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Midra and the Sun: the Role of Mi3ra in the Arrangement of the
Avestan Liturgical Calendar

Alberto Cantera
Freie Universitat Berlin

ABSTRACT: As the deity associated with the sun’s glow or sun light, opposed to that
of the astral body, Midra is the god of the liminal time, viz. the points of contact
between day and night (that is, sunrise and sunset) and metonymically between
summer and winter (that is, the equinoxes). Besides the well-known transformation of
the Avestan liturgical calendar caused by the adoption of the Egyptian solar calendar,
scholars have in recent years drawn attention to a further transformation in the
liturgical calendar (for the first time H. Humbach in 2010): the expansion of the ritual
divisions of the day from three to five. Later, J. Kellens pointed out the important role
of Midra in introducing the division of the day starting with sunrise. In this paper, I
will argue that Migra is not only associated with sunrise, but also with sunset,
introducing Midra as the protagonist in the process that eventually led to the
transformation of the ritual parts of the day. Moreover, | will show that the adoption
of the solar calendar caused the transformation. Both processes are linked through a
series of analogies between the day and the year around the axis defined by Midra:
sunrise and sunset on the one hand and the two equinoxes on the other. | will also
discuss Midra’s connection with both equinoxes. The autumn equinox is celebrated at
the festival of Mihragan and corresponds to the Avestan festival paiti§.hahaiia-. With
the vernal equinox begins the new ritual year with a series of celebrations that extend
over the first week of the year. These celebrations are dedicated to the Amasa Spanta,
and in them the liturgical season of each asniia- ratu- is introduced at a different day,
thus connecting parts of the day with the conception of the year and even hemeronyms
of the first week. In this context, | will also show that the standard Yasna, the Yasna
with the dedicatory of Nog Nawar, in which Midra takes a prominent position, is
originally the Yasna for the celebration of the opening of the new ritual year at the
first sunrise after the vernal equinox. Other important actors of the reform are the
Waters and the Frauuagis in whose honour the other great seasonal festivals are
celebrated and to which the longest Yasts are dedicated. Most likely, the reform of the
liturgical calendar took place in Western Iran in Achaemenid times, perhaps
concurrently with other significant changes such as the introduction of a permanent
fire and the creation of a supra-national authority.

KEYWORDS: Zoroastrianism, Mithra/Mitra, Liturgical Calendar, Solar Calendar,
Mithraism.

Since MEILLET’s (1907) discovery —first confirmed by THIEME (1957: 24
ff.)—, Midra has commonly been viewed as the deity of the “contract” in the
Vedic and Avestan texts. Despite the attempts of LOMMEL (1949: 210; 1962)
to combine the idea of a god of contract with a solar deity, one of the main
goals of GERSHEVITCH (1959) was to demonstrate that the identification of
Midra with the sun is post-Avestan. In the Avestan texts, Midra is only
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identified with the light of daybreak and not with the sun. This identification
is secondary compared to Midra’s function as the watcher over contracts who
rises proverbially early. This would have led to the post-Avestan pairing with
the sun'.

KELLENS (1979) has shown that Midra takes part in the solar symbolism
in Yt10.104, extending the association beyond the light of daybreak. There the
two arms of Midra are identified with the four solar positions: sunrise, sunset,
midnight and noon. According to KELLENS, this is a consequence of Midra’s
nature as a god of the light sky. A similar idea was expressed by KELLENS
some Yyears later (1994: 165): “Entre le soleil et le dieu qui incarne I’empire
de la lumiére du jour sur les vivants, le lien ne peut étre fortuit: Midra se léve
avant le soleil parce que la lumiére se manifeste dans le ciel avant ’astre qui
en est la source”.

Furthermore, KELLENS (2016) has recently highlighted the role of Midra
in the transformation of the three ritual divisions of the day into five.
Examining Y44.5, HUMBACH (2010: 195) had noticed that in the Old Avestan
texts there were three ritual divisions of the day (usak- “morning dawn”,
aram.piffa- “noon”, xsap- “night”) and not the well-known five of the Young
Avestan texts and modern times. This observation is of extraordinary
importance and the starting point of the following remarks. It is thus with the
greatest pleasure that | dedicate this paper to Prof. Humbach. Without
knowledge of HUMBACH’s views, I presented a similar observation in a talk
at Collége de France (“La cérémonie du Wisperad”, 8" June 2011). While
HUMBACH dated the restructuring of the ritual day to early Sasanian times, my
position was radically different. In my view, the transformation is the result
of a priestly re-evaluation of the ritual times that must have taken place
sometime between the redaction of the Old Avestan texts and the fixation of
the Young Avestan rituals, since it permeates all known Avestan texts. There
are two indications for the priestly character of the new conceptualization of
the time of the day. First, two of the new divisions bear programmatic names
derived from the ritual practice: hauuani “time for the pressing of the haoma”
and aifisriu9rima aifigaiia- “time for only reciting and singing”. Second, none
of these divisions correspond in the names or the conception of time to the
standard, worldly designations (see table 1, p. 27).

The two main features of the new distribution of the ritual times are, firstly,
the introduction of a sharp distinction between the bright and dark parts of the
day and, secondly, the division of the time where the sun is visible into three
parts and of the time where the sun is not visible into two. The emphasis is on
a separation of day and night, clearly distinguishing between usahina- and
hauuani-, at one end, and uzaiieirina- and aifisradrima-, at the other. Both

L A similar view has been defended, e.g., by Sick (2004). After analyzing parallel functions
between Mifra and the solar deities of India and Greece, he concludes: “Mithra assumes
the physical nature of the sun, because of his function as a god of contract.” (SICK 2004:
461).
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distinctions are fundamental to the ritual life as represented in the Young
Avestan texts. They establish a clear time frame for the ceremony of the waters
that is only possible between hauuani- and uzaiieirina-2. Moreover, the
distinction between wusahina and hauuani is the basis for the distinction
between the two basic forms of the Long Liturgy: the Yasna and Wisperad
ceremonies that are celebrated at Aauuani and most hamparsti- ceremonies®
that are only performed at usah with the exception of the Bayan Yast.

Table 1: the asniia- ratu- or parts of the day

YAv- YAvV-
Old Avestan | V21.3 N28-33 .
summer winter
midnight- . . (01id X5 L L
dawn N9 uSah uSah [mai ”fl xSap] uSahina uSahina
sunrise usah
. sunrise- [hii vax$a-] - .
sunrise - hauuani
noon fraiiara
noon noon aram.pifpa [rapidpa) hauuani
rapi$fina
afternoon | noon - uzira .
uzaiiara
uzaiieirina | uzaiieirina
evening - sunset arezah
. nset- . . asmo.daiti] | ... _. . o v
night sunse t xsap xSap [frasm? daiti] aifisradrimaaifisriadrima
midnight xSap

The patron of hauuani, the ratu responsible for the distinction between the
Yasna and Wisperad ceremonies and the hamparsti-ceremonies, is Midra. In
Mihr Yast (Yt10.56), KELLENS (2016: 161 ff.) has found a direct reference to
the introduction of the ratu hauuani and a liturgy in which the name Midra is
recited in connection with the ratu:

aoxto.namana Ifa yasna ra9fiia “L’harmonieux porteur de la libation
vaca yazaite baro.zao9ro asauua t’offre un sacrifice ou ton nom est
aoxto. namana 9Pa yasna raSfiia mentionné comme mot lié au ratu; &
vaca sira miSra yazai zaoSrabiio Midra, je veux toffrir, avec des

offrandes [liquides]*, un sacrifice ol ton
nom d’opulent est mentionné comme
mot lié au ratu.” (KELLENS 2016)

2 Anahita demands, indeed, that sacrifices to her should be offered between sunrise and
sunset (Yt5.91) and considers night offerings as benefiting only the daeuuas (Y15.94-
95). This strongly resembles the affirmation that the satisfaction of the ratu of the good
waters (apgm van'hingm ratufritis) is circumscribed to the time between sunrise (haca
hii vaxsay) and sunset (<a hi> frasmo.datoif) (N30.1-2). That is why the Rivayats
indicate that in the auroral ceremonies the sunrise must take place between the recitation
of the first Yasna Hataphaiti and Y62 (DHABHAR 1932: 408 ff.; CANTERA 2013: 119).

% On these ceremonies, see CANTERA (2013).

* Despite KELLENS’s translation, Av. za69ra does not necessarily mean “a liquid offering
or libation”. It also designates “solid offerings”.
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Most likely, this is a direct allusion to the new Yasna liturgy for zauuani which
is celebrated with the mention of MiSra linked to the mention of the ratu and
dedicated to MiSra, as the patron of hauuani, in first instance (see §2.3).

The pre-eminent role played by MiSra in restructuring the ritual times of
the day associated with sunrise, and the evidence of a solar imagery beyond
the identification with the light of daybreak call for a re-examination of the
connection between Midra and the sun in the Avestan texts. | shall investigate
the extent of his role in the redistribution of the parts of the day, and more
generally, in the re-arrangement of the ritual times that took place in the
context of the adoption of the Egyptian solar calendar and its significance for
the liturgical Avestan calendar.

1. Mi9ra’s light

Midra’s luminous appearance in the morning dawn is described in great detail.
It is not only different from the sun, as already noticed by GERSHEVITCH
(1959: 31), but also different from morning dawn (usah). The light of Midra
appears on the top of the mountains exactly after dawn and before sunrise, as
described in the often-quoted passage VV19.28:

aat mraot ahuré mazda pasca “Ahura Mazda said: ‘After he has died,
para.iristahe masiiehe pasca after he passed away, after the demons,
frasaxtahe masiiehe pasca pairi$nam supporters of the Druj and with bad
daraninti daéuua druuanto duzdagho gifts, cut the course of life, the bright

Yritiia xSapo viusaiti usi raceaiti resplendent dawn® of the third night
bamiia gairingm asax*adrangm shines, the well-armed MiSra climbs the
dsanaditi miSram huzaénam mountains that provide the prosperity of
huuaraxsaetom uziioraiti Order and the sun rises’.”

The same idea recurs in Yt10.13:

Y0 padiriio mainiiauud yazato taro “(Midra), who as the first immaterial
hargm asnaoiti pauruua.naémat god climbs over the lofty Hara before®
amasahe hii yat auruuat.aspahe the immortal sun who has swift horses.”

5 On usi, see GERSHEVITCH (1959: 291).

® Av. pauruua.naémat has been understood in different ways: DARMESTETER and
GERSHEVITCH translate it locally (“devant le soleil immortel” [DARMESTETER 1892:
2.448]; “in front of the immortal swift-horsed sun” [GERSHEVITCH 1959: 79]) and even
more specifically PIRART (2010) who translates: “depuis le coté oriental du Soleil
immortel”.
WOLFF (1910: 200), however, following BARTHOLOMAE, prefers a temporal
interpretation: “voraus (vor) der unsterblichen, schnelle Rosse besitzenden Sonne”.
In light of VV19.28, pauruua.naémat can only mean “before”, in local and in temporal
sense, but it does not mean, in any case, “in front of the sun” or “from the East side of
the sun”, since the sun is still not visible. We might compare Yt 16.2 yezi api
pauruua.naémat aat mgm auui nmanaiia yezi paskat aat mgm auui apaiia “If you are
before me, wait for me. If you are behind me, catch up with me, catch me up”. Av.
pauruua.naémat is opposed to paskat “behind”, both in local and temporal senses.
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Midra is the light that is visible before the sun. Based on an interpretation of
Y110.13, KELLENS (1994) believes that Midra, like the Vedic bull that
represents the daylight, seizes the morning down and lets it shine. Here is the
text in KELLENS’ translation:

Y6 padiriié zaraniio pisé srivd barasnauua  “(Midra) qui, le premier, saisit sur le
gorafnaiti adat vispom adioaiti sommet les belles (aurores) aux
airiio.Saiianam Souuisto ornements dorés.”

According to the traditional interpretation, the text is ungrammatical.
KELLENS (1994: 166), however, offers an interpretation that fits the
transmitted text and the Awvestan grammar. Although the traditional
interpretation correlates srira with barasnauua, KELLENS argues justly that
the latter can only be, if we maintain the manuscripts’ reading, the loc.sg. and
the first the acc.pl.f. as an adjective of an elliptical substantive usah- (cf.
G5.5). His acceptance of the transmitted text, however, faces some
difficulties. The reasons for the elliptical expression of the central concept,
usah-, are unclear. Furthermore, usah- is never used in plural in the Avestan
texts, although it is in Vedic. Additionally, despite KELLENS’s interpretation
of RV3.61.3, the idea of “seizing the morning dawn” is unknown in the Indo-
Iranian world. Finally, KELLENS’s suggestion is incompatible with V19.28,
since there MiSra climbs on the lofty Hara only after the appearance of the
uSah and not vice versa. Midra’s luminous aspect is different from dawn and
the sun and its epiphany takes place between these phenomena.’

Midra represents the solar rays or the sun’s glow that are visible before the
sun sphere appears. The moment depicted here corresponds to the civil
twilight in the morning: it is the brightest form of twilight, when the sun is
less than six degrees below the horizon. Only the brightest celestial objects
like the morning star can be seen at this time. In mountainous areas, the sun’s
glow is sometimes reflected on the top of the mountains even before the sun
is visible from the valley which is the scene depicted in Yt10.13.2

Nevertheless, Midra is not only the first light of the day seen on the top of
the mountains. He is also visible in all his splendour at dusk (Yt10.95), surveys
the whole earth (Yt10.15, 44) and travels like the sun westwards during the

" My translation follows the traditional interpretation: “(Mi9ra) who as the first catches the
(now) gold-painted tops of the mountains. From there, he, the most powerful, watches
the whole settlement of the Aryans.”

8 Y110.14 describes the settlement of the Aryan people that MiSra watches from the top
of the mountains. Five places are explicitly mentioned. They are identifiable and point
to a location in the area of the Koh-1 Baba and adjacent valleys, a mountainous area in
which the described image could really happen (GRENET 1993: 91). GRENET has
identified the main figure of the picture that appears in Bamyan over the head of the
colossus of Sakyamuni as Midra. The cliff is oriented to the south-east so that, as GRENET
supposes, the name of the place, Bamyan, a cognate of Av. bamiia-, “refers to the light
which at dawn illuminates the cliff, the very cliff at which Mithra’s chariot still soars
above the colossus of Sakyamuni”.
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day (Yt10.13, 67) and eastwards at night (Yt10.95, 126)(GERSHEVITCH 1959:
39). During the day, he fights against the demons all over the earth and at night
against Anhra Mainiiu (Yt10.132-3). Ritually, Midra is not exclusively linked
with the morning (although this part of the day is under his patronage), but
with all the parts of the day between sunrise and sunset. Thus, the Mihr
Niyayisn is recited together with the Xwar§eéd Niyayisn during the three parts
of the day in which the light of the sun is visible (CHOKSY/KOTWAL 2005:
219 ff.)°. Mi9ra’s radiance shines throughout the day (being visible on the
earth) and overnight. Therefore, he cannot be identified exclusively with the
early light of the day, but also not with the sun, from which he is clearly
distinguished.

The natural phenomenon represented by Midra is the glow or radiance of
the sun as different from the sun sphere. This concept is designated in the
Pahlavi literature with a loanword from Awvestan, frasm (Dk 7.2.56
[B485.5]):1°

pad ewenag T xwarsed pad ul- “... like the sun shortly before sunrise,
waxsisnih nazdih ka-$ fradom frasm when its first light is spread and then its
wistarthéd pas tan paydagihéd body appears.”

The frasm of the sun is distinguished from its body (tan) and compared with
the light seen in the house of ZaraSustra three days before his birth. Midra’s
visible manifestation is thus the frasm, the sun’s glow and the solar rays. The
astral body is huuar- xsaéta- and therefore, this is the designation used when
the sun appears in a list with other celestial bodies like the moon or the stars
(e.g., Y16.4, Yt12.34). This explains the double relation, Midra being the sun
and not being the sun at the same time, which one also encounters in Roman
Mithraism (DE JONG 1997: 128). Midra is not the sun as an astral body, but its
glow. Hence, the importance of the rayed nimbus for identifying Midra in the
iconography, e.g., in the only representation of MiSra in the Sassanian
monumental reliefs of Tag-e Bustan.!

Many of the features and epithets of Midra in the Avestan texts refer
metaphorically to the solar rays as the spears with long shafts and the swift
arrows shot from afar (Yt10.102). As already noticed by GERSHEVITCH (1959:
39), the Mihr Yast describes the course that Midra takes during the night
(Yt10.99-101) and the day (Yt10.123-132). The description of the diurnal
Midra is far longer than the one of the nocturnal MiSra. The main difference
is the long catalogue of Midra’s weapons (Yt10.128-132), a section without
parallels in the other Yasts. In the description of the nocturnal path, he is
depicted as supplying the Frauuasis with eagle-winged arrows and striking his

® The counterpart is the recitation of the Mah Niyayisn during aifisria9rima and usah three
times each month for the new moon, full moon and moonless days, respectively
(CHOKsY/KOTWAL 2005: 225).

10 On this word, see BAILEY (1930: 11.596), BENVENISTE (1936: 230).

11 For the iconographic representation of Midra, see SHENKAR (2014: 102 f.).
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club at horse and man when he arrives to the anti-mithraic countries
(Yt10.101). When he flies from east to west during the day and is visible in
the sky, he is presented in his chariot loaded with weapons. All the strophes
describing the weapons are identical with the exception of the corresponding
weapon with its epithets: on Midra’s chariot stand thousand X (the
corresponding weapon), and they fly through the immaterial space and fall
onto the head of the demons. The weapons are thousand bows (Yt10.128),
thousand arrows (Yt10.129), thousand spears (Yt10.130), thousand knives
('Yt10.131) and just one mace, but having hundred bosses and hundred blades
(Yt10.132). The insistence on the number “thousand” (representing a very
high number) is most likely to be interpreted as reflecting the multiplicity of
the solar rays'?.

The distinction between the materiality of the sun globe, and its light,
which lacks any tangible reality (cf. Phl. frasm as different from the tan of the
sun), is responsible for the insistence on the “immaterial” aspect of Midra. The
Avestan texts classify the gods (yazata-) as ‘“material” (gaéiiia-) or
“immaterial” (mainiiauua-). The “immaterial gods” (mainiiauua- yazata-) are
frequently mentioned. However, Midra is the only god named by his name
that frequently gets the epithet mainiiauua. He is the immaterial god climbing
over the lofty Hara (Yt10.13). His flight over the regions of the earth is
immaterial (Yt10.16) and so are his horses (Yt10.68). In Yt10.106-107 a
constant contraposition is made between the material man and the immaterial
Midra. His weapons, visible during the day (a metaphor for the solar rays), get
constantly the epithet “occupying the immaterial space” (mainiiauuasah-
Imainiuuasah-). They fly and fall down on the heads of the demons flying

12 The multiplicity of the solar rays are perhaps also reflected in the various epithets

employed for MiSra beginning with the numerals hazayra- “thousand” or baéuuara
“then thousand”. In fact, all epithets that begin with these numbers are exclusive to
Midra, with the problematic exception of hazayro.yaoxsti. Most of them
(baéuuara.casman-, baéuuara.spasana-, hazayro.gaosa-) express the great capacities of
Midra for watching over the fulfilment of the contracts, so that the high number might
not be in connection with the multiplicity of the solar rays. Still, the contrast between the
one eye of Ahura Mazda (the sun) (Y4.16 etc.) and the thousand eyes of MiSra could
establish a link between the high number and the multiplicity of the solar rays: the sun
is one eye, whereas the infinite solar rays are the ten thousand eyes of MiSra (cf.
Yt10.82).
KELLENS (2006: 18) translates the often repeated passage (Y1.11, 3.13, etc.) huuaraca
xSaétahe auruuat.aspahe doiSrahe ahurahe mazda miSrahe daxiiungm daihupatois as
“pour le soleil éclatant qui est I’oeil d’Ahura Mazda et de Midra, le chef des nations”. In
fact, the comparison with the accusative variant of the same formula (Y6.10, 17.10)
clearly shows that Midra does not function as a genitive depending from daidram, but is
just another member of the list on the same level as the moon or the sun. The sun is the
eye of Ahura Mazda, but not of Ahura Mazda and Midra.
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though the immaterial space (Yt10.128-132). Midra’s horses receive the same
epithet®® (Yt10.68).

2. MiSra’s time

Midra’s time par excellence is when the solar rays are best perceived without
the sun being visible. This happens most frequently during the civil twilight,
that is, the brightest form of twilight, when the sun is less than six degrees
below the horizon at sunrise and sunset. Accordingly, Midra s visible not only
at dawn, but also at dusk (Yt 10.95). In these two moments, only the brightest
astral bodies can be seen, especially the morning and evening stars. Hence the
strong connection between them and Midra. SIMSON (1997) even identifies
Midra with Venus. This association is indeed widely confirmed in the Mithraic
(and also Central Asian)!® iconography by the presence of Cautes and
Cautopates and by the intermediate position of the god in the tauroctonies
between Luna and Sol. Midra’s intermediate position between the moon and
the sun is, indeed, highlighted in the Xwarseéd Yast. After the yazamaide-
section dedicated to the sun, the objects of yazai are Midra, the mace of Midra
and the “alternation between moon and sun that is the best of the alternations”
(Y16.5 yazai haxadtomca yat asti haxadrangm vahistom aptara maphamca
huuaraca). Moreover, the image of the two arms of Midra (sunrise and sunset)
confirms the importance of sunrise and sunset in the imagery of Midra
(KELLENS 1979).

Nevertheless, if we do not take into consideration external information
such as the iconography of Midra in Roman Mithraism and in Central Asia,
only MiSra’s association with sunrise is obvious. Besides Yt10.95, a clear link
with sunset is to be established only indirectly: by connecting Midra with the
patrons of uzaiierina (Apam Napat and the Waters) and by the reflection of
the conception of the day and the year in the religious geography of the earth.
The year appears as an extension of the day because of the analogy between
day and night with summer and winter. The correspondence of sunrise and
sunset are, accordingly, the vernal and autumn equinoxes, respectively. While
the other festivals seem to be pastoral and agricultural in nature and not
directly connected to the positions of the sun, the two equinoxes are celebrated
in two festivals (hamaspadmaédaiia- and paitis.hahaiia-). The festival of the
autumn equinox is since Achaemenid times associated with Midra and, as we
shall see, the same could also apply to the Avestan texts. By contrast, the

13 MiSra’s horses are also said to “be nourished with immaterial food” (mainiius.x'arada-
Y110.125). However, mainiius.x’ara3a- must be interpreted under the light of
maiziius.x'araa- as epithet of the Gada. There it means “(the Gadas) that provide the
immaterial nourishment”. Accordingly, it seems that the horses of MiSra are nourished
through the recitation of the Gadas.

1% An almost identical description is also found for the horses of Sradsa (Y57.27).
Elsewhere, this word appears as an epithet for the arrows of Tistriia (Yt8.6, 37).

15 See GRENET (1993), SHENKAR (2014: 102 ff.).
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celebrations of the vernal equinox are in honour of the Frauuasis. The roles of
Midra in the sunrise-sunset axis, and by extension in the vernal equinox-
autumn equinox axis, are in chiasmic distribution, confirming Midra’s links
with both members of each axis:

sunrise sunset
day Midra Apam Napat, Waters - Frauua$is
year Frauuais ><Mi9ra /I Waters

However, Midra also seems to play a prominent role in the celebration of the
New Year beginning at the sunrise of the vernal equinox (see §2.3).

2.1. Mi3ra and Apgm Napat: the connection between sunrise and sunset

The liminal time at sunset is not under the patronage of Midra, but of Apam
Napat and the Waters. A distribution of the patrons is unavoidable, since two
asniia- ratu- cannot be under the patronage of the same god. Nevertheless, a
link between Midra and Apam Napat has been noticed (GERSHEVITCH 1959:
59; KELLENS 2012). GERSHEVITCH (1959: 59) has called attention to the
“intriguing relation between Midra and Apam Napat”. Both are the only gods,
apart from Ahura Mazda, to bear the title of ahura. Furthermore, Yt13.95 put
both together in connection with the birth of ZaraSustra, the spreading of the
Vision obtained in the sacrifice to Mazda and attributes to both of them the
capacity of generating political stability. The connection between both lives
forth in Roman Mithraism, where Oceanos and Neptunus frequently appear in
the Mithraic reliefs.

KELLENS (2012) goes still further and supposes that the reason for the
survival of Apgm Napat after the transformation of the sacrificial fire in a
permanent fire lies in their unexpected political collaboration. According to
him, the reason for such a connection is a metaphor of the political language:
the same verb is used for social agitation and for the boiling of water (Av.
yuz-, OP yud-).

In my view, the association of both gods in a common political agenda is
the result of a connection that is established through their respective roles as
the patrons of the liminal times of the day. Both are the patrons of the points
of contact between the night and the day and main actors of the new ritual
division of the day with significant ritual consequences: Midra links the
appearance of the sun’s glow with the pressing of ~aoma and Apam Napat is
connected with the latest time boundary for the libation to the waters.
Moreover, both are linked with the ritual actions preformed at the ratu- under
their patronage: Mi9ra with the pressing of haoma'® and Apgm Napat with the

6 Mi8ra’s time in the morning is the time prescribed for the pressing, as indicated by the
programmatic name of Aauuani for the time of the day associated with this god.
Furthermore, besides Ahura Mazda (Yt10.123), Hadma is the only one who performs a
sacrifice for Midra (Yt10.89-93). The relationship between both is confirmed by the fact
that the standard epithet of MiSra (vouru.gadyadaiti-) is once applied to soma- in RV
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libation to the Waters. They are, in fact, two steps of a ritual process with a
common ritual programme: the continuity of the sun and life during night and
winter (SKIERV@ 2007: 87; CANTERA 2016: 167 ff.). The link between both
ritual actions (pressing of haoma and the libation to the waters) and the deities
is established through haoma.

In the proper Long Liturgy, haoma is pressed at least two times:!’ during
the recitation of Y27.3 and Y31-33 (CANTERA 2014: 264). The most
significant difference between the haoma pressed during the liturgy and the
para.haoma pressed earlier is that the former is mixed with milk, whereas the
latter is not (CANTERA 2016: 158 and fn. 125). The exclusive purpose of the
haoma pressed during the Long Liturgy and mixed with milk is to be used for
the libation (zad6ra) to the good waters. This follows from the fact that the
mention of the ingredients is always followed by the text aifiié van'hibiié ima
2a69rd haomauuaitis gaomauuaitis hadanaépatauuaitis “these libations for
the good waters containing hadma, milk and pomegranate”. In the Long
Liturgy, they are mentioned for the first time in the Homast (Y22.2,21, 24.2,7,
25.2 & Vr1l.4), the section of the liturgy during which the zaoma mixed with
milk is prepared. Then, the libation (without explicit mention of each of their
ingredients, since they are already mixed) reappears in the Ab-zohr (Y66.1,
66.17, 68.1; similarly in Y65.10, 66.17, 68.3,10).

The function of these libations is visible in the expression i frasmo.daiti,
which designates the “sunset”. The latest proposed interpretation is “the
setting of the glow of the sun” (BAILEY 1953: 32; GERSHEVITCH 1959: 233).1
Whereas the interpretation of the first member of the compound as “glow,
light, rays” is indisputable in view of Phl. frasm “glow, light of the sun”, the
interpretation of °daiti as “the setting” is controversial. In fact, daiti- as a
second member of a compound always has the meaning “the action of giving”,
cf. ramo.daiti- (adj.) “giving peace”; yaozdaiti- (subst.) “action of purifying
(< of giving life)”, or in PN zrazdaiti- “giving confidence”. Consequently, the
most likely interpretation of fiasmé.daiti- is “the action of giving light or
brightness” and for hi frasmo.daiti- “the action of giving light or brightness
to the sun”. This is in all probability the designation of a ceremony for the
invigoration of the sun for its night journey. The most likely candidate is the
Ab-zohr celebrated at the end of the Long Liturgy, confirming thus the
participation of both MiSra and Apam Napat in a ritual structure for the

(RV10.90.4). In fact, the meaning is more appropriated for MiSra whose light illuminates
broad expanses and makes them flourish as grass-land.

17 The priest does not drink zaéma during the Long Liturgy. He only drinks para.haoma-
during the recitation of Y10.14 and Y11.10. This is a mixture of water, haoma and
pomegranate leafs prepared before the beginning of the proper liturgy.

18 According to BAILEY, the Phl. word is a loanword from the Avestan *fia@sma-, which is
attested only as the first member of the compound frasma.daiti-. Its etymologically
literal meaning is the “the first light, the light that appears before (the sun)”, cf. Pahlavi
Psalter *dysm “moon; the light below” (BENVENISTE 1936: 231) and perhaps Sogd. nsmy
“west, the light down” (<*ni-§ma-) (BENVENISTE 1936: 230).
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invigoration of the sun, starting with the pressing of haoma at sunrise and
ending with its libation to the waters, probably at sunset. It is in this context
that we understand the exact meaning of firasmi as “glowing” (Y10.88, 57.19
and 8.33), an epithet exclusive of haoma that is etymologically related with
frasma® in frasmo.daiti (GERSHEVITCH 1959: 233). Haoma is “the glowing
one, the one giving glow to the sun through the libation to the waters at the
end of the day”.

The established link within both liminal parts of the day is also mirrored in
the religious conception of the world geography. The earth is divided in seven
regions: one central region (x*ani.ra%a-), surrounded by six regions organized
in three pairs.® Two pairs designate contiguous regions on the south
(Fradadaf$u?®, Vidadafiu) and the north (Vouru.barasti, Vouru.jarasti). The
third pair (Arazahi, Sauuahi) are the regions in the west and the east. The order
is always: Arozahi, Sauuahi, FradadafSu, VidadafSu, Vouru.barasti,
Vouru.jaraSti. For KELLENS (1996: 66), the order west-east-south-north is
unexpected and surprising, as the binary association is once based on the
symmetry, but in other cases on contiguity. Therefore, he proposes to locate
both Arozahi and Sauuahi in the east. Despite Yt10.67, this solution is quite
unlikely due to arazah- “evening” (V21.3). It is more likely that the principle
underlying the pairs’ arrangement is the sun in its three manifestations: 1. the
visible sun corresponds to the region between the points where it rises and
goes down in the shortest day of the year (FradadafSu, Vidadafsu); 2. the
invisible sun corresponds to the region between the points where it goes down
and rises in the longest day of the year (Vouru.barasti, Vouru.jarasti); 3. the
liminal time (Midra’s time) corresponds to the region where the sun rises in
the different days of the year? (Sauuahi) and where the sun goes down
(Arazahi). In other words, there is a clear correspondence between the earth
regions and the solar calendar of the year: south is the direction where the sun
is visible in the winter solstice; north, where the sun is not visible in the
summer solstice; and Sauuahi and Arszahi are the liminal sections,
corresponding to Midra, which explains Midra’s association with Sauuahi.
East-West is the main axis of the arrangement of the regions and thus always
takes the first position in the list. In a way, it is a kind of axis mundi, uniting
the times of MiSra’s manifestations. At the intersection of this axis and the
south-north axis lies the central region of the earth, X'ani.rada.

2.2. Midra’s festival in the autumn equinox

Through an analogy between the day and the year, MiSra is associated not
only with sunrise and sunset, but also with their yearly correspondences, the
vernal and autumn equinoxes. While there is no obvious link with the vernal

19 On the seven regions of the earth, see GOLDMAN (2015: 37 ff.).

20 1dentical with the adjective firadat.fiu- of the rapi9fina- ratu-.

21 In Nowruz, the spring equinox, hauuani would begin when the sun rises exactly in the
east.
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equinox, connected mainly with the Frauuasis (the patrons of the first part of
the night following sunset), the evidence for Midra’s association with the
autumn equinox is overwhelming:

1. the month of Midra begins exactly with the autumn equinox, exactly
as the month of the Frauuagis begins with the vernal equinox;?

2. the two greatest of the six Zoroastrian seasonal festivals (yairiia-
ratu-), Frawardigan, culminating in Nowruz, and Mihragan are
celebrated at the vernal and autumn equinoxes, respectively.

The question arises as to whether this association is already present in the
Avestan texts. Some evidence speaks clearly in favour of such an assumption.
Firstly, the establishment of these two great festivals is not independent of the
reorganization of the ritual times of the day. The two new ritual parts of the
day are, indeed, under the patronage of the same deities in whose honour the
greatest festivals are celebrated: aifisrazdrima- under the patronage of the
Frauua$is (like Frawardigan) and hauuani, Midra. Secondly, there seems to be
enough evidence for the suggestion that paitis.hahaiia-, the festival of the
autumn equinox, is the Avestan designation for Mihragan, comparable to
Frawardigan,®  which  bears the alternative  Avestan  name
hamaspadmaédaiia-. There is no doubt that paitis. hahaiia- was celebrated in
the autumn equinox, exactly 180 days after hamaspa9maédaiia (A3.9, see
Table 2, p. 37), and marked the beginning of Mi9ra’s month?* (cf. BIELMEIER
1992: 17 f.).

Strabo (Geography 11.14.9) mentions that the satrap of Armenia sent
10000 foals every year for the celebrations of Mihragan in Persepolis. This
reminds us strongly on the mention of the offering of 1000 mares in
connection with paitis. hahaiia-. The types of offerings mentioned in A3.7-12
are arranged according to a serial pattern, so that the association of
paitis.hahaiia- with “mares” might be accidental. However, there is an
opposition that cannot be explained as a consequence of the serial
arrangement. Interestingly, for the festival in honour of the Frauua$is no
animal sacrifice is mentioned, but just liquid and vegetal offerings. This is the

22 Already BELARDI (1977: 11 ff., 140 ff.) highlights the central position attributed to MiSra
in the structure of the months, but he attributes it to his role as the mediator. He
reconstructs a lunar and sidereal calendar of thirteen months of 27 days with Midra in
the middle point (BELARDI 1977: 113-149), but see also BIELMEIER (1992: 60 ff.).

2 For evidence of the Frawardigan festival in the Avestan texts, see HINTZE (2009).

24 For evidence for the original celebration of Mihragan at the autumn equinox, see
BELARDI (1977: 84), CRISTOFORETTI (2013). However, according to Masudi it was
celebrated in the Christian milieu on the first day of the winter. In modern times it is
celebrated on day Mihr (16') of the month Mihr (7') (MobI 1922: 432). On Mihragan
in general, see BOYCE (1975a: 172 ff.), DE JONG (1997: 371 ff.), STAUSBERG (2002: 3.540
ff.), CRISTOFORETTI (2013). About the special role of Mihragan in the Zoroastrian
calendar, see BoycEe (1975b: 107 and fn. 104).
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result of a correspondence in the new speculation about the ritual time between
Frauuagis, aifisradrima (under their patronage) and winter, at the end of
which the Frawardigan are celebrated (see Table 4, p. 43). As the
programmatic name of aifisriadrima- indicates, the first part of the night is
ritually appropriate for recitation and singing, that is, not for sacrifice.
Accordingly, the rituals of Frawardigan should be celebrated, probably,
without animal sacrifice. paitis.hahaiia- is diametrically opposed to
aifisradrima- in that the most important sacrifices of the year took place
during this festival. This is probably the underlying idea in the serial
arrangement of the offerings in A3.7-12, culminating with the sacrifice
without animal victim during Frawardigan. The importance of the sacrifices
of Mihragan is confirmed by the fact that they are the only ones surviving into
modern times (BoycCEe 1975b).

Table 2: The yairiia- ratu- or seasonal festivals according to A.3.7-12

Day
Month of
. of Day of Months of o Modern
rasiEl the e celebration the year S festivals®
celebration
year
1 Frawardin Nowruz
maidioi g | AR ] agus | Adawanise | 1000 [ Ardvabis
zaromaiia- Vahista maéSingm Gasn
Hordad
summer e
o 90 Tistriia
maidiol Tir 1000
" ’ 105 Tistriia daduso Tiryan
Sama- gauugam.
Amurdad
Sahrewar
autumn paitis. Xsa9ra . 1000 . =
equinox hahiia- 180 Vairiia | 2"#rranam Mihr aspanam Mihragan
aiiadrima- 210 Mira anayrangm Aban 111282 Aban Gasn
Adur
winter
solstice
maidiidiriia- 290 daduso Vora9rayna Day 1000 of
each type
Wahman
Spandarmad
o meve Panj
vernal S Vahi$toisti S corn and .
equinox hamaspadmaédaiia- | 365 Gada (i;:;? liquids Frawardigan

On the day Midra of the month Midra, a variant of the usual Dron for Midra
is celebrated, namely dron-e mehrizad or dron-e hafian andom (DHABHAR
1932: 343; BoycCE 1969: 32 and fn. 112; KOTWAL/BOYD 1976). The standard
Dron for Midra is celebrated with the usual dedicatory to Ahura Mazda, the
Amosa Sponta and then Midra (= S1.16)(KARANJIA 2010: 197). There is,
however, an alternative snizman for the dron-e mehrizad that includes Midra

% Mobl (1922: 430) lists the Avestan Gahanbar celebrations as different from the modern
festivals. This is, however, most likely a duplication of the festivals caused by modern
reinterpretations, perhaps because of the tendency to celebrate festivals when the patron
of the day and month coincide.
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and Ram, Rasnu and Arstat, all the yazata- and the Frauuasis, without
mentioning Ahura Mazda and the Ama$a Sponta:

MiYrahe vouru.gaoiiaditois. hazanro.gaosahe baéuuara.casmand
aoxto.namand yazatahe ramand x*astrahe (S1.16)

rasnads razistahe arstatasca fradat.gaé9aiia varadat.gaéSaiia arazuxdahe
vacanho yat fradat.gaé9ahe (S1.18)

vispaésqm yazatangm asaongm mainiiauuangm gaédiiangm.

asaungm. frauua$ingm wyrangm aifidurangm paoiriio.tkaesangm
frauuaSingm. nabanazdistangm frauuasingm aoxto.namanéd yazatahe

Two features of this dedicatory reveal that it must have been originally
conceived for an important ceremony, comparable in solemnity to a Wisperad
1 Gahanbar or a Srd§ ceremony for the deceased:?® 1. It is, together with the
dedicatories to Sradsa and the Ratu Borozant, the only dedicatory that does not
begin with the mention of Ahura Mazda and the Amo$a Sponta. 2. The closing
with vispaesgm yazatangm is exclusive of the collective dedicatories used in
special events and celebrations.

Originally, it must have been the dedicatory for the celebrations during the
paitis.hahaiia- festival, since other dedicatories for the day and month of a
divinity do not share the features of this special dedicatory for Midra. Its use
in the day Midra of the month Midra is just the consequence of the secondary
displacement of the Mihragan festival from the autumn equinox to the day of
Midra. The ceremony included likely a Dron with a following Mihr Yast
according to the pattern we know from the Frawardin Yast (in the Farroxsi) or
the Way Yast (KOTWAL/KREYENBROEK 2003: 118 f.; CANTERA 2014: 257 f.;
ANDRES-TOLEDO 2015: 34), a pattern that | designate in accordance with the
Neérangestan as yast I keh or “minor yas$t”.?” Thus, the Mihr Yast would have
been composed for recitation at ~Zauuani of the autumn solstice and would be
the pendant of a similar celebration to be performed during the first five days
of the Frawardigan, including a Farroxsi (a Dron + the Frawardin Yast).

The Gahanbar festivals begin now a days with the Afrinagan, Dron and
Wisperad 1 Gahanbar (MoDI 1922: 449). The same textual combination might
be assumed for the Antiquity. In the case of the paitis.hahaiia-, it was likely
complemented with the recitation of the Mihr Yast. The ritual slaughter or
sacrifice could have taken place during the Wisperad. In the modern practice,
a piece of fat is put on a large silver-plated bowl and carried into the inner
sanctuary of the fire temple (BoYycCE 1975b: 113). This is surely a remnant of
the old offering to the fire.

In the modern celebration of Mihragan, the link between MiSra and Hadma
is specially highlighted. Six small portions, andom, of the sacrificial animal
are offered to Midra, the tongue to Haoma (BOYCE 1987: 111, 113). The

%0n this ceremony, see MobI (1922: 434 ff)). Most of the Widéwdad manuscripts
describe the Widéwdad ceremony as it is performed in the Sro§ celebrations.
27 In opposition to yast = Yasna and yast i meh = Wisperad.
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ceremony is sometimes concluded with an Ab-zohr that was most likely
performed in antiquity with haoma mixed with milk. Thus, a link is
established to the festival of the waters that is celebrated one month later (see
84).

2.3. Midra at the vernal equinox and the celebrations of the New Year
While the modern Frawardigan celebrations can be traced back to the Avestan
texts (HINTzE 2009), no convincing evidence been found in the Avestan texts
for the celebration of the New Year during the first day after the vernal
equinox.?® Nevertheless, a detailed analysis of the much-neglected system of
dedicatories reveals not only the celebration of such a festival, but also a
complex ensemble of ceremonies celebrated during the first week of the year.
When a prospective priest performs the priestly ordination (nog nawar or
nawzod),” he must celebrate four Yasna and four Dron in four successive
days, each day with a different dedicatory (KOTWAL 1988: 305 ff.):

- Day 1: Yasna and Dron with the dedicatory of Nog Nawar
- Day 2: Yasna and Dron with the dedicatory of Sros

- Day 3: Yasna and Dron with the dedicatory of Strozag

- Day 4: Wisperad and Dron with the dedicatory of Ohrmazd

With these celebrations, the new priest proves his knowledge of the main
rituals (Dron, Yasna and Wisperad) and the most important dedicatories. With
the Sirozag, he proves the knowledge of the dedicatories for each day of the
month. With the dedicatories of the second and fourth day, he demonstrates
knowledge of the typical dedicatories for the celebration of Widewdad
ceremony and of the important Yasna and Wisperad for Sradsa.

In the modern practice, the Yasna with the dedicatory of Nog Nawar is
performed in order to enable the celebrating prist for the celebration of the
Long Liturgy. It is known as moti (“large™) khub in opposition to nani
(“small”) khitb (STAUSBERG 2002: 3.304). The latter is a celebration of a Dron
with the dedicatory of pang tay and enables for the celebration of outer
ceremonies during one day. The maoti khiib allows a priest to celebrate inner
ceremonies and is effective during four days. A similar function viz., regaining
the capacity for perfeorming the Long Liturgy, is attributed to the Yasna with
the dedicatory of Nog Nawar by the Nérangestan (N24.10). It is not clear
where this practice derives from, but a comparison of the specific dedicatory
of Nog Nawar with other dedicatories sharing similar features allows us to
make a hypothesis about the function for which this especial variant of the
Long Liturgy was composed.

The manuscripts of the Long Liturgy usually specify the month and day of
the performance (CANTERA 2014: 220). At times, we only find an instruction

2 BoycE’s (2009) assumption, for instance, that Nowruz is a seventh otherwise unattested
Gahanbar, is unconvincing.
29 On this ceremony and its description in the manuscript K7, see KOTwAL (1988).
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indicating the position where the month and the day should be recited.
Nevertheless, some Yasha manuscripts (most frequently the exegetical ones)
explicitly mention the month and day of the ceremony. In these cases, the date
is always the first day of the year (the day Ahura Mazda of the month
Frauuasi). This could just be a convention, but the analysis of the dedicatory
points in another direction.

Avestan ritual texts indicate in the Frauuarane the asniia- ratu- in which
they are performed.® In very few rituals, this indication is complemented by
the mention of the patrons of the corresponding ratu- in the dedicatory
following the mention of Ahura Mazda and the Amo$a Spanta which opens
almost all dedicatories. Only six specific dedicatories share this feature:

the dedicatory of Nog Nawar,

the dedicatory to the seven Amoga Sponta,®

the dedicatory to Asa Vahista in the third day of the year,*

the dedicatory to Hauruuatat in the sixth day of the year,*

the dedicatory of Amaratatat for the celebration the dron i padrozag,®*
the dedicatory of the three da9usa-days (day pad adur, day pad mihr,
day pad den).*®

Souh~whE

The text of these dedicatories is as follows:
Table 3: The dedicatories that include the patrons of the as#iia- ratu-

_ AS _ - " .
Nog Nawar Vahsiz - Hauruuatat Amaratatat Amosa Spanta DaYuso
ahurahe mazda raguuatd x*arenanuhatd amoa$angm spontangm
(S1.2-7)
vanhauue
mananhe ...
amorotatatd agahe vahiStahe
hauruuatato P
ra9o radpo fSadnibiia
e va9pabiia x§adrahe
ﬂi;‘tlgi‘ga“a aspinibiia vairiiche ...
sarodagibiio | YA0nibiia spantaiia
atahe gaokaranahe vanhuiid
rétubiié stirahe armatois ...
mazdadatahe hauruuatits
radpo ...
amoratatato
radpo ...

% The only exception are the hamparsti-ceremonies that instead show the ceremony
marker.

81 On this dedicatory, see KARANJIA (2010: 241).

%2 On the specific dedicatory for the third day of the year, see KARANJIA (2010: 47, 215),
and on the standard dedicatory for A§a Vahista, see KARANJIA (2010: 185).

3 0On this dedicatory, see KARANJIA (2010: 245 f.). It is already mentioned in the
Nerangestan (N29.17).

3 On this dedicatory, see KARANJIA (2010: 53, 225).

% On this dedicatory, see KARANJIA (2010: 188 ff.).
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hauuani:
midrahe
VOEjr u . hauuani: miSrahe vouru.gadiia6t6i$ ramanasca
g_aouaotms xvastrahe
;%;r;?;ﬁ: a rapip9ina: ajahe vahistahe arasca ahurahe mazda
= .. r?plﬁSma: rapipdina: pu9_rf’i - _ _
hauuani: ajahe asahe uzaiieirina: borozato ahurahe nafodrd apam apasca
midrahe vouru. | vahistahe vahittahe mazdadataiia
g_a011aot01§ adrasca agrasca aipisra9rima: ajaungm frauuagingm® yoangnamca
ramanasca ahura?e ahurahe Vird.vadfanagm yairiiaiiasca hugitois
X'astrahe mazda mazda pudra amahecahutastahe huraddahe voroSraynaheca
pusra uzaiieirina: ahuradatahe vanaintiiasca uparatatd
barazats ' uSahina: sradSahe agiiche agiuuato vorodrajand
ahurahe fre‘ldag.gaé{}ah? ra$nads raziétaohe arStatasca
nafosts fradat.gag9aiia arodat.gagdaiia
apam apasca
mazdadataiia
amahe
hutastahe. ...
(S1.20)
(Y0.9-11) anayrangm
huuaroxsagtahe raoce_uthm
amogahe ... hauruuatato ra$nads va_is?taf‘m
vaiiads ... radpo raziStahe raoxsnane h
razistaiis yéir_iiajizglsca arStatasca iirs?l'l?;ﬁ%z ¢
cistaiid ... husitois fradat.gag9aiia atuuah daduso
_ e sarodagibiio | varodat.gag9aiia gatuuane ahurahe
dagnaiia " . X'adatahe o
..o agahe arSuxdahe . _ mazda
vaphuiia ... L _ cinuuat.parotim U
ratubiio vacanho yat - raguuato
madrahe (S1.6) fradat.gag%ahe mazdadatam Xvarananuhatd
spontahe ... aiiarangmca borozato ahurahe amoganam
datahe asniiangmeca | zomd hudénho nafodrd apam spentangm
vidaguuahe mahiiangmca | yazatahe ... apasca
datahe yairilangmea | (S1.28) mazdadataiia
zaradustrois ... sarodangmea. hadmahe
a9r6 ahurahe aéauuazaaujhc')
dahmaiia
vanhuii afritois
uyrai damois
upamanai
(~S.1.30)
vispag§am yazatangm a§adnam mainiiauuangm gaédiiangm
a§aunam frauuagingm uyrangm aipiSiranam paoiriio.tkaéSanam frauua§ingm nabanazdistangm
frauuagingm

Dedicatories 3 and 4 are used only during the special celebrations of the first
week of the year and, as I shall show, the same might apply to dedicatories 1
and 2. In the day of A§a Vahista, the patron of Rapidfina together with Fire,

% Interestingly, the Neérangestan (N29.16) takes this mention of the Frauuagis in the
dedicatory to the Seven Amo§a Spanta for the mention of the month. It is interesting to
note that this is not the case in modern practice (KOTWAL/KREYENBROEK 2003: 119, fn.
451). Perhaps it never was part of the practice. It might just be a mistake in the
interpretation of the text by the author of the Nérangestan, who take the mention of the
Frauua$is as patrons of aifisrudrima- for the patrons of the first month. The same
information, however, is repeated by KARANJIA (2010: 241).
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instead of a Yasna or a Wisperad, a Rapihwin Yast is celebrated with the above
mentioned dedicatory. The day is thus known as Rapihwan (MoDI 1922: 431).
From this day on, celebrations for Rapihwin are possible until the autumn
equinox, when they have to be abandoned. The time between the two
equinoxes is thus equated with rapiggina-.*’

For the sixth day of the year, the day of Hauruuatat, there is an especial
dedicatory that is only performed on this day of the year. The corresponding
Yasna and Dron of this day can be celebrated during the three ratu- of the day
during which the sun is visible. The corresponding patrons of each ratu are
mentioned in the dedicatory after Hauruuatat.

The dedicatories of Amaratatat and of the seven Amo§a Sponta resemble
that of Hauruuatat, but are celebrated (or can be celebrated) during the five
asniia- ratu- so that the dedicatory might include the patrons of each ratu-.

A series is clearly recognizable. In the day of A$a Vahista of the first week
of the year, the ceremonies are performed only at rapi3fina-; in the day of
Hauruuatat of the same week, at hdauuani-, rapidfina-, uzaiieirina-. The
natural continuation of the series is a dedicatory including the patrons of the
five asniia- ratu-. This happens, indeed, in the dedicatory to Amoratatat, the
Seven Amo§a Spanta and the three daduso-days. Candidates for continuating
the series of the 3 and 6" day of the year are only the dedicatories of
Amoratatat that corresponds to the 7" day of the first week of each month and
the dedicatory of the Seven Ama$a Sponta who do not have a day in the
calendar. Our choice remains speculative, however | consider more likely that
the 7" day of the year a Dron and Yasna for the Seven Amo$a Sponta were
celebrated in substitution to the expected celebrations for Amartatat.
Accordingly, the dedicatory to the latter would be recited only in the day of
Amoratatat of the other months and also in the days of her ~amkars (Rasnu,
Arstat and Zam). My main reasons are for this hypothesis are:

1. S.1-7 does not reproduce the dedicatory of each day of the first week of
each month as it happen with the rest of dedicatories of the month, but
the common dedicatory of the Seven Amoga Spanta that seems to enfold
the dedicatories of the seven days of the first week of the year

2. The only preserved Yasts dedicated to the Amo§a Spanta are Yt2 (Haft
Amasaspandan), Yt3 (Ardwahist, but in fact with the dedicatory of
Rapihwin) and Yt6 (Hauruuatat, with changing dedicatories depending
on the ratu- of the celebration). The evidence of the changing ratu- in
Yt3 connects this Yast inevitably with the dedicatory for the 6" day of
the year. Therefore, we can postulate that the three preserved Yasts
dedicated to the Amo§a Spanta are the three Yasts performed during the
31, 6" and 7" day of the year.

This analysis allows us to reconstruct a complex ritual structure in which,
during the first week of the Year, the five asniia- ratu- are progressively

%7 In India, this Dron was celebrated on the first day of the year.
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introduced as time suitable for the ritual. Accordingly, from the third day of
the year on, it is possible to celebrate rituals during rapidfBina-; form the
seventh, also during aifisridrima- and usah-. Thus, the new ritual season is
opened. The former was closed with the celebration of the Frawardigan
(including the five Gada days).

If this hypothesis is right, the position of the Nog Nawar dedicatory
becomes completely clear. Its place is in this series and opens the ritual season
for the ratu- hauuani- the first day after the vernal equinox. Since these
dedicatories are only used for the Yasna and the Dron, we can imagine these
being the rituals performed during the first days of the year. Accordingly, we
can reconstruct the texts recited during the first week of the year as follows:

Table 4: The texts recited during the celebrations of the first day of the year

uSah- hauuani- rapidfina- | uzaiieirina- | aifisriudrima-
Afrinagan +
Yasna1NOg
1% day: Nawar
Ahura + Mihr
Mazda Yast/
Ohrmazd
Yast

2" day:
Vohu 38
Manah

Afrinagan

+ Yasna1
< Qay. Rapihwin

Ata +
Vahista Ardwahist
Yast
4" day:
XS$adra
Vairiia
5t day:
Armaiti
6" day: Afrinagan + Yasna 1 Xordad + Xordad
Hauruuatat Yast
7" day: Afrinagan + Yasna 1 Haft AmaSaspandan + Yast1 Haft
Amoratatat Amasaspandan

Not each day of the first week included the recitation of a Yast, but only the
three days that open the corresponding ritual season for each asniia- ratu-. In
fact, we do not expect Yasts for the Amasa Sponta, since they are not yazata-.
These Yasts do not share, indeed, the usual features of other Yasts (PIRART
2010: 46 f.). They are rather of apotropaic character (CANTERA 2015: 79 ff,;
KONIG 2016: 28 ff.), corresponding to the nature of the celebrations which

3 | assume that in the intermediate days the celebrations of the previous day are repeated.
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inaugurate a new ritual season after the end of the winter and the return of the
Frauuasis. These Yasts thus provide an insight into compilers’ compositional
skills for Avestan texts at the time of the arrangement of this ritual complex
that ran concurrently to the reform of the liturgical calendar.

The discovered ritual complex brings into light a set of analogies between
the first day and week of the year (and effectively the AmoSa Spanta) and the
year itself:

Table 5: The day, the week and the year

asniia- ratu- patron day of the 1st week solar season
hauuani- Midra Ahura Mazda vernal equinox
Vohu Manah
rapi9fina- Ag$a Vahista AS$a Vahista summer time between
Xs$adra Vairiia both equinoxes
Armaiti
uzaiierina- Apam Napat Haruuatat autumn equinox
aifisradrima- | Frauua§is Amoratatat winter time before the
usah- (Sradsa) equinoxes

This set of analogies achieves the linking of night and winter with amoaratatat,
so that it guarantees the continuity of the sun and life. For that purpose, the
central Amo$a Sponta of each triad (ASa VahiSta and Haruuatat) were
connected to the divinities under whose patronage are rapidfina and
uzaiieirina. At the same time, Ahura Mazda was linked to Midra, and
Amorotatat to the Frauuasis. The latter represents, as the concluding member
of the series, the continuity during the five parts of the day. Both (Midra and
the Frauuasis) appear as the intimate collaborators in an “immortality project”,
which also includes the continuity of life after night (in the form of the plants
represented by Amoratatat), but also of the sun during the night and winter,
and of men after death as frauuasis, and perhaps also of the fire transformed
from sacrificial fire into a permanent fire. Additionally, this analysis allows
us to confirm the expected connection between Midra and the vernal equinox
through the celebration of a specific form of the liturgy for the hduuani of this
day, which is dedicated in first instance to Midra. The choice for the New
Year’s opening of the variant of the Long Liturgy celebrated at Aduuani®® and
dedicated to its patrons, Midra and Raman, shows the parallelism traced
between the vernal equinox and sunrise, on the one hand, and its link to the
god Midra, on the other.

Each day dadusa, the beginning of the 2", 39, and 4™ weeks of the month,
a Dron should be recited at each of the five as#iia- ratu-*° (besides the Yasna

% |t corresponds to the order in which the five asniia- ratu- are presented in the Yasna,
but not to the original one (HINTzE 2007). We must assume, at least, one step between
the creation of the five asniia- ratu- and the preeminence of the ratu- hauuani-, as it
appears in the Yasna.

40 The performance of Rapihwin is celebrated only between the two equinoxes.
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of hauuani with the same dedicatory). It supposes a reinauguration of the ritual
season each week of the year that resumes the performances during the first
week of the year.

3. Midra’s “ratu-ness” (radfa-) and the Yasna for the New Year

The Vedic god Savitar is equated, like the Avestan Midra, with the light of the
sun. He shares with Midra the image of the two arms (e.g., RV6.71.1), as
shown by KELLENS (1979: 716), but also other features. Savitar, like Midra,
comes after the morning dawn (RV81.3) and brings the sun (1.35.9), but also
the night (e.g., RV2.38.3, 8.27.12). He also precedes day and night
(RV5.82.7). Like Mi9ra, he is the sun during the night (RV1.35.9) and watches
over the living beings and the commandments (vratani) (RV4.53.4). Actually,
the RV explicitly identifies Savitar with Mitra (RV5.81.3):

utd yasi savitas trini rocanéta “And you travel, Savitar, through the three
sitryasya rasmibhih sdm ucyasi /  luminous realms, and you are at home with the
rays of the sun.
utd ratrim ubhaydtah pariyasa And you encircle the night on both sides, and
utd mitr6 bhavasi deva you become Mitra, o god, through your
dharmabhif // supports*.”
(JAMISON/BRERETON 2014: 764)

One of the functions of Savitar is to hold apart the rtus, the ritual times
(RV2.38.4):

punak sdm avyad vitatam vdayantt “Once again, the weaver has wrapped

madhya kértor ny adhdc chakma dhirah | up what was stretched out; in the
middle of his work the mindful
(worker) has set down his craft.

Having pulled himself together, he
[=Savitar] has stood up. He has always
kept the ritual times separate. As
Proper Thinking, god Savitar has

come.”

Gt samhdyasthad vy ptimr adardhar
aramatih savita deva agat Il

(slightly modified from
JAMISON/BRERETON 2014: 457)

At the rising of Savitar, when he brings the day and wraps up the night’s
blanket, he is praised as having kept the ritual times separated. He, Savitar, is
responsible for the transition between night and day and, accordingly, for the
boundaries between the ritual times.

The Avestan hymn to Midra (Yt10.92) explicitly mentions the capacity of
Migra for determining the ratu-. Yt10.92 is a difficult text that seems to
paraphrase the Frauuarane. It includes some of its key terminology: the choice

41 Cf. RV8.52.3, where Visnu makes the three steps according to the dhdrman- of Mitra
(upa mitrasya dhdarmabhih).
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(fraoranta), the ratu as ra3fam and the Ahuna Vairiia that closes each
Frauuarane through the mention of ahiimca ratimca. Then the central part of
the text runs as follows:*?

fra.hé mazda huuapa ratuSfom bardt gaéangm yo6i.9fa vaénan
daméhu ahim ratimca gaéSangm yaozdataram aghgm damangm
vahistgm

“(Ahura) Mazda of good works brought to him (Mi9ra) the “ratu-ness”
(that is, the capacity for determining the ritual times) of the living
beings; (and the Amoga Sponta) who held you (Midra), among the
creatures, for the lord and the articulation (of the ritual times) of the
living beings.”

Despite the difficulties offered by the text, the most likely interpretation seems
to be that Ahura Mazda has given MiSra the capacity for determining the ritual
times, a feature whose protection falls to Tistriia (Yt8.1). The Amosa Spantas,
whose role in establishing the ritual times | have already discussed (see §2.3),
consider Midra the ahu and ratu of the world, a title that Mi3ra only shares
with Ahura Mazda and ZaraSustra (Vr2.4, Yt13.92).

As we have seen, Midra is connected with sunrise, sunset and the two
equinoxes. These are, indeed, the main axis around which the five asniia-
ratu- and the main seasonal festivals are organised. The months are also
distributed, at least in part, around the two equinoxes (see below). Therefore,
we have good reasons to believe that the transformation of the assiia- ratu-
from three into five, the organization of the main seasonal festivals
(hamaspadmaédaiia- and paitis. hahaiia-) and the months are all part of the

42 The text presents some difficulties. Firstly, the identity of the referent of several
pronouns °hé, 9fa and the relative yoi. Secondly, the function of vahistgm. According
to the different proposed solutions, following translations have been proposed:

- “Es Ubertrug ihm (Midra?) der wohlwirkende Mazdah die Ratav-schaft (ber die
Menschheit, (auf daB) sie dich (MiSra?) fiir den Ahii und Ratav der Menschheit ansehen,
fiir den Vervollkommner dieser besten Geschopfe.” (WOLFF 1910: 12).

- “Es Ubertrug ihm der Weise, der Schopfer guter Werke das Amt des Meisters aller
Wesen, welche dich (oder: damit sie dich) unter den Geschdpfen als Herrn und Mesiter
ansehen, der diese vortrefflichen Geschopfe schuf.” (LOMMEL 1927: 77).

- “To it [MiSra] generous Mazdah gave jurisdiction over the living beings, so did (lit. to
it) the incremental Immortals who considered you (=Mi9ra) the temporal and religious
judge of the living beings in the (world of) creatures, the one who purifies the best
(Religion) for the creatures.” (GERSHEVITCH 1959: 119).

- “Le Roi de la Sagesse et des bonnes ouvres la chargea d’étre I’existence et le modele
des troupeaux en lui dissant ceci : « Ceux qui, parmi les étres, te regarderont, Doctrine,
comme I’existence et le modéle des troupeaux, ceux-la seront, parmi les étres, les
meilleurs purificateurs ».” (PIRART 2010:143).

Except PIRART, the translators agree in understanding MiSra as the receptor of the
ratugpa- “ratu-ity”. Furthermore, the antecedent of yoi are the AmoSa Spontas (cf.
Yt13.92).
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same process. The context for this complete rearrangement of the liturgical
calendar is, most likely, the adoption of the solar calendar, which triggers a
rearrangement of the ritual times at all levels. Some of the highlights of this
reform are the extension of the parts of the day from three to five, the creation
of great festivals for the equinoxes, the rearrangement of the days and the
months. The main protagonist of this rearrangement seems to have been Midra
who, as the deity of solar radiance, is a good candidate to instigate or benefit
from the adoption of the solar calendar.

Concerning the extension of the as#iia- ratu- to five, the key of the new
division is the sharp distinction between day and night, creating divisions
before and after sunrise and sunset. Both establish the time frame for the
libation to the waters, a ritual process in which Midra and Apam Napat are
intimate collaborators. The clearly delimited night time is now under the
patronage of the Frauuas$is and associated with Amaratatat. The tool for the
immortality of the sun, and life in general, is the libation to the waters, in
which the old role of Apam Napat as the keeper of the sacrificial fire in the
waters after its extinction has been transformed into the role of the invigorator
of the sun.

The introduction of a new ratu- between usah- and rapidgina- also had a
major ritual consequence: the creation of a new variant of the Long Liturgy in
which the time for the pressing of caoma was exactly at Midra’s time, that is,
the time immediately before sunrise. Before the creation of this variant, the
Long Liturgy started with the morning dawn, like the actual variants of the
Long Liturgy celebrated during usahina (Widéwdad and Wisperad). The
Yasna with the dedicatory of Nog Nawar was likely created for being
performed at hauuani after the vernal equinox, i.e., in the celebrations of the
New Year (82.3). The first sunrise of the spring is celebrated with a special
ceremony in which the pressing of the ~aoma coincides with sunrise, Midra’s
time, and that is dedicated in the first instance to Mi9ra and Raman, the deities
of the newly created ratu. The expression aoxto.namana yaca radpiia vaca
('Yt10.56; see above) might be a reference to this ceremony.

The role of the equinoxes in the arrangement of the month is decisive.
While the solstice does not play a role in the organization of the months, two
months begin immediately after the two equinoxes: the month of the Frauuasis
after the vernal and the month of Midra after the autumn equinox. The
association of these two months with the equinoxes resembles the process of
expansion of the asrniia- ratu-, as shown by the fact that the patrons of the
these two months are the same as the two asriia- ratu- with ritual designations
(hauuani and aipisrzdrima). Therefore, it is likely that these are associated
processes triggered by the great reform of the liturgical calendar. This is
confirmed by the month of the Waters following immediately after Midra. It
can be explained as a trivial reflex of the raining time or as the result of a more
complex phenomenon that links the month of the rain with the ritual of the
Ab-zohr in which Midra is involved through the libation with haoma.
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In fact, the two equinoxes are the most important festivals
(hamaspadmaédiia- and paitis.hahaiia-) of the Zoroastrian calendar and
(together with aiia9rima-) the only that mark the beginning of a new month.
They are dedicated to the two protagonists of the whole calendar reform: the
Frauuagis (HINTZE 2009) and Midra (see above §2.3). They divide the year in
two periods (summer and winter) of 180 and 185 days, respectively. Summer
is divided in 6 months of 30 days and winter in six months of 30 days + 5
epagomena, exactly like the Egyptian calendar. A third festival indicates the
beginning of a month: aiia9rima-. The key for understanding the role of this
festival is the ritual for the invigoration of the sun (ki frasmao.daiti-) through
the libation to the waters at the evening (uzaiierina-). Therefore, the festival
to the waters follows immediately the autumn equinox and corresponds in a
certain way to aifisradrima-. BIELMEIER (1992: 30) noticed, indeed, the
parallel formation of both (aifisradrima- and aiia%rima). This would again
point to a parallel chronology for the introduction of aifisriadrima- and the
designation of the festival of the autumn equinox as aiia%rima-.

In fact, the same three protagonists (Midra, the Waters and the Frauuasis)
permeate the distribution of the ritual times at all levels (see Table 6):

Table 6: The divinities protagonising the reform

MiSra Waters Frauua$is
astiiia- hauuani- uzaiieirina- aifiisruSrima-
(sunrise) (before sunset) (after sunset)
paitis.hahaiia- hamaspadmaédaiia-
e (day before aiiagrima- (day before vernal
YAHA™ | autumn equinox = | (end of 7! month) equinox =
end of 6 month) last day of the year)
sarada- 7" month 8™ month 1% month

Ten Yasts stand out in the collection as they are divided in sections (karde). If
ordered according to their length, we get the following list: Frawardin Yast
(158 paragraphs), Mihr Yast (146), Ardwistir Yast (133), Zamyad Yast (90),
Wahram Yast (54), Tistar Yast (62), Ard Yast (62), Ram Yast (58), Drwasp
Yast (33) and Dén Yast (20). The three longest are precisely dedicated to the
three protagonists of the reform of the Avestan liturgical calendar: Midra, the
Frauua§is and the Waters. At the same time, they are the deities in whose
honour the three seasonal festivals that mark the beginning of a new month
are celebrated. Without a doubt, this points to one of the occasions for the
performance of the longest Yasts. In the modern practice, the celebration of
the Gahanbar does not include the recitation of the Yast, but they would have
most likely done so in antiquity.

According to MobDI (1922: 449), the general textual structure for the
celebration of a Gahanbar consists of following texts: 1. the Afrinagan T
Gahanbar; 2. the Dron 7 Gahanbar; 3. the Wisperad T Gahanbar; 4. the pavi of
Gahanbar. The latter is a dibache recited three times with changing
dedicatories (Gahanbar, the deity of the day and Sradsa). We can only
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hypothesise about the position of the corresponding Yast. At least two
alternatives appear which do not exclude each other:

1. The intercalation of the Yast among the Old Avestan texts like in the
Bayan Yast. The most likely position for the intercalation would be
after the Vahistoisti Gada. In some contexts, this ceremony could be
substituted by a Yast 1 keh, the combination of a Dron with a Yast
(KOTWAL/KREYENBROEK 2003: 118 f.; CANTERA 2014: 257 f,
ANDRES-TOLEDO 2015: 34).

2. The actual pavi could be the reminiscence of the recitation of the
Yast after the Wisperad 1 Gahanbar with or without a previous Dron.
The corresponding Yast would be celebrated perhaps in the most
appropriate ratu for each divinity and festival.

In any case, although the exact position of the Yasts in the celebration of the
Gahabar cannot ascertained, the fact that the longest Yast preserved are
dedicated to the protagonists of the three most important festivals (the three
ones that mark the beginning of a month) points to a recitation of the
corresponding Yasts in these celebrations. Accordingly, we could make
following speculative reconstruction of the texts recited in the main festivals
and other important days of the liturgical calendar (see Table 7; for the first
week, cf. Table 4).4®

Table 7: Reconstruction of the Avestan texts recited during the main
festivals and festivities

day- uSah- hauuani- rapidfina- uzaiierina- | aifisraSrima-
AfiTnagan + Yasna
Nowruz 1 Nog Nawar + Mihr
Yast
maidiici. Afiinagan +Dron + | 1y o,
zaramaiia- 45 Wisperad 1 Rapihwin]*
Gahanbar
Afiinagan + Dron +
maioiioi. 105 Wisperad 1
Soma- Gahanbar +
Tistar Yast*
Afiinagan + Dron +
paitis. 180 Wisperad 1
hahaiia- Gahanbar + Mihr
Yast
1% day of AfiTnagan + Yasna
month 181 Nog Nawar + Mihr
Migra Yast

3] assume that the Afrinagan, Dron and the Yasna or Wisperad always have the same
dedicatory. This table is just a first attempt of linking texts with moments of celebration
according to some internal data, also considering the modern practice. The most
speculative assumptions are put between [].

4 This reconstruction is highly speculative and many alternatives are thinkable.

I have not sure arguments for deciding whether the original ratu for the celebration of
this Dron + Tistar Yast was hauuani or any other. | take hauuani as default ratu.
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Afrinagan + Dron +
aiiaSrima- 210 Wisperad 1 Ab-Zohr with Ardwisur
Gahanbar + Yast
Ardwisur Yast
1% day of AfiTnagan + Yasna | 5, ., . .
month of the | 211 for Apam Napat + él;;%ohr with Ardwisur
Waters Ardwisur Yast
- Afpnagan_—%— Dron + [Wahram
maidiiairiia- | 290 Wisperad 1 Yast]
Gahanbar
AfiTnagan & Yasna
Frawardi-gan| 356- Srd8 & Frawardin® F din Yas Frawardin
(5 days) 360 + [Frawardin [Frawardin Yas(] Yast
Yast]
f_%nj Gahan 361-4 grl;nén;gér;g;;? ina [Frawardin Yast] f{;e;:vardin
Ya$t 1 gahan*
hamaspa9- Afﬁnagﬁnf
_ . Wisperad 1 _
m:zeda{za- 365 Gahanbar + Yast1 [Frawardin Yast] Frz:wardln
(=Panj - Yast
Gahan 5) Gahan of the
Vahistoisti Gada

It is noteworthy that, as far as we can see, there is no place for ceremonies of
uSahina- in the calendar of the great festivals. The old ceremonies starting
before sunrise did not participate in the celebrations of the new calendar.

4, Some considerations about the introduction of the solar calendar

Today it is generally accepted that the Avestan calendar is a solar calendar
with 365 days divided in twelve months of 30 days and 5 epagomenal days
(BIELMEIER 1992; HINTZE 2009; PANAINO 2017).%° However, there is a great
divergence of opinion about the date, the manner and above all the character
of the calendar preceding the solar one. HINTZE’s recent proposal is very
innovative. She has argued that the Avestan calendar was already a solar
calendar before the introduction of the Egyptian calendar. According to her,
the Avestan year had 365 days on the evidence of A3.7-12, consisting of 7
summer months of 30 days, five winter months of 29 days and the ten days of
the hamaspadmaédaiia-festival (HINTZE 2009).

This possibility, however, has been challenged by PANAINO, who rightly
considers the independent creation of the solar calendar in Eastern Iran as very
unlikely (PANAINO 2017: 78 ff.). Besides, PANAINO rightly points out that “it
would be very peculiar to assume that the Iranian priests would have found a

6 On the modern recitations during the five first Frawardigan days in India in modern
times, see MoDI (1922: 479). In the day of MaSra Sponta, the Yasna with the dedicatory
to the Frauuasis is substituted by the dedicatory of Ma9ra Sponta.

47 This is a Yasna with the dedicatory to the Ga%a; see KARANJIA (2010: 217)

1t consist of the celebration of Dron together with the recitation of one Ga9a, the
corresponding Gada of the day.

49 For a general description of the pre-Islamic calendars with further bibliographical
references, see PANAINO (1990).
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direct impulse to establish the ritual names of their own months and of days,
a choice based on theological and esoteric reasons, only after a calendrical
innovation of Egyptian origin” (PANAINO 2017: 89). For PANAINO, the
elements of the Avestan calendar (asniia- ratu-, aiiara- ratu-, mahiia- ratu-,
yairiia- ratu- and sarada- ratu-) existed before the introduction of the solar
calendar and cannot be separated from the speculation concerning the
“Infinite” and “Limited Time”. Accordingly, the presence of a month or day
name in a text does not suffice as a proof for the presence of the Egyptian solar
calendar. As for adopting the calendar, he accepts that there are many different
possible scenarios and processes, but considers a synthesis between the new
and the old calendrical system in a prominent cultural centre in eastern Iran as
the most likely (PANAINO 2017: 75).

The adoption of the solar calendar was, indeed, a major process. As
PANAINO points out, it cannot just be explained as an external innovation, but
also not as an independent innovation. The solar calendar is based on a foreign
calendar, but the reasons for the change must be sought internally. The
analysis | have provided on the preceding pages attempts to provide some
clues to this transformation that affected the liturgical calendar broadly (from
the parts of the day to the months and the seasonal festivals). This adoption
also affected the cult, in a process in which theological, cultural and political
issues would have been involved. While | agree with PANAINO that the
elements of the calendar can be anterior to the adoption of the solar calendar,
| believe that the adoption stimulated a deep reformation of the Avestan
liturgical calendar, affecting not only the number of days of each month and
the introduction of the five epagomenal days.

The key for understanding the new divisions of the day is a reorganization
of the periods around sunrise and sunset, that is, of MiSra’s times. The same
Leitmotiv is responsible for the arrangement of the most important seasonal
festivals around the vernal and the autumn equinoxes, the yearly
correspondences of sunrise and sunset. The distribution of the names of the
months around the year is also conditioned by the same idea, as shown by the
fact that the months for the Frauuagis and Midra, the patrons of the new
divisions of the day, immediately follow the equinoxes. The hemeronymes
are, at least partly, the consequence of the same intellectual movement. We
have seen that the names of the days of the first week and the seven Amaga
Spontas, no doubt already understood as representing the natural elements,
participate in a series of analogies with the parts of the day and the seasons of
the year (see Table 5), linking A$a Vahista as the fire to noon and the summer,
Hauruuatat as the waters to the afternoon and the autumn equinox and, thus,
Amoratatat as the plants to the continuation of life during night and winter,
symbolized by Apam Napat. In this series of analogies, Ahura Mazda is linked
to Midra.

Midra’s prominent role in the reorganization of the liturgical calendar is
emphasized in the calendar itself. He is the patron of the new as#iia- ratu-
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starting with sunrise. His festival, the Mihragan, was the most important after
the celebration of the New Year and was celebrated at the autumn equinox
(see 82.2) and the month under his patronage also begins with the autumn
equinox. Last, but not least, the New Year after the vernal solstice was
inaugurated with a very special ceremony that was created ad hoc, the
standard Yasna liturgy (known as well as Yasna of Nog Nawar) in which
Midra takes the most prominent place in the dedicatory (see §2.3). In fact, it
is only during the celebrations of the first week of the New Year that the
patrons of the as#iia- ratu- are included in the dedicatories.

The transformation of the liturgical calendar involved important ritual
changes as well. The most significant was the creation of a new celebration of
the Long Liturgy because of the redefinition of the appropriate time for
pressing the haoma. Before the introduction of a sharp distinction between
uSahina- and rapidfina-, haoma was likely pressed before sunrise, as it still
happens in the usahina- liturgies. From now on, the pressing time is exactly
at sunrise, as the programmatic designation of the new ratu-, hauuani-,
indicates. A new special ceremony was also created for this new pressing time:
the Yasna and, most specifically, the Yasna of Nog Nawar for the sunrise after
the vernal equinox. Other existing ceremonies, like the Wisperad, were
adapted to the new pressing times. Only the hamparsti- ceremonies, especially
linked to the morning dawn as ceremonies in which the ritual technique of the
daena played a central role (CANTERA 2013), were not influenced by this
ritual transformation. It would be interesting to rethink in this context the
rejection of the daéna by Yima,* a solar figure and son of an auroral god. It
seems that the competing ritual practices (solar vs. auroral) were confronted
several times in the history of the Avestan ritual practices. In this context, the
adoption of the solar calendar could be seen as the reversal of the history of
Yima, as told in the second book of the Widéwdad: the final victory of Yima
over the ritual practice of the daéna.

A further fundamental ritual change that is probably associated with the
introduction of the solar calendar and the significance acquired by Midra is
the change in the conception of the Sun and, especially, of the fire that led to
the transformation of the ritual fire into a permanent fire. | have willingly
omitted almost every reference to this important transformation for it deserves
an independent analysis. Nevertheless, it is important to mention some facts
that seem to point towards a link between both processes, in order to
contextualize the significance of the changes that accompany the adoption of
the solar calendar. Midra/Mitra is associated in Iran and in Vedic India not
only with the sun, but also with the fire. This is usually attributed to the fact
that oaths are taken in presence of the fire (BOYCE 1975a: 28 f.). However,
the association is caused by the luminous manifestation of MiSra: both are

% For my understanding of the history of Yima, see CANTERA (2012). For an alternative
explanation, see PANAINO (2015).
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conceived as the sun’s glow. Accordingly, the reconsideration of the role of
Midra could have been the promoter of a change in the conception of the
permanent fire as earthly symbol for the heavenly and immortal sun. The
central position of A§a Vahista and the fire among the asniia- ratu- as the
patron of rapidgina- points to a link between the reform of the calendar and
the introduction of the cult to a permanent fire, highlighting the identification
of the fire with the sun.

The ceremony for tending the fire (boy dadan) is repeated five times a day,
once at each of the five asriia- ratu-. By contrast, the complementary
ceremony, the libation to the waters, is possible only during the three asniia-
ratu- when the sun is visible. They are complementary ceremonies. If we
return to our set of analogies operating in the first week of the year (see §2.3),
we could say that the Ab-zohr corresponds to the sixth day, Hauruuatat,
whereas boy dadan relates to the seventh day, Amarotatat. The latter
represents the immortality of the sun and the fire that grants the continuity of
life. Its ceremonies can be celebrated in the five ratu- exactly like the boy
dadan ceremony. It is, together with the celebrations for the Frauuasis linked
to Amaoratatat, one of the few ritual actions that can be performed during the
first part of the night (aifisri#zdrima), so that a link is established between
permanent fire and the Frauuasis.

Midra also participates in a political agenda that is probably concomitant
with the transformation of the liturgical calendar. It might, indeed, have given
the impulse for the transformation of MiSra’s role in the pantheon and, hence,
for the adoption of the solar calendar. Many authors, such as DARMESTETER,
HERZFELD, GERSHEVITCH have noticed in the Mihr Yast (Yt10.18, 87, 145)
references to a political institution of higher level than the country, a kind of
federation of countries or empire. While only four social circles are usually
mentioned (nmana-, vis-, zantu-, danhu-; e.g., Vr3.2, G4.7), the Mihr Yast
mentions on two occasions a fifth one (daxiiungm fratomatato in Yt10.18;
daghusasti in Yt10.87). The fifth social circle appears (now as
zaradustroroma-), out of the Mihr Yast (Yt10.115) and Frawardin Yast
(Yt13.21), exclusively in the list of the five asriia ratu- and is associated with
the Frauuasis (Y17.18, 26.1, 71.2), thus linking political agenda and liturgical
calendar. Midra is agent of a political agenda in which the Frauua$is play an
important role. In fact, most of the great Yasts are dedicated to divinities
involved in such a political plan: MiSra, the Waters, the Frauuagis and the
X aranah-.

HERZFELD (1947: 444 ff.) identified this “imperium” with the Median
Empire in agreement with his chronology and localisation of the Avestan
texts. By contrast, GERSHEVITCH (1959: 299) associates the fifth category
with the Greater Chorasmia. Nevertheless, if | am right, and assuming that the
political agenda of Midra runs in parallel to the reform of the liturgical
calendar, then the Achaemenid Empire appears as the most likely candidate.
GERSHEVITCH and KELLENS pointed out the collaboration of Mi3ra and Apgm
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Napat in the political agenda. I have stressed their ritual association through
haoma in the Long Liturgy and similar ceremonies and its reflexes in the
liturgical calendar with the month of the waters following the month of Midra
and the festival of aiiadrima- after paitis. hahaiia-. These festivals are the most
likely ritual context for the Ardwisur and Mihr Yast. The mention of Midra
and Anahita in the Old Persian inscriptions from Artaxerxes II on could be an
echo of this ritual prominence of MiSra and the Waters.

The rituals in Avestan language that have come down to us were composed
for the performance in the reformed liturgical calendar. They contain older
materials, but they are presented to us in the shape they acquired after the
reformation of the liturgical calendar. The ritual time has often important
textual consequences in the performances. The system reflected in them is the
liturgical calendar resulting from the adoption of the solar calendar. The
complex system of dedicatories is also shaped according to the reformed
liturgical solar calendar. Accordingly, we can confidently affirm that the
fixation of the Avestan rituals in their extant form took place in the context of
the reform of the liturgical calendar concomitant with the adoption of the solar
calendar.
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