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Abstract

This article reveals the results of the study of iconographiton of Zurvanite mythologem
belonging to the worldwide myths, comprising the myth of the divine twins. The following reasons
make the theme relevant:

1. There is no iconographic candarvanite mythologem which is universally accepted by modern
Iranian studies;

2.Saratsk petroglyphic composition of X\XIVII centuries BC (Minusinsk Basin of Siberia) in
Khakassia that we have defined as the earliest of all supposed images of Zurytinite m

3. The significance of Zurvanite myths in the

In our work we have come to the conclusion that the creators of Saratsk petroglyphic composition
were the bearers of the Andronovo cultthietorical communitywho came to the territory of
Khakassia in XVIIXVII centuries BC. In the processes of semantic disclosure of mythologem of the
symbols of Saratsk petroglyphic composition due to the fact that Andronovs belonged to the circle of
Aryan tribes confederatiowe relied on the text of the Avesta, Pahlavi texts and medieval authors
mentioned in Zurvanite mythologem. Studies have shown that the spatial distribution of Saratsk
petroglyphic composition corresponds to the astronomically significant areas of thekys&aduk
sanctuary which is a "classical" IraniAmnyan vara (protective slab separatings the sacred world from
the real world- profane) located on the top of the Saratsky Sunduk mountain. Sacred Astronomy built
in the structure of the sanctuary by d@seators confirms our assumption of Zurvanite content of
Saratsky petroglyphic compositionds semantics.
Saratsk composition revealed the principles of "sacred" geometry in the composition structure of
Zurvanite iconographic canon.

Keywords: Zurvanite iconographic canon, Andronovo culture, Zurvan Akarana, Zurvan
Dargahvadata, Ahura Mazda, Angra Mainyu.
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Introduction

Zurvan Akaranameansboundless limitless time. He also personifies eternahd endless
principle of unityin Nature.He could be called thEin Sof of Zoroastriang an incognazible
deity, from whom emanate&hura Mazda, an eternal ligland logoswhich is the cause ofall
things According to currenpoint of views, dogmatic Zurvanisohi d rave tany bhanonization
Zurvancould be botlconsideredas gendered or androgynous gdictionary of mythological
terms)

A hymn dedicated to the god of Tingepresented in IraniaBundahishn (BD)

¢cTime is more power ful tioha @hrnapdtand etemthat af thee a t |
Evil Spirit; Time is accessible for work and regulation; of accessible beings, Time is the most
accessible; of @ngs worth inquiry, Time is the most worthy of inquiry,that is, determination
can be made by Time "It is by Time that a temporal dwelling is erected; by Time, the
ornamented is dilapidated; and of mortal men, none can escape from it, neither when he flies
above, nor when he digs a well in the depth below and sits within it, nor when he goes down
underre at h t he s pr i(lmganBufidahisionl[ld. wat er é

From Pahlavi texts and a"l8entury sourcé Ul emal s 2 aimdi ajn exposi ti on
constivt i on of the world and of the so,wkknowf man
about ditiotomous structure of a time stream that was symbolized through Zurvan, a creator
god. The dichotomy of Zurvan was represented by two hypostases:

I. Zurvan Akarana a time of spiritual preand postexistenceg e x cept Ti me al |
have been créad and Time is the Creator. Time is without bounds; its top is undiscoverable; its
bottomismdi scoverable; it has al[%3ys existed and

Il . Zurvan Dargahvadata a time of things existerfit i me and t he supr eme
ex st ent [MH XWIH:ATthgnoout of Infinite Time, He produced forth Time which is the
Lord of duration-- there is someone who calls it Finite TingBD, 1.39. ¢ For verily,
which is the Lord of duration, is the first creature that He ceddbrth; on account of that is it
infinite that, from the original creation, when He created the creatures, up to the end, when the
Evil Spirit will be inactive, is a cycle of twelve thousand years, that is finite, which will finally
mingle withandbe&rns f or med [BDAl42nf i ni tye

There is also no general Zurvanite mythologem, which would be recognized by the majority
of experts. From all the artifacts which are supposedly connected to Zurvanism, in all the
museums around the world, the most fassua plaque from Lorestan (VHNVII centuries BC)
in the Cincinnati Art Museum (Fig. 1), which was interpreted by R. Girshdjaas[a picture
representing a Zurvanite myth. It should be noted that the majority of iranologists disagreed with
his pointof view.

The composition illustrates a horizontally expanded mythologem, depicting three
anthropomorphic deities in its central part (Fig. 1) and three groups of deities arranged
asymmetrically to the left and to the right of the central triad. Theaédntr it r i ni t yo co
deity and two mirros y mmet ri ¢ ant hropomorphic creatures
looking to opposite directions.

! The abbreviations of the names of the Pahlavi texts, explanations for them are given in the
Application at the end of the article
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Figure 1. Zurvanite composition from the Cincinnati Art Museum.
Lorestan(VIIl i VII centuries BC)4].

One of the gaps in our knowledge about Zurvanite theologem is a lack of universally accepted
canon for iconographic images of Zurvan and his $okisura Mazda and Angra Mainyu.
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Figure 2. Lorestan compositioX11?-X centuries BC[Museum Rietberg drich. Drawing
with a photo of the artifact from the Museum RietbeygC. Karlov]
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The composition of that image denotes that central anthropomorphic god is the supreme god
in relation to gods he brings to birth from the left and right parts of the cotigoo Less known,
but not less expressive is a bronze plate from Lorestan in the Rietberg Museum in Zurich (Fig. 2)
that presumably depicts Zurvan with his sons Ahura Mazda and Angra Mainyu. The Zurvanite
natur e o f t hese t wo L @gical ssemantics csoddeply ound iito n's 6
confirmation in the petroglyphs #thakasia dated Il millennium BC.

Petroglyphic composition from Saratsky Sunduk sanctuary

Consider the following example of a petroglyphic composition from Saratsky Sunduk (means
Ache&s nAtr un [Bap a poaenof theustmtenyent mentioned earlier. This composition,
which has long been known to researchers, is located in a Bely Ilyus River valley, in
Ordzhnekidzevskiy district of Khaksa.
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Figure 3. Petroglyphic compositiodepicting Zurvanite myth. SaratsBunduk sanctuary.
Khakasia (XVIl 7 XVII centuries BC)

The image of a deity in the center of the composition (Fig. 3)lgleaicate the connection
to okunev culture (second half of Ill, beginning of illennium BC) found in Khakas
[6,7,8,9.

Furthermore, stylistic and semantic features of the Saratsky composition indicate that it was
created no sooner than theginningof the Il millenniumBC, i.e. at the final stage okonev
culture.

The mythologem depicted ro the vertical plane of Devonian sandstone (Fig. 3) is a
horizontally structured composition that shows a triad of deities. The triad is formed by a face of



Archaeoastronomy and Ancient Technolog@@#, 2(2), 661 102 70

a deity related to kunev culture in the center and two anthropomorphic deities that are
untypical for okunevculture, placed symmetrically on the left and on the right sides from the
central part. One of the anthropomorphic gods, arranged on the right side of composition (from
an observerods view point) toucthamd t he face of

Another one, arranged on the left, is stretching out his left hand to the crown of the god. The
face of the central deity is segmented by two transverse horizontal lines into three parts. The
semantics of anthropomorphic images and the central eénragresents a combination of
dualistic twin motif with a sacred triad of three levels of creation from Hsmyan mythology.

We believe that the story depicted in Saratsky petroglyphic composition belongs to Zurvanism
on the basis of mythologem basisves| as to ZurvanitdMazdean theologem basis. Analysis of

the Saratsky compositionds possi bl ecreatedime | i ne
people of édorovo culture gndronovo cultural and historical community), who came to the
territory Khakassia irkVIIl  centuries BG10].

During the last 9 years we have conducted researches at the three sanctuaries of North
Khakassid the Saratsky Sunduk, the Seraphim Stone and the First Sunduk that are located in a
direct line of sight of each otheig determine the chronology of the functioning of these cult
centers using astronomical methods. Absolute stellar chronology for these sanciiigfigs [
determines the time of their functioning as astronomical cult centers Xixhé XIV centuries
BC. It turned out that the structure of these sanctuaries built of stone slabs and astronomically
significant menhirs,contain not only solar (observation of equinoxes and solstices) and lunar
(making calendars based on observations of lunar cycles) astaah@mints, but also objects to
observe astromechanics. In particular, there are menhirs and flagstones which could be used for
calendar observations of Arcturus and Betelgeuse constellations in order to predict the time of
the winter solstice][1, 12]. The presence of items used by priests for the purposes of stellar
astronomy, made it possible to determine the functional time of these sanctuaries with an
accuracy of + £ 50 years.

The exploration ofokunev culture ceramics inside the sanctuaries of Sagreunduk and
First Sunduk confirms chronological (by means of stellar astronomy) anafytsie tunctional
time of these okunevandronovo cultic centers. The analysis of stylistic and semantic features of
the compositionés c ¢ha possiility of thed chenolagical evalatiog. n i f i
The structure of the central image of Saratsky composition can not be considéredlags s s i ¢
okunevo due to unRtygpsohbhédr sbbatr cnowhe conste
said about the Sasky composition as a whole, because of horizontal configuration of the
compositionare also untypical forkunev culture. The iconographic canoihokunev culture is
characterized by vertical compositional configuration of the univet8¢l4,1%. Moreove,
archeological excavations of Andronovo graves in the vicinity of the Saratsky Sunduk i 1968
1970, performed by N.V. Nashchekiri6] proved that people okflorovo culture lived around
sanctuaries of Saratsky Sunduk, Seraphim Stone and First Sundluke Adbovementioned
bring us to the most likely conclusion that iconography of Zurvanite theological canon found in
Saratsky composition was brought to Khakassia by people related to Andronovo cultural
community. Historical time of arrival of these pespb Khakassiql7] coincides with all the
above arguments given to assess the timeline of Saratsky composition. Therefore, we believe that
the petroglyphic composition from Saratsky Sunduk sanctuary was created in-XXII
centuries BC, and can be debed as a syncretistic: belongingdaoadronovoi okunev cultures
on the basis of stylistic and figurative embodiment of the twin myth and to Ziriéezdean
tradition on the basis of its theology.
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Let 60s consider the pos skydomgositiony(Figod) in relatioreto pr et
Zurvanite myth with the following proposed semantics of its images in order to substantiate the
abovementioned point of view:

1. The face of mokunev deity that is located in the center of the composition and s&ginen
into three parts and represents Zurvan;

2. The anthropomorphic creature, pictured above the other creature, to the left (from the
observerds viewpoint) from the face of Zurvar

3. The anthropomorphic creature, pictured below and onittelmt si de (from ¢t
viewpoint) from the face of Zurvan is Angra Mainyu.

Let us interpret the semantic content of Saratsky mythologem starting from the most obvious
character hereAngra Mainyu.

Angra Mainyu of Saratsky composition

AngraMainyu from Pahlavi(Ahriman) orAhrimanis an evil spirif (avest anra nainyu), and
a malign hypostasisof his fatherZurvan It is supposed that anthropomorphic creature that
touches the face of thekunev deity with (Fig. 3jhe right hand is Angr®ainyui a malign son
of Zurvan. This conclusion is proved by the following:

1.The character of the mythol ogem, shown on
of the face of the central deity is anthropomorphic. Pahlavi texts describe Angra Mainyu as a
creature withthi | 0 g ke | i z @D, 26, but lecaly appear as a young mab,(27).

When Vira was in Hell, he saw Angra Mainyu in human fofAVN, 54);

2. The anthropomorphic creature has got a backbone, a 3iaditeral translation of an
avestan word Alifeo i s aéhaw-rhgving borfe® theansBoehave ones.| | Vv ¢
However, the presence of bones in creatures of the created world is an inherent part of their
mortality. According to Mazdayasna pantheon, Angra Mainyu is a hgwth He would perish
along with the existent universe after the ttbusandy e ar of t he Aworl d cyc
Awas and i s, but (BD,17)s Shoe twhheo pwielsle nncoet obfe 6oa &
anthropomorphic creature (Fig. 3) is @nce in favor of the assumption that it is an image of
mortal Angra Mainyu;

3. The body of Angr a Maiossedoutwith a sidslang aroesdrbny d a
the shoulders through the solar plexus (Fig. 3). According to -kayan beliefs, any Ipysical
defect must be considered as a sign of inferiority, a curse, a sign that a person is damage by the
nevi | spirito. T h e afigancocnueX@ARAlAd dher @ @Ay, B it Ny u i
means that Asacredl y damaagmpbstionacoultl bet omly Angrd o r e
Mainyu. Moreover, according to Vedic mythology, a sidelong cross on the body or garment
anyone can symbolize the mortality of a crea
chthonic Varuna the Binder;

4. Theantw pomor phi ¢ creature touching the face
claims to rule over the universe by rights of being firstborn. In Mazdayasna mythology the
ephemerality of that claims is consistent with Angra Mairiyun a r-mio nvd éB®,020)
thoughts, where he i&not omniscient and almighiy(BD, 20). This theological semantics
embedded in the sacred symbolism of Angra Mainyu, trying to touch the face of the central
deity, which is presumably Zurvan. The face of Zurvan is segmented by twwetrsas
horizontal lines into three parts. The thpea r t structure deitybds f
symbolizes three levels of the universe. The upper level is a heavenly world of the gods, the
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middle and the lower parts represent Earth and the world ofehé. dhe right hand of the
anthropomorphic creatur e t oucihheworldditee dead.wer s ¢
means that the deity sacredly marks himself as a mortal and therefore a maligArsgna

Mainyu. The place of Angra Mainyu is in Ihecin the world of the dead (BD, 27, 29.
Therefore, by sacredly touching the | ower
Angra Mainiyu demonstrates his domination over the world of the dead during the finite interval

of the ti mend wdhwinl ga(oedl. gwneaignih)i ng o

5. Angra Mainyuos head i s | ocated below t
separates the sacred, heavenly warla world that is inaccessible to the malign son from the
earthly world, in which hewodl st ay wunti |l the end of the @Ami

head is compositionally located at the middkbe earthly part of the universe, symbolized by

the face of Zurvan. This compositional semantics can be also confirmed by a Mazdayasna
mythologem according to which, during the erafofg o od and e(BD, 20)tmiers@ ! i n g G
place for both good and malign manifestations of the existent things;

6 . Angr a Mai nyuos figure S |l ocated cComp
anthropomorphic create. Therefore, he stays on the lower level of the theological hierarchy, in
comparison with the deity, depicted on the
viewpoint)

7. Bony body of Angra Mainyu is located below the sacral line on the face vhrZtinat
separates the world of the dead from the living world. It means that the body originally belongs
to the world of the deadthe world of darkness. The semantics of such arrangement of Angra
Mai nyuds body correspondstAbrimanBlwellsia mi & thre, ewHdil
d ar k nNBDs24)0in the world of the dead;

8. The phalluses of both anthropomorphic deities are erect. Both of them claim to have a
dominion over the universe, and to continue themselves in eternity, but in compatisahewi
|l eft deity (Ahura Mazda), Angra Mainyu has a
than the phallus of the | eft anthropomorphic
lower than the scrotum of Ahura Mazda. The scrotum ajrarMainyu is empty there are no
testicles and no seéddhe is sterile, and therefore the evil personified by him, does not have the
everlasting nature. Hswas, i s, but i tBD ), he, who will n ot

9. Claiming to get idordevt@apredail overreXisterst and yexitenhh ¢ t i
universe, Angra Mainyu has his arms bent at the elbows and hands lifted up to heaven in a
gesture showing the utterance of hymns to Father. His palms are located below the line of his
shoulders as well as pioned below the horizontal line on the face of Zurvan that separates the
world of the dead from the world of living. Therefore, the claims of Angra Mainyu to get divine
functions of Zurvan and eternal dominion over the universe are not feasible, bakdos®s
existent and hell, where he stays, as well as the malign son himself are finite;

10. The proportions and body composition of Angra Mainyu are identical to proportions of
the left anthropomorphic figure (Ahura Mazda), which by virtue of thethrapological
similarities may signify that they are twin brothers;

11. If we take a wart at the upper right of the face of anthropomorphic creature as his nose, the

fgazeo of Angra Mainyu wil/|l be directedf upwa
Zurvan. It is obvious that even the gaze of Angra Mainyu does not belong to Zurvan, because the
father did not want the malign son to be eve

greatness and wisdom of t h & AuRdbgelvantrandAhraugha n 6 s
ignorance (BD, 21);
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12. During thesummer solstice, sun that rises over the top of Saratsky Sunduk, throws its
lights T sacredly clean3 on the image of malign Angra Mainyu after all other images of
petroglyphic composition.fe | mages of Ahura Mazda and Zuryv
of the shadow of the sanctuary. Such a sequ
image of the right anthropomorphic deity in petroglyphic compositions indicates that it is an
imageof Angra Mainyu;

13. Angra Mainyu is pictured without a beard in opposition to Zurvan and Ahura Mazda.
Perhaps that symbolizes the lack of masculinity and maturity as well as indicates that Angra
Mainyu is fAspiritually i lyjnmeuteandddeardediAmuradlazdal r a s
who is equivalently fAmatureo as a bearded Zur

All the 13 abovementioned points concerning the composition of and images of Saratsky
mythologem, make it possible to say that the image of anthropomorphic deity ddpicted
petroglyphic composition on the right side (
central deity is the image of Angra Mainyu.

Ahura Mazda of Saratsky composition

AhuraMazda(from pahl Ormazd, (from avest Ahura Mazdameansi Wi s e [18Jcandd 0
is a good hypostasi®f Zurvan L edndider some arguments proving thae left
anthropomorphic imagieom Saratskyetroglyphic compositioffromt he obser ver 6s v
is Ahura Mazda.

1. The image of this figure is anthropomorphic. Zster claimed that Ahura hddh e a d ,

hands, feet, hair, face and tongueo, althoug
to gr asp(StmnEhg8l);hando
2. The anthropomorphic deity doesnodt have |

sprituality is his primary feature. There is information in Mazdayasna mythology about the
spiritual essence of Mazda. It also has information about six divine sparks of AhuraiMagda

six spiritual emanations which are called Amesha Spenta (pahl. apahdari fiBounteous

Immortald o f a v espénta)(BR,rA2).Atcerding to ShayestaShayest, Ahura Mazda

hi mself «c¢cl assi f i gedh 0a,s aosn et hoef sheAinderisthea hSol y Smn
(ShnsSh , 81, 88 Ahura Mazda and Amesha Spenta mtangible(ShnSh , 81, 88wvhich means

that they are spiritual;

3. The fact that Ahura Mazda does not touch the face of Zurvan, symbolizes that he is the
second, after the birth of Angra Mainyu. The absence of touching Zurvan face also symbolizes
the imocence of absolutely good Ahura and disassociation with malicious constituent of
Zurvano6s dichotomous content;

4 . The dAspiritual bodyo of Ahura Mazda 1is
antipode. Ahur ads | mage s,iudikeGhe image of AsgedMairyy. a s
According to Mazdayasna theology, AhiMazda isunharmed, the good and the immogad.
Absenceof any sacral damage to his image marks that it is an immortal and goed\bara
Mazda, whai wa s , I s, amBb,19,ver will be

5. The image of the secortiorn son Ahura Mazda is located compositionally above the
image of Angra Minyu, and therefore he belongs to higher level of the sacred hierarchy and
goodness in accordance with theology of Gathic Mazdayasna;

6. Head arms and shoulders of Ahura Mazda are pictured above the horizontal line on the
face of Zurvan that separates the earthly world from the world of heaven. These boaf parts
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Ahura are compositionally associated with sacred, celestial, spiritual andolssriepart of

Zurvanos face, which 1is inaccessible to mal
benevolence in his spiritual cont enti,asadas wel |
crown of Zurvan, toward which Mazda raises his lefhchaThe compositional placement of

Ahura Mazda semantically fits i n thefgfnoodr al

t hought s, good wohradsp eanrsd tdhaomdi gthe AAdhud ads g oo
good words (which he pronounces) and goedds$ (committed by Mazda) on the spiritual level
of universe, according to initially good conception of Zurvan;

7. Ahura Mazdabs potency exceeds the potenc
than a phallus of Angra Mainyu. The phallus and scratfifdazda are located compositionally
hi gher than Angra Mainyubdés. Ahura Mazda test.i
Mainyu, he is not sterilefor Soshyans the Saviour will come as welfias he r i si ng of
and t he H$ARAG). It imeankyhat all that is good is personified in the form of Ahura
and has got an eternal continuation. In Denkarte says that time is included in the body along with
the"seed and time ( ... ) is embodied in the seed and the time needed to cgotlekad in this
seed'19];

8. Claiming to get Zurvanodés priestly functi
universe, Ahura Mazda has his arms bent at the elbows and hands lifted up to heaven in a
gesture, showing the utterance of hymnEtat her . Hi s Apal mso are | oc

shoulders. His right hand is raised towards the solar crown of Zurvan, which signifies his as a
good son, making a claim for heavenly and luminous univieesélessed abode for the gods of
the IraneAryan pantheon. That is the place, where Mazda stays together with
AAmahraspandam (AVN, 6.7), (KN, XXII 7, 10), with 6 g o d samehraspandan (MH, 28);

9. Body proportions of Ahura Mazda are identical to proportions of Angra Mainyu, which by
virtue of theiranthropological similarities may signify that they are twin brothers;

10. The eyes of Ahura Mazda are directed to
This fact represents the innocence -agbod good
constt uent of Zurvands dichotomous. The possibi

by the direction of Mazda gaze pointed at a good component of Zurvaniirh&gsolar crown;

11. During the summer solstice, a rising sun firstly illuminates andvwsltbe image of
Ahura Mazda as the good hypostasis of dichotomous Zurvan, then (due to the initial dichotomy )
illuminates, hallows and cleans Zurvan and only after that it finally (duihe initial non
goodness ) illuminates and clears the image of Amgainyu. The fact that the image of Ahura
Mazda Acomes outo of the shadows, created by
primarily among other characters of the composition, could signify his absolute goodness;

12. Ahura Mazda like Zurvanas got a beard. This feature of masculinity and spiritual
maturity may indicate coincidence of spiritus:
intentions with the initially good intention of his father Zurvan.

All the 12 abovementioned points ewerning the composition of and images of Saratsky
mythologem, make it possible to say that the image of anthropomorphic deity depicted in
petroglyphic composition on the left side (f
central deity is themmage of Ahura Mazda.

At this stage of the analysis of Sarat sky
become obvious that theologically dichotomous construct of a twin myth, where Ahura Mazda is
the good spirit and Angra Mainyu is a malign spirisvpesented in Aryan mythology since the
beginning of Il millennium BC. The semantics of Saratsky composition signifies that Ahura
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Mazda and Angra Mainyu were initially perceived as opposites, embodying the spiritual good
and material malicious manifestatis of the universe. Ahura Mazda appeared to be incorporeal,
immortal and benevolent spirit and the good hypostasis of Zuwiaite Angra Maityu was a
physically embodied and therefore mortal, malign spirit and the malicious hypostasis of Zurvan.

Zurvan of Saratsky composition

L e tconsider some arguments proving thiad central imagdrom Saratskypetroglyphic
composition(fromt he obser vyeigZargan:vi ewpoi nt
1. The face of central deity has anthropomorphic features (Fig. 3). His facial contondse

a humands face, with eyes, nostril s, mout h a
through horns on his head. The deity doesnot
means that he has got a rmaterial and spiritual nature;

2. The solar crown marksthikounev cul tureds i mage as the st
ant hropomorphic images that doesnoét have any

heads of Ahura Mazda and Angra Mainyu. In addition to the crown, the supegore of the

central deity of the composition is symbolized by his threeeyeZ ur van has seven
t hree eyes [20].nAccerding io thE Blemaslam [21,29 and Eznik KoghbatsiZ3]

Zurvan is a supreme god. According to Bundahishriime is more powerful than both the
creat[RPdpnsdhe sacr al semantics content of Zur
crown symbolizes the @ASol airie. Beuarise at the atitimmmal ¢ o0 n ¢
equinox in the beginning of tHemillennium BC. The sacred motif of changing seasons during

the autumnal equinox symbolized an approach of winter as well as the fact that powers of
darkness and evil are coming to earth. Therefore sacred symbolism of Zurvan crown is
dichotomous. It camins both the good symbolism of the luminous Solar Boat anejood
calendar symbol i sm, because ASun in the cons
the onset of the winter season. This calendar symbolism, in turn, means that thieclacev
deity belongs to the god of ti me Zurheaun. Zur
symmetry of compositianwhere good and luminous Ahura Mazda symmetrically opposed to
malign Angra Mainyu like summer contrasted with winter and daylightrasigd with the
darkness of night.

3. Zurvanbés face is segmented by two trans
uni verse. This means that in the Zurvanods f at
as malicious component of thelowero r | d of the dead. The mingl e
emphasize the middle segment of hisfadeh e r e al worl d at the era
evil o;

4. Zurvvawn s f daoemed with twelve spikes, symbol i
Cyclebthendwel ve months of the annual cycl e.

face specifies the days of the autumn and s
aut umnal equi nox, and his beard symb-eliikzeessdo t |
shown on the right (from the observeroés Vview
the year o, which exceeds the number of | eft ¢
of the summer seasono. T h n ef good and reomjood segsomme t r y

and also finds its confirmation in Pahlavi texts, where the description of the ancestral homeland
of the Aryans climate record that winter lasts longer than summer.
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5. Fourthree housand year so& perdgymbdliged byfthe foWstagesdof c y c |
the dynamics of the universe, depicted in a vertically structured form of Zurvan. The first three
t housand year 6s pegristence thenag favess -pmamyu)t ai &hé¢ uniperse
according to the Creator's pl&BD, X) is marked by the solar crown of Zurvan. The second,
third and fourth three thousand yearsodé peri o
threepart structured facethree levels of existence of the universe. Four levels of the universe
ae fixed in the form of Saratsky compositi ont
of the Zurvan tetrad, which was proposed and developed by H.H .Scli28fdd.S. Nyberg
[26] and R.C. ZaehndP7]. R.C. Zaehner believed that tetramorphismhis driginal model of
how Aryans represented time.

6 . During the summer solstice, a rising sur
Ahura Mazda, and then illuminates and fisanct
Ahura Mazda, édfer t hat il luminates and Apurifieso t
Angr a Mai nyu. Obviousl vy, t hat particul ar S €
Zurvanots face symbolizes the dichotomy of Zur

7. Taking into consideratiothe Saratsky petroglyphic composition it should be mentioned
that the gaze of Zurvais directed to the soutlvest as well as to the sunset and to the winter
solstice at the latitude of Khakassia. According to the sacred geography of the Vedas, northern
direction was believed to be goo#8d as pointing the ancestral home of the Aryans. Southern
and western directions were considered to be hostile. West was associated with death and south,
probably as a geographical area, where the Aryans moved to, vayewedhe forced to leave the

ancestral home in the north. Probabl vy, Zur v e
symbolizes the sacred dichotomy of Zurvan, w
located behind him, and his face is diredtedhalicious land of sunset and winter solstice.

8 . Proportioned Zurvanotés face surpasses in
superiority of the Creator over his good and malicious essences;

9. The upper segment of a thueart structured Zurvans f ace i s fl ush with

Mazda, and the middle segment is on the same level with the face of Angra Mainyu. This
indicates a dichotomous content of Zurvan, which contains good and malicious components;

10. Zur vanbés f ac e thes saonadeanmages ofaAhdray Maztla and d\regsa
Mainyu;

11. Zurvanodés gaze is directed neither to on
more than his sons, because he embracesnhpexistent things and aftexistence, but also the
pre- existence that had preceded all. Zurvan looks directly to us as observers of the dynamics of
the universe that symbolizes his knowledge of our finitude;

12. Zurvanbés androgyny is expressed indirec
twins;

13. Zurvanhas the same shape of beard as Ahura Mazda, which probably indicates a spiritual
coincidence of Mazda thoughts content with initially good plan of Zurvan as the Creator.

According to the abovenentioned reasoning that includes13 positions of compositanl
symbolic structure of Saratsky mythologem, it is believed that the face of the central deity (Fig.
3) of Saratsky petroglyph composition represents a deity of time, Zurvan. The presence of
calendar component on t he tyaswell asthe dyrbelisntad mp o s
the AWorld Cycled also testifies that it is t
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Lorestan compositions from Rietberg Museum in Zurich and Museum of Art in Cincinnati

Within the context of proposed methodology used to ide#tifrvanite semantics in Saratsky
petroglyphic composition, let us consider a mythologems depicted on Lorestan bronze plate (Fig.
2) from Rietberg Museum in Zurich and in silver plate from Cincinnati Art Museum (Fig. 1, 4).

The analysis of the semanticrntent of the composition from Cincinnati Museum would
include mainly the examination of its central part. Three groups of anthropomorphic deities in
the composition due to their partial integrity will take a secondary place in the anéhesis.is
horizantally arranged in Rietberg composition that represents three anthropomorphic deities and
a central triad of three anthropomorphic deities depicted in composition from Cincinnati. The
same can be said about the central group triad of deities. As it wammeenearly, the first
rendering of composition from Cincinnati in terms of Zurvanism was proposed by R. Hirschman,
but was not accepted by the majority of iranologists. It seems to be necessary to pay a tribute to a
scientific insight of R. Hirschman aneiterate his scientific investigation adding some new
iconographic material.

Despite the fact that the Rietberg and Cincinnati compositions unlike Saratsky composition
contain a central deity with a depicted body, the first thing that draws attentio& pnocess of
analysis is a compositional and semantic identity of these compositions to Saratsky composition.
The same applies to central group containing the triad of deities from the Cincinnati
composition.

Figure 4. Zurvan with twhs Ahura Mazda ahAngra Mainyu Fragment from Museum of
Art in Cincinnati. Lorestan VIIF VII centuries. BC.

Considering these compositions (Fig. 2,,4) in terms ofZurvanite myth, the following
semantic interpretation can be offered:
1. The deity in the center of tikempositions embodies Zurvan;
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2. Anthropomorphic creature, shown on the left side (for the observer) to Zurvan is Ahura
Mazda;

3. Anthropomorphic creature, shown on the right side (for the observer) to Zurvan is Angra
Mainyu.

The comparative analysis oérmantic similarities and differences of mythological characters
from Rietberg and Cincinnati compositions in comparison with Saratsky composition starting
with an alleged image of Angra Mainyu is given below.

Angra Mainyu of Rietberg and Cincinnati compostions

Here are some arguments of semantic and composite similarity of anthropomorphic images
located in these compositions on the right side (for the observer) from the central deity in favor
of interpreting them as images of Angra Mainyu:

1. Mythological characters depicted on the right side from the central deity are
anthropomorphic;

2. The images of these deities donét have s
same time, there are nipples on a kbarested body of the Rietbergity, which is a sign,
marking this anthropomorphic creature as material and mortal. In the Cincinnati composition the
alleged figure of Angra Mainyu is surrounded by old men (Fig. 1), and senility symbolism
characterizes them as mortal and finite creatures. In thisi may also characterize the right
anthropomorphic figures, handing them barsoms as a mortal and finite Angra Mainyu;

3. The image of rightant hr opomor phic creature from RieEe
d a ma ¢ erdseed out by a sideline cross fremoulders through the heart and solar plexus
(Fig. 2). This is similar to the symbolism of
Saratsky composition. The sideline cross could also be considered as a kind of garters supporting
Angr a Maimeny, which is g behaped skirt, but the image of the left anthropomorphic

creature(Ahura Mazda), dressed in similar ga
mythology, the sideline cross on Rietberg anthropomorphic creature may also ggntheli
finiteness of its existence as being fAbounde

Cincinnati composition the figures of two of the three old men (malicious deities or daevas), are
| ocated near the all eged uiTisem appaets|(Fg. 1) arenasg e d O
crossed by a sidelong cross, similar to the figures of Angra Mainyu from Saratskyetirer@ri
compositions. Also the image of the central elderly has the same headdress as the central deity,
who is (allegedly) Zurvantlis possible that this feature marks this creature as Zaurva, a daeva
of age;

4. Right hand of Angra Mainyu touches the left hand of the central deity (Zurvan) by the
rights of being firstoorn. Number of branches of a barsom (seven branches), to wieittie i
Angra Mainyu extends his hand, corresponds to the number of seven millennia of the era of

Ami ngle of good and evil o, which suggests t
According to Bundahishn, Ahura Mazda once said to Angra Maimyproject the time fixed for

the contest i n the ming/(BPd1748. e @uratioh arianceaofe t h
Ami ngling erao mentioned in Bundahishn and d
the petroglyphic dempbei bif ormr eal iI283 inawhithe he U
the duration of fiminglingo era is seven thous:s

It is possible that a nine thousapyde ar dur ati on period of the fAm
Bunddhi shn i s a | ater interpretation of myt hol
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gesture by not all owing Angra Mainyu to sei:
Creator's unwillingness to give to the malign son duties of the High Priestirevhrs era.

Similarly to Saratsky and Rietberg compositions, Angra Mainyu from Cincinnati composition
presents barsom to the closest old man or daeva by his right hand. Cincinnati Angra Mainiyu
touches Zurvanés wear, s h oevbarsom thdt Angra Mainguhhaingls a s

to the nearest daeva contacts with an garment of the centrat deityan. The leg of that daeva

al so touches Zurvandés gar ment ;

5. Ri etberg Angra Mainyuds head is composi
anthrommorphic creature (Ahura Mazda). In the Cincinnati composition, headdresses of old
men or daevas as incarnations of Angra Mainyu are compositionally below the line of the eye
and forehead of Zurvan and are located in the middl¢he earthly part of Zuawyn 6 s f ace.
similarly to a compositional | ocati on of Al
compositions;

6. The eyes and forehead of Angra Mainyu from Rietberg composition are below the line of
the eyes and forehead of the central deity and logati#g middle part the earthly part of the
Zurvanoés face, which is similar to Saratsky
Cincinnati composition is against the lower edge of upper decorative frame of composition,
while the headdress of ahet deity (presumably Ahura Mazda) overlaps the bottom edge of the

frame (Fig. 1, 4) . Thus, the top of Angra Ma
Mazdads headdr ess;
7. Two clubs that are the i nsi grdronmaRietbérg Zur v

composition vary in size like phalluses of two anthropomorphic creatures from Saratsky
composition. The club that is located from the sideline of Angra Mainyu is smaller than the club
from the sideline of the left anthropomorphic creatureictvis Ahura Mazda. Both clubs have a
phallic shape. Barsomés bottom end, to which
depicted below (Fig. 2) the bottom end of \Y
bottom end of barsom, which Angidainyu is presenting to the nearest old ri@eva is

depicted below the bottom end of barsom, which Ahura Mazda is presenting to the closest to him
deity, which is presumably a good deity, similarly to the location of phalluses from Saratsky
composition ad location of barsoms from Rietberg composition (Fig. 1, 4);

8 . Ri etberg Angra Mainyubés hands are posed
deity from Saratsky composition, bent at the elbows and lifted up to level of his shoulder,
showing a pse of hymns utterance. Palms of Rietberg deity (Fig. 2) are also depicted below the
l ine of his shoul ders. Cincinnati Angra Mai n
heaven in the similar gesture to AMietherpa Mai
compositions;

9. Body proportions of Rietberg Angra Mainyu are identical to proportions of the left deity
from the composition. Profile of the face (Fig. 2) is the same as the left anthropomorphic
creature that by virtue of the similarity of th@inthropological faces and figures indicates the
fact that they are twin brothers. Body proportions, head and face of Cincinnati Angra Mainyu are
identical to the left anthropomorphic creature from the triad of deities. It may also testify in favor
of thefactthat they are twin$rothers;

10. Angra Mainyuds gaze from Cincinnati an
Zurvanodos face which i s similar to Saratsky cc

11. If we draw a model experiment by replacing a petroglyphic composition rafsba
Sunduk sanctuary with the compositions from Cincinnati or Rietberg, the situation during
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summer solstice would be thesama r i sing sun would il 1l uminat
image of malicious Angra Mainyu only after all other characterh@fcompositions, which is

similar to the semantics sequence of illuminating characters from Saratsky petroglyphic
composition;

12. In contrast to Saratsky composition, Rietberg Angra Mainyu has a beard, while Zurvan
doesnoét have any. oCthat featunenisadimilar o Gangiskysconiposdion.
Obviousl vy, i n t he di chot omous semanti cs of
difference between the images of Angra Mainyu and Zurvan on the basis of having beard or not
is a priority comparedvith the signs of the differences between Angra Mainyu and Ahura
Mazda. So it is possible to use the distinction between Angra Mainyu and Zurvan on the basis of
presence of beard as an argument in favor of our proposed semantic interpretation of €haracter
from Rietberg and Cincinnati compositions.

Differences of Angra Mainyu images from Cincinnati and Rietberg compositions in
comparison with Saratsky composition

1. I nstead of Angra Mainyuds bony spine sym
composition the nipples of the right anthropomorphic deity are shown as a sign of his materiality
and mortality;

2. Ri etberg Angra Mainyubs head is smaller
remaining poportions of their body parts are identical. In Sanatand Rietberg compositions
the proportions of thedalies and heads of Angra Mainyu and Ahura Mazda are equal;

3. By the right of the firstborn, the right hand of Rietberg Angra Mainyu is stretched out to
Zurvanbés bar som, but Rethedame sme withthis riglat banchAndreh e b
Mai nyu doesndédt touch Zurvanés face but his |
gives a barsom with his right hand to a malign spirit and raises his left hand to heaven. In
Saratsky and Rietberg cowgitions Agra Mainyu raises both hands;

4. Angra Mainyubds gaze from Rietberg compos
on his right side in the pose of crouched burial. In contrast to Saratsky and Rietberg
compositions, Cincinnati &gra Mainyui s depi cted Agrowingo from t
i snot compositionally arranged on the | eft [
between Angra Mainyu and Zurvan in Cincinnati composition. At the same time Angra Mainyu
gives barsoms to agup of anthropomorphic, old anddoubtedly mortal and malicious daevas;

5. In contrast to Saratsky composition, Rietberg Angra Mainyu is exposed only to the waist
and adorned with the wristbands. Below the waist he wears-aHagied skirt. Masculine sig
of Rietberg Angra Mainyu are not symbolized by depicting his phallus, but are marked with his
beard. Due to the shape of ears, the image of Cincinnati Angra Mainyu has the features of
zoomorphism, which are missed in the other compositions. In cotdr&stratsky and Rietberg
compositions, Angra Mainyudé neck is adorned
Mainyu from Cincinnati composition is raised up above his shoulders, but in Rietberg and
Saratskysky compositions it is located below steulevel;

6. In contrast to Saratsky and Rietberg compositions, the face of Angra Mainyu from
Cincinnati conposition is shown on the same level with the faces of Zurvan and Ahura Mazda.

Thus we have identified 12 basic points supporting the semantitagiynof right (for the
observer) anthropomorphic figures in three compositions. The first five of six identified positions
of the semantic differences are additional arguments supporting the interpretation of the right
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dei ty as Anmgagea Thdihae ipositioss ran the list of differences contradicts our
assumption. In total of 18 identifiecbgtions of the semantic similarities and differences in the

i nterpretation o f t he right ant hhropomor phi «
compositios as Angra Mainyu, 17 positions support this assumption. Due to the above
reasoning on 17 similar positions of the composition and image construction in three considered
compositions, we believe that the deity imaged on the left of Zurvan (for obsernger)-(#) in

these compositions is Angra Mainyu.

Ahura Mazda of Cincinnati and Rietberg compositions

It is necessary to carry out the comparative analysis of semantic and compositional
similarities and differences in anthropomorphic deities depictecherieft (for the observer)
from the central deity from Cincinnati and Rietberg compositions with those from Saratsky
composition. Here come the arguments of similarity supporting the semantic interpretation of the
left anthropomorphic figure in these consfions as an image of Ahura Mazda:

1. The figures in both Rietberg and Cincinnati Museum compositions are anthropomorphic;

2. Similarly to Saratsky composition where Ahura Mazda is shown without a spine, in
Rietberg and Cincinnati compositions Mazda ipided without a spine and nipples unlike
Angra Mainyu. Thisspport s t he interpretation of the | e
spiritual and immortal Ahura, who has eternal continuation;

3. The sacred contents of the fact that Rietberg Mazda mimteouch Zurvan means that
Ahura is gcondborn, and he gets the power over the-pristing universe after a fight with
Angra Mainyu in the era of mingling, a gumezishn. Therefore the left hand of Ahura Mazda with
afl f imillenniumsb a r s amitpwhioh is good in its initial state of being, does not touch the
right hand of Zurvan. Similarly to the is¥polism of Saratsky and Rietberg compositions where
Mazda respectively stretches out his left hand to the solar crown of the Creator and accepts with
theleft hand a barsom from Zurvan, Ahura Mazda in @inati composition also gives a barsom
to the closest to him Amesha Spenta (Fig. 1, 4) with his left hand. Due to the fact that the given
barsom does not touch Zur van o slfagasecone hotn, TheCi nc i
good deity, whom Ahura gives a barsom, also does not touch the central deity. As a second born
Cincinnati Ahura Mazda does not touch the head of the central deity;

4 . The images of Rietber g anddy@Gamagedie.ra@@t i A h
not crossed with a sidelong cross. None of the good deities located near Ahura Mazda in
Cincinnaticompos i on fAHare sacredly damagedo either.

5. The head of Rietberg Ahura Mazda (Fig. 2
hence is higher according to the levels of the sacred hierarchy. The headdress of Ahura Mazda
from Cincinnat. composition is |l ocated highe
bottom edge of the deaive border (Fig. 1.4);

6. By analogy with thephalluses vertices of the anthropomorphic figures in Saratsky
composition (Fig. 3), the bottom end of the barsom that Ahura Mazda is holding with his left
hand, is higher (Fig. 2) than the bottom end of the barsom from the side of Angra Mainyu;

7. By anabgy with the phallus sizes of the anthropomorphic figures in Saratsky composition,
the rod of Rietberg Ahura Mazda has a phallic shape and is larger in size than the rod of Angra
Mainyu. On the same grounds (Fig. 2, 3) the bottom end of the barsom whahr@ii Ahura
Mazda gives to the nearest good deity is located higher than the bottom end of the barsom which
is given by Angra Mainyu to the nearest daeva,;
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8. The eyes and forehead of Rietberg Ahura Mazda are depicted on the same level with the
line of the eyes and forehead of Zurvan. Faces and eyes in the upper row of the good deities from
Cincinnati compsition are at the same level with the eye and forehead line of Zurvan, similarly
to Ahura Mazdads face in Saratsky and Rietber

9. The ams of Rietberg Ahura are bent in the elbows and raised up to the sky in the posture of
the hymn utterance similarly to Mazda from Saratsky composition. The right arm of Cincinnati
Ahura Mazda is bent in the elbow and raised to heaven similarly to thearighgestures of
Ahura in Saratsky and Rlgerg compositions;

10. The body proportions of Rietberg Ahura Mazda and Cincinnati Mazda are identical to the
propations of Angra Mainyu. The anthropological similarity of their faces and body dimensions
is indicative of the fact that they are twin brothers;

11. The gaze of Rietberg Mazda and Cincinnati Ahura is not directed to Zurvan. In both
compositions fAithe flower of I|ifedo is |l ocated
Pahlavi sources various fiers embody Ahura Mazda and the six Amesha SpéBia$3-64).

It is well known that the symbol of Ahura Mazda is the jasmine flq¢®Er 63-64);

12. If we carry out a model experiment by replacing the petroglyphic composition of Saratsky
Sunduk sanctuary ithh Rietberg and Cincinnati compositions, in summer solstice, a rising sun
will sacredly illumnate the image of good Ahura Mazda first among other figures of the
composition by analogy to theuthination sequence of the figures in Saratsky composition.

Differences of Ahura Mazda images from Cincinnati and Rietberg compositions in
comparison with Saratsky composition

1. The head of Rietberg Ahura Mazda is | arg
compostions. He has thick hair, arranged simjarlt o Angr a Mai nyuds hair s
2. In contrast to Saratsky composition, Rietberg Mazda is holding a barsom with his left hand.

It was passed to him by Zurvan, which is similar to the compositions from Cincinnati. The
barsom that Rietberg Mazda is holding hrs hand has five branches. The number of the
branches in barsom corresponds to the sum of three millennia comprising spirituaéeog,

and to the following two millennia after it when the existing universe is in initially good before
the invasion ofAngra Mainyu;

3. Afifteenp et al Anfl ower of |l ifedo is depicted bet
gaze is fixed on the flower. The numeral symbolism of fifteen flower petals corresponds with a
spiritual initiation of Mazdarasna disciple at the agef 15 (CAP.1), which favors the
interpretation of Rietberg anthromorphic figure as Ahura Mazda. Between the figures of
Cincinnati Ahura and Zurvan, there is an eigh¢ t a | Afl ower of l i feo,
composition. Cincinnati Mazda lookstath e good dei ti es and doesnot
in contrast to Saratsky composition;

4. Masculine signs of Rietberg Mazda are symbolized with a beard and asgmiotized
with the image of his phallus;

5. The palms of Mazda from Rietberg composion ar e rai sed to the s
pal mso of Ahura from Saratsky composition a
Cincinnati Mazda raises only his right hand to heaven similar to Persepolis symbols of Ahura
Mazda. With his left hantle gives a barsom to the closest to him Amesha Spenta. His right hand
is raised up above the level of his shoulders as in Saratsky composition. In Saratskysky and
Rietberg compositions Ahura raised up both of his hands;
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6. Rietberg Ahura Mazda is not conepely naked as in Saratsky composition, but only nude
to the level around his heart. Rietberg Mazda is dressed in a complskdedd garment and is
adorned with wristbands. In contrast to Saratsky and Rietberg compositions, Mazda from
Cincinnati has aeaddress, which apex is higher than the headdress of Zurvan and Angra
Mainyu. Due to the ears shape, the image of Ahura Mazda in Cincinnati composition bears the
features of zoomorphism. In contrast to Saratskympro@ s i t i on, Ahur aods n
compositons of Rietberg and Cincinnati is adorned with necklace;

7. The face of Cincinnati Ahura Mazda is arranged at the same level with the faces of Zurvan
and Angra Mainyu in contrast to Saratsky and Rietberg compositions.

Therefore, there are 12 basic poinipgorting semantic similarity between compositionally
left (for the observer) anthropomorphic deities from Saratsky and Rietberg compositions. The
first five positions from seven identified semantic differences in the images of deities from
Rietberg and Qicinnati compasions in comparison with Saratsky composition are the
additional arguments supporting the interpretation of the left anthropomorphic deity in Rietberg
and Cincinnati compositions as an image of Ahura Mazda. The sixth position in thend#fere
neither confirms nor denies our argumentat&m,t cannot be counted as argumentation for or
against. The seventh position contradicts this assertion. Thus in the sum of d%fiede
positions of similarities and differences in the interpretatiothefleft anthropomorphic deity as
image of Ahura Mazda, 17 positions support this assumption.

Due to the above reasoning on 17 positions of compositional and semantic similarity among
three compositions, we believe that the image of anthropomorphic pleitged in these
compositions on the right of Zurvan (left to the observer) (Fig.4) is an image of Ahura
Mazda.

Zurvan of Rietberg and Cincinnati compositions

Next step is to carry out a comparative analysis of semantic and compositional similarities
and diffeences in the compositions of the central deities from Rietberg and Cincinnati
compositions with Saratsky composition. After that, it would be necessary to examine similarity
points in favor of the interpretation of the central deities in thesgositions (Fig. 1, 2, 4) as an
image of Zurvan, which is semantically similar to Zurvan from Saratsky composition:

1. Images of the central deities from Rietberg and Cincinnati compositions are
anthropomorphic;

2. The central deity from Rietberg compasit rises above the left and right images of
anthropomaephic deities. The face proportions of the central deities in Rietberg and Cincinnati
compositions surpass the face proportions of both sons. The central location in the compositions
and excellence ithe geometrical dimensions of the twin images means that these deities are
supreme deities in relation to the right and left anthropomorphic figures. The supreme divine
being of Creator in both compositions is symbolized with the presence of the indigniastdy
authority, barsoms and rods. Moreover, the barsoms vertices of Rietberg Zurvan are located
above the images of his sons. The barsom of Rietberg Zurvan on Ahmdaavias s i de h a -«

branches, and the bar som o0 n heA dlemambaviaf branghesd s s
of two barsoms is twelve, which correspond t
the number of calendar months in a year;

3. I n Cincinnati composition there is fa so¢c

which is semantically equivalent to the solar crown of Zurvan from Saratsky composition. As
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Rietberg composition was preserved patrtially, it is impossible to say whether Rietberg Zurvan
had a crown like Zurvan from Cincinnati and Saratskysky compositiomstpr

4 . The semantics of Zurvands tetrad in Cinc
the bearded face of the creator and the complex structured garment with the image of the solar
face. The first three thousand years of the spiritualegigtene plan of the Creator from
Cincinnat. composition S mar k ed by Zurvanoé
symbolized with the double number ofrbams and rods. The second, third and fourth three
thousand year peri ods o dsitoris Veie rsymibolizEdy vath ®réaryi n b
structured images of Zurvan, which indicates three levels ofriiverse existence. The top or

heavenly | evel iI's | ocated above the | evel of
universe for Rietberg Zurvams located between the eye line and the waistband of his bell

shaped garment. The world of the dead is pl a:t
sscred semantics is similar to the tripartite
comps i ti on. The Cincinnat. Zurvanbés earthly w

solar face and his garment, and the world of the dead is located below the solar face;

5. The eyes and forehead of Rietberg Zurvan are at the same level with the epeshaatl
of Ahura Mazda, but above the eyes and forehead of Angra Mainyu, similarly to the face image
of Zurvanin & at sky petroglyphic composition. Zur ve
composition are at the same level with the faces and eyhe gbod deities in the upper row in
the composition and are higher than the malign daevas;

6. If we carry out a model experiment in replacing the petroglyphic composition of Saratsky
Sunduk sanctuary with Rietberg and Cincinnati compositions, duringutinensr solstice, a
ri sing sun would shine, sanctify and clean di
sequence which is similar to the sacred semantics constituting the illuminating sequence of
Zurvan in Saratsky petroglyphic comptosn;

7.Zu vanbdés face proportions surpass in size |
the sugriority of the Creator over his good and malign essences;

8 . Upper segment of Zurvanos ternary str
compositionally amang e d a't the same | evel with Ahura N

segment is at the same level with the face of Angra Mainyu. This indicates a dichotomous
content of Zurvan, who has good and malign components;

9. Similarly to Sar ainag& iy bothccompasisiang sacedly and u r v
symmetrich y di vi des Ahura Mazdads and Angra Mai ny

10. Zurvands gaze in both compositions is n.
Zurvan could see more than his sons because he essbratonly existence and p&stistence
but also preexistence that preceded them. Zurvan looks into our eyes as we are the observers of
the existing universe that symbolizes his knowledge about our finitude;

11. Zurvano6s andr og yasan abiliy of gixing bighstestwodsons. ki r e ¢
presence of explicit masculine traits in the image of Cincinnati Zurvan and the absence of them
in the winged solar face (Fig. 4) depicted on his garment, can also testify in favor of his
androgyny. Thebebk haped priestly garment of Cincinnat
in Rietberg composition;

12. Similarly to Saratsky composition, Rietberg and Cincinnati compositions shows a
difference letween Zurvan and Angra Mainyu. The difference is basedhenpresence of a
beard.
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Differences of Zurvan images from Cincinnati and Rietberg compositions in
comparison with Saratsky composition

1. The partial preservation the composition in Cincinnati makes it impossible to determine the
total number of good andot-good deitiesunited into three groups of anthropomorphic figures
around the adral triad of Zurvan and his sons. The fact that in the survived fragment of the
composition the number of deities (taking into account the surviving images of barsemslis
to eleven, suggests that there might be twelve of them, three groups of four anthropomorphic
creatures. In this case, the set of 8 good and 4 malign deities can embody the number of the

mi |l l ennia i n A Werashamytbojogemelmadditin, Mahdat ot al num
st epso osnhatpheed bgealrime n't of Zurvan of Cincinna
Afsol ar faced on his garment is twelve. Ther e
can represent the number of millennim AWor |l d cycl ed and the num
the year;

2. With his right hand Rietberg Zurvan passes to Ahura Mazda a barsom with five branches,
the nsignia of his priestly functions, and Mazda takes the barsom with his left hand. Cincinnati
Mazda also with his left hand gives barsoms to the good deities. Although, there is no process of
passing barsoms to Ahura Mazda depicted in Saratsky composition, Mazda claims the solar
crown of Zurvan with his left hand,;

3. In the compositions of Rietbergdaincinnati there is flower as a symbol of eternal life
depicted between Zumea nd Ahura Mazda at the waistband |
symbolism testifies that Ahura Mazda, whose symbol is jasmine, is depicted on the right side of
Zurvan. Thee is no image of flower in Saratsky compositions, but the eternal nature of Mazda is
emphasized with the absence of his spine bones;

4 . I n Rietberg composition at the waistband
the doserver) to Angra Mainyuhere is an image of a dead old man lying on his right side in the
pose of crouched burials. Old and mortal malign deities are depicted on the right side (for the
observer) in Cineinati composition. There are no any symbols like that in Saratsky cdiopgsi
but finitude of Angra Mainyu is symbolized with his spine bones;

5. Rietberg Zurvan in contrast to images of Zurvan from in two other compositions is
beardless. Hoever, he differences between Zurvan and Angra Mainyu is based on the presence
of the keard,

6. With his left hand Rietberg Zurvan does not allow Angra Mainyu to touch the-seven
branched b@om. At the same time Angra Mainyu touches Zurvan with his right hand, which is
similar to Saratsky composition. Cincinnati Zurvan passed a barsomgta Mainyu, who then
gives it with his right hand to the nearest to him daeva. Taking into account the difference in
three compositions on the basis of barsom tr:
et contra argument. It is obvious th&ketcharaaristic of giving barsoms as the insignia of
Zurvan priestly power is later, in comparison to Saratskyposition, and is not the base for the
source iconographic canons of Zurvanite mythologem;

7. Zurvanos i mages i n conpasitiofsiaetnbteoomorphinid Ci r
contrast to &atsky composition. At the same time, good deities from Cincinnati composition
have zoomorphic features. Taking into account the difference among three compositions on the
basis of zoomorphisnso it cannobe counted as argumentation for or agaiABtthe diversity
of the votive semantics in Lorestan bronzéfacts also shows us both the presence and absence
of the zoomorphism of the central deityds 1 me
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8. In contrast to Saratsky composition, Zurtiam Rietberg and Cincinnati compositions has
a body, which is depicted with a bslhaped garment. There is the face of the solar winged deity
arranged on the bethaped garment of Cincinnati Zurvan. Saratsky and Rietberg compositions
dondt 6 h age. At thelsante timemthe solar face of this deity can be an analogue of
Zur vanos sol ar c retoglyphic fconpaositiors arakeng stk yaccopnt the
differences in three compositions, on the basis ofngant s , we shoul dnot
differences as a pro et contra arguments;

9. Cincinnati composition except Zurvan, Ahura Mazda and Angra Mainyu has images of
good and divine beings that are absent in Saratsky and Rietberg compositions. Considering the
fact that Rietberg composition is presergedy partially, it is impossible to say if there initially
were images of any good or malign deities. Taking into account the difference in three
compositions, based on the presence of spir
differences as a prd eontra argument. It is obvious that thgpeaarance of the spiritual beings in
Cincinnati composition is the later result of dynamics of Zurvaniteldigem and is not basic for
the original iconographic canon of Zurvanite mythologem. This conclusiobeanoved by the
fact that Zarathustrads Gathas dondét have an)

10. Rietberg deity has an almeskaped plane instead of third eye. It is impossible to
interpret it nambiguously as an image of the third eye due to thepeservation of the bronze
plates. Itisalsompossi bl e to interpret unambiguously
Cincinnati composition as a symbolic image of third eye. Nevertheless, both compositions have
some kind of symbolic marks arrangedihead of Zurvanés third eye.
interpret correctly the presence or absence
compositions, we shoul dnodt c otimg propased sdmiantic f a «
interpretation of th@nages from the compositions;

11. Divine potencies of Ahura Mazda and Angra Mainyu from Cincinnati composition are
almost equal. Their compositional and image arrangement as well the presence of barsoms
intended for both sons proves that. In Rietberg campd i o n, Zurvan prevent
attempt to seize barsom while there is no barsom symbolism in Saratsky composition. It can be
stated that comparing the semantics of rolgthems in Saratsky, Rietberg, and Cincinnati
compositions we observe theologemdynamics from a clear Zurvaviazdean character of
Saratsky mythologem to ZurvavlazdearAhrimanist nature in the coropition from Cincinnati
museum. At the same time the primacy of Zurvan in all the variants of mythologems is
undeniable.

Thus we have ideified 12 basic positions of arguments for the semantic similarity of the
central (for the observer) deities in Rietberg and Cincinnati compositions in comparison with
Saratsky compositions. The first four of eleven identified semantic positions oedifées in the
images of these deities are gdhal arguments supporting the interpretation of the central deity
as a Zurvanos i nositigrs don& contradicn tb thi® satementt butghey do not
confirm it either. The eleventh position ¢aalicts it. In total of 23 identified semantic positions
of similarities and differences in the interpretation of the central deity images from both
mythologems, 16 positions of the arguments support the semantic et@ggor of the central
deity from Retberg and Cincinnati compositions as Zurvan. Due to the abowiemed
argumentation, 16 positions of the arguments of compositional and image construction, we
believe that the central deity from all three compositions (kig) 1s an image of Zurvan.

We examined three mythological compositions, and all of them with a probability greater than
a confidence interval in the magnitude of the eonbtheir correct semantic interpretation are
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considered to be representations of Zurvanite mythologem. If suenasthat the creation time of

the Cincinnati and Rietberg compositions is currently accepted chronological interval for
Lorestan bronze artifacts of Xil VIl centuries BC, itwould mean that there is an interval 500
years between creation of Saratsky rpglyphic composition and possible chronological
boundaries of Lorestan artifacts. It follows a number of conclusions:

1. Petroglyphic composition (Fig. 3) of Saratsky sanctuary (XWIKVII centuries BC), is
currently the oldest image of Zurvanite myihgém;

2. Semantic and symbolic content of Zurvanite mythologems depicted on Lorestan artifacts
from Rietberg and Cincinnati museums indicates the existence of at088stear old sustained
Zurvanite iconographic canon, which is presented by Saratsiggbghic composition;

3. Taking into consideration the remoteness of Khakasia from Lorestan andl.@@@years
chronological interval between the creation of Saratsky and Lorestan compositions, it can be
assumed that the iconographic canon fixed imoggphic composition from Saratsky sanctuary
in Khakasia is an example of basic iconographic canorZwianMazdean theologem,
established in chronological interval of XV1lIVII centuries BC.

Consequently, ZurvaMazdean theologem is a basis of Zotdasism (Gathic Mazda
Yasna) established by Zoroaster, who was born at788syears after petroglyphic composition
of Zurvanite mythologem was depicted in Saratsky Sunduk sanctuary.

We should mention a scientific priority and the correctness of thediSv school in the
interpretation of Zurvanite issues, represented by such iranologists as H.S. Nyberg and G.
Widengren, who believed that Zurvanism was a theologemic source and the forerunner of
Zoroastrianism. The scientific results obtained by H.S.axy[81], and G. WidengrerBp] arise
admiration, taking in account the insufficient number of archaeological artifacts that both
scientists had. Their views on the formation of theology of Mithraism, Gnosticism, Manichaeism
and Sassanid cultf Anahita onthe basis of ZurvaiMazdean theologem are undoubtedly valid.

I n view of the fact of Saratsky compositiono
Bon religion B3,34, Judee Christianity and Islam, are also formed on the $adi Zurvan

Mazdem t heol ogem. At the same time we cannot
Zurvanism was originally connected with the cult of worshiping Angra Mainyu. Relying on
semantics theologem of Saratsky composition it can be argued that since the bexjitimenk
millennium BC, Zurvanism was a theologemzfrvanMazdayasna instead of beirgeblogem

of Ahrimanes We believe that Ahrimanistic trends in Zurvanite theologem began to emerge later

in the chronological interval of Xt X centuries BC, but befe the birth of Zoroaster. As a

result of sociodynamics processes that Aryans experienced, there was a occurrence of such

Aequilibrium bal ance oZurvagMaadgan theotbgene and lit wasso ur ¢
probably the mot i ve emiorefornksdorel@evate thesrbla of Ahdra Mazda h e o |
on the | evel of the Zurvands good incarnatic

Gathic Mazdayasna.

In the abovementioned context, it is difficult to overestimate the value of works H.S. Nyberg
and G. Widengren for the history of religion and culture of the -EBdmpean civilization as a
whole, in the respect of the fact that they actually substantiated reference vauevaf
Mazdean theologem in the formation process of J@&atstian theabgical basis. The argument
about influence of ZurvanMazdean theologem on the formation of Judaism even requires more
facts, but we believe that this process took place at least on the basis @ystématicity of
both theologies. Kabbalah contentboth of itsfit h e o s-thqurgicakamd ecstaticforms
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indicates the presence of exfigstematicity in it as well as sacral numeric semantics of
Zurvanite theologernii35).

The most important issue is connected with a problem of the stability Zurvamtegi@aphic
canon during ten centuries of theologem dynamics from the creation aflyptric composition
of Saratskysanctuary until the Lorestan compositionsvdf BC. This question is particularly
relevant in light of the variety of symbols that coblkel found on Lorestan bronze artifacts that
currently can not be strictly interpreted in terms of semantics. Due to the abovementioned, we
believe that the diversity of the sacred symbols of Lorestan bronze artifacts can described
through the framework of ttvanite mythology. Semantics content of Lorestan mythologemic
stories lies in the basis of theologemic parameters of monads, dyads, triads and tetrads of
Zurvan. It is obvious that there is a Zurvanite basis in symbolism ofstasrédoronze artifacts
datedXIll 1 VII centuries BC, which is characterized by completeness, embodied with Zurvanite
symbolism of twin myth. As an additional argument for the abovementioned Zurvanite Lorestan
compositions from the Borovski collection from Baskg][ and University ofPhiladelphia
Museum B7] can be given as an example. Iconographic canon of these Lorestan compaositions is
identical to that one of the three abovementioned Zurvanite compositions.

Considering the dynamics of Zurvtazda theologem for XIi VII centuriesBC it becomes
apparent that the teachings of Zarathushtra is reformist to the orfiinsanMazda basis of
Saratskycomposition of XVIIIT XVII centuries BC. Thus the replacing of the epithet Ahura in
Ahunavairya to the original Zurvan and regardinché transcription of the Mazda epithet as
"Wisdom" [38] clarify the content and meaning of the hymns of Ghat which we understand
vainly. Consequentlyin the first half of the Il Millennium BC, the prot@hunavairyafrom the
mouth of theandronovo priests Kakassia could sound like this:

As the best Lord,
and as the truly Head.
Submitter of the Good Thought of
the existence acts the Wise (Mazda).
With the power of the Lord (Zurvan) i
give a shepherd to the poor.

This Zuwan transcription of Ahunavairysas made on the basis of one of the translations by
[.M. SteblinKamensky B9] which is the closest, from our point of view, to the original. In this
context "Ahunavairyi" Zurvan shows its wisdomMazda through the "good thought of the
bei ngds dhrehe dssignéd tonhieanoAryan flock for the sake of victory over evil
embodied in Angra Mainyu and for the sake of personal salvation of beli€vers this setting
becomes semantically clear theologicafteat Ahunavairya the last line"the poorshepherd
to give.Meaning of the word "poor" here is devoid of positive spiritual content and meaaing
defective, mentally retarded person and in the religious sefysaor in spirit”, whacky manit
follows from this that the Christian context of tstatement "blessed are the poor (the poor soul)
as they close the "Kingdom of God", as marked by the seal of [Bothazdayasnizm a
pejorative understanding of the role of the believer in a theodynamic society is absolutely
unacceptable. Therefore in theof-Ahunavairya semantic conteott the last line of the anthem
"with God" is "close to God" which marks the congregation of the Aryans as-aoti®
supporters of Zurvan in his good incarnation Adfura i the Wise. Consequentlthen the
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translation othe original content of Zurvanite prefshunavairya may sound more correctly this
way:

As the best Lord,

and as the truly Head.
Submitter of the Good Thought of
the existence acts the Wise
Zurvan in power i
(to those) who are with God, a pastor to gi.

The analysis of dynamics of Zurvanite iconographic canon beyond the chronological period
covered by this paper, shows that the stability of the iconographic canon of Zurvanite divine
triad can be clearly traced to the late Middle Ages AD. For exarhplee i con A Tr i n
Andrei Rublev, which was inspired by the story from Old Testament, is built compositionally
and semantically on the basis of iconographic canon of Zurvanite petroglyphic composition from
Saratsky sanctuary. Thréieousand year periodf dynamic stability in regards to Zurvanite
iconographic canon, starting from the middle of the Il millennium BC to the XV century AC, can
be a sufficient argument to support the claim of its archetypal theologemic basis fer Indo
European culture in gera. Indirectly that mythologemic construct of Creator, who sacrifices
his malign son for the sake of harmonization of the universe, was initially presented in
Zurvanism and is subsequently connected to theologemic maxims ofGhdstanity on this
subgct.

Therefore, the analysis of the features of Zurvanite iconographic canon construction signifies
that Zurvan is the supreme deity, who determines existent time and space or thénspace
continuum (STC) of dynamics of the existent universe. Operabatsdefine sociodynamical
format for Aryans are his good and malicious incarnations, manifested in the forms of his twin
sons. Pahlavi sources confirm that according to 4Ad@n cosmogony, Zurvan as a
Dargahvadata incarnation and the guarantor of theeagent between Ahura Mazda and Angra
Mainyu, is the primary source of the dynamics for formation of thinGEhe creator, Ohrmazd,
produced these creatures and creation, the archangels and the spirit of wisdom from that which
is his own splendor, and withe Hessing of unlimited time (#van). For this reason, because
unlimited time is undecaying and immortal, painless and hungerless, thirstless astdrbed:,
and forever and everlasting no one is able to seize upon it, or to make-firesdeminantas
regards his own affairsd (MH 8.9).

Symbolism of the three groups of anthropomorphic deities of composition from
Cincinnati Art Museum

In the Cincinnati composition, in addition to the central triad, there are images of three groups
of anthropomorphideities which are differentiated by age (Fig. 1). The first examination of a
semantic content and a sacred symbolism of these three groups makes it obvious that they
represent dually opposite incarnations of good and malign deities from the encircldment o
Ahura Mazda and Angra Mainyu. This opposition presented in Cincinnati composition is
highlighted by the following features:

1. The differentiation of age for depicted groups of deities is clearly expressed. Good deities
from Ahura Mazda encirclementayeo unger t han those malign fr ol
symbolism can be described in terms of eschatological content of Mazdean thedldgem.
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sequence of passing barsonfrom Ahura Mazda té 4Year ol do good spirit
then from them tohte -fié &r ol do creatures, mo st i kel
initiation of 15year old disciples of Mazd#dasna. The sacred content of this process implies the
symbolism of the two ages of the final incarnation of the dead dis¢pI2s69);

2.The upper part of the good deitiesd gar me
rounded,i kiiesoo |faorr m. The di ameter of circular p
diameter of the solar face, depicted on the-8ediped dress of ZurvanuPB to the fact that the
form of these deitiesbd garments fro#miklee, shia
may indicate their luminosity and hence good nature and spiritual immortality. Luminosity of
Ahura Mazda and good spiritual beingdmeshaspends mentioned in Pahlavi texts and it is

described as they stayinanc e | e st i aihafippa raacdei soef (B, fl11.70 jAVE | i g h
1371 14 54);
3. The garments of the good deities doesnodt

strikethrough by a sidelong cross, as distinguished from the two malicious old men daevas (Fig.
1). Two of the three images of the daevas from the surviving fragment of the composition are
sacredly damaged by a sidelong cross which is crossing the wuppef pheir garments, much

alike Angra Mainyu of Saratsky and Rietberg compositions;

4. The garments of old and malign deities f
and the form of their garments is typical for mortal men;

5. Shape of ears makethe good deities look zoomorphic, as well as different from
ant hropomorphic i mages of ol d daevas from .
zoomorphic element is a iconographic relic and symbolizes some kind of spirituality specific to
good entitiesom the environment of Ahura Mazda;

6. The headdress of one of the malicious de
that this feature marks this deity as Zaurva, a daeva of age. Headdresses of good deities are not
similar to the headdresd Zurvan, which may indicate a difference between their absolute good
nature and Zurvanodos dichotomous content.

Therefore, all of the abovementioned signs of differences in appearance, age and garments
and of good and malicious deities from Cincinnati position are the evidence in favor of their
spiritual dichotomous opposition on the grounds of goodness andawaimess. This, in turn, is
an additional argument in favor of the correctness of our interpretation of the two symmetrical
Agr ows o f sloeard i@ therforna of &nthropomorphic deities as images of Ahura Mazda
and Angra Mainyu.

Symbolism of barsoms

According to the interpretation of Zurvanite myth by Armenian theologian Yeznik Kokhbatsi
(V century), Zurvan handed to Ahura Mazda a rod, withelp of which he had performed
sacrifices for the sake of Ahura Mazda birth. Passing the rod to Mazda, Zurvams&ao f ar |
have sacrificed for youi4d.Foomthe $ymbolism of Rietberg t S
composition, it is evident thaa particularly designed rod with a top that consists of five
(probably palm) twigs, which Zurvan gave to Ahura Mazda (Fig. 2) is a barsom for the ritual
sacrifices. The apparent contradiction betweeasthierg and Cincinnati compositions in terms of
preenting barsom in the first case only to Ahura Mazda , and as well as to Angra Mainyu in the
second case, is also presented in various Pahlavi and medieval sources. According to Eznik
Kokhbatsi, Zurvan handed his priestly rod only to good Ahura Mazda. ¥awaccording to
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AVi zi dagiah@ Raef mécting on the end, he (Zurvan
the very substance of darkness, mi xed with Z
coal , soot and as he selpofdhisdveapon tladva Az ( daeva bftuat) A w
will devour what belongs to your , and he would starve to death if after nine thousand years you
havendét accomplished what you had threatened
end (BDmd4) This mythological discrepancy implies that the most probable sacred
content of barsom symbolism in both versions of the myth indicates a torch. The proposed

i nterpretation of barsomdés sacred symbolism
practicesand confirmed by Pahlavi texts. When a disciple of Ma¥dsna holds a barsom made

of twigs and looks at sacred unquenchable fire, the optical effect due to the visual overlay makes
the flame of sacred fire @eman arsodtselfrermaman t he
unburned and fAincorruptibleo. I n this cont e
semantically understandable where it sayf usi ng hi s essence, whi c
Ormazd created the form of his creatianm the fom of the fire- a bright, round that could be

seen from afaj41]. Thus, the Pahlavi texts contains the dichotomy of sacred content of the
good , luminous and creative nature of fire for all the creatures of Ahura Mazda and annihilating
function of the sae fire for Angra Mainyd € r eat ur es . This is the ¢
cleaning functions, represented by the barsom, which Zurvan hands to his malign son. The
possibility of such an interpretation for this variant of Zatsparm myth is supported textlod
Bundahishn, which statesthatu si ng t he mater i al darkness, wh
of destruction created a body of |withsaahaprokat i o
Aweapon of the ver"y2]givebts hinabyZwvaro It is abdousktmetises
barsom or torch becomes a substance of darkness only in hands of Angra Mainyu, because turns
all his malicious creations into coal, soot and ashes. Therefore, the variant of Zurvanite myth
depicted in the compdsin from Cincinnati corresponds to the embodiment of the myth from
AVizidagi ha and Zatspar mo.

I n consideration of Saratsky compositionds
myth initially interpreted the priority of spiritual eternity of prexistent Zurvan, who is
embodied in his posgxistent luminous wisdom Mazda, the priority over the material existence
and finite Angra Mainyu. In Rietberg composition, the location of spiritual Mazda is only
relatively higher than the location of AngMainyu (only because of the larger size of the
Ahurads head) and it is an illustration of t1
a absolute supremacy of Zurvan and nearly equal spiritual potency of his sons in the dynamics of
the existent miverse. In the composition from the Cincinnati Museum, Zurvan is equaled to his
sons in terms of the hierarchy, and only the size of his image and its central location indicate his
original spiritual priority. The compositional placement bfee charactes, who are practical
equivalent in Cincinnati composition and the fact that Zurvan and both his good and malign sons
have got barsoms on the one hand contradicts Gathic Méestaa but in terms of thegem is
closer to it than mythologems of Saratsky &dtberg compositions. In comparison with these
compositions Zurvano6és role in the Cincinnat.
these three compositions, there is probably a nonlinear, but incremental dynamics from
interpretation of Saratskgomposition through Zurvan Ma z dean myt-Gattho cidpr
version of Mazdean mythologem, presented in the composition from Cincinnati. Zarathushtra
had only one step to take in order to elevate Ahura Mazda to the level of the supreme deity.

Therefore, depi t e the consistent humi |l i ation of Z
content theinalterability of theologemic triad At r i ni ty of deitieso of
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canon, and the evolution of its emergence as an archetypal iconographic A#eprihree
thousand years the same iconographic canon i
ALute Playero by Caravaggi o, as wel |-voatsi vieno a
iconographic images of European civilization.

Zurvanite iconographic canon

The abovementioned arguments make it possible to summarize that Zurvanite iconographic
canon(Fig. 5) for creation mythologem (beginning ofilimid | millennium BC) represents the
following:

1. Horizontally detailed composition of the twmnyth, which displays a triad of deities;

2. The compositionds central deity is a g
dichotomous symbolism of unity and struggle of opposites, Light and Darkness, Akarana, an
endless stream of time and Dargahvadand a finite time. The composition itself as well as
sacred symbols identify Zurvan as beginning less and endless, spiritually dichotomous deity,
who outranks his twin sons in terms of the
anthropomorpta . His sex couldndét be defined by the
approximation, we can assume Zurvan as an androgynous deity;

020

Figure 5. Zurvanite iconographic canon
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3. To the left and to the right of Zurvan, there are images of hisswvia Ahura Mazda and
Angra Mainyu, located symmetrically;

4. Ahura Mazdaisrrangedn t he | eft side for an observer
5. Angra Mainiyu is arranged on the right si
6. Zur v a robfiged gnadiiz ®NS] s n

7. Ahura Mazdadbs gaze is not fixed on the f;

8. Angra Mainyu gaze is not fixed on the faces of Ahura Mazda and Zurvan;

9. Angra Mainyu marks himself as the firbbrn son through the gesture of touchiugvan;

10. Ahura Mazda marks itself as the secehdrn son throughhe absencef touching
Zurvan;

11. Compositional arrangement and sacred symbols indicate Ahura Mazda as an immortal
spiritual good deity, who outranks Angra Mainyu in terms of sacrettthy;

12. Compositional arrangement and sacred symbols indicate Angra Mainyu as finite,
malicious, physically incarnated deity, who is inferior to Ahura Mazda in terms of divine

hierarchy.
Sacred coordinates of Zurvanite iconographic canon contain:
1. The monad of endless time streamlan fAarrow of ti meo, symbol i

pre- and post existent things, which is a god of time, Zurvan Akarana,

2. The dyad of time stream, symbolized by the dipole structure of finite time interval of
existen things Dargahvadata, which is relaxing on the endless stream-@fnor@ost existence
of Akarana;

3. The triad of time streasnfor preexistent, existent and peskistent things, which is
structured by three levels of the dislocation structure et universé t he st hhrtpes of
formatonand r e M&;wal 0o

4. The tetrad of spad@mne continuum for time stream, symbolized by a struetoreming
potentialo f Akar anads monads over eschatologically
cconception, birth and deathe [43]t ri addés dynamics of exi stent
structure of Dargahvadata.

The physical basis of compositional arrangement geometry for Zurvanite iconographic canon
is the spacéime continuum with axig+OX) for depbying the finite time interval of existent
things Dargahvadata, the endless stred pre and postexistence Akarana, which is deployed
along the axig+OY) and collapsed due to the finiteness of existence on thgid@) as the

direction of the observe6s vi ew, | ooking into the eyes of
us, who are simultaneously immersed in the dynamics of existent things and observing the
process of t he westabl i s hdmeencontinoum (ST@)iisv ke & e , Z

topological surface of time stream. Therefore, for us any other dimensions in STC, except the
existent one, are negxistent.

Theologemic content of Zurvanite iconographic canon is an endless vertically structured time
stream of Zurvan Akarana that containmanad, dyad, triad and tetrad of universe structure, it's
cconception, birth, death and eschatological renewal [43]. The vertically structured
iconographic image of Zurvan is overlaid by centrosymmetric and horizontally detailed structure
of the twin myh, showing the good hypostasis of Akarana, which is Ahura Mazda and malign
subsistence of Dargahvadat a, which is Angra
dynamics for eschatological completion of existence, in which Ahura Mazda is the crehtor an
eternal continuation of luminous time stream Akarana and Angra Mainyu is the destroyer and
darkness of the ultimate sacrifice of existence for time interval Dargahvadata.
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The links of Saratsk composition with astronomically significant directions of Sarsky
Sunduk sanctuary

We wrote &out Saratsky sanctuarfFig. 6) in previous publications4f, 45]. In this
publicationwe stateonly the placeof Saratsk petroglypb composition in the structure of the
sanctuary.

Table 1 lists astronomical direction falim Saratskhe sanctuaryixed in ancienttime. The
direction of the meridian passing from south to ndintlough thefive manmade objects located
in alignment with an error of less than 0.5 degrdesdes he territory of the sanctuary into two
pats. It should be noted that there is no line of sight between two extreme pBarttsk
compodgion (X) takes extreme northern position on the liag,in the whole structure of the
sacred sanctuary. The nearest base point to the south of the compesiti@myuinoctial plate
(R) of thesanctuaryFig. 6).

Tabl.1. Number ofastronomical directions fixed in the ancient times found on the territory of
the Saratsky sanctuary. Preliminary results.

Observation sites ) Star observing Petroglyphs
Astronomic ] )
. S associated with
Object ) al direction _
Published | Explored Sun Moon Stars| astronomical
sites
Saratsky 2 8 Meridian: 3 SSSrl, Ssl LM: 1 T 4
Sunduk East west2 WS: Sr3 HM: 1
SESr2
Necropolis 3 3 1 SS Sr2, Ss2 HM: 1 T 3
of Saratsky WS: Sr2, Ss2 LM: 1
Sunduk ES: Sr2, Ss2

Abbreviations: S$ Summery Sun, W$ Winter Sun, ES Sun in Equinox, LMi Low summer
Moon, HM i High winter Moon , Sri sunrise, S§ sunset. Numerals after abbreviations a
number of fixed (and published) directions

That equinoctialplate installed in the northerbranch of the ara (Fig. 7B) determines the
direction R-ES) to "equinoctialhole" (Fig. 7A) in the top of the sanctuary whesenriseis fixed
twice a year at the equinoxeBig. 8). Due to the very small angular size of theeh@$) in the
top of the sanctuaryF{g. 7A) it is virtually invisible to the naked eye from the northern branch
of the Varaand only one step to the left or right of the equinoctial gitnough to lose the
appearance of the sun in the hole at the rexxgs. The installatioof plate was absolutely
necessary tdix the place of observatiorDue to the fact thain the sacred IraniaAryan
calendara new yeabegiming was calculateftfom the date of the veah equinox (the Iranian
Nowruz) we can conclud that the fundamental importance of astronomical direction
"equinoctialslab” - "equinoctial hole"allowing priests to determingith astronomical methods
thevernal equinox the beginningf a calendar "new year.
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Except themeridian the Saratsk composdn is associated with another astronomically
importantdirectioni to the sunrise at the winter solstice in #perturewith a "sight' (Fig. 9) in
the top of the Saratsk sanctu&@§Ws), (Fig. 10).

Figure 6. Topographic plan of Saratgk a n ¢ tsVdasar y 0
Abbreviations:SST Summery Sun, W% Winter Sun, ES Sun in Equinox
X1 Saratsky compositigrR1 Equinoctial slabThe distance between mark§0 m



