 154, 199, 215,217,

219, 220, 245, 247

(See Fire).

Atas Didgah: its consecra-

tion 229-230;—199, 219,

220, 247 (See Fire).
Atash-gsh .. . 258 317
Atash Nyaish 214, 220,

225, 229, 308, 323,

ditashté (See Khwén of Fire)

257, 301

Athens ... - 95

Athornan, Athravan 226,

228, 263, 287, 312, 448
Auharmazd 46 (See Ahura

Mazda).

dv: application of dv in the

Bareshnim  Ceremony

134-135;—94, 108, 120,

380

135, 337
Avan Ardvigura Nyaish
308, 323
Avardid-sil Gah . 435
Ayithrem 433 (Se¢ Gaham-
bar)
Azerkhoosh = .. 436
B
Babylonia .,, ... .. 272
Bahér Jashan 437

Bahman Yasht ., 56, 263, 422
BA4): meaning and different
significations of the word
333; BAj ceremonies on
the dawn of the fourth

B— contd.

Page No.
day after death 80-81;
baj eeremonies in honour
of the dead 334-335; bdj
t.¢., offerings made for
the celebration and recital
of the ritual 336-337;
bdj i.e., utterance in a
suppressed tone 254;
336; baj d.e, prayers
recited by the priests as
a part of their liturgical
service and the requisites
for this kind of bd; 338-
339; different kinds of
liturgical bdjs enumerat-
ed 338-339 these bdjs
described 340-348 ; small-
er bdygs recited on differ-
ent occagions 349-353,
bdj recited at meals 349-
351 ; bdj recited at natur-
al functions 352; object
aimed at in the recital
of bdjs ... ol
Baj of Agreras: described
343-44 ;—339

——Ardafarosh: deseribed

346, 348;—339, 342, 344,
348, 444

Baj of Aspandad roz Far-
vardin mdk . . 339
Avardid-sdl GAah ... 339

——Chehérum-ni BAmdad:
described |, 347-48; 339
——Din-Beh Marespand ,,, 339

353




INDEX, v
B—conid, B—conid.
Page No. Page No.
Disé ... 339 | Baj of Sirouzeh: described
——Fareshtd:  deseribed 348 ;—340
342;—889 | ——Sraosha :  deseribed
Farvardin 7oz, Adar 341-342 ;:—339, 347
mucih . 839 | ——Vanant Yazata: des-

——Gahambar: described
348 830, 422
——Gatha ..
—Haft-Amshaspand ,,, 340
——Haptorang ... ... 839
——1Jashan-i Abangan .., 339
—————Adargan . 839
Behmanyan ,,, 339
Meherangan ,,, 339
Tiryan sas 389
——XKhordad #0z, Farvar-
din mdh .. 839
Mino Ridm for the
zindeh ravdn e 839
——Nao-Névar: deseribed
348 ;=340
Neryosang: described
343;—389
described
340:—339, 341
——Pantha Yazata: des-
eribed 342;,—339
——for the performances
of Khubinthe Gatha
days . 389
——Réim ... s 347
——Rapithwan: described
348 ;—840
——Rashne-Astad . 347
——~Shehan : deseribed 348; 340

423
ree 339

pdnch-tdi:

cribed ... 344-346 ;—839
Baj-dharnw .. 385
Baj jamvdni (ses Jamuvdni-
baj).
Baj-rozgdr .. 334
Baodha ,, .. 893,894
Bareshn@im: this purifica-
tory ceremony described
97-145 ; the meaning of
the word and the object
of the ceremony 97.102;
Darmesteter on Baresh-
num 99-100; how it
differs from PAdyib and
Néahn 97-98 ; present ob-
ject of Bareshnum 100-
101; Bareshnim as des-
cribed in Vendidadd 102-
112 ; difference observed
in the description of the
three modes of Baresh-
nlim and its cause 107;
how the Bareshniim is
administered to the can-
didate 123-137 ; different
members of the body to
be ceremoniously washed,
enumerated in their order
126 ; the application of
Nirang in the Bareshnfim



vi

INDEX,
B—contd. B—contd,

Page No. Page No.
as enjoined in Vendidad Bareshnim-i Noh Shab .. 97
and as observed in Bareshnfim-gih : Baresh-
modern practice 126-127; nlm-géh of the Vendidad
the dog in the Baresh- described 112-116 ; a mo-
nlm ceremony 128-132 ; dern Bareshnim-gih 116-
why the dog’s presence 119; plans of Bareshniim-
is  necessary 129-130 ghh given by various
application of sand in the scholars examined 119
Bareshnum ceremony “ preparing the Baresh-
133; application of nlim-g&h” 121-122 ; how
consecrated water in the the candidate is prepared
ceremony 133-184 ! how for the administration
the final bath is adminis- of Bareshnfim-gih ., 128

tered 184; number of
applications of Nirang,
sand and dw (water)
shown in a tabular form
135 ; consecrating the
clothes of the candidate
136 | retreat of nine days
after the Bareshnlim
purification 187 -189 ;
navshu baths during the
rotreat 138-139; cere-
mony gone through
during the dry season
and its reason 140
causes that vitiate the
Bareshnim 141 ; Baresh-
nlim purification under-
gone by the Navar
initiate described 190-
193 ;—87, 91, 151, 153-
157, 160, 163, 190-191,
196, 204, 206, 212, 219,

241-242, 246, 354, 419, 424

Bareshnfimwalla priest;

how long hae is qualified to

hold the Bareshntim 141-
Barhis (Sacred grass) 265
Barsam :

described—t h o
number of twigs used in
various ceremonies 261-
263 ; Barsam used in the
recital of grace before

meals 264 ; its simi-
larity to the barhis
of the Hindus 265 ;

object of the Barsam
Ceremony 266-267; ga-
thering and tying the
Barsam  ceremoniously
267-269 ; Barsam twigs
substituted by metallic
wires 261-262 ;—56, 231,
252, 253, 261, 272, 275,
288, 289, 292, 303, 304,
305, 306, 308, 309, 319,

- 340, 849,

145

423



INDEX, Vil
B—conid, B—conid.
Page No. |- Page No.
Barsam-chin (See Kdpld) ... Blant, Mr. W. F. _,, ... 83
Barsam-dén 9261, 262, 295 | Body : its relation to the
Barsam Yasht ., .. 263 | soul L .. 85
Bartholomae, Prof, ... 48 | Brahmins ... 176, 265, 282, 296
Behedin 12, 360 207, 819, 854, 415
Beheram (day) w. 17 | Bretagne, the 239, 240
Beheram fir. (Se¢ Ahesh Bridegroom, the : his dress
Behram. . described - 921-29
Beheramgore 96, 267, 436 Broach Lt A
Behré, Behrun : explained bui (See Aesma-bui)
447 ;—445 | Bui Ceremony : of feeding
Bejan ... 866 | the sacred fire—its vari-

Bell-ringing in the Bui Cere-
mony : its signification.,, 225
Bene-Israels 380, 881
Betrothal: rites connected
with it 16-17; rites ob-
served between the day
of betrothal and that of
marriage 18-19
Bhanddr (Central well of
the Tower of Silence)
68, 234, 238
Bharucha, S. D. e+ 1 |
bhasam (consecrated ash)
91,108, 120, 147, 154, 245
Birth : Usremonies and cus-
toms observed at one’s
birth 1-13; Dbirth of a
child, an auspicious event
1; first drink given to
the child after birth 7;
naming a child—its reli-
gious significance 8-10;
birth-day—its celebra-
tion 11

ous grades 218-226
Bundahish 46,164,298, 313
314, 818, 343, 844, 373,

393, 408, 421

Burial: why it is prohibited
151-152
Burnouf, M. « 311,391

Burzigaran (agriculturists) 435

Buzorgén (the departed
worthies) 364, 366, 367
C
Callirhoe w 95
Cama, K. R. w821, 420
Canis, Major s 58
Canopus .,, o 343
Casartelli, Dr. ... 85, 885
Caspean Sea w254, 386
Caucasus, the i e 285
chak farvun 228 (Se¢ Bui
ceremony) e 228
chathru-chasma ,, s B
Chdshni: (See Darun and

Gahambér-chésni).



viii INDEX.
C—contd. C—contd.

Page No.- Page No.
chaul e 24 consecration of sacred
Chehdrum: Ceremonies of fires 200-230 (S¢e Fire);

Chehfirum 417 ;=—81, 334, consecration  of  the

847, 410, 418 (Se¢ B4 of Towers of Silence 231-

chehfrum-ni Bimdad). 238 (See Tower); consec-
Children 1-2;  ancient ration of dld¢ or the reli-

writers on the procrea- gious requisites 239-245

tion of children 2; their (See dldt).

duties 12; childlessness— ‘Contacts’ 98, 149 (See

a curse 2; children born
of illicit intercourse 45-48;
the period of confinement

after childbirth,,, e 6T
chini tree ,,, . 261
Chinvad Bridge 58, 79, 397, 409
Chosroes I .,, 436, 445
Chosroes 11 264, 350, 436
Christians 2,86, 96, 166, 219,
414
Christian martyrs.,, e W
Christians tree ... . 449
Church and State in Iran
215-216

Clean and Unclean: the
wordsexplained from the
Iranian point of view ,, 83-84

Cleanliness: next to godli-

ness 85-86;°99
“(Confession of Faith”; tra-

nslated .., . 188
‘Confirmation’ of the

Christians . .. 170
Consecration  ceremonies:

deseribed 199-245; what
‘consecration’ means 199;

hamrat),

Corpse, the: its ceremonial
washing 52-53, its shroud
53; danger of coming in
contact with it 53; how
and in what position it
is laid on slabs of stone
in the house 54; kashas
drawn roud the corpse—
its purpose 55 : fire kept
burning in the room

where a corpse is laid 59;

why corpses are removed

to the Tower during day-
time only 59; removal
of the corpse from the

houses ... .. 63
Corpse-bearers; 60, 63, 65,

66 (See Nashsilars).
Crescent-shaped stands (Ses

Méh-rui.)
Cross, the ... Eis e 378
Cuneiform inseriptions ... 386
Cups (fulidn); used in the

Yagna ritual ,,, iLy (260
Cybele ... v 1045100



INDEX, x
D D—contd.
Page No. Page Ne.
Dabistan ... w 437 | chashni or chaAshni of
dagmu v 418 Darun, 280-281;—306,
Dad-gah 199, 219 (See Fire). 338, 340, 341, 345, 350;
Dadistan-i Dinik 46, 172, how the chdshni is par-
177, 178, 248, 249, 257, taken of 340; weight of
261, 276, 294, 205, 318, Darun 337:—141, 156,
372, 409 253, 282, 289, 302, 303,
Daené o . ... 393 305, 335, 338, 345, 368,
Daepadar ... wee 434, 454 370, 414, 428, 444
Daepmeher o 434,454 | dasori |, i~ G
Daepdin ... v 434,454 | Dasténistan o 162, 165
Dahain Afringdn.,, . 410 | Dasturi: formula recited
dahi-koomro : its significa- by the Corpse-bearers
tion 41-42 61; formula recited by
Dahma (a righteous person) 51 the priest administering
Dahma afriti . 320 the Bareshniim 122, 204
Dahman Afrin  ,,, 364, 367 |ddadtik Nasks e e 330
*Daimons’: compared with davd ddru ., e 371
Fravashis b wo 395 | Dead, the: dtspﬂsai of the
Daity-gdtu (See Dad-glh) dead in the Tower 65-66;
Damater .. g by how many persons
ddnare Jia S 163 should the dead be carried
Dante 57, 416 61 persons and things

Dar-i Meher: described 247-
248,137, 155, 193, 246,
247, 274, 278, 287, 354, 417

Darab Pahlan 7, 164

Darmesteter, Prof. 48, 49,
86, 99. 119, 152, 165, 189,
240, 262, 266, 281, 311,

321, 370,

ses ere

442

ddru 371

Darun: description of a
Darun 279; naming the

Darun 279; the Darun-

defiled by the dead—
how treated 70-71; obser-
vances attended to in
the house after the re-
moval of the dead 71-72;
Ceremonies for the soul
of the dead 72-82; first
three days
described 75-80; Com-
memorating the name of
the dead 76-78; flowers
and the memory of the

ceremoniesy



b4 INDEX.

D —contd.

Page No.

dead 447-448 ; apartment
provided for the dead—
the Nasikhénis 55;
where should Nasikhanés
be built 55 (See Sagdid).
Dah (month) 434, 4306,
Deh Dadér Jashans
Dehum 81, 334,
Demater
Devs 345 (See Daevaq)
Dhup-Nirang: the ritual
deseribed 415-416;—77,
Dibache Afringan: deserib-
ed 855-861;—76, 78, 334,
338, 340, 346, 349, 350,
403, 416, 417, 423, 424,
430, 442
Din (Yazata) ... 183
Din-i Vajarkard .., .. 439
Dintard 21, 24, 85, 170,
188, 267, 330, 372,
Disinfection 70-71; of in-
fected houses and things
149-150,
Diso ; 339,
Disposal of the Dead (See
the Dead):
main principal underly-
ing the custom of the
disposal of the dead 49;
Darmesteter on  this
principle - 49-50
divo: the rite of kindling a
lamp after betrothal ,,, 18
Divoree: Causes leading to

437
434
418

92

413

402

439

151
346

¢ Epistles of Manushcheher’

D—contd.

Page No.
divorce according to old
custom 44-45; Causes
according to Parsee Mar-
riage and Divorce Act.., 45

Doé Nam Setdyashné ., 880
Dog, the: the dog in the
Bareshnim  Ceremony
128-132; why a dog’s
presence is necessary in
the Bareshnfim Cere-
mony 129-130, a chathru-
chashima dog, 56; the
morsel of the dog 350; 404
Dosla .. 441
Draona, Dron (Set. Darun)
81, 280
Dravasp ... ik v SI8
Druj, the ... .. 170
Druj-i Nasush 53 54; 62
99, 127, 187, 156
.74, 216, 225
Dazukhta ... . T4, 216, 225
Duzvarshta ...74, 216, 225
Dvézdeh-Homést 48, 165
(Se¢ Hamayasht).

E
Eden w52, 396
Egyptians, the ...157, 237 243
Eki-beki 42
Elburz 345
107
46
e 432
it B0k

Dushmata ...

284: 285,

Eredhat-Fedhri ..,
Erekhsha <%
Ervad

(1l]



INDEX. xi
E—contd. F—contd.
Page No. Page No.
Essences, the .. 176 | Fire: three grades of fire
‘Evicts' 150 (See Patrit). 199 ; their consecration
Ezekiel ... e 265 described 199-245; list
v of fires used for different

Faredun ,,, 17, 351, 433, 451
Fareshtd; Ceremony des-
cribed 450-455;,—11, 342
(See Hamkéras).
Farmdyashni :  explained
361; 334, 366
Farohar (Sesz I'ravashi).
Farokhshi 429, 442, 449
(See Fravashi).
Farvardegan holidays; des-
cribed 437-451 ; meaning
of the word 438-439;
number of Farvardegin
days 439-440; the ob-
ject of the holidays 441;
when do they fall 442;
importance of the holi-
days 442 ; principal ob-
servance during  the
holidays 443 ; the ' sym-
bolism of the observance
449 ; ritual recited du-
ring the holidays 449-
450 ;—96, 430
Farvardin Yasht 77,. 344,
369, 885, 386, 388, 393,
395, 399, 439, 441, 448
Farziat-Nameh 7, 12, 164, 167
Firdousi 16, 17, 84, 96, 261,
264, 267, 336, 343, 390,
430, 435, 436

purposes as given in
Vendidad 199 ; fires col-
lected {or consecration
purposes as observed in
modern practice 200;
process of the collection,
purification and conse-
cration deseribed 201-
212; final union of all
fires 212; final consecra-
tion of the united fires
213 ; consecration of the
sacred chamber of fire
218 ; spiritual jurisdic-
tion of the sacred fire
214 ; signification of the
consecration of fires 216-
217 ; the ashes of the fire
217; bus ceremony of
feeding the fire, with
different grades 218-226 ;
fire used in the Ya¢na
ceremonial, with its ac-

companiments ...  299-302
Flamines, the 110, 145, 287
Florence s 101

Flowers : used in the Afrin-
gan ceremony 373-375;
flowers connected with

all the Yazatas enume-
rated 374-375; the ar-



xii INDEX.
F—contd. F—contd.
Page No. Page No.
rangement and the ex- Funeral ceremonies: des-
change of flowers in the cribed  49-82; funeral

Afringan described with
their symbolism 375-378;
flowers and the memory

of the dead v 447-448
Fravereter 316-319
Frikand (See Caspian).
Frimrot HA . 449

Franciscan fathers . 176
Frasast (See Darun) 280,
335, 338, 841, 345
Fravashis: the word ex-
plained 385; what fra-
vashis are 385-387 ; their
work in the creation of
the Universe 387; two
classes of fravashis com-
pared with the ¢ Ideas’
of Plato, the ¢ Patterns’
of the Bible the *Genius’
of the Romans and the
* Daimons’ of the Greeks
390-395 ; fravashis of
men 391-393 ; difference
between wurudna (soul)
and fravashi 393 ; frava-
shis, the media between
the living and the dead
399-401;—52, 312, 333,
343, 346, 365, 402, 431,
4388, 440, 442, 446, 448, 449
Fshusha Ménthra ,, 808, 320

Fumigation . 150

procession described 65 ;
the principle underlying
all funeral ceremonies 70;
a rough estimate of the

expenses incurred in
these ceremonies 411 (See
the Dead and Sarosh
ceremony).

Furdigéin 439 (See Farvar-
degén).

Future life: described 395-399

G
Gabriel ., . 408

gde bhandvyi (See Oothmna) 415

Gahambir: described 419-
428; theirimportance 419;
Gahambérs enumerated
and the meaning assigned
to each 420; connected
with cosmogony 421,
object of the celebration
422-425; principal fune-
tions in the celebration
422-425; liturgical servi-
ces making up the cele-
bration 422-425; how
Gahambérs are celebrat-
ed 424-425; Gahambéir
feasts compared with
those of the Jews 426;
present practice of the
celebration of Gahambérs



INDEX. xHT
G—conid. G—contd.
Page No, Page No.
427-428 ; GahambAr-Pavi Gayomard 367 (se¢ Kayo-
described 423-424; 3686, mars).
867; Gahambar chdshni Gehdn (bier): its consecra-
367, 424; who can parti- tion o . 341
cipate in the chdshni of geh-sdrnd: recital of the
Gahambérs 370;—212, geh-sdrnd and its object
316, 324, 350, 364, gg?: - 62 geh-sdrnd of a prag-
Giths (periods of the day): nant woman 63;—411,
enumerated and deserib- . s, i
ed 219:—60, 62, 75, 76, Geiger, Dr. 312, 396, 408
137, 200, 221, 225, 313, “Genius’ of the Romans:

328, 329, 341, 357, 410 | Compared with frava-
Galenus ... .. . 20| % .. 05
Ganj-i Shayagan ... 171, 393 Gati-Kt_mrid: Ceremony
GAo (Spirit of the Earth),,, 46 | °=Tited .. = 406407
o pomiss s i gewrd : Ceremony deseribed

foctat G4 conseation 192-193;—190, 191, 242,
of gaomez 239-240 ; Wil- , 5, 413
helm and Rapp on gao- Gildn e 54
mez 239-241 ; difference gireh-bin, girydn 173, 182
between ordinary and Gnostics, the ‘e . 453
consecrated gaomez 240 ; GoAd (Yazata) .., e 406
52, 70, 71, 89, 91, 104, Goethe ... w 83
106, 138, 148, 158, 155, Gosh (Yazata) ... .. 278
1&?2, 163, 164, 419 (sce gosh-ddn ... 9260
gdslji:::;i)t;sks i goshudo: described 281;—
953, 289, 338, 841
Gathas : enumerated and Greoks 86, 95, 96, 395, 441, 442
the chapters of the Ga- gurz (the mace): the mace
thas indicated 307, 320, used in the Navar cere-
323 ;—14, 212, 284, 307, mony and its significa-
318, 420, 429, 434, 440, tion 193;,—198, 213
444, 449, 450 | Gushtasp 366, 402, 435



xiv INDEX,
H H—-contd.
Page No. Page No.
Hadhamdnthrik Nasks ,,, 330 | Hameshtagehdn ,, 80, 398
hadhdnaépata 59,105, 158, ham-kaldm 242-243
276, 289, 301 | hammt e 149, 240
Hadhaokhta - ... 320 | Hannibal .., . 154

Hidokht Nask 51, 54, 78,
74, 88, 308, 327, 396
Haft Amshispand vee 367
Hair, the: Ceremonial dis-
posal of .., sz IR,
Hair of the Sacred Bull:
its consecration 243-244 ;
its use in the Yagna
244;—249 269, 270, 292, 310
Hamaspathmzdem — 421, 442
Haméyasht. Homést: Cere-
mony described 405-406;
object of the ceremony
405 ; two kinds of Hama-
yashts and their recitals
405-406; names  of
Yazatas in whose honour
the ceremony is per-

formed ... 406

Hamézor: meaning of the
word 383; described 378-
879; occasions on which
it is performed 379-380;
compared .with similar
formalities of other na-
tions 380-381; the for-
mula recited while per-
forming it, with mean-
ing 382-383; its symboli-
sm 383-384;— 809, 430

Haoma: the word explained
283-284; four haomas
deseribed 283; Haoma
the Prophet 284 ; Haoma
plant described 285-287;
—52, 259-260; antiquity
of the Haoma Ceremony
287-288; symbolism of the
ceremony 294-95; com-
pared with the Jyotish-
toma sacrifice 296-297;
ceremony described 288-
296 ;—252, 253, 263, 269,

270, 318
Haoma Frashmi ., e 284
Haoma Duraosha (See Hao-
ma, the Prophet).
Haoma the hero .., e 283
Haoma juice: first drink
after birth 7; last drink
at death 52;—7, 52, 270,
271, 280, 283, 306, 309,
319, (Ses Haoma).
Haoma Khavarenangha ,,, 283
Haoma, the Prophet . 284
Haoma-i Saphid (White
Haoma) ... L 52, 396
Haoma Yazata ,,, 1,7, 46
Haotar, Hoth v 207; 318
Haptan Yasht ... e 807

Haptorang 359, 343, 386



INDEX. Xv

H—conid. H—contd.
Page No. Page Na,

Hara-Berezaiti (Se¢ Elburz). Homajee Jamshedji of

haradh (turmeric) . 25 Broach .., o . 344
Harlez, M. 15, 119, 311, Hormazd (day) ... .. 18
320, 385, 408 | Hormazd Yasht ., 182, 448

Hd's of Yagna 251, 331 Hom (S¢e Haoma).
hathevdrd (hand-fastening): Hoshbim .., . . 307
its signification .., 31-32 | Hovelacque, Abel ,,, . BT
Haug, Dr. 57, 265, 282, 296, Hukairya, Mt. . e 284

208, 311, 319, 320, 354,

369, 386,

Havan Gah 139, 208, 220,

996, 238, 290, 318, 406
413 (3ee Gah).

HAvana, Hivanim:

cribed 259;—252,

284, 289, 291, 295,

9299, 306,

Hivandna 239, 283,

391

des-
259
296,
399,
316,
317,
Health : health of mind de-
pendent on health of
body ..  ..85-86
Heaven and Hell _, 397-398
Hebrews 96, 153, 157, 166, 426
Herodotus 2, 8, 9, 11, 15,
16, 45, 143, 170, 216,
257, 298, 302,
Hindhold, Hindhord ; des-
cribed ... 248-249
Hindu Kush B . 285
Hindus, the 86, 96, 243,
265, 287, 378, 396, 415
240
7, 258, 306

318

318

Hippocrates
Hom Yasht

359 |

Hiklia 74, 216, 222, 279,

293, 372, 377
Huwmata 74, 216,222, 279,

293, 372, 37T

hural: described |, 443-445
Hushedar ,_, vos 295
Hushedar M&h  ,, e 205
Huspéram Nask ... 5, 267

hvarshia 74, 216, 222, 279,
203, 372, 377

I

‘Ideas’ of Plato ... 390

Infection: conversation with
the infeeted 151-152;

Initiation ceremonies: Cere-
monies deseribed 169-
198; initiation of a
Zoroastrian child into
the fold 169-186 (See
Naojote); initiation into
Zoroastrian  priesthood
187-198 (See Navar and
Martab).

Intercalation

157

430, 434, 440
. 402
... 396

Isadvaster . .
Isaiah

(21}



«vi INDEX,
I—conid. I—conid.
Page No. Page No.
Ismenus .. 96 other writers 436-437 ;—

Isolation : isolation for nine
days after the Baresh-
niim 137-139; isolation

during the period of
menses, ,, we  161-163
Tsraelites, the s 199
Ttaly wve 189
Ithoter Rivayet ... . 200

J

Jaha 46

gamd- pichhory 21 40 136
193, 232

Jamaspasa,  Minocherjee
Jamaspjee .. 200
Jamshed 176, 188, 422 430

Jamshedi Naoroz 430, 431
jJamvdni Bdj: deseribed 349, 350

J’aﬂdi' e o0 wee 176
Jdre g e 44T
Jarthozht-no Diso o 434

Jashans: deseribed 428-43T7;
the meaning of the word
428-429; Ceremonies per-
formed in a Jashan 429;
holidays divided into
threo classes 429; object
of a Jashan 430; enume-
ration of Jashan days in
a year 430-436; special
buildings erected for
Jashan celebrations 436 ;

according  to

Macoudi and

Jashans
Albiruni,

212, 214, 229, 230, 238,
Jashan-i Burzigarfn
Jashan-i Khurram roz ..,
Jashan-i Nilofar ..
Jashan-i Sadeh .,
Jashansafshih -
Javid-shedd-ddd .,
Jerusalem
Jews, the ... .
Jivdm : its preparation 278-

279;—262, 263, 270, 281,

288, 291-92, 303, 306,
Jjodd-ni-Kriya: desceribed
410,—348,
Jots (See Zaotro).
Jud-div-ddd
Jupiter

(Ll [T TS -

L] .

K

Kabiseh 366 (Se¢ Intercala-
tion)
Kaikhosru
Kékh-i Sadeh .
Kanga, K. E. oy D
Kaoosaj ... .. 436,
Kapls (Knife); described
271;—253, 268,
Kardas 330, 362, 363, 364
375, 376, 379,
Karsevaj ... ”
Kasha, Karsha: descrip-
tion of Kasha of the
Bareshn@im-gih 108-109;
description of Kasha in

(LT ave

350

.. 435

437
431
436
215
330
426
. 452

313

413

.. 330

145

376

.. 436

312
4317

269

450
343



INDEX Rvil

K—oontcz.

Page No.

the Yazashna-gih 109;
Kashas drawn round the
corpse—its purpose 55;—
103, 111, 114, 118,121,
124, 128, 134, 138, 157

(See Pavi).

Kata (apartment of the
dead) ... s 5D

Kaus B el e B

Kayomars 351 (See Gayo-
mard)

Kem-ni Mazdd prayer 65,

104, 106, 121, 132, 134,

135, 139, 180, 352
Kereséni ... s 284
Keroshispa HR .. 380
Kerman ., e 40, 107
Keshvars .., .. 328
Khindhias w04
Khanirath ,,, we - 0); 828
Kherhab, the e 287
Khordad Jashan ... e 432
Khord#d-sal 429, 431, 440
Khordédd Yazata ... e 406
Khorshed Nyaish 193, 221,

322, 342, 379, 393, 410, 418
Khorshed piyd ... oo 445
Khorshed Yazata .., . 406
Khosro Parviz 264, 350, 436
Khshathra Vairya e 373
Khshnuman: the greater

and  smaller Khshnu-

mans described,,,  858-359

Khub Ceremony : described
140;—91, 120, 138, 140,

K~—contd.
Page No.
141, 146, 197, 212, 217,
221, 231, 232, 242, 244,
253, 267, 268, 274, 277,
988, 331, 837, 339, 840,

349, 419
Khurrd ane ase (T 1] 12
Khurram roz 437

‘Khushro Shirin’ of Nizami 9
Khwiin (Stone-slabs): va-
rious Khwins used in
the Yazashna-gih descri-
bed 2564-258; their posi-
tions indicated .., ki
Khwén of Aesam-bui; des-
cribed 257 ;—254-255
———— &t (See Alat-ghh):
described 306,
317 ;—255
————Atash (See Adosht):
described 257-
258 ;—255, 300
~—————Kundi: described
258 ;—255
———Zoti: described 255;
—258, 304, 309, 317

255

Kiss of Peace, the,,,  380-381
Kigseh (bag) ... .. 163
Kisseh-i Kerfeh .., S {1
Kohut, Dr. . 452

Kundi: described 271;—
253, 257, 269, 288, 289,
291, 292,

Kunlun (red pigment): the
mark with Kunkun on
the forehead and its

298



sevidi

mﬁx!

K— oontd,

Page No.
2996,

182, 185
265

signification

Kusha grass vee e
Kusti: the word explained
173-174; how it is woven
—its structure 174; sy-
mbolism of the Kusti
175-179; different oceca-
sions when it is untied
and retied 177; the
signification of its knots
178; process of putting
it on during the investi-
ture . . 184-185
Kusti-Pady&b (See Padyab-
Kusti).
L
lakh (one lac of Ahunvars)
lala: described 259-260;
252, 291
Leprosy : Iranian view on

414

leprosy ... e 194
Leviticus ... e ... 166
Liturgieal ceremonies: In-

ner liturgical services-

described 246-353; outer

liturgical services des-
cribed ... we  854-455
Lotus .., . 52
Luke, St. ... . 243
M

Méchi: the feeding of the
Beheram fire with san-
dal-wood arranged in

M—-conid.
Page No,
the form of mdehi (a
throne) ..,
Méchi: the stand for the
Muktéd ceremony  445-446
Machiavelli . ve. 343
Macoudi ,, 351, 436, 437
‘ Madigén-i Hazar Dadistin 48
Magavan ., we 14
Maga: its modern significa-
tion 117-118;—106, 114,
125, 132, 163, 165, 205
(See Bareshn(im).

220

Magi, the ... & 808
Méh Nyaish ... 322
Mahomedans the ... Lol
mdh-rut: deseribed 260 ;—
252, 262, 269, 289, 291,
293, 304
Mahui Suri . e 264
Maidhyoshem  ,,, 420, 432
Maidhyarem w421, 432
Maidhyozarem ,,, 420, 432
Maleolm, John ., iea A87
Man: his spiritual constitu-
tion e ees  998-395
mdndav-saroe il i - 20
Ménushchehor o |
Margzid (mortuary) 55, 162

Marriage; Marriage core-
monies and customs 14-
48 ; reason why marriage
is recommended 14; en-
couragement of matri-
mony—a meritorious act
14; religious part of the




INDEX, XX

W —=conid.

Page No.

present ceremony is Per-
sian in origin 15; marri-
ageable age 16; early
marriages discountenan-
ced 16-17; marriage-
matches—how arranged
16; match-makers 17;
days fixed for a marriage
19; time of the perfor-
mance of the marriage
ceremony 20; the Din-
kard on marriages in
Iran 21, 24; marriage-
gifts—by whom given
24 ; marriage processions
24-25; welcoming cere-
monies performed just
before the religious cere-
mony  proper 26-30;
marriage-witnesses 30;
tying of the marriage
knot 81; throwing rice
in the ceremony and
its signification  33;
marriage benedictions—
the Ashirwid—translat-
ed 34-39 ; marriage bene-
dictions in Sanskrit 39;
repeating the ceremony
at midnight 40; marriage
feast  described—the
‘menu’ 43; reason why
meat diet was prohibited

at a marriage feast ...

M—conid,
Page No,
Martab: Ceremony des-
cribed 197; ceremonies
performed by one who
has gone through the
Martab ceremony 197-
198;—169, 219, 246, 3854
Marv river see e 299
Masistes ... - we 45
‘Mass’ of the Christians ,,, 369
Mateh-makers ,,, e 17
Mauricius, King ... v 439
Max-Muller, Prof.,,, - .,, 896
Mazendaran e B4
Meals: the Bijs recited be-
fore meals 349-351; why
silenceis observed during
meals ,, - e 951
Meat diet: when it is abs-
tained from 72; reason
why it was prohibited
at a marriage feast ,,, 43
Meher (Yazata) 80, 155,
193, 247, 347, 397, 406, 436
Meher Nyaish 221, 322,
379, 393, 410, 413
Meherangén 429, 432, 435, 437
Meherjirana, E. S., Dastur 200
Menander Protector 439, 445
Monses, Menstruation: its
uncleaness 161 ; purifica-
tion from menses 163;
observances—ancient and
modern—about menses

164-168; the Leviticus



INDEX,

M—conid.
Page No,
on menses 166; Pliny
on menses 167-168; issola-
tion during menses 162-163
Mills, Dr. ,,, .. 311, 320
Minochehr, King .., 343, 432
Mino-Kherad 188, 267,
347, 893, 396, 409, 421
Mino-Marespand Jashan 435
Mino Navar Yasna 195,197,
262, 340, 407
Mirkhond ... we e 437
Mithra 1, 80, 155, 247, 843,

(Ses Meher),
Mithras ... .. 154, 436
Mizbin wss 310
Modena ,, - we 151
Mohl, M. ., e 436
Moses 86, 241, 301
Mourning for the dead: its

duration - w Ol

Muktéd: meaning of mudk-
tad 438-439, Muktad
Jashans 435 (Ses Farvar-
degan)

Myazd; described 368-370;
110, 160, 289, 305, 364,
3866, 369, 375, 384, 428,

444, 448
N

Naln:  described 90-96;
what the word means 90;
dlat or requisite things
for ndhn 91; occasions
for undergoing the cere-
mony 85-06; time during

N—conid,

Page No,
which it can be gone
through 140;—7, 20, 87,

97, 128, 137, 157, 180

Nihanias .., vea 107
Nihnkhina e 137
Nails: Ceremonial disposal

of, ol Yl . e 181

Names: Parsee names ex-
plained 9, 10; naming a
child 8-10; naming of a
darum (See Darun),

ndm-grahan: explained .., 441

ndm-pddvin ., 9, 17
ndmzad .. .. .9, 18
Nandi .., . 243
Naodar ... voe e 344
Naogar (Ses Navgar).

Naojote: meaning %of the
word 169-170; age of
Naojote investiturs 171;
ceremony described 179-
186;~8, 11, 12, 54, 92,

95, 451

Naoroz 382, 430, 435, 436, 437

Naorozi Am .. .. 431

Naoroz-i Khas ., e 431
Narfshins . . 843
Nariman Hoshang s 439
Nasdi-Kata . 06
NasAkhAnd: where erected 55
Nasfstlars: (See Corpse-
bears).
Nasks: Twenty-une nasls
enumerated; three groups
of the naske ., ... 881



INDEX,

xxt

N—conid,

Page No,
Navar the word explained
189; different stages of
the ceremony 190-196;
gurz, or the mace in the
ceremony and its sym-
bolism 193; the ceremony
proper in the Dar-i
Meher 193-195; Navar-
hood compared with
Christian ~ Knighthood
197-198; the ceremonies
which a Navar initiate is
qualified to perform 195;-
the signification of this
ceremony 195-196;—138,
169, 246, 250, 348,
Navgar, Navgireh: deg-
cribed 110-111;—94, 107,
120, 148
ndvé "e e 424

navshw baths: described
138-139;—141, 153

354

neMmaskar ... e 228, 446
nemdz .., 300, 446
Nero, Emperor ,, e 143
Neryoseny Dhaval 386, 438
Neryosang Yazata 339, 343
New Testament... e 391
Nicolas Demoscenes v 144
Nib#dum Nask .., o T AD
Nilofer ... o o 437

Nirang: why so called 64;
application of the nirang
in the Bareshnfim puri-
fication 126-127;~108,

N—contd.
Page No,
126, 127, 132, 133, 149,
239, (See gaomez).
Nirang Ab-i zar (See Nirang
gaomez).
Nirang-i Gaomez, ., 89, 180
Nirang-i Kusti: its subs-
tance 183;,—12, 52, 121,
137, 180, 184
Nirang for cutting the hair 175
Nirangdin ceremony: des-
cribed 241-243;—91, 137;

208, 419
Nirangdin  ( consecratod
gaomez ) 91, 93, 120,
147, 239, 243

Nirangistan 249, 262, 267,

280, 817, 818, 819, 439

Nishdpur ,,, v v 34
Nizami ,, . i B
North, the: why facing the

 North is avoided ., 54, 55

Noshirvan,,, 436, 445

Numbers: two persons or a
pair at least must take
part in funeral and other
ceremonies —its significa-
tion 61; number *three’
a sacred number T74;
number ‘nine’ a sacred
number ,,, we 111
Nusserwanjee Byramjee ,,, 68
Nyaishes ... v 12, 379
Nybtush ., o we 360



xxii

INDEX,

o
Page No,.
QOaths: Taking an oath
vitiates the Bareshnfim
—its reason ... e 144
Old Testament 153, 157, 261,426
Oothamni Ceremony : des-
cribed 412-417;—76, 379,

410, 412, 415, 416
Orion the ... i e 08
Ormuzd (See Ahura Mazda)
Oshté, Ostd - 12, 361
Ouseley, W. o 437
Oxus, the .., - e 254

P

pachors ., 6

Padan: described 110; the
insignia of priesthood
144-145;—53, 62, 107,

120, 147, 160, 194, 296

Padashkhwirgar Mt. . 343

Padyab: explained 88; the
purification  described
83-90; kind of pddydb
tommon: to all nabions
86-87; occasions for per-
forming it 87-90;—95,

o7, 138, 147, 164, 177,
232, 244

Padyab-Kusti 60, 62, 88,

90, 01, 120, 123, 142,
174, 194, 202, 204, 221,
242, 350, 355, 868, 413

Paevand-ndmeh ., 16, 24

paitidéna 53, 160, (See
Padén),

P—conid.
Page No.
Paitishayem w420, 432
patwand: ‘holding the
paiwand'—what it means
58;—56, 61,—63, 65, 66,
92, 202, 204, 205, 212,
218, 228, 232
pandm (See Padan)
panch-masiun
pdnch-tdi  (See
pdnch-tds).

4

Bij of

Pand-nameh of Aderbad 17, 372
Pénini o e 343
Panj-i keh ,,, we 440, 450
Panj-i Meh w440, 450

Pantha Yazata ,, 3839, 342
Paragnd: the word ex-
plained 251-252; this
ceremony as distinguish-
ed from Yasna proper
209-210;—243, 294-296,

306, 310, 315, 831
para-haoma 7, 283, 295,
297 (See Haoma Juice).

pargard ., i e 330
parhizi 72 (See meat diet)

Parsee  Marriage  and
Divorce Act ., . 45

Parsee  Panchayet  of
Bombay 45, 411, 427
Parsi-naimeh i o 84
Peter Noster e 322, 414

Patet: explained 93 ;—50,

51, 66, 75, 76, 91, 93,

123, 166, 180, 182, 328,
829, 407 410, 413



INDEX. xxifi
P—contd, P—contd,
Page No. Page No.
Patimokkha s wee 94 | Plutarch , ol v 378
patrit .. .. 150, 240 | Poiryo-tkaeshdn ,,, ... 402
‘Patterns’ of the Bible: Pomegranate, the: the

compared with Fravashis 390
Pavri Khurshedji E. e 321
Paul, St. ... .. .. 407
Pdv; this cleaning process

deseribed 253-254 ;—138,

147, 218, 232, 242, 243,

257, 267, 268, 269, 271,

274, 277, 288, 289, 300, 837
pdv-mahal ceremonies (See

Liturgical ceremonies—

innner) ... e 242-243
pdvi: the word defined and

explained 109 ;—66, 120-

126, 128, 132-134, 136,

139, 146-148, 214, 234,

237, 244, 249, 272, 3387, 350
Pavi of Gahambfir (Ses

Gahambér).

Peném (Se¢ Padéin)

Peshotan ., b ws 263
Pharisees, the .., e 326
Philo J:..eus e 453

Phrygia ... . 154
Pindar s 395
Piran § e 316
Plague: Plague operations
compared with the puri-
ficatory injunctions 149-153
Plato  ...144, 170, 390, 395
Pliny ...167, 168, 239, 272

pomegranate as a sym-
bol 92 (Ses vwrvardm).
Prastoté, the ees 265
Pratihartd, the .., v 265
Pratiprashthitd .., . 320
Pregnancy : rites and cere-
monies observed during
pregnancy
Priest: Officiating and
assistant  prieste——their
funetions and positions
as given in the Visparad
—shown with a plan
316-317; their positions
as indicated in the
Nirangistan ~ 317-319;
priesthood—its insignia
144-145 ; hereditary
priesthood ...  188-189
Puiti Sea .., . 254
Pdtika, the vos e 296
Purfins ., vos wes 301

Purgatory 398 (Se¢¢ Hami-
shtagehén).

Purificatory ceremonies and
customs described 83-
168; why importance is
attached to these cere-
monies 84-86; two main
objects of the purification
ceremonies 86; four kinds



xiv

INDEX.

P—oonid,

Page No.
of purificatory eersmonies
87; injunctions about puri-
fieation compared with
modern plague operations
149-153 ; Hebrew, Roman
and Egyptian purificati-
ons compared with the
Iranian 158-157; purificat-
ory processes and customs
in daily life 158-168;
purification of a house
158; purification of things
defiled 158-159 (See Bares-
hnum, Néhn and Riman)
Purity and Impurity: the
terms explained from an

Iranian point of view 83-84

Purodésha, ... vee 282
R

Ram Khvistra ,,, si (0L

Rim Yazata 347

[T (L1]

Rapithwan 340, 848 (See
Afringan, Afrin and B4j
of Rapithwan)

Rapithwan géh 220, 413,
431 (See Gah)

Rapithwan Jashan 429,431, 440
Rapp, Dr. ., we 84, 240
Rashna . 80, 81, 347, 397

Ratw, Rad : the word ratw
with different significati-
ons explained 813-314—

311, 312,

[11] L)

314

Rathaeshtaran 226

R—conid.
Pags No,
Rithwi, Raspi (assistant -
priest) 192, 195, 251, 258,
281, 295, 305, 309, 3816,
318, 355, 368, 375, 377, 879
Rathwishkara 316, 3817, 319
Rawlinson ,,, o w9
Renaisance, the Iranian 187, 215
Retreat: Retreat of 9 days
after Bareshnum purifica-
tion 1387-189, 154; when
is this retreat abandonad
141 (See Bareshnum)
Revayets 8, 113, 271, 325,
330, 439, 443, 445
Riman: the word explained
145-146; the process of
the »éman purifieation
146; the place for this
purification 146; plan
showing and explaining
how a riman is purified
147-149; 87, 151, 202,
Romans, the 86, 96, 154,
155, 156, 157, 287, 894,
395, 441, 442

203

Rome e e 154, 350
Ruskin ., we  ou 358
Rustom .., oo 17, 366
Rustom Gushtasp Ardeshir 188

S
Sacred bull: the ritual of
its consecration 242-245;-
249 (Se¢ Vargyd)
Saddar 3, 5, 6, 63, 72, 170,
422, 439



INDEX. XXy
S—conid. S—oonid.
Page No. Page No,
Sad-dar-i Bundehesh ... 444 | Sarosh Yasht 75, 76, 308,
Sadeh Jashan: described ,,, 436 820, 323
Sédi, Sheikh w. B0 | Satum: described 402-403;
Sagdid: explained: the recited over meals 403-
object of sagdid 56-58,— 404; occassions for re-
63, 65, 130, 404 citing the Satum 404;—
Sagri .. e .. 69| 807, 847, 417, 429, 442, 449
Saliva: infection brought Satvas ... e 343
byt <. ... 159 | Segregation we 10-71 98
Sdlroz s ...81, 334, 418| Sepinoud.,, s we 96
Sam Nariman ,,, ve. 366 | Sesheta, goddess ,,, WS-
Sand: the use of sand in Sexual intercourse e 161
Bareshnfim purification Shah- Asparem ... . 313
(See Bareshnfim) Shdihjan .., . e 21
Sanjana, E. D. ., w. 171 | Shih-nfimeh . 188, 343
Saptarashyashi ., .. 343 [Shapor I .. .. 436
sdree .. .. .. 41 |Shayast s Shayast2,3,63,

‘Sar-nimeh-i Riz-i Yazdéni’ 172
Sarosh, Sroasha: Sarosh
ceremony deseribed 407-
417; Sarosh and his fune-
tions 408-409, different
coremonies making up
the whole ritual in
honour of Sarosh 409-
410, Sarosh as a protect-
ing angel 74-75:—61, 81,

319, 406, 407, 417, 423, 443
Sarosit® Pﬂ.] 12, 53, 56, 66,
74, 122, 126, 139, 202,
204, 221, 231, 233, 325,

352, 409

Sarosh Darun 281, 305, 338, 370
Sarosh Hadokht 76, 308,

321, 323, 824, 413

v2, 75, 79, 82, 164, 171,
173, 261, 262, 268, 322,
393, 325, 409, 422,
Shehan Baj . 340, 348
Shehrivar ... . .. 373
Shehrivar Jashan,,, o 432
Shirin ... . 436
Shos, Sosh 413, 415 (Sec
Oothamna)
Shroud of the dead e 50

425

Siva, Shidv, 81, 410, 412
Sidvakhsh ,, «ee 3066
Sidra - vee e 02
Sidd . s wwe w88
Sirius i e 943, 345
Siroz ... 81, 334, 418

Siroza 195, 340, 342, 348,
359, 407
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INDEX.

S—oonitd.
Page No.
Siroza Yasht v 309
Smith, Dr, W. ... e 394

“Social Code of the Parsees” 48

Soma o 265, 296, 396
Sosh (Ses Sosh)
Soshfns ... we 295

Soudibeh ,,, an v 17
Soul, the : its destiny after
death 395-898; the pic-
ture presented to it of
its deeds 73-74; its pas-
sage to the other world
79-80; the soul in rela-

tion to the body 66 (See
UTVATE).

South, the i | Ok
Southey e 428
Spend Nask e 19
Spendarmad v 306
Spiegel, Dr., 119, 312

Sraosha-varez 316, 317, 319

Srosha (See Sarosh)

Staota Yasna: chapters
comprising the Staota-
Yasna according to diffe-

rent scholars 320;—307

Stareta (Sec dldt gdh)

State and Church in Irin
215-216
Strabo, 2, 143, 152, 170,
261, 265, 298

Sudreh: meaning of the
word 171; its structure
and symbolisn 172-173 ;-

169, 176, 384,

Sulpicius ...

415
145

T
Page No.
Tabari .., . 188, 437
Tabaristan e 215
Tacitus .., 142

e L1 1]

tdi 261, 839 (See Barsam)
Tik, Téakeché; described
446 ;—445
takhté 255 (See Khwin),
tan-pdk 102, 190 (See
Bareshniim).
Téna caremony: description
and signification 231-236:
compared with the foun-
dation-ceremony of the
Egyptians e 286-237
‘Tendarusti’ prayer: as re-
cited in the Ashirwad
with translation 39; as
recited in the Naojote—
with purport 186 ;—216,
308, 350
Tansar, Taosar ,..187, 188, 215
tanu- peretha O 1 |
tashia: deseribed 260;—252, 810

tashta surékhdar ... 260, 310
Tehemina ,,, e
Thebes ... ' D6
Thomson (poet) ... e 85

Tibet ves 316
Tiradata, Tiridates . 143
Tirangén, Tirydn ,, 429, 432
Tishtar, Tishtrya 1, 843,
345, 406
toran (arch) das w28
Tower of Silence deseribed

67-69; consecration” 69,




INDEX, XXVii
T—contd. U—-contd.
Page No. Page No.
231-238; the ceremony Ushtavaiti Gatha.,., hitl | 8

of laying the foundation
231;—55, 59, 60, 65, 66,
100, 162, 199, 404, 410,

411, 433

Tree of Life - 52, 396

Turan .., .. e 432
Turban, the: insignia of

priesthood 144-145

U

Udgata, the s 205

Udambara tree .. . 265

Upasad ceremony... . 282

Urine of the bull (See
gaomez).
Ursa Major w 343 886
wrvdna, wrvan (soul): di-
flerenca between wrvdna
and fravashi 393 ;—394,
399 (Ses Soul).
wroardm: the ceremony of
preparing the wrvardin
deseribed and its symbo-
lism 276-278;—7, 92,
252, 253, 260, 288, 289,
290, 293, 295, 303, 306,
338,
Urvasnd 59, 105, 153, 158,
Urvig, Aurvis 255, 261,
(See Khwin didt).
Urvig-ghh: defined and des-
cribed ... e 248-240
Ushahin géh: 208, 217, 220,
226, 238, 290, 331, 347,
406 (See Gah),

341
301

Uthamné (See Oothamnd).
Uziran Gah 76. 80, 139,

220;—316, 831, 418,
(See Gah).
A\
Vée (Yazata) we 81, 409
Vahishtoyasht Gatha 45,437
Vahram (Yazata) ... . 409

Yajarkard Dini 439, 443, 445
Valkhash .., . 142

Vanant 339, 344, 845, (See
Baj of Vanant).

Vanant Yasht ., v 346
vanot Kapuvi: deseribed 345-846
Var behedoon ., |
var-rijd ., v e 23
varadh-paira ., s 20
Varag (See Hair),

Varag-ni vili: ceremony of
twining the hair round
the ring described 269-
271;—253, 260, 292,

294,

Varagyo (See Sacred bull).

Varkash, Vouru Kasha (Ses
Caspean).

vastra 81 (See Sidv),

310

Vastryoshin e 226
Veg& wan ane 34!3, 34‘4
Veh river ,,, e 299

Vendidad: ceremony des-
cribed 330-832; the order
of the recital of its chap-
ters in the ritual 331-332



xxvitl INDEX,
V—-conid. W—-conid.
Page No. Page No.
Vendidad Sadeh ., .. 831 | Wine: what is was—as used

Vernal Equinox 421, 430,
435,

Viraf-nameh 48, 393, 396,
Vishtasp Yasht ., 249,
Visparad: ceremony des-
cribed 311-329; the word
explained 311-313; ob-
ject of the ceremony 314-
815; how it is recited
in the ritual 315-316;
Visparad of the Gaham-
bér 315; typical prayers
enumerated in the Vis-
parad—320; 331-33, 407,
421, 450
. 284
801
801
172

442
416
266

Vivanghant .
Vohugaona 59, 105, 158
Vohoi-Kéréti 1, 105, 158,
Vohuman, Vohumana ...

W
“ Washing the feet”: the
ceremony of washing the
feot of the bride and
bridegroom—its  signi-
fication .., . 41
Water: well-water required
in ceremonies 233 ; water
drawn from pipes not
used in ceremonies—the
reason assigned for it .., 258
Wast, Dr, 98, 119, 172, 315, 343
Wilhelm, Prof. ... e 239

Windischmann, Dr, s 896

in the Afringin Cere-

mony ... 370-372
X

Xenophon ... - . 144

Xorxzes we  see s 45
Y

Yagna: the ritual fully des-
cribed 246-310; the word
explained 251; celebra-
tion of the Yagna in
two parts 251; aparatus
and requisites for the
ceremony 252-253; all
the apparatus and re-
quisites fully described
253-302; the Khwhns
of the Yagna-ghh 254-
258; dldt or metallic re-
quisites in the Yagna
service 254-272; organic
requisites used in the
Yagna 272-298; the ritual
compared with the Jyo-
tishtoma of the Brahmins
282-283; the chapters of
the Yacna summarized
802-310; antiquity of the

coremony we  309-310
Yacna of Gahambér . 422
Yagna of Rapithwan .. 450
Yacna Haptanghaiti 307, 320

Ydd: the ydd in the Diba-
cho described 359-361;,—
867, 423, 427
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Ydarya 420 (See Gahambar)
Yaozdatar ... . 151, 154
Yaozdathragar: his quali-
fications 250; his charac-
teristies 250;—101, 212,
Yashts ...
“Yathé ahu Vairyo” prayer
(See Ahunvar)-
Yazashna (Ses Yacna).
Yazashna-gih: explained
248;—194, 213, 249, 252,
254, 255, 258, 261, 268,
271, 272, 274, 278, 293,

246
12

306, 316, 337-

Yazata: its meaning 451;
two classes described
451-452 enumerated 374-
875, 452:—1, 10, 11, 8783, 387

Yazdagard.., v 34, 264

“Yenghhé HAtdm’ prayer:
translated 329;—306, 308,

313, 320, 321

Yima 284 (Se¢ Jamshed).

Z

Zidsparam...
Zal ...
Zamzamé ... s v 930
zam-tajd 44 (See Divorce),
Zaota, Zaotar, (Se¢ Priest):
76, 191, 192, 195, 196, 249,

251, 253, 255, 238, 275,

Z—contd.
Page No.
281, 288, 293, 297, 299,
300, 303, 305, 306, 308,
309, 816-19, 355, 368,
815, 877, 878, 379,
Zaothra, Zor: ceremony of
preparing the Zaothra
water 298-299; the ob-
ject and symbolism of
the ceremony 298-299;
ritual of mixing the
Zaothra water with the
water of a well—zor-
melvvi 299, 309;—252,
253, 260, 266, 268, 269,
270, 288, 288, 289, 290,
291, 295, 302, 303, 304,
306, 309, 831, 881
Zarir P v 366
Zartusht 295, 364, 366, (See
Zoroaster).

Zartusht-no Diso 339,
Zindeh-ravdn: ceremony
describad—its object 417-
419:—8, 303, 360

Zbd-ghh, 258, 81T (See

Khwin of Zoti).

Zohék .47, 351, 433

Zoroaster Zoroaster—a,

a Yazata 451; -portraits

of Zoroaster 111;—12,

176, 313, 321, 365, 886,
402, 434, 435
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Translation of the Persian Verses In Praise of Shams-ul-Olma
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Dr. Jwwangs Jamshedjs Modi, C.1E.

By—ERrvAaD MAHIAR NAVR0JI KUTAR AND
Ervap FramMrozE NAvroJr KUTAR.

In the name of Ahurmazd, the Creator of the Soul, and of
speech, and of the tongue,

Who is the Maker of the whole Universe and is the
Proserver of the two Worlds (Spiritual and temporal),
The Lord who is the Bestower of wisdom to the learned,
and the Extender of condonation to the contrite,

We say these foew words in appreciation of a much esteemed
great man,

The worthy, who is named Jivanji and who is held in love
and respect by all people.

His father was a Mobed named Jamshed whose chief joy
was in his Son.

His surname was Modi, and he an Athornan by descent
from generation to generation,

In the auspicious Yazdagardi Year One thousand two
hundred and twenty-four,

On the first day, the sublime Hormazd, in the very
pleasant month Ardibehesht,

Was born the boy of hopeful future, Auspicious were the
day, the month, and the year.

When the worthy (boy) reached the age of eleven he
completed the course necessary for the Navar ceremony.
It was in the Year one thousand two hundred and thirty-

four that the bright Youngster thus became a Herbad.

Thereafter he acquired much knowledge, and accumulated
the pearls of Wisdom.

His tather was the head of a group of Mobeds attached to
the fire temple,

Which was established in Bombay by Jeejeebhai
Dadabhai.

When Jamshed Mody departed from this world, his son
succeeded him as the head of the Mobeds,
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Ardently did he devote himself to the acquisition of
knowledge, since wisdom surpasses all kinds of wealth.
He learnt many languages, such as the Avesta, the Pahlvi

and the Persian;

And of English and French the good man’s mastery was
perfect.
History and natural Philosophy, as well as Theology from
one end to the other,

He was well acquainted with, and in them he became an
able scholar; while of Ethics and Ritual he was a perfect
master.,

A much respected executive body—the Trustees of the
Parsee Panchayet.

Appointed him secretary of the Anjuman, and this gave
great delight to all men and women.

Because his actions are known to be guided by justice and
good sense, while by his noble disposition he is the
promoter of happiness.

Heo still holds the post, and his popularity has inereased
with age.

From all destitute people prayers for his welfare are
constantly ascending towards God—

“May this Man of enlightened soul long hold this post in
full enjoyment of Mental and Physical vigour!”

This man of talents has also delivered, whenever opportu-
nity offered, many sermons. lectures, and words of
admonition.

He has also written many books, the perusal of which
sharpens the intellect.

He is much a wonder-worker with words that abstruse
subject are illumined by his exposition.

This Master of talents has set people wondering how so
much knowledge could be contained in the head.

Honours have been conferred on this man of erudition by
the University of this place and those of other nations.

The Governments of India and other countries have
conferred honours and titles on this illustrious man
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And from the countries of France and Hungary, he has
received insignias of distinction,

——titles like the precious C. L E., degrees like Ph. D.,
and several other decorations.

This worthy man has travelled much ; verily he can well
be called a world-traveller.

In India and Europe, in Egypt and China, in Greece and
Persia aud Afghanistan,

In America, in Syria and Riim, in Japan and many other
lands,

He has sojourned, and he has gained much experience
from various places and people.

Even in old age he is so active and vigorous, that his age
is the envy of avery youth.

Pride and arrogance have no place in his temperament ;
he is equally courteous to the high and the lowly.

To the whole Mobed class it is a source of :gratification
that this illustrious man is in their own fold.

For this worthy man many blessings do we two Kutar
brothers invoke :—

“ May he, the pride of the people of the time, remain for
many years at the head of the Mobeds!”

Happily may this distinguished man live, endowed with
health and long life !

In the current Yezdagardi Year one thousand two
hundred and ninety seven.

In the month of Amerdad and on the day Sarosh have
we penned the enlogy of this intellectual man.

The eulogists are we two Kutar brothere Faramarz
collaborating with Mahiyar.

Our father was Navroz, of blessed Soul, a descendant of
Dastur Pahlan Faredoon.

Thousands of blessings, benedictions and salutations
convey we to the worthy Jivanji.
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as described in the Epic of Firdousi’.

LR
¥ 5L AL o wi [Aww: (Vol. 111, No. 1) pp. 35-44
(A4 : “The Persian Mar-Nameh: or the Book
for taking Omens from Snakes'.
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(341 : ‘On the Services rendered to the
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fa44: ‘A few Ancient Beliefs about the
Eclipse and a few Superstitions based on
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(2) Cashmere and the Ancient Persians’
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(3) "‘The Antiquity of the Avesta’ (Vol. XIX.
No. LII.)

oo ML om0 B Fl oW lwu: (Vol XIX,
No. LHI) (444 : “The Belief about the future
of the Soul among the Ancient Egyptians

and Iranians. '
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* 3. Al ov. i [a%’m: (Vol. V, No. 4) pp. 242-82
(444: ‘Marriage Customs amongst the
Parsees and their comparison with similar

customs of other nations.’
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(1) ‘A new medal of King Behram Gour'
(pp- 225-30).
(2) ‘Translation of a Passage in the Jamaspi
or lamaspnameh relating to plague and
famine’ (pp. 231-34).
(3) ‘The years of the reigns of the later

Iranian Kings according to Jamaspi’

(pp. 284-86.)
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(1) ‘The cock as a Sacred Bird in Ancient
India’ (Vol. V, No. 6) pp 346-62.

(2) ‘Nirang-i-Jashan - i - Burzigarin i e a
Religious Formula used as a charm on
the day of the Festival of the Cultivators
(the 5th day of the current Parsi month,

Spendarmad : i. e. 15 Aug. 1900) (Vol. V,
No. 7) pp. 398-405.

(3) An Avesta Amulet (Vol. V. No. 17)
pp- 418-25.
(4) ‘ Parsee Life in Parsee Songs- Part |

Cradle Songs” (Vol. I, No 8) pp.
427-44.

(5) ¢ The Thakurs of Matheran’
(Vol. LNo. 8) pp. 458-65.
* ) sl v Qails2l AL Axflzeee yMledesee,
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(I) *The Ancient Name of Sanjan’
( Vol. XXI, No. LVIL)

(2) * An Untranslated Chapter of the Bunde-
hesh’ (Vel. XXI, No, LVII)

* DU AL o, wi A ferd
fav4: (1) *A Parsee Deed of Partition,
more than 150 years old: A form of

slavery referred to therein’ (Vol. VI,
No: 1) pp. 12-17.
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(2) *St.  Michael of the Christians and
Mithra of the Zoroasrians=A Comparison’

(Vol. VI, No 5) pp. 237-53.
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* 3, L oo, Wi A (A HL
(I) “A few notes on the Todas of the
Nilgiris” (with plate) (Vol. VII,
No. 1 ) pp. 68-82.
(2) < A few Notes on the Auspicious Horses ’
( Vol. VI, No. 6) pp. 255-63.
(3) *A Veneration paid to the Plane-Tree in
Persia, alluded to by Longfellow in the

following Lines :

“ Bright with the sheen of the dew, each
glittering tree of the forest,

Flashed like the plane-tree the Persian
Adored with mantles and jewels”

( Vol. VI, No. 8) pp. 427-34,
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(I) “References to China in the Ancient Books
of the Parsees’ ( Vol. XXI, No. LIX.)

(2) *Notes on Anquetil Du Perron (1755-61)
on King Akbar and Dastur Meherjee
Rana ( Vol. XXI, No. LIX.)
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* B 4L oo, Ay
(anu: ‘Haoma in the Avesta’
(Vol. VI, No. 3) pp. 203-21.
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* B AL ov. ui [amy
(a44: *A Story of Shiva as deseribed in
Panchi or Gaddhi Song, heard in 1899 at
Dharmashala’.
(Vol. VII, No. 5) pp. 303-19.
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(1) ‘Macoudi on Volcanoes’ (Vol. XXII,
No. LXI).
(2) *‘The Date of the Death of Nizami’
(Vol. XXII, No. LXI.)
* 30 AL ov. A [ANHL
(1) ‘Note on the Kolis of Bassein' (Vol. VII,
No. 8) pp. 521-25.
(2)  “Suicides and Old Age’ (Vol. VII, No, 8)
pp. 577-90.
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(1) “The Legendary and the Actual History
of Freemasonry’ (pp. 102-246.)

(2) ‘Zoroaster and Euclid (pp. 253-71.)
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*

(1) ‘Bombay as seen by Dr. Edward Ives in

the year 1754 A. D." (Vol. XXII, No.

LXIL.)
(2) ‘A few notes on Broach from an Anti-
quarian Point of View' (Vol. XXIII, No.

LXV.)
* 3 4w, Wi e [@ad: The Kiss of Peace
among the Bene-Israels of Bombay and the

Hamazor among the Parsees’ (Vol. VIII,
No. 2) pp. 84-95.
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* Bloy AreyuH Ax (a4 A4 ‘Mount Arezura
of the Avesta, a Volcanic Mountain’
(pp. 188-96.)

* 34 Al or, WA [sHL
(I) Mr. K. Enostranzav’s paper on the

Assuaries and Astodans of Turkestan,

with a few further QObservations on the

Astodan’ (Vol. VIII, No. 5) pp. 331-42.

(2) ‘Some Parsee Marriage Customs. How
far they are borrowed from the Hindus ?'

(Vol. VIIL, No. 6) pp. 425-30.
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(1) “The Gurz {(mace) as a symbol among

the Zoroastrians’ (Vol. VIII, No. 7)
pp. 478-96.

(2) 'The Kashas of the Iranian Barashnum
and the Boundary Lines of the Roman
Lustrum’ (Vol. VIII, No. 7) pp. 520-30.

(3) ‘The Iranian Incantations for burying hair
and nails’ (Vol. VIII, No. 8)pp. 557-72.

Lo
* 3, AL ov, ui (AN
The Rat Problem and the Ancients’
(Vol. IX, No. 1) pp. 66-77.
121
* oy, 0Ll R AL ML Ui {44 An account of the

comets as given by Mahomedan Historians
and as contained in the Books of the Pishi-
nigan or the ancient Persians referred to by

Abul Fazl' (Vol. XXIII, No. LXV)

* 5, Y, ov. Wi A" : ‘The Vadaris of the Vil-

lages round the Deolali Camp in the Nasik
District’ (Vol. IX, No. 5) pp. 307-22.
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(1) *A few Stories of Witch—craft, Magic etc,

told by Niccolas Manucci in his ‘Storia
do Mogor’ (Vol. [X, No. 6) pp. 380-95
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(2) ‘The Wedding Sand in Krutsford (Ches-
hire, England) and the Wedding Sand in
India’ (Vol. IX, No. 7) pp. 471-80.
(3) “The Persian Origin of the Kurds and the
Tajiks’ (Vol. IX, No. 8) pp. 493-99.
(4) A few Notes on the Ancient and Modern
Folklore about the Peacock’ (Vol. IX,
No. 8} pp. 544-54,
(5) ‘Birth Customs and Ceremonies of the
Parsees’ (Vol. IX, No. 8) pp. 568-82.
1%13
* Hifyet Aml Ay Wil uyug (eaz yH),
* s, D1t 30 AL #HL 1A [A4d : *An Iranian
Percursor of Dante and an lIrish Percursor

of Dante’ (Vol. XXIII, LXVI)
* B AL av, H [ HL
(1) ‘A few Tibetan Customs and a few

Thoughts suggested by them. The pra-
yer Flags’ (Vol. X, No. 2) pp. 64-81.

(2) ‘A Few Tibetan Customs and a few
Thoughts suggested by them. The Pra-
yer Wheels” (Vol. X, No. 2) pp. 88-94.

(3) ‘A few Tibetan Customs and a few
Thoughts suggested by them. The Pra-
yer-Beads or Rosaries’ (Vol. X, No. 2)
pp. 139-58.
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* ol gilawal  yAaaf@d adl Ph. D, Al
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* Hon. Correspondent Archaeological Dept.,

Government of India.
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(1) “The Tibetan Mode of the Disposal of
the Dead. Some side-light thrown by it
on some of the details of the Iranian
mode, as described in the Vendidad. A
Study.” (pp. 319-372.)

(2) ‘Use of Rosaries among Zoroastrians’
(pp. 373-385),

(3) ‘A Principle of Justice among the Ancient
Persians, as described by Herodotus. Its
Origin in Parsee Books' (pp. 386-397),

(4) ‘The use of Sang—Rizeh in a Parsee-Ritual
(pp. 398-407).

(5) ‘Tibetan Form of Salutation, suggesting
an explanation of a Parsee Ritual’
(pp. 408-414).

(6) The ‘Geh—Sarna Recital, as enjoined and

as recited about 150 years ago.’

(pp. 415-420).
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(1) ‘Tibetan Salutations, a few thoughts

suggested by them' (vol. X, No. 3)
pp. 165-78.
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(2) ‘A Devil-driving Procession of the Tibetan
Buddhists as seen at Darjeeling and a few

thoughts suggested by it." (Vol. X, No. 3,
op- 209-28.

(3) ‘Note on a Rain-producing ceremony
among the Arabs’ (vol. X, No. 4)
pp- 282-88.
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(1) ‘A few materials for a chapter in the Early

History of Bactria, collected from some
Iranian Sources” (Vol. XXIV [ No. 1
No. LXVIII).

(2) ‘Goethe’s Parsi-Nameh or Buch des Parsen
i. e. the Book of the Parsis.” (Vol. XXIV |
No. I, No LXVIID).

(3) *A Persian Inscription of the Mogul Times on
a stone found in the District Judge’s Court
at Thana'.

(Vol. XXIV | No. 1, No.LXVIII).
* a3, L oov. HI YAAAL:
‘Presidential Address’ (Vol. X, No. 5) pp. 327-76.
* 30, AL ov. Hi (a4
“The Pundits of Kashmir’
(Vol. X, No. 6) pp. 461-85.
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(1) ‘The Ancient History of the Suez canal
from the times of the Ancient Egyptian
King (Vol. XXIV [ No. 2, No. LXIX).

(2) *Anquetil Du Perron of Paris—India as
seen by him (1755-60) (Vol. XXIV/
No. 2, No. LXIX).

(3) ‘Anquetil Du Perron of Paris and Dastur
Darab of Surat’ (Vol. XXIV / No. 2,
No. LXIX).

* A AL ov, Wi [AecEn:

(1) ‘A note on the women's hunt (Jani Sikar)
among the Oraons of Chota Nagpur’
(Vol. X, No. 7) pp.543-47.

(2) Sex in Birth and Sex after Death’
(Vol. X, No. 7)pp. 548-64.

(3) ‘A note on the antiquity of Man. An
Iranian View of the creation of Man'
(Vol. X, No. 7) pp. 577-92.

(4 The German Kaiser William in the
incantations of the Oraons of Chota
Nagpur and the Iranian King Faridun in
the incantations of the ancient Persians’
(Vol. X, No. 7) PP- 615-35.

(5) ‘The Ancient Germans, their History,
Constitution, Religion, Manners and

Customs’ (Vol. X, No. 7) pp. 636-82.
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* [ulea w352 ¥l C. L E. (Commander of the
Indian Empire) Wdisiedl ad15va.
* ov. DLl A M, B iy (el

(1) “‘Ancient Pataliputra, Dr. D. B. Spooner's
Recent Excavations at its site and the
Question of the Influence of Ancient
Persia upon India., (Vol. XXIV [ No. 3,
No. LXX).

(2) ‘Note of Correction for the paper “A
Persian [nscription of the Mogul Times”
—Journal, B.B.R.A. Society: Vol. XXIV,
No. I pp. 137-161" (Vol. XXIV [ No. 3,
No. LXX).

(3) ‘Early History of the Huns and their
inroads in India and Persia” (Vol. XXIV,
No. 3, No. LXX)

* L AL o, i Ay (v Ty

(I) “The Ancient Iranian Belief and Folklore
about the Moon. Some Cognate Belief
among other Nations’, (Vol. XI, No. 1)
pp. 14-39. :

(2) ‘The Purificatory Ceremonies of the Parsees
—The Padiab. The Nan.'(Vol. XI, No. 2)
pp. 169-85

(3) ‘The Purificatory Ceremonies of the Parees
—The Barashnum & Riman. - (Vol. XI,
No. 3) pp. 224-89.
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(LA R4
*ORGR e Ay M 3ot ALY Al dayd
U7 7R SRR Headl ada.
* o, DN, e, 313, AL W AR [t

(1) “The Mogul Emperors at Kashmir,
Jehangir's inscription at Virnag. An ins-
cription on the Dal Lake.’

(Vol. XXV | No. I, No. LXXI).

(2) ‘The Story of the King and the Gardener
in the Waki' at-i Jehangiri of Emperor
Jehangir and its Parallels’,

(Vol. XXV [ No. 1, No. LXXI).

(3) ‘An Instance of Royal Swayamvara as
described in the Shah Nameh of Firdousi’
(Vol. XXV [ No. 1, No. LXXI).

(4) ‘Archery in Ancient Persia—A Few Extra-
ordinary Feats’ (Vol. XXV [No 1,
No. LXXI).

* zxqz & WURae Deynni Aoy
[441: ‘Mazdak, the Iranian Socialist’ (pp-116-131).
* 3L AL o, HIAR (e

(I) “The Parsee Purificatory Ceremonies. Puri-
ficatory Process in Daily Life.
(Vol, XI, No.4) pp. 364-75.

(2) ‘The Bombardment of Parsis from a dis-
tance of 00 miles, supposed to bea

mystery. An instance of a somewhat
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similar mystery in the Ancient History of
Persia’

(Vol. XI, No. 4) pp. 389-96.

(3) ‘Initiation Ceremonies & Customs of the

Parsees’ (Vol. XI, No.5) pp. 454-85.

(4) Consccration Ceremonies among the

Parsees’ (Vol. XI, No. 5) pp. 496-545.

1%
* Yy Ml % w0z s SdBieed yerdlegadl wym—
dawng 1ete Al 3 qera yHl.
* ovda A 4l BRI FRBAA 0P A ;
[a44: ‘Rahe Zarathushtra’
(Vol. VIII, No, 9 December ’19)
* -yl A QW ;
(V) 522 24 29l dadlB’ (ydy 1 g
'y oI, AP qeie)
(2) ‘&2l miusmal ¢-«3  (Architecture)
Al Buz Alud Yl 243
(Ys 1 25 Al HAvH2 qete).
Y R (RE TR E TR T
(1) ‘Physical Character of the Arabs—Their
Relation with Ancient Persians’
(Vol. X1, No. 7) pp. 724-68.
(2) ‘A few Parsee Nirangs (Incantations or
Religious Formulae)

(Vol. XI, No. 7) pp. 813-63.

&30
* orde A Hl Judlad RANRAA A [s
(am4: ‘An old Avesta-Pazend-Sanskrit Manu-
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script of the Sarosh-Hadokht’
(VOL IX, No. 7-October 1920}

¥ UF-or YU A
(s ‘orzBiadl 9 a2k 200254 Yoo’
(yets Pllog’, 24's NIA—omd 1¢30)

* ov. Bl L R AL AL iAoy
‘An Unpublished Mogul Inseription at the
Margalla Pass near Rawalpindi..’

(Vol. XXV, No. 2, No. LXXII).
* o, Al ov. Wi A [ -

(1) The Liturgical Services of the Parsees
the Yacna—its Liturgical Apparatus.’

( Vol. XI, No. 8 ) pp. 996-1065.

(2) * The Outer Liturgical Services of the
Parsees* ( Vol. XlII, No. 1) pp. 39-92.

LR

* U Ul L 20 s ABeea Yeadled
Wl W Byud) qesq yH.

Rl A TR TRE T T T YT ) TR

(I) * A Farman of Emperor Jehangir in favour
of two Parsees of the Dordi family of
Naosari, with other Cognate Documents

of the Mogul Times.’
(Vol. XXV No. 3, No. LXXIIIL)

(2) © Some Prayer—gestures of the Babylonians
and Assyrians. Their Parallels among the
ancient Iranians and Modern Parsees.

( Vol. XXV No. 3, No. LXXIIL)
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* orda 214 Hl wridl2id ARUBR AN gy AT

(1) * A Glimpse into the History and Work of
the Zarthosti Din-ni-Khol Karnari Mandl;
(Vol. IX, No. 10-January 1921 .)

(2) © A Pahlavi Document from Avroman in
Kurdistan * (Vol. IX, No 12-March 1921.)

(3) The Zarthosti Din-ni-Khol Karnari
Mandli” ( Vol. X, No. 2, May 1921.)

* 3w sl Al v avdadl afau (1223 4
1e3z yHl.)

* sasd®l 2ud, WA, i, Hue, wEs, g,

U518, sedld, AUHY, JDEDRL dal BN, svia [
AN Yugdl,
* OAhiern, B, Rud, ki [ 2l oradlisdlF
AANM o9zl et (4L w3 @Gl
* oed vz daue Yoo [@urds ( Bombay
University ) a4l “ “ll2 W'z ulzie’ (sasdl)
(2nd AllIndia Oriental Conference—Calcutta) ui
3Bz adly Y 2d avy .
W A TERPTUTI TREAE VAR TR TR
(1) “An old Avesta-Pazend-Sanskrit Ms. of

Sarosh Hadokht and its writer > ( Journal
No. 1.)

(2) “An  old Manuscrpt of Kitab-i-Darun

Yasht’ ( Journal No. 1. )
* 30 A o, WL ALY (a0

(I) * The Phongys of Burmah ’(Vol. XII,
No. 4) pp. 458-77.

(2) * A Visit to Nasik on the opening days of
the Present Sinhasth Pilgrimage.’
( Vol. XII, No. 5.)

(3) * The Aghukhoh of Sema Nagas of the
Assam Hills and the Chah of the Kabulis
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according to the Shah Nameh of Firdausi >
(Volume XII, No. 5) pp. 609-16.

(4) * The Khutbah of the Mahomedans and the
Dasturi of the Parsis.
(Volume XII, No. 5) pp. 625-30.

N TR T TR (RS AR TR TER BT

(1) “Two miniatures on the Funeral Ceremonies
of the Parsees in the Gujarati Viraf-
Nameh’

(Journal No. 2.)

(2) ‘A note on the Parsi Massacre at Variav'

(Journal No. 2.)

(3) “ A Few Notes on the Pahlavi Treatise of
Drakht-i- Asurik ’ (Journal No. 3.)

(4) ‘A Note on an Old Manuscript of the
Divan-i-Hafiz, recently presented to the
Library of the K. R. Cama Oriental

Institute.” (Journal No. 3.)
* oidey 2d Hl uzsz A, W, H Ay
‘The Social Life of the.Ancient Iranians, as
presented by the Avesta.’

(Vol. V, Part 11, 1923-24.)
* oy, L, Hl T A, AL

* A visit to the Great Wall of China:a Similar
wall of King Noshirwan (Chosroes [) of
Persia’ (Vol. XXVI, No. 2, No. LXXV.)
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¥ 3L AL ov. M WA (e

(1-2) ‘Notes on a flying visit of Japan from
an Anthropological point of View * (Vol,
XII, No. 6) pp. 635-49 & pp. 649-71.

(3) ¢ The Tea—cult of the Japanese.’
(Vol. XII, No. 6) pp. 671-86.

(4) “The Torii of Japan and the Torans of India’
(Vol. XII, No. 6) pp. 699-729.

(5) “ A Brief Report of his attendance at the
Anthropological Section of the 10th Indian
Science Congress at Lucknow.’

(Vol. XII, No. 6) pp. 730-34.

Ry
* e iy Yl @inzsy AL e A0l ('Y
‘King Akbar and the Persian Translations of
Sanskrit Books’ (Vol. VI, Part II, 1924-25)
* B AL ov, Ui 2 (AHL
(1) “The Social Life of a Christian of Mediaevel
England and the Social Life of a Parsi
of Modern India’
(Vol. XII, No. 8) pp. 974-1002.
(2) ‘The Germ of the Evolution Theory in

old Iranian Literature’

(Vol. XII, No. 8) pp. 1003-1014.

(3) ‘The Owl in Folklore’
(Vol XII. No. 8) pp 1014-1026.

(4) ‘“The Norseman Story of Balder the Beauti-
ful and the Iranian Story of Asfandyar
the Brazen-bodied (ruin-tan)’

(Vol. XIII, No. 1) pp. 30-34,
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(5) A Custom of Privileged Thefts’
{Vol. XIII, No. 1) pp. 34-41.

(6) ‘A Note on an Egyptian Deed of Convey-
ance about 2330 years old’
(Vol. XIII, No. 1) pp. 58-64.

(7) *A few notes from recent Anthropological

Literature’ (Vol. XIII, No. 2) pp. 113-131.
(8) ‘A Book-Procession of the Tibetan Lamas,

as seen at Darjeeling’

(Vol. XIII, No. 2) pp. 146-53

&%

* Al Yl : A A8 6. 2ulksl, 224, ki-u, Polley,
251283, 2le#8es, 6rldl, andl, (ual, Yad
[ 20 yausia,

* 404 WA AHNAAA A25Y] Ui,

flettedl 23313 42%4l  Chevalier de Legion
d’ Honneur”’—3Wdiiedl 4178,

* o dldl sz Al (wulesi) Officier de
Croix de Merit’ usdll ddiopal.

* %R, 51U vd AU (Y

#*

““A Few Notes on Anquetil Du Perron's own
copy of his “Zend Avesta’ L' Quvrage de

Zoroastre” recently discovered in Colombo

(Journal No. 5).

UERs
* % L, 5IHL ovd M [y
‘A Few Notes on the Influence of the Iranian

or Mazdaic Art’ (Journal No. 7).
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* o, U, Al L A AL W (oY

A Christian Cross with a Pahlavi Inscription
recently discovered in the Travancore State’
(Vol. 11, No. 1-Aug. 1926).

* A AL o, WLw [t

(11 *Exorcism of Spirit in India’
(Vol. XIII, No. 5) pp. 403-09.

(2) “The Baby-language among the Parsis'
(Vol. XIII, No. 5) pp. 410-11.

(3) 'The Antiquity of the Custom of Sati’
(Vol. XIII, No. 5) pp. 412-24.

(¥) ‘The Root-idea at the Bottom of Nudity
Spells.” (Vol, XIlII, No. 5) pp. 424-32,

(4) “An American Tribe and its Buffalo and an
Asiatic Tribe and its Fish.’
(Vol. XIII, No. 5) pp. 432-37.

(¢) ‘A Few Parsi Marriage Songs of Nargol,’
(Vol. XIIL. 6) pp. 629-38,

eRe
- 4 . i
* T, AR BHLvd AM] (A
‘The Birth Place of Zoroaster.’
(Journal No. 9.)

* ov, AL AL T0 A, AL W9 AL

(1) ‘Eighteen remarkable things, or events of
the reign (593-628 A. C.) of Khusru
Parviz (Chosroes II) of Persia
(Vol. Ii, No, 2-April 1927.)

(2) ‘A Few Persian Inscriptions of Kashmir’
(Vol. 1. No. 2-April 1927.)
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* o, L ov. M oAA (oL
(1) *The Belief about the Dubba or the Drown-

ing Spirit in India. Its parallel in Ancient
Iran.’

(Vol. XIll, No. 7) pp. 750- 54.

(2) 'A note on the custom of the Interchange of
Dress between Males and Females.’

(Vol. XIII, No. 7) pp. 766-75.

(3) ‘Cultural Anthropology as observed in the
Government House Reception. President-
ial address.’

(Vol. XIII. No. 8) pp. 779-803.

(4) ‘Zest in Life. - A Presidential Address.’
(Vol. XIII, No. 8) pp, 804-16. |

(5) ‘Was there any Institution in Ancient Iran
like that of caste in India ?’

(Vol. XIII, No. 8) pp. 816-22.

(6) ‘Anthropological Scraps.’

(Vol. XIII, No. 8) pp. 892-95.

(7) ‘A Note on the Mystic Eyes on Indian Boats.’
(Vol. XIV, No. 1) pp. 77-83.

1%23¢
* Y 212, B0 oved @M [
‘A Petition in Persian Verse by Dastur
Kaikobad of Naosari to Emperor Jehangir’
(Journal No 13.)
* o, O{L, w0 B AL U (A
“The Story of Alexander the Great and the

Poison Damsel of India.’

(Vol. 3, No. 1 & 2) = May 1928.
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* B AL ov, MR (AL
(1) “The Vish-Kanya or Poison Damsel of
Ancient India, Illustrated by the Story of
Susan Ramashgar in the Persian Burzo-
Nameh'’
(Vol. XIV, No. 2) pp. 200-13.

(2) ‘A Few Marriage Songs of the Parsis at
Nargol—Part II'
(Vol. X1V, No. 2) pp. 244-56.

wRe
* A AL o WL A (TR
(1) *A Vahi, or Register of the Dead of Some

of the Parsees of Broach, and a Parsee
Martyr mentioned in it’

(Vol. XIV, No. 3) pp, 303-18.
(2) *'The Gaur-Tappas, or Mounds of Bone-

Respectacles in Azarbaizan -

(Vol. XIV. No. 3) pp 400-20.
(w2l 2132 &2 A 4'21y)

(3) ‘Prophylactic Disguise for Averting Evil’
(Vol. XIV, No. 4) pp. 484-89,

(4) ‘A Note on the Original Home of and the

Indian Folklore about the cocoanut’

(Vol. XIV, No. 4) pp. 516-24.
(¢ dl A3 Texe A 4wy

=3¢
* o VAN odlled ) Wb A wading tet el
Al AdlHi I 24w’ din,
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* T, a3 51Ul ovd @ Hi (Ao

(1) ‘A Laudatory Poem, addressed to Prince
Khurram (afterwards Shah-Jahan)’
(Journal No. 16).

(2) ‘A Zoroastrian View of Brotherhood’
(Journal No. 16)

(3) Qisseh-i  Zaratustian-i Hindustan va
Bayan-i Atash Behram-i Naosari’

(Journal No. 17).

* o D), w1, Q. A, AL A (An'Y:

‘Rustom Manock and the Persian Qisseh’
(Vol. VI, Nos. 1 & 2, Dec. 1930)

* N UL ov. Hi AR (B

(1) ‘A Few Beliefs of the West. Their
Parallels in the East.’
(Vol. XIV, No. 5) pp. 579-87.
(Te—1-1&3o -l {d <)

(2) ‘Symbols-The Swastika as a symbol in
[ndia and elsewhere. Was there any-
thing like it in Iran ?

(Vol: XIV, No. 5 pp, 682-95.
(1¢-1-qt30 1 (BA qal)

(3) ‘A Few Stray Notes of Anthropological
Interest with Some Observations’
(Vol, XIV, No. 6) pp. 717-31
2 ety &30 dl [2A A1)

R S e L T I
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134
* B 212 500 B, W, o an] ey (e
(1) ‘A Few Notes on an old manuscript of the
Persian Viraf-Nameh, recently presented
to the Cama Institute’

(Journal No. 19),

(2) ‘Qisseh-i  Zarathustian-i Hindustan va

Bayan-i Atash Behram-i Naosari’
(Journal No. 19).

(3) ‘Some Recent Papers on Subjects of Indo-
Iranian Interest.’
(Journal No, 19.)

* B, AL oy, WA (e EL

(1) *“The Recently Discovered Ash-Mounds in
the Raichur District.’
(Vol XIV, No. 7) pp. 843-53.
(1 dl Alua ezt A (B 0L

(2) ‘The Hindu Custom of Setting up a Kalasa
(Water-pot) in the name of a deceased
and the Parsee Custom of Setting up a
Kalasyo: A Few Thoughts suggested by
the custom ’
(Vol. XIV, No. 7) pp 857-70.
(19 el 1&31 L (57 4L

(3) ‘A Summary of the First two Chapters of
Sir Herbert Risley’s ‘People of India.’
(Vol. X1V, No. 7) pp. 877-926.

(4) ‘A Note on the Mating Seasons among Men’

(Vol. XIV, No. 8) pp. 962-68.
A Rt tE PR R e R ETR W]
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* oqi-arHRe Uedlddl dieguni dwm
‘eqi—ayHAe, dell B AlH HRAl uvBL
(Mldl 3E—¥Y.)

* % a2 siHL AL Y ove @R A [ L

(1) ‘Mandeans (the so-called Christians of St.
John, the Baptist) of the Euphrates
Valley. Influence of Zoroastrianism upon
their Creed, Manners & Customs’

(Journal No 23.)

(2) ‘Darab Hormazdyar's Rivayet. A Few Notes
on the Study of an Early Part of its
contents.’

(Journal No. 23.)

1233

* 23 L WAl A ARl 51 2RA Ylracq el
A’y AzHi glovil,

* Oriental Studies in Honour of Cursetji Erachji
Pavry-u3ui [d24
‘The Historical Importance of the Parsee

Fihrests' (pp. 303-304.)
ol R TERETE TR TE R N LTI T ST TR

(1) ‘Qisseh-i Zarathustrian-i Hindustan Va
Bayan-i Atash Behram-i Naosari.’
(Journal No. 25.)
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(2) ‘Zarathushtra and  Zoroastrianism in
Macoudi Kitab-i Muruj al-Zahab va
Ma’dan al-Jauhar (Book of Meadows of
Gold and Mines of Jewels.)’

(Jonrnal No. 25.)

(3) ‘A Note on the Climate of Iran.’
(Journal No. 25.)

* 21 Al or. Wl (4% ;

‘A Few Traits of Culture, common to the
Ancient Germans, Indians and Iranians’

(Vol. XV, No. 3) pp. 251-63.
* 20 4l WA AL (67 23ad yiug,
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U VAdY Wl Yrab

(H1a41r)
(24 A2241)
el
(1) *Wine among the Ancient Persians’
W=
(2) ‘The Funeral Ceremonies of the Parsees.’
1¢&3
(3) ‘The Religious System of the Parsees’
(Fruni)
s
(4) ‘La Cérémonie du Nadjote parmi les Parsis’
Ut
(5) Aiyadgar-i-Zariran,  Shatroiha—i-Airdin,
Va Afdya va Sahigiya — Seistdn, i e. the
Memoir of Zarir, Cities of Iran and the
Wonders and Marvels of Seistan’ (Pahlavi
Translations, Part I, Texts in Gujarati
Character, with English and Gujarati
translations and notes).
’1_&0'0
(6) ‘Marriage Customs among the Parsees,
their Comparison with similar customs of
other nations’.
10

(7) ‘Madigin-i-Hazar Dadistan’
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(8) ‘The Parsees at the Court of Akbar and
Dastur Meherji Rana’

(9) ‘Jamaspi’ (Pahlavi Translations, Part IlI,
Pahlavi, Pazend and Persian Texts with
Translations).

(10) ‘Asiatic Papers-Part I'.
(11) “A Few Events in the Early History of the

Parsees and their Dates’

(I2) *A Glimpse into the work of the Bombay
Branch, Royal Asiatic Society, during the
last 100 years from a Parsee point of
view',

(13) ‘Education among the Ancient Iranians’.

(14) *‘The Funeral Ceremonies of the Parsees

(2nd Ed.)

(15) *King Solomon's Temple and the Ancient
Persians.’

(16) ‘Symbolism in the Marriage Ceremonies of
different nations’,

(17) *Anthropological Papers-Part I'.
(18) *A Catechism of the Zoroastrian Religion .

(19) ‘Masonic Papers'.
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(AR 1
(20) ‘Dante Papers’

(21) ‘Moral Extracts from Zoroastrian Books'.
(22) ‘The Naojote Ceremony of the Parsees’.

LS
(23) ‘Anquetil du Perron and Dastur Darab.’

s
(24) *Asiatic Papers—Part II’
(25) ‘Dastur Bahman Kaikobad and the Kisseh-
i-Sanjan.’
T4
(26) ‘Anthropological Papers—Part II”

R
(27) ‘Memorial Papers.’
(28) “A Glimpse into the History and work- of
the Zarathosti Din ni Khol Karnéri Mandli

(29) ‘Religious Ceremonies and Customs of the
Parsees.’

ey
(30) ‘Kholaseh—i Din of Dastur Darab Pahlan’
(31) ‘Anthropological Papers—Part II1.’

(32) ‘The Persian Farzidt-nameh and Kholash-
i-din of Dastur Darab Pahlan Text and

English version, with Notes.’
e

(33) ‘Moral Extracts from Zoroastrian Books’
(2nd Ed.)
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2R
(34) Asiatic Papers=—Part II1.’
124
(35) *Anthropological Papers—Part [V.’
(36) ‘Cama Oriental Institute Papers.’
U
(37) ‘Asiatic Papers—Part [V’
&3
(38) ‘Oriental Conference Papers.’
yeriedlui
W3
(3¢) ‘W35 a4+’ (Meteorology)
LY
(¥e) ‘evuie, {1 24A 214’ (Jamshed, Hom and
Fire)
UL
(¥1) @zl edua’
AR44.

(¥3) ‘2l awtell Ml es'eall, g A3
AN3240Y’ (The Social life, Geography
and Articles of Faith of Avesta times)

(¥2) 21dld 244 53142’ (Anahit and Farohar)

AR 44

(v2) ‘aldudl 2760 2a1 2ceug" 20424
(Immortality of the Soul).




RTINS IR L R O S R e I e e e T

35
R
(¥d) “21azdiet (Al xaeo
(A Dictionary of Avestic Proper Names)
1¢%3
(%) ‘8% 223 Ml Diy Y Yaudl 2uldasied]
RETCITY
A X421
(o) ‘gl (avi—emin wJAC (Iranian Essays-
Part I),
(X420
(¥¢) "mety 4 (R’ (Shah-Nameh and
Firdousi.)
el
(¥e) ‘atdt -SaRs (V- wIaAl (Lectures before
the Dnyan Prasarak Society-Part I.)
1&oo0
(o) “Wadl [avdi~ett o’ (Iranian Essays—
Part [1.) :
=04
(41) “42@a’ (Bundehesh, Pahlavi Translations
Part i
Lzok

() ‘gudl (awii-eua =&’ (Iranian Essays-
Part 111.)

(M2) ovadliadl wH oYl euudl A AWM -e|
ug&l (Lectures and Sermons on Zéroas-
trian Subjects—Part 1.)
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(wy) ‘slavdlat, ddey 244 T AN Yovoy, 2l
e ot 4R Yretbiel AUl 48 (The
Ancient Iranians according to Herodotus
and Strabo, compared with the Avesta
and other Parsi Books.)

(1) gty -AUAR2 et Y (Shah-Nameh
upto the reign of Minocheher.)

(45) ‘orBARAl HH o]l @il A URA @
»{la’” (Lectures and Sermons on Zoroas-
trian Subjects—Part Il.)

(W) “sud-uAzy ([AWii—aun lA’ (Lectures before
the Dnyan Prasarak Society—Part Il.)

(W) sl eRAAL, oL Y33 (Episodes from
the Shah-Mameh, Part 1.

(ve) izl HA e Hl oM@ A WA, @t AR,
(Lectures and Sermons on Zoroastrian

Subjects—Part I11.)

(§9) “A&AlHIAl £1dldL, auat (Episédes from
the Shah—-Nameh, Part IL.)

(1) ‘aremil 4'edia’ (Heroines of the Shah-
Nameh.) '
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(52) Ysettgelt (R Been B 23 sl yRadl, wix's,
13l (5302 Y%A 2013 dyia’
(An Inquiry from Pahlavi, Pazend
Persian and other works on the subject
of the Number of Days of the
Fravardegin.)

(€3) ‘ovrliRdl 4d Aol eIl WA S,
~ v
IR
(Lectures and Sermons on Zoroastrian

Subjects, Part IV.)

(5%) ‘orzBliadl 43 wo™] windll 249 WRFE—oua
A (Lectures and Sermons on Zoroas-
trian Subjects—Part V).

$M) ‘Yadd Mgl 2402 (Peshdadian Dynest
3 h §
of Iran).

(%) ‘Hudq” F2udl214 4’2" (Kyanian Dynesty of
Iran).

(59) “Yadd SRudal glagim—aonay 9,
(Nl 20Q Y2u1eflad 7Y
—or 3l Ao (dg-H10 Y318

(§¢) ‘3z4%-1%’ (Rustom-Na meh),
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(5¢) ‘sid-waixs (44— ed e’ (Lectures before
the Dnyan Prasarak Society—Part III).

ik
(9o) ‘ovadiedl 8o’ 2o Y] @NG) 24Q AR, eyl el
(Lectures and Sermons on Zoroastrian
Subjects—Part VI).
i<
(91) ‘did=u2125 (483 —e3t A (Lectures before
the Dnyan Prasarak Society—Part 1V).
1eR?
(9) ‘avzdedl 21" A Hl wrATR,’
(93) ‘orzecl wn Al daidlw,’
—oaz2iedl uH (g0 usLad.
<R3
(9¥) ‘ovaizdl AR el sA A (a1
—aor3 izl 4H [AE@-o ws19-,
1=’
(w4) ‘ozl 4ol llq 243 AnAL
—a3 el B (Rerg—on As1a.
LR

(w%) Al 3y ARl 434’ (My Travels, a Series
of 101 lectures)
E et '

(77) ‘Les Impressions d’un Parsi sur la Ville de
Paris.’

(78) ‘La Visite d'un Parsi a la Ville de Con-

stantinople.’
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yerdlal yayew
(9&) “Yegfdl Wizl W Hwidi R (Bombay Parsee
Charities).
Wuea 3@ el awm ey we-uy,
* K. R. Cama Memorial Volume (1900).
* The Pahlavi Madigan-i-Hazar Dadistan (1901.)
* K. R. Cama Masonic Jubilee Volume (1907).
* Spiegel Memorial Volume (1908)

* Sir Jamsetjee Jejeebhoy Madressa Jubilee Volume
(1914).

@ 9wl vy,
(80) (Life-sketch of the Late Mr.) K. R. Cama.




40

By wma aezdl anws
([ Abbreviations.)
3, L, o, — liWdleosd AR sref'dt
(Journal of the Anthropological Society.)
s, ML WL XL AW, AW, —
seefd 2 HL MDY WL 2009 L 3a AR s
A8l
(Journal of the Bombay Branch of the
Royal Asiatic Society.)
A, 4l — HARAY ey,
(Memorial Volume.)
3R, sl AL S, o, — 3 2R, sUHL SRR SeR5le ordy,

(Journal of the K. R. Cama Oriental

Institute.)
g, 51, S, — FAUAHD AU YRRl

(Framji Cowasiji Institute.)
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