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PREFACE AND ACKNOWLEDGMENTS

This book is based on the proceedings of the international symposium
“Zoroastrian Rituals in Context” that took place in the pleasant setting of
the Internationales Wissenschaftsforum Heidelberg (IWH) from April
10" to 13™ 2002. Not all participants chose to publish their papers, but
some other contributions have been added to the volume. The sympo-
sium and the resulting book vividly illustrate that Zoroastrian studies is a
small, but vibrating and truly international branch of scholarship. The
volume joins authors from England, France, Germany, India, Iran, Israel,
Italy, the Netherlands, Sweden, and the United States of America.

The symposium was part of the activities of a junior research-group
(“Emmy Noether-Nachwuchsgruppe’) sponsored by the Deutsche For-
schungsgemeinschaft for the period of April 2000 to December 2003.
Apart from the editor of the book, among the authors Ramiyar P. Karan-
jia, Jens Kreinath, Robert Langer, Dorothea Liiddeckens, Beate Schmerm-
beck, and Jan Snoek have been part-time or permanent members of the
group. Astrid van Nahl, who generously took upon herself the technical
side of the editorial work, belonged to the group in that capacity. Once
again, it has been a great pleasure to work with her, and I keep on admir-
ing her sense of professionalism, loyalty, and enthusiasm. As student-
members of the team, Anna Tessmann, Thorsten Storck, and Bojan So-
lovjov did just everything in order to make the conference a success, and
I wish to express my sincerest gratitude to all of them. Beate Schmerm-
beck has generously agreed to provide a German translation of the paper
by Katayoun Mazdapour that was originally read and written in Persian.
As part of the activities of the group, we have repeatedly discussed sev-
eral drafts of our papers, and that turned out to be a stimulating and re-
warding experience.

Both the work of the group and the workings of the conference great-
ly benefited from the stimulating milieu and excellent research facilities
of the Ruprecht-Karls-Universitat Heidelberg, Germany’s oldest univer-
sity with a long record of Zoroastrian studies. As representatives of dif-
ferent units of the university directly involved with the group and the
conference, I would like to thank Gregor Ahn, Angelos Chaniotis,
Theresa Reiter, and Michael Welker.
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express his gratitude to the Alexander von Humboldt-Stiftung.

Heidelberg, July 2003 Michael Stausberg



CONTEXTUALIZING THE CONTEXTS.
ON THE STUDY OF ZOROASTRIAN RITUALS

Michael Stausberg

Rituals and the debate on the origins of Zoroastrianism, Models and compari-
sons—theories and descriptions, Ritual networks and sequences, Priestly and
lay-rituals; Congregational rituals and the construction of ritual communities,
Imaginations and interactions

Students of Zoroastrianism generally agree that rituals are of paramount
importance in that religion. Surprisingly though, except for a few com-
prehensive studies written by Zoroastrian priests, in particular the book
The Religious Ceremonies and Customs of the Parsees by (Ervad
Shams-ul-Ulama Dr. h.c. Sir) Jivanji Jamshedji Modi, first published in
1922 (second edition 1937, reprinted several times afterwards), but still
regarded as the classic study,' as well as a few contributions to the study
of single rituals,” this volume may claim to be the first ever collective
attempt devoted to that issue.’

A guiding principle in approaching the subject is that rituals need to
be studied not in isolation, as if they were time- and spaceless entities,
but in context. However, just as there is not just one text to be studied in
isolation, the contributions gathered in this volume amply attest that
there is not just one context to be addressed either. From a historical and
geographical perspective, texts and contexts studied in these pages range
from antiquity to modemity, all the way from Japan, China, India, Iran,
Europe to California. They touch on questions of gender and profes-
sional religion (priesthood/lay-people) and are placed in a broad range of
social and local settings: from the royal court to the needy, from the rural

' An abridged version of this book (with an extensive introduction) has been prepared
by J.K. Choksy and F.M. Kotwal but is still awaiting publication. On Modi see M.
Stausberg, Die Religion Zarathushtras. Geschichte — Gegenwart — Rituale, vol. 2
(Stuttgart, 2002), pp. 106—-108.

? Most importantly: F.M. Kotwal/J.W. Boyd, 4 Persian Offering. The Yasna: A Zoro-
astrian High Liturgy (Studia Iranica, Cahier 8; Paris, 1991).

? M. Stausberg, Die Religion Zarathushtras. Geschichte - Gegenwart — Rituale, vol.
3 (forthcoming [Stuttgart]) presents an overview of (most) rituals stil] practiced in living
Zoroastrianism.



2 MICHAEL STAUSBERG

village to the urban metropolis, from the domestic to the public. What is
more, the particular context of each ritual performance makes it a dis-
tinctive event.

Apart from the different contexts studied by scholars, there are differ-
ent discursive contexts in scholarship that need to be taken into
consideration. One of these is the usual problem of boundaries between
the academic disciplines that are mostly involved in the study of Zoroas-
trian rituals, such as Iranian philology, ethnology, philosophy, and the
history of religions or ‘Religionswissenschaft’. Each discipline cultivates
a number of specific methods of inquiry, analytical styles, strategies of
legitimation, and forms of representational rhetoric. However, occasion-
ally, one finds different paradigms, explicit or implicit theoretical as-
sumptions, models, and concepts at work even within one and the same
discipline. These can lead the investigation in different—and possibly
even contradictory—directions.*

Furthermore, the study of Zoroastrian rituals has a history linking it to
the specific framework of Zoroastrian studies and its main debate»s.5 One
of these scholarly contexts is the problem of the origins of Zoroastrian-
ism. This is because, as one author has put it recently, it seems “reason-
able to assume that with the new religion named after its founder a new
form of ritual also began.”® In what follows, this debate will be briefly
reviewed because it may serve as a good starting-point to a discussion of
some relevant methodological and theoretical studies pertaining to the
study of Zoroastrian rituals.

* Some of these issues are discussed in the papers by Jens Kreinath and Jan Snoek.

* For an attempt of ‘contextualizing’ some major contributions to the study of Zoro-
astrianism and a survey of some important positions in the field (mostly from a British
perspective) see J.R. Hinnells, “Postmodernism and the Study of Zoroastrianism”,
Zoroastrianism and Parsi Studies. Selected Works of John R. Hinnells (Aldershot et al.,
2000), pp. 7-25. This paper was originally published in Postmodern Perspectives. Es-
says in Honour of Ninian Smart, eds. C. Lamb/D. Cohn-Sherbock (London, 1999), pp.
156-171. 1 enjoyed the privilege of commenting on an earlier draft of this paper. How-
ever, as in another instance, the author did not find it necessary to acknowledge that
fact. Apart from that, I would still disagree with the post-modern appearance Hinnells
creates around the work of his teacher Mary Boyce (even in the mitigated form in which
he presents it as a result of my earlier critique), for Boyce certainly has a very strong
‘meta-narrative’.

® A.Hintze, “On the Literary Structure of the Older Avesta”, Bulletin of the School of
Oriental and African Studies 65, 2002, pp. 31-51, p. 50.
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RITUALS AND THE DEBATE ON THE ORIGINS OF ZOROASTRIANISM

Zoroastrianism, it is proudly agreed both by its adherents and by its stu-
dents, belongs to the most ancient religious traditions of mankind still
alive.” The religion traces its origin back to Zarathushtra (Zarabugtra,
Greek Zoroastres), after whom it is now called.®> According to Mary
Boyce, the leading figure in Zoroastrian studies in recent decades who,
in a way, has re-established the subject on the mental landscape of the
history of religions,” Zoroaster “is the earliest by far of the founders of a

7 For a survey of the worldwide Zoroastrian communities and their recent history, see
Stausberg, Die Religion Zarathushtras, vol. 2.

 The name ‘Zoroastrianism’ is a product of colonial configurations. For earlier
names of the religion, see M. Stausberg, Die Religion Zarathushtras. Geschichte —
Gegenwart — Rituale, vol. 1 (Stuttgart et al., 2002), pp. 7-10. For the later fortuna of
‘Zoroaster’ in European religious history, see M. Stausberg, Faszination Zarathushtra.
Zoroaster und die Europdische Religionsgeschichte der Friihen Neuzeit (Religionsge-
schichtliche Versuche und Vorarbeiten 42; Berlin/New York, 1998).

? It should be noted that some leading 19th and early 20th century scholars in the his-
tory of religions had Zoroastrianism as their religion of specialization. One may recall
the names of the Dutch scholar Comnelis Petrus Tiele, the Swede Nathan Stderblom, the
Dane Edvard Lehman, and the [talian Raffaele Pettazzoni. Each of them has published
at least one book on Zoroastrianism. One of the reasons of the popularity of the subject
among early historians of religions may have been the idea that many key-ideas of Ju-
daism and Christianity possibly derive from Zoroastrianism. Therefore, the study of
Zoroastrianism was placed at the crossroads of apologetics and history and was en-
dowed with that sort of ‘relevance’ that is increasingly required by modem research-
sponsoring institutions. After this first generation of scholars, Zoroastrian studies have
to a certain extent disintegrated. This may be the result of a process of specialization
and division of labor in scholarship: While remarkable progress was achieved in the
study of a good number of aspects of Zoroastrian religious history—or neighboring
areas—, the study of Zoroastrianism as such was somewhat neglected. Undoubtedly, it
is the merit of professor Boyce to have firmly re-established the unity of Zoroastrianism
as a subject of scholarly inquiry. The most prominent result of this is her book A His-
tory of Zoroastrianism for Brill’s Handbuch der Orientalistik (3 vols. have been pub-
lished so far). However, in order to emphatically re-establish Zoroastrianism as a uni-
tary subject she has probably overemphasized the continuity and coherence of what she
calls ‘the faith’, and her A History of Zoroastrianism in a way is one of the most unhis-
torical histories ever written. For a sketch of earlier scholarship and a comparison with
current approaches, see A. Hultgérd, “The Study of the Avesta and its Religion Around
the Year 1900 and Today”, Man, Meaning, and Mystery. 100 Years of History of Relig-
ions in Norway. The Heritage of W. Brede Kristensen, ed. S. Hjelde (Studies in the His-
tory of Religions 87; Leiden et al., 2000), pp. 73-99.
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credal faith”.'® Unfortunately, however, not much is known about the
time and whereabouts of Zoroaster,'' whose very historicity is occasion-
ally doubted.'” The question of the ‘origins’ of Zoroastrianism is largely
a matter of speculation, but it also constitutes a necessary challenge to
scholarly imagination, because every historical (re-)construction of the
religion needs to firmly establish its point of departure. Obviously, dif-
ferent attempts at dating and localising ‘the prophet’, as Zoroaster is la-
belled among Zoroastrians since Islamic times, open up new ways of
comparison and contextualization—and ultimately create quite different

' M. Boyce, Zoroastrianism: Its Antiquity and Constant Vigour (Columbia Lectures
on Iranian Studies 7; Costa Mesa, 1992), p. 52. From a strictly historical perspective,
this idea may seem somewhat anachronistic, see Stausberg, Die Religion Zarathushtras,
vol. 2, pp. 423-428.

"' To get a glimpse of the confusing state of affairs, attention could be drawn to the
fact that the date attributed to Zoroaster in different writings of Mary Boyce varies by
roughly five (!) centuries. Moreover, recently, the Italian scholar Gherardo Gnoli, who
himself—in his well-known book Zoroaster's Time and Homeland. A Study on the Ori-
gins of Mazdeism and Related Problems (Istituto Universitario Orientale. Seminario di
Studi Asiatici, Series Minor 7; Naples, 1980)—had advocated an early dating (around
1000 BCE) has recently added some fuel to the fire by advocating the so-called ‘tradi-
tional date’—258 years before Alexander—that puts Zoroaster between the 7th and 6th
century BCE, see Gh. Gnoli, Zoroaster in History (Biennial Yarshater Lecture Series 2;
New York, 2000). What Gnoli shows, in fact, is that there are ancient, widespread tradi-
tions according to which Zoroaster lived in that period. However, Gnoli seems to over-
shoot the mark when he argues that the “traditional date of 258 years before Alexander
is not contradicted by any available evidence and cannot be the result of a late fabrica-
tion” (Gnoli, Zoroaster in History, p. 164). To my eyes, it is clearly possible that the
‘traditional date’ was in itself an ‘invented tradition’. Contrary to the first, the latter
book by Gnoli does not tackle the problem of Zoroaster’s homeland. For a critical re-
view of Gnoli’s book see J. Kellens, “Zoroastre dans I’histoire ou dans le mythe? A
propos du dernier livre de Gherardo Gnoli”, Journal asiatique 289,2001, pp. 171-184.

'> This is an approach peculiar to scholars writing in French, most prominently James
Darmesteter, Marijan Molé (see below), and Jean Kellens who, in his review to the
above-mentioned book by Gnoli emphatically states, “Partant, je considere que
Zarathushtra n’appartient pas a I’histoire” (Kellens, “Zoroastre dans ’histoire ou dans
le mythe?”, p. 172). As a counter-tendency one might refer to the tendency to ‘dupli-
cate’ Zoroaster into many individuals sharing the same name, see H. Humbach in col-
laboration with J. Elfenbein and P.O. Skjerve, The Gathas of Zarathushtra and the
Other Old Avestan Texts, Part I, Introduction —Text and Translation (Indogermanische
Bibliothek; Heidelberg, 1991), pp. 48-49. As a matter of fact, contrary to what he may
have thought, the distinction between different ‘Zoroastres’ was already a recurrent
theme in pre-Orientalist perceptions of Zoroaster in Europe, see Stausberg, Faszination
Zarathushtra 1, pp. 328-335.
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versions of what the religion in its pristine form of origin, Zoroaster as a
personality, and the early Zoroastrian rituals may have been like.

A specific problem in any attempt at reconstructing the origins of
Zoroastrianism 1s given by the fact that we have no pre-Zoroastrian
texts—Ilet alone other sources—in Iranian languages. The Ga@as, five
hymns that have been transmitted orally (and largely in a ritual setting)
for many centuries," are often held to have been composed by Zoroaster
himself'* (assuming that he was a person belonging to ‘history’ after all).
Probably, these Gaéas are the oldest surviving text in an Iranian lan-
guage—(Old) Avestan—, and it is just in these hymns that the name
‘ZaraBustra’ occurs for the very first time in history."” On the other hand,
comparative linguistics has long since recognised the close linguistic re-
lationship between the Avestan texts and the older parts of the Vedas,
and the understanding of the Gafas and other Avestan texts have largely
been informed by Vedic grammar.'®

Comparative (Indo-Iranian, or Indo-European) mythology'” has in vari-

' In the context of much ongoing research on ‘oral literatures’, this fact has gained
greater importance in recent scholarship, see e.g. Ph.G. Kreyenbroek, “The Zoroastrian
Tradition from an Oralist’s Point of View”, K.R. Cama Oriental Institute. Second Inter-
national Congress Proceedings, January 1996 (Bombay), pp. 221-237.

" For recent attempts to defend ZaraBustra’s authorship, see L. Olson, De avestiska
gatha’erna. Inledande studie (Lund Studies in African and Asian Studies 9; Malmo,
1994), pp. 202-209, and Hintze, “On the Literary Structure of the Older Avesta”. Hult-
gard, “The Study of the Avesta and its Religion Around the Year 1900 and Today”,
reminds us that the question was discussed in a much more complex manner in earlier
scholarship.

'>" Apart from some brief, but very important formulae or manthras, there is another
so-called Old Avestan text, the Sevenfold Yasna (Yasna Haptaphaiti) which may have
been composed by Zoroaster himself (that is, if he existed at all); see Hintze, “On the
Literary Structure of the Older Avesta”, p. 46; despite all the learning invested into re-
loving that question, I would still regard that matter as a point of speculation, see Staus-
berg, Die Religion Zarathushtras, vol. 1, p. 101-102.

'* Some modern Zoroastrian esotericists in India—on that movement see Stausberg,
Die Religion Zarathushtras, vol. 2, pp. 118-127—doubt that ‘Indian’ grammar can
legitimately be applied to Zoroastrian texts. In their view, this method has greatly com-
promised the reliability of the translation of Avestan texts made by Western philolo-
gists.

"7 Due to the suspicion that Georges Dumézil had harbored Nazi-sympathies in the
1930s, that whole discipline has recently come under attack. On the accusations leveled
against Dumézil see e.g. C. Grottanelli, /deologie miti massacri. Indoeuropei di Geor-
ges Dumézil (Palermo, 1993) and the contributions by M. Horstmann, G.G. Stroumsa,
M. Deeg, N. Allen, D.H. Sick, C. Marroquin, C. Grotanelli, and B. Lincoln in Zeit-
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ous ways helped to fill the gap. While the insight that “the Old Avesta also
continues Indo-Iranian poetic traditions”, as Prods Oktor Skjarve aptly
puts it in his contribution to the present volume, can serve as a sound
premise to a comparative analysis of many features of the Old Avestan
texts—his contribution to this volume and the paper by Antonio Panaino
are good illustrations of the results this approach can yield'®*—, such paral-
lels have also tempted a good number of scholars to reconstruct a pre-
Zoroastrian ‘paganism’ as sort of an ‘ethnic’ or ‘folk’ religion that has in
its turn later on been ‘reformed’ or ‘revolutionized’ by Zoroaster."’
When assessing this stipulated ‘reform’ presumably effected by Zo-
roaster, in some way or the other the concept of ritual always comes to
the forefront as a key to interpretation. According to a traditional view
which has almost been common-sense in the early stages of scholar-
ship—and which is still popular among a section of Zoroastrians, mainly
of the Iranian branch—, in his reform (or revolution*®) Zoroaster not
only rejected the ‘polytheistic’ deities (or nature-worship) and the ritual-
minded attitude of his ‘pagan’ environment by replacing them with
‘monotheism’ and individual moral responsibility of the faithful but he
also did away with the ‘pagan cult’ consisting of extensive animal sacri-
fice and the drinking of the extract of the mysterious haoma-plant.?' This

schrift fiir Religionswissenschaft 6 (1998) which review the current state of the debate.
Bruce Lincoln, in particular, draws attention to the leanings toward rightwing or even
fascist ideologies among many senior scholars in the field apart from Dumézil, see his
Theorizing Myth. Narrative, Ideology, and Scholarship (Chicago, 1999). While Lincoln
has drawn the consequence of consciously abandoning the comparative method or field
of study, other scholars feel that the field of Indo-European religion as such is not nec-
essarily impregnated with political ideologies.

'® In recent years, this sort of approach has been stimulated by the works of Skjerve’s
colleagues at Harvard, Stephanie Jamison and, most of all, C. Watkins, see his How to
Kill a Dragon. Aspects of Indo-European Poetry (Oxford/New York, 1995).

' On such views see Hultgérd, “The Study of the Avesta”; Stausberg, Die Religion
Zarathushtras, vol. 1, pp. 115-117.

20 According to Pettazzoni, monotheism did not come into being as the result of a his-
torical evolution, but rather as the result of a religious revolution. Significantly, he has
first articulated this position in his book on Zoroastrianism (La religione di Zarathu-
stra) published in 1920.

2 This scheme is even found in a well-known novel: F.M. Crawford, Zoroaster
(London/New York, 1894). Chapter XV (pp. 194-207) gives a vivid description of a
(repugnant) pre-Zoroastrian Haoma-ritual inside a temple, and describes Zoroaster’s
intervention to reform the service.
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school of thought, however, readily had to admit that Zoroaster has ulti-
mately failed in this regard,’” basically because of the mediocre, weak,
and vulgar character of his later followers.”” The picture of Zoroaster
emerging from accounts such as the one briefly sketched here, makes
him comparable to the Biblical prophets,** and this comparison has oc-
casionally been spelt out in a systematic fashion.”

A somewhat mitigated version of this perception—or rather construc-
tion—of the religious personality of ZaraBuStra (Zoroaster) emerges in the
scholarly production of Mary Boyce. According to her, Zoroaster, whom
she continuously refers to as ‘the prophet’, was a visionary who had ob-
tained a revelation. Thereafter, he “betook himself, inspired by his great
vision, to the daunting task of preaching a new doctrine to his fellow-
men”.*® Zoroaster was “both a visionary prophet and a meditative
thinker”,?” struggling against many odds “to preach his new religion”.**
According to Boyce, Zoroaster’s ‘new doctrine’ or ‘teaching’ consisted in
a peculiar form of ‘monotheism’*® which is characterized by dualism and a
complex system consisting of the seven AmaSa Spantas and the seven
creations. Thus, she portrays Zoroaster, “a man of faith”,*® as a preacher/

2 See, e.g., Pettazzoni, La religione di Zarathustra, pp. 58-59.

2 See, e.g., J.H. Moulton, The Treasure of the Magi. A Study of Modern Zoroastrianism
(Oxford, 1917) pp. 82—83: “But nothing can be clearer than that they wholly failed to catch
the spirit of Zarathushtra in some of the most central elements in his great message. They
could not see how seriously the passionate monotheism of Zarathushtra was compromised
by allowing practically divine reverence to be paid to the old gods whom the Prophet put
away so sternly. Like all priests ... they were conservatives in religion. Cults which had
gone on for ages must go on still. So they paid lip-worship to Zarathushtra’s principles ...
His sermons in verse were turned into spells, the mere recitation of which was to accom-
plish magic.” In another book, his Early Zoroastrianism (London, 1913), Moulton even
talks about a Zoroastrian (post-Zarathushtrian) ‘Counter Reformation’ (pp. 116-119). On
Moulton see also briefly Hinnells, “Postmodemnism and the Study of Zoroastrianism”, pp.
12-13.

** However, it is not at all clear if the Biblical prophets actually did reject the cult as
is generally perceived by an exegetical tradition inspired by Protestantism.

2 A very late account inspired by this comparison is the one by Walter Hinz, see his
Zarathustra (Stuttgart, 1961).

6 M. Boyce, 4 History of Zoroastrianism, vol. |, The Early Period (Handbuch der
Orientalistik 1/8/1/2/2A; Leiden/Kéln, 1975), p. 185.

*7 Boyce, A History of Zoroastrianism, vol. 1, p. 214.

28 Boyce, A History of Zoroastrianism, vol. 1, p. 186.

¥ See Boyce, A History of Zoroastrianism, vol. 1, p. 195, where she discusses the
“monotheism of Iran, preached by Zoroaster”.

30 Boyce, A History of Zoroastrianism, vol. 1, p. 189.
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teacher/visionary/prophet. At the same time, she insists that Zoroaster was
an educated priest and that he continued to practice as a priest even after
he had obtained his revelation and set on his mission as prophet.’’

Contrary to most earlier approaches, for Boyce there is no conflict be-
tween the two roles of the priest and the prophet.”” There is even more to
it, for, while earlier approaches had assumed that Zoroaster had criti-
cized and even abolished many ancient rituals, Boyce argues that it was
precisely his priestly training and practice that had put him on the right
track. For instance, she speculates that Zoroaster, the priest, “had
reached his complex doctrine ... through pondering ... on the daily rituals
in which he had been trained since childhood”.”” Far from demarcating a
clear rupture with the past, in the picture drawn by Boyce, Zoroaster’s
‘new religion’ rather appears as a modification and sophistication of pre-
vious religious practices. According to Boyce, Zoroaster’s complete pro-
hibition of any propitiation of the destructive powers seems to have been
his “only break with the old tradition of making tangible offerings to the
divine beings”.** Zoroaster’s religious innovation has thus, according to
Boyce, grown out of his priestly practice, and his ‘new teachings’ have
added a new, moral, dimension to ritual practice:

Zoroaster’s own contribution appears to have been twofold: in meditating on
the significance of the ritual for the diverse material creations he reached, it
seems, his doctrine of the one supreme Creator, God of gods, who made them
all, and to whom every act of worship should be ultimately directed; and he
added a further dimension to the meaning of the ritual itself by seeing in it an
ethical purpose also ... So through these rituals, performed primarily to benefit
the physical world and to honour its Creator, priest and worshippers could
also, according to Zoroaster’s new teachings, seek a moral good, which like-
wise was a benefit to the physical creation of Ahura Mazda, since this, the
prophet held, was itself ethical in concept and aim, the work of a Being who
was wholly good.**

! See, e.g. Boyce, 4 History of Zoroastrianism, vol. 1, pp. 186, 214,

*2 This question had already been discussed in an extensive review of previous research
by K. Rudolph, *“Zarathustra — Priester und Prophet”, Numen 8, 1961, pp. 81-116, repr. in
Zarathustra, ed. B. Schlerath (Wege der Forschung 159; Darmstadt, 1970), pp. 270-313
(with a new postscript) and the conclusion (p. 311): “Beide Funktionen vereinigen sich in
ihm zu einer originalen Einheit, die die herkdmmlichen Vorstellungen sprengt” (referring
to the common typologies of religious figures, e.g. in the sociology of religion).

* Boyce, 4 History of Zoroastrianism, vol. 1, p. 219.

 Boyce, A History of Zoroastrianism, vol. 1, p. 218.

% Boyce, 4 History of Zoroastrianism, vol. 1, p. 220.
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While Mary Boyce thus strives after a careful synthesis of the two 1m-
ages of Zoroaster—the priest and the prophet—, other, more provocative
attempts to come beyond the image of the ‘pious prophet’ had already
been made in the course of the debate. For instance, some decades ear-
lier, in his book on ancient Iranian religions published in 1938, the
Swedish scholar Henrik-Samuel Nyberg had portrayed Zoroaster as a
shaman, the leader of a group of professional ecstatics that had devel-
oped a highly sophisticated technique to reach the state of ecstasy.’® Ny-
berg explicitly rejects a comparison of Zoroaster with the Biblical proph-
ets; rather, in his opinion, as a religious type Zoroaster should be
regarded as related to the Islamic dervishes, and he wonders if the der-
vishes, at least in Iran, could not be considered as direct heirs to Zoro-
aster and his group.”’

In the preface to the reprint of the book published in 1966, Nyberg
explains the lacking enthusiasm about his ideas on the part of his former
reviewers and colleagues by the ideological circumstances of the time—
fascism and the corresponding ‘Aryan’ ideology shared by some of his
colleagues—and personal religious feelings that he may have offended.*®
According to him, at the time when the book was published, shamans
were in Aryan-minded circles considered as ‘brutes’, and comparing Zo-
roaster to them was perceived as some sort of a sacrilege.” Nowadays, of
course, that has changed, and ‘shamanism’ has become almost fashion-
able. Nevertheless, Nyberg’s interpretation has not achieved wider cur-
rency.

% See H.S. Nyberg, Die Religionen des alten Iran (Mitteilungen der Vorderasiatisch-
aegyptischen Gesellschaft 43; Leipzig et al., 1938 (repr. Osnabriick, 1966)), p. 265:
“Zarathustra ist ein berufsmaBiger Ekstatiker, er besitzt eine wohl entwickelte, ererbte
Technik zur Erreichung des ekstatischen Zustands; er ist der Fiihrer einer Gruppe be-
rufsméBiger Ekstatiker mit geregelten Funktionen im Leben des Stammes”.

>’ Nyberg, Die Religionen des alten Iran, p. 265: “Sollte man aber eine Gruppe be-
sonders anfiihren, zu der er typologisch am besten in Beziehung gesetzt werden kann, so
sind es ohne Zweifel die Derwische des Islam. Es kann sogar die Frage gestellt werden,
ob nicht eine unmittelbare Linie von Zarathustras maga zu den ekstatischen Ubungen
der Derwische unter Leitung des Scheichs, wenigstens in Iran, fihrt.”

*% See Nyberg, Die Religionen des alten Iran, pp. Vii-iX. In particular, he speculates
about the religious sentiments of his colleague and archenemy Henning. Henning’s stu-
dent M. Boyce kindly informs me that Nyberg’s ideas about the religious opinions of
his colleague were quite off the mark.

%% See Nyberg, Die Religionen des alten Iran, pp. Vii-IX. Robert Langer draws my at-
tention to the fact that shamanism enjoyed a privileged positive position in Turkish na-
tionalist discourse, especially in the anti-Islamic branch of radical (pan-) Turkism.
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The usual perception of Zoroaster as a prophet-reformer was further
challenged by Emst Herzfeld and Marijan Molé€. In his book Zoroaster
and his World (1947), the former places Zoroaster in the context of
Achaemenian political history, assigning his lifetime to the period from
569 BCE to 492 BCE.*® According to Herzfeld’s somewhat obscure re-
construction which in part reads like a philological or historical novel*'
(and which is meant as a refutation of Nyberg’s theory), Zoroaster was a
wealthy man from a reputed Median family who had been temporally
banished. Later on, however, the banishment was lifted, and “Zoroaster’s
ethical and political ideas, his monotheism and dualism, [were raised] to
the position which one can call a religion of the rulers”.* However, the
“sanction of Zoroastrianism did not mean the eradication of the old
cults”.* While ritual does not play an important role in Herzfeld’s re-
construction of events and its challenge to the traditional view of Zoro-
aster, he nevertheless alludes to a presumed ritual reform that was
achieved by the ‘poet’:

The whole verse [= Y. 50,8*] is very picturesque: Zoroaster executes the
divine service according to his own rite by circumambulation, out-stretching
of the arms and prostration, and his songs are his sacrifices, yasna, as he
calls them in the first verse.*’

As a key analytical concept, ritual gains a new significance in Marijan
Molé’s interpretation of ancient Iranian religion. This interpretation, put
forward in his book on Ancient Iranian religion of 1963 was heavily in-
fluenced by the approach of the then still prominent myth-and-ritual
school.* While Nyberg, Herzfeld and others attempted to describe Zoro-
astrianism in historical terms—Nyberg even went so far as to distinguish
between different sorts of ancient Iranian religions—, Molé presents a

“© E. Herzfeld, Zoroaster and his World, 2 vols. (Princeton, 1947).

*! For an influential novel in which Zoroaster appears as an Achaemenian prince, see
Crawford, Zoroaster.

2 Herzfeld, Zoroaster and his World, p. 174.

“ Herzfeld, Zoroaster and his World, p. 174.

* In Humbach’s translation, this verse reads as follows: “With footsteps which (in
our tradition are) proclaimed (as those) of (personified) abundance, I will attend You, O
Wise One, with hands stretched out, (attend) You with truth and in reverence to the
Zestful One, (attend) You with the skilfulness of (one of) Good thought”, Humbach,
The Gathas of Zarathushtra and the Other Old Avestan Texts, vol. 1, p. 185.

“ Herzfeld, Zoroaster and his World, p. 243.

“ For a survey of that theoretical current and debate, see The Myth and Ritual The-
ory, ed. R.A. Segal (Malden/Oxford, 1992).
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structural and systematic account. Where Nyberg and others would ob-
serve different stages or forms of religions, Molé would rather see (three)
different degrees of perfection, different moral standards, and different
communities as parts of one and the same religious system. According to
him, this system was tripartite,*’ i.e. it consisted of three parts: ritual,
myth, and ideology surrounding a stipulated annual festival of the re-
newal of time that at the same time evokes notions of eschatology, €.g.
the resurrection, and the idea of a periodical renewal of nature.** Accord-
ing to Molé, the ‘myth’ corresponding to the ritual was the legendary
biography of Zoroaster. Ultimately, therefore, the figure of Zoroaster did
not belong to a historical past, but was the product of a continuous ritual
reality.* The centre of the ritual is constituted by the Gadas which are
recited in order to produce the renewal (“la Rénovation”). The recon-
struction of the Gathic ritual (“1’office gathique”) makes up a main part
the book.”® This analysis is based on the sequence of the ‘ideas’ ex-
pressed in the text. Interestingly, in the preface, Molé states:

Nous regrettons de ne pas avoir été en etat d’étudier davantage le rituel zo-
roastrien tel qu’il est pratiqué encore aujord’hui dans les communautés par-
sies de I’Iran et de I’Inde; il n’est pas exclu que cette étude ait pu profiter a
Pinterprétation des Gatha. C’est 1a une ligne de recherches a entreprendre.s1

The Yasna, generally held to be the key priestly ritual in Zoroastrianism,
1s also dealt with in several contributions to this volume, most exten-
sively by Gernot Windfuhr. While Molé’s reconstruction was entirely
text-based, recent approaches’ are almost equally exclusively perform-

*" The influence of George Dumézil is not only felt throughout the book, but also ex-
plicitly acknowledged in the first paragraph of the “Préface”, see M. Molé, Culte, mythe
et cosmologie dans I'Iran ancien. Le probléeme zoroastrien et la tradition mazdéenne
(Annales du Musée Guimet. Bibliothéque d’études 69; Paris, 1963), p. vir: “Soulignons,
avant tout, ce que nous devons ici a I’enseignement si fécond et aux publications de M.
Dumézil dans le domaine de la mythologie indo-européenne, dont le structuralisme
nous a inspiré et les découvertes guidé.”

% See Molé, Culte, mythe et cosmologie dans I'Iran ancien, p. VII-IX.

See explicitly Molé, Culte, mythe et cosmologie dans I'Iran ancien, p. X1.

Molé, Culte, mythe et cosmologie dans I’Iran ancien, pp. 190-267.

Molé, Culte, mythe et cosmologie dans I'Iran ancien, p. iX.

Fundamental to recent scholarship is Kotwal/Boyd, A Persian Offering. The Yasna.
Moreover, a film produced by two American scholars in collaboration with Dastur Fi-
roze M. Kotwal, co-author of the quoted book and a leading Zoroastrian priest, in 1982
proved to be a major source of scholarly inspiration. On this film and its inherent prob-
lems, see Jens Kreinath’s paper in this volume.
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ance-based, that is they take their starting point from the ritual acts per-
formed by the priests in the course of the ritual process and the arrange-
ment of ritual space(s). This implicitly reflects a radical paradigm shift in
ritual studies.*

Molé’s interpretation was partly inspired by the later Middle Persian
(Pahlavi) treatises which outline legendary biographies of Zoroaster™* and
other texts which contain a good number of speculations around the
Yasna-ritual (or ‘sacrifice’, as it is often termed).”® In contrast to this ap-
proach, Jean Kellens, who in many ways continues the traces that were laid
out by Molé, rejects the validity of later sources for a proper understanding
of the early texts. Just as Molé, but for different reasons, he denies the his-
toricity of Zoroaster,’® and he strongly emphasizes the importance of the
ritual dimension of the text. In the translation of the so-called Old Avestan
texts, the Gadas and the Sevenfold Yasna (Yasna Haptaghaiti) which he
published together with Eric Pirart, some ritual flavour is consistently
added to several words (mostly by adding the adjective ‘ritual’ in paren-
theses). As an example, in the translation by Kellens and Pirart the very
first verse of the Gaéas (= Yasna 28,1) reads thus:

33 See also Jens Kreinath’s paper in this volume. However, as early as in 1892, in the
preface to his translation of the Yasna, James Darmesteter had already pointed to the
importance of the ritual action: “Mais ces traductions nous laissent désarmés contre la
principale difficulté, qui consiste en ce que le Yasna et le Vispéred sont des textes /itur-
giques, c’est-a-dire des textes récités dans I’accomplissement d’un certain cérémonial. 1|
est clair que tant que ce cérémonial est inconnu, les textes, qui en sont le reflet ou le
commentaire, ou si |’on aime mieux, qui en sont I’dme, ne se suffiront pas a eux-méme.
La chose importante dans le sacrifice, ce ne sont point les paroles, mais les actes qui
accompagnent ces paroles, les actes qui sont I’objet méme du sacrifice et son accom-
plissement et auxquels ces paroles font allusion. ... La condition essentielle pour tra-
duire des textes liturgiques, c’est de connaitre la liturgie a laquelle ils ont rapport”, J.
Darmesteter, Le Zend-Avesta. Traduction nouvelle avec commentaire historique et phi-
lologique, vol. 1, La liturgie (Yasna et Vispéred) (Annales du Musée Guimet 21; Paris,
1892), pp. 1—111. Interestingly, in a public lecture at Heidelberg University in October
2001, Dastur Kotwal presented an account of the Yasna ritual that was entirely based on
the ‘meaning’ of the different portions of the text recited in the ritual (the Yasna, a por-
tion of the Avesta), thus reminding the audience of the importance of the text (as it were
the main performative event) from an insider’s point of view.

3* See also his posthumously published La legende de Zoroastre selon les textes pe-
hlevi (Travaux de I’Institut d’Etudes Iraniennes de I'Université de Paris 3; Paris, 1993
(second edition)).

55 For a fresh look on the Yasna in the Middle Persian texts, see Shaul Shaked’s con-
tribution to this volume.

% See Kellens, “Zoroastre dans I’histoire ou dans le mythe?”.
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En hommage a (celui qui offre) les secours, les mains tendues, je (vous)
demande a tous la (formule) fondamentale du bénéfique état d’esprit, &
Mazda, avec I'Harmonie et I’acte (rituel) grﬁcc auquel tu choies I’efficacité
de la divine Pensée et I’étre de la Vache.”’

The emendation ‘(rifual) act’ (or ‘action’) in the translation is the result
of the perception of the text as a liturgical document,”® and a number of
other substantives (e.g. ahu-, ‘existence’; ‘state of being’; xsadra-,
‘power’) are consistently predicated with the adjective ‘ritual’ in the
translation by Kellens and Pirart. On the one hand, a radical ritual re-
reading of the texts is certainly able to avoid some anachronistic inter-
pretations, and Kellens’ paper in this volume makes a strong case in
point. On the other hand, the problem arises that the texts are transmitted
only in—equally ritual—re-elaborations from later time: the Old Avestan
texts are part of what has become the Young Avestan Yasna. Therefore,
almost nothing is known about the ‘original’ Old Avestan ritual (pro-
vided there was something like this at all).*

MODELS AND COMPARISONS — THEORIES AND DESCRIPTIONS

If, as Kellens admits, no details about the historical Old Avestan ritual
are known and the later traditions and practices are discarded as unreli-
able, the validity of the ritual approach to understanding the texts is seri-
ously limited. Kellens, Mol¢, and Nyberg go different ways in order to
make sense of linguistically obscure documents. Nyberg and Molé resort
to interpretative models that have been developed and tested in cultural

57 3. Kellens/E. Pirart, Les textes vieil-avestiques, vol. 1, Introduction, texte et traduc-
tion (Wiesbaden, 1988), p. 10S.

58 For an alternative translation of Yasna 28,1 see Humbach, The Gathas of Zara-
thushtra and the Other Old Avestan Texts, vol. 1, p. 117: “With hands stretched out
(and) in reverence of Him | first entreat all (those present), O Wise One, for actions of
support for the spirit, prosperous through truth, (for the spirit) with which Thou might-
est satisfy the intellect of good thought and the soul of the cow.”

% See also J. Kellens, Essays on Zarathushtra and Zoroastrianism, transl./ed. P.O.
Skjerve (Bibliotheca [ranica Zoroastrian Studies Series 1; Costa Mesa, 2000), p. 63:
“No concrete detail of the ceremony itself has been transmitted to us, however”; p. 100:
“We are ... dealing with ... hymns to the gods, which ... were meant to accompany the
stages of a sacrificial ceremony, of which, however, no complete or detailed description
is given. The singer neither describes how the sacrifice proceeds, nor does he narrate the
exploits of the gods.”
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contexts different from the Iranian, or Zoroastrian materials. The same,
of course, also holds true for those approaches that implicitly or explic-
itly make use of the model of the ‘Biblical prophet’. While the latter,
however, makes Zoroaster the champion of an anti-ritual form of ‘inner’
and ‘moral’ religiosity, the models preferred by Nyberg and Molé put
him in different types of ritual contexts: While Zoroaster, and the relig-
1on associated with him, in Nyberg’s interpretation turn out to represent
a version of the Northern Eurasian or Siberian ecstatic practices that had
been powerfully established as a genuine sui generis form of religion
(‘shamanism’),* in Molé’s model ancient Iranian religion turns out to be
a variant of the Near Eastern pattern of the (presumed) myth-and-ritual
complex. It is, of course, easy to dismiss the resulting interpretations as
‘distortions’ of any supposed ‘authentic’, ‘indigenous’ Zoroastrian iden-
tity. On the other hand, though, one has to acknowledge the fact that
these paradigms did, indeed, produce coherent interpretations of the em-
pirical material. In a way, the fruitfulness of the approaches confirms
both the power of the theoretical models and the elasticity of the material
(and, last but not least, the intellectual talent of the authors in applying
and modifying the models to the sources). True enough, none of the
paradigms is able to explain everything and to entirely overcome the re-
sistance of the empirical material, but still they undoubtedly do shed new
light and perspectives on the texts (and hence ‘make the sources flow’).

Contrary to Nyberg and Molé, Kellens does not explicitly take his
point of departure from a well-established interpretative model. He at-

% 1t should be noted that the first edition of Nyberg’s book was published before
some classical French studies of ‘shamanism’ that have contributed to the popularity of
the concept (such as those by M. Bouteillier [1950], E. Lott-Falk [1953], and, more
than any other, M. Eliade [1951]) had seen the light of the day. In his book from 1938
Nyberg refers to the Swedish studies by J. Stadling [1912] and E. Reuterskisld [1912],
and two books that are still regarded as ‘classics’ — a Finnish book by U. Harva [1933]
and a book by G. Nioradze published in German in 1925. In the preface to the reprint
from 1966, Nyberg favorably refers to Eliade’s well-known book as if it were a confir-
mation of his hypothesis. Eliade, in return, refers to Nyberg’s hypothesis, see his Le
chamanisme et les techniques archaiques de l'extase (Paris, 1951), pp. 356-358. Ho-
wever, he notes that Nyberg’s approach had failed to convince most Iranologists (note 1
on p. 358 refers to O. Paul, W. Wiist, P. de Menasce, J. Duchesne-Guillemin, St. Wi-
kander and G. Widengren) and suggests a larger scenario (p. 358): “Remarquons pour-
tant que les ressemblences entre, d’une part, les éléments extatiques et mythologiques
décelables dans la religion de Zarathustra, et, d’autre part, I’idéologie et les techniques
du chamanisme, s’intégrent dans un ensemble plus vaste, qui n’implique nullement une
structure ‘chamanique’ de I’expérience religieuse de Zarathustra.”
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tempts a fresh look at the Old Avestan sources, and while denying the
relevance of the later Zoroastrian tradition—in sharp contrast to Boyce
for whom this stipulated homogenous tradition furnishes the key to solve
philological riddles—he continues to refer to the Rigveda as the body of
text that is most intimately linked to the Old Avestan texts from a lin-
guistic (and possibly also religious) point of view. In its turn, the Rig-
veda provides one of the classical examples of what is usually termed a
‘sacrifice’, and ever since the famous Essai sur la nature et la fonction
du sacrifice by Henri Hubert and Marcel Mauss (1899) the ‘Vedic sacri-
fice’ has stimulated a broad range of scholarship.®' At least 6n an impli-
cit level, Kellens seems to draw much of his inspiration from this schol-
arly tradition. One indication for this is the fact that Kellens consistently
refers to the Old Avestan ritual as a ‘sacrifice’. This is more than merely
a matter of terminological convenience, for the decision to fit the scanty
information that we have about the Old Avestan ritual into the frame of a
‘sacrificial process’—the Gafas are hymns that “were meant to accom-
pany the stages of a sacrificial ceremony”®—endows the text with a
logic that goes beyond simple philological facts.®’ Again, then, it is the
theoretical model, or paradigm, that makes the texts transparent.

In the case of Kellens, however, the sources flow in a very particular
direction: Kellens does not simply reconstruct some sort of a sacrificial
process and ideology, but according to his analysis, the Old Avestan
texts mirror what one could call a ‘reflective ritual’. To quote Kellens:

8! Some of the more recent books on this rich topic include M. Biardeau/Ch. Mala-
moud, Le Sacrifice dans I’Inde ancienne (Bibliothéque de I’Ecole pratique des hautes
études, section des sciences religieuses 79; Paris, 1976); B.K. Smith, Reflections on
Resemblance, Ritual, and Religion (New York/Oxford, 1989); St.W. Jamison, The Ra-
venous Hyenas and the Wounded Sun. Myth and Ritual in Ancient India (Ithaca/Lon-
don, 1991); J.C. Heesterman, The Broken World of Sacrifice. An Essay in Ancient In-
dian Ritual (Chicago/London, 1993); K. Mylius, Worterbuch des altindischen Rituals
(Wichtrach, 1995). On the problematic category of ‘sacrifice’ in general see J. Drexler,
Die Illusion des Opfers. Ein wissenschafilicher Uberblick iiber die wichtigsten Opfer-
theorien ausgehend vom deleuzianischen Polyperspektivismusmodell (Miinchner ethno-
logische Abhandlungen 12; Miinchen, 1993).

62 Kellens, Essays on Zarathushtra and Zoroastrianism, p. 100.

% The problem of ritual classification is far less innocent than generally assumed. On
the problem in general see L. Honko, “Zur Klassifikation der Riten”, Temenos 11, 1975,
pp. 61-77; J.P. Schgjdt [sic (= Schjadt)], “Initiation and the Classification of Rituals”,
Temenos 22, 1986, pp. 93—108; J.A.M. Snoek, Initiations. A Methodological Approach
to the Application of Classification and Definition Theory in the Study of Rituals (Pij-
nacker, 1987).
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The singer [of the Gabas] neither describes how the sacrifice proceeds, nor
does he narrate the exploits of the gods. Instead he explains the spirit of the
ritual to the gods. What we find in the Old Avesta is the answer to certain
questions, nothing more: Why is the ritual what it is? To whom should it be
addressed? How can we first bring it to the gods’ attention, then make them
understand it, and finally make it effective? What can the gods expect from
it, and what can the humans expect from it in return?®*

In a mild form, this idea reaches a compromise between a ritual and a
theological reading of the sources: The text is linked to the ritual, but at
the same time, Kellens reads it as a discursive statement presenting ‘the
answer’ to fundamental questions pertaining to the ritual. The ritual texts
reflect upon the ritual, and thus turn it into a reflective ritual process.®
However, with Kellens the argument goes one step further: Speculations
about the ritual dimension of the text are transformed into the notion of
“a speculative ritual”.®® According to Kellens, however, ‘the answer’, or
rather this ‘speculative ritual’ “on no account contains the Mazdean phi-
losophy, but opens up the path along which it will proceed in the distant
future.”®’

The different theoretical models discussed so far result in different
views (or constructions) of Zoroastrian history. Kellens and Boyce are
the extremes: Whereas for Kellens the Old Avestan texts ‘open up a
path’ for a future history, for Boyce there is dense continuity in both di-
rections, both back to the ‘pagan’ past and forward to ‘orthodox’ Zoroas-
trianism.

The different models are informed by different comparative per-
spectives: It should be clear by now, that it does, indeed, make a differ-
ence to take Vedic sacrifice, Siberian shamanism, a presumed Ancient
Near Eastern myth-and-ritual model, or the model of Biblical prophecy
as the guiding example of textual analysis. The choice of the key-
example also stimulates different views of the Yasna, the priestly ritual
that has hitherto attracted by far most attention among scholars. Besides
the approaches already discussed, there is a long tradition of explicit

8 Kellens, Essays on Zarathushtra and Zoroastrianism, pp. 100-101.

% Interestingly Heesterman, The Broken World of Sacrifice, p. 6 when analyzing the
process that “broke the hold of sacrificial furor” in India and Iran, uses the term “reflec-
tive ritualism”.

% Kellens, Essays on Zarathushtra and Zoroastrianism, p. 112. On the ‘speculative
dimension’ of the Yasna, see further Antonio Panaino’s contribution to this volume.

67 Kellens, Essays on Zarathushtra and Zoroastrianism, p. 112.
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comparative statements on the Yasna, and these comparisons have
opened up a variety of perspectives on this ritual.

One of the earliest and most important attempts at studying Zoroas-
trian rituals was undertaken by Martin Haug, who, while acting as a pro-
fessor of Sanskrit in Pune (from 1859 to 1866), established close links
with both Brahmans and Zoroastrian priests who even performed part of
their rituals for him.*® The comparative observation of Brahman and Zo-
roastrian rituals led him to adopt a comparative stance. In his influential
Essays on the Sacred Language, Writings and Religion of the Parsis he
observes: “Although sacrifices are reduced to a few rites in the Parsi re-
ligion now-a-days, we may discover, on comparing them with the sacri-
ficial customs of the Brahmans, a great similarity in the rites of the two
religions.”® Haug identifies a number of similarities between the two
ritual traditions, e.g. “terms referring to priestly functions”’® and ritual
implements. Most of these similarities, e.g. the Haoma and the Barsom,
pertain to the Yasna-ceremony that he also refers to as the ‘Yajishn’ or
‘Tjashne’. Haug states:

The Yajishn or Jjashne ceremony as performed by the Parsi priests now-a-
days ... contains all the elements which constitute the different parts ... of
the Jyotishtoma cycle of sacrifices, the prototype of all the Soma sacrifices.
The Agnishtoma bears a particular resemblance to the performance of
Ijashne. Of course, the whole ceremony [1.e., the Yasna] is much shortened,
and the rituals changed in accordance with the more enlightened and hu-
mane spirit of the Zoroastrian religion.”

The latter statement contains both a reconstruction and an evaluation of
the historical development of the rituals in question: Haug regards the
Zoroastrian version of the ritual as the result of religious reform that led
to it being ‘shortened’ and gaining a more ‘enlightened’ and ‘humane’
appearance. The comparative stance here clearly turns into a valuation in
favor of Zoroastrianism that must have pleased Zoroastrians—and in
particular Zoroastrian ‘reformists’ who at the time were striving to give
Zoroastrianism an even more ‘enlightened’ and ‘humane’ shape by purg-
ing it from ‘superstitions’ that were considered to be illegitimate borrow-

% On Haug see Stausberg, Die Religion Zarathushtras, vol. 2, pp. 100-101.

% M. Haug, Essays on the Sacred Language, Writings and Religion of the Parsis,
fourth enlarged edition, ed. E.W. West (London, 1907 [repr. Amsterdam 1971]), pp.
279-280.

" Haug, Essays on the Sacred Language, Writings and Religion of the Parsis, p. 280.

" Haug, Essays on the Sacred Language, Writings and Religion of the Parsis, p. 281.
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ings from to the Indian (Hindu) environment.”” In Haug’s interpretation,
Zoroastrian “sacrificial rites”” are a late and modified version of Brah-
manical rituals: In some cases, “the original peculiar significations are
lost, and only the general meanings ... have survived”’*; there are “rem-
nants” of older practices in Zoroastrian rituals, while some implements
are simply “changed”,”® but in other aspects, “on closer inquiry, an
original identity may be recognised”.”® The hypothesis that Zoroastrian
and Brahman practices may have shared a common background but have
possibly later on developed in different directions does not at all seem to
have affected his way of thinking—even less the idea that the Iranian
branch may be a more faithful representative of earlier traditions than the
Indian branch of the linguistic family where there are clear traces for
transformations and developments.”’ The main difference between Zoro-
astrian and Brahman practices that Haug consistently stresses concerns
the ‘crucial’ part of the rituals: animal sacrifice.”®

However, the similarities that Haug detects go way beyond single
traits in individual rituals. His rhetoric of similarity reaches out to the
whole ritual system. Haug detects similarities and correspondences be-
tween major priestly rituals. Thus, the Yasna is a shortened version of
the Agnistoma, and the “Barsom [= a bundle of metallic rods held or
touched by the main priest in the Yasna] ... refers, in all likelithood, to a
peculiar rite at the great Soma sacrifices, yet little known, but about
which the author had an opportunity of obtaining oral information”;”
furthermore, in “the Afringan ceremony of the Parsis ... there may be

2 Incidently, the passage quoted above is quoted extensively by J.J. Modi, The Reli-
gious Ceremonies and Customs of the Parsees (Bombay, 1937 reprint published by the
Society for the Promotion of Zoroastrian Religious Knowledge & Education, Bombay,
1995), p. 282. On the reform movement in India, see Stausberg, Die Religion Zara-
thushtras, vol. 2, pp. 66—-67,99-111.

" Haug, Essays on the Sacred Language, Writings and Religion of the Parsis, pp.
279-28S.

™ Haug, Essays on the Sacred Language, Writings and Religion of the Parsis, p. 280.

7 Haug, Essays on the Sacred Language, Writings and Religion of the Parsis, p. 281.

’® Haug, Essays on the Sacred Language, Writings and Religion of the Parsis, p. 282.

" On the Indian side, debate and reflection on rituals has obviously been more in-
tense than in Iran. Nevertheless, Indian rituals are often regarded as closer to the pre-
sumed Indo-Iranian heritage.

" Haug, Essays on the Sacred Language, Writings and Religion of the Parsis, p. 285:
“But as to animal sacrifice, there is always a great difference between the Brahmanical
and Zoroastrian rites.”

" Haug, Essays on the Sacred Language, Writings and Religion of the Parsis, p. 283.
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discovered a trace of the Brahmanical Apri ceremony ..., which is pre-
paratory to the killing and offering of the sacrificial goats”®’; moreover,
the “Darsha piirnama ishti (new and full moon sacrifice) seems to corre-
spond with the Dariin ceremony of the Parsis”®'; and last but not least,
the “Chaturmdsya ishti, or the sacrifice offered every four months or two
seasons, corresponds to the Gahanbar ceremony of the Parsis, which is
celebrated six times a year.”

Haug’s reconstruction was the result of a certain view of ‘Aryan’ his-
tory and his comparative observation of rituals performed by Brahmans
and Zoroastrian priests in the Indian environment. In a way, then,
through their migration to India in the aftermath of the Arabic invasion
of Iran® the Zoroastrians had returned to a religious environment with
which they had shared a history reaching back to their presumed origins.
However, the history of Zoroastrian rituals is not exclusively linked to
India, and Iran’s particular geographical position at the crossroads of
East and West connects the ritual traditions of Zoroastrianism to differ-
ent cultural contexts.

Comparing Zoroastrian rituals to Middle Eastern traditions puts them
in a different light altogether. Lady Drower who is mostly known as a
Mandaean scholar has undertaken the most important attempt in that di-
rection. In her book of 1956, Water into Wine, sub-titled as A4 Study of
Ritual Idiom in the Middle East, she does not limit her investigation to
rituals within a single religious tradition.®* In her study of what she calls
a ‘ritual idiom’, that is a common heritage of symbols and ‘leit-motifs’, a
particular pattern of ritual expression and performance shared by a num-
ber of traditions, she refers to a broader range of Middle Eastern relig-
1ons such as Judaism, Eastern Christianities, Mandaeaism, Zoroastrian-
ism, Yezidism, and Islam.* The focus of Drower’s interest, however,

% Haug, Essays on the Sacred Language, Writings and Religion of the Parsis, p. 284

¥ Haug, Essays on the Sacred Language, Writings and Religion of the Parsis, p. 285.

82 Haug, Essays on the Sacred Language, Writings and Religion of the Parsis, p. 285.

83 On Zoroastrian migrations to India and the emergence of a Parsi identity in India,
see Stausberg, Die Religion Zarathushtras 1, pp. 373-400.

% The biblicist S.H. Hooke, a noted myth-ritualist who in his own work tried to un-
cover a myth-and-ritual-pattern in the Ancient (Middle) East contributed a foreword to
Water into Wine.

% In this volume, the papers by Sabine Kalinock, Robert Langer, and Beate
Schmermbeck shed new light on links between Zoroastrian and Islamic rituals (see be-
low). This topic has been largely neglected in previous research for obvious ideological
reasons. While a comparison of Zoroastrianism with Yezidism and Mandaeaism did not
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clearly are Christian, Mandaean and Zoroastrian rituals, and she has per-
sonally observed the performance of both Mandaean and Zoroastrian
rituals.®® As a result of her comparative studies, she notes a number of
similarities or resemblances:

The mass, masiqgta, and other sacraments resemble one another in the order
of performance. All three [sic] of the first-named are preceded by prelimu-
nary rites outside the sanctuary (or bimanda, or yazashnagah). The second
part of the ‘mystery’ takes place within it, and laymen are forbidden to enter
the holy place. All three are celebrated (@) for the benefit of a deceased per-
son or persons, the former being often the immediate occasion; (b) at sea-
sonal festivals. ... The essential sacred food consumed at these ‘mysteries’ is
bread. The sacred drink is, like the bread, symbolical of life. ... Common to
all these sacramental meals is a commemoration prayer in which deceased
persons are named, and this prayer contains petitions for the prosperity of
the community, living and dead, and of rulers temporal and spiritual, past
and present. ... ‘Mysteries’ include ablutions, fire, incense, the pact or pax
ceremony and other strikingly like details. Then there is recognition of the
ritual meal as an expression of unity, or belief that the individual soul is one
with its fellows in this world and the next, and one in a mystical sense with
the greater Unity from which it is derived. ... Like the Persian and Man-
daean sacramental meals, the mass is a bridge between this world and the
next: like them it is, above all else, an expression in dramatic and symbolic
form of faith in life resurgent.87

Once again, this may serve as an example of how the comparative per-
spective changes the outlook of the phenomena which are ‘compared’:
While the Yasna could appear as a shortened version of the Brahman
Agnistoma to Haug, for Drower it could equally well serve as a perfect
example of a sacrificial meal®® (exactly as Zoroaster could be a represen-

cause much objection for all of them are religious minorities, a comparison with Islam,
which is generally seen as the oppressor and persecutor, was implicitly regarded as in-
appropriate.

% When she was taken to India as a refugee in 1941, Lady Drower came to know
Dastur Bode who took her to “a new fire-temple a few days before its consecration ex-
plained the purpose of its chambers and cult-objects and allowed me to witness some
Parsi rites in their proper setting. Later, he took me to a seminary for Parsi priests where
I saw rehearsals of ceremonies such as the Yasna and was allowed to interrupt novices
at any stage of the proceedings which called for explanation”, E.S. Drower, Water into
Wine. A Study of Ritual Idiom in the Middle East (London, 1956), p. 4. On Dastur Bode
see Stausberg, Die Religion Zarathushtras, vol. 2, pp. 57-58, 138-140, 363.

% Drower, Water into Wine, pp. 257-258.

8 The category ‘ritual/cultic community meal’ is further explored by Anders Hult-
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tative of the type of a Biblical prophet and an Eurasian shaman to differ-
ent scholars). That approach is not peculiar to Drower, though: Some
prominent (Catholic) scholars have explicitly likened the Yasna to the
(Catholic) Mass.* On the one hand, these comparisons may be helpful in
order to widen possible perspectives in the analysis of the Yasna. On the
other hand, the contrasting comparisons vividly illustrate the remarkable
distortions resulting from forcing a Zoroastrian (emic) ritual into a non-
Zoroastrian (etic) pattern—and comparing the comparisons may be im-
portant in order to make us aware both of the potentials and the risks of
the comparative endeavor. However, it should be remembered that the
examples presented above were those of explicit comparisons, while in
most cases the problems of interpretation probably rather arise from the
implicit, non-acknowledged comparisons necessarily carried in the back
of the scholars’ head.

In his contribution to the present volume, Jens Kreinath brings this
1ssues to an even deeper, meta-theoretical level, when he argues that dif-
ferent theoretical options and paradigms have resulted in scholars com-
ing to opposite conclusions in their interpretation of the Yasna, even
though they have made use of exactly the same empirical material.

Haug and Drower are good examples of comparative approaches in a
traditional sense: both are primarily interested in similarities and resem-
blances,” whereas some more recent comparative attempts rather tend to
stress differences and divergences. J.C. Heesterman is a good example of

gérd in his contribution to this volume. Significantly, in a forthcoming essay, Hultgard
explores Mithraic cultic meals and their possible Iranian links, see A. Hultgérd, “Le
repas cultuel dans le mithriacisme — structure, sens et origines”, Das Mahl Gottes/Le
repas de Dieu, ed. C. Grappe (Tibingen, forthcoming). Hultgérds contribution to this
volume illustrates the way in which a concept (‘ritual/cultic community meal’) results in
the (eventually successful) hunt for historical data.

% R.C. Zaehner, The Dawn and Twilight of Zoroastrianism (London, 1961), pp. 90—
91, 99; J. Duchesne-Guillemin, Symbolik des Parsismus (Symbolik der Religionen 8;
Stuttgart, 1962), p. 63. On Zaehner see also Hinnells, “‘Postmodernism and the Study of
Zoroastrianism”, pp. 13-17. Hinnells stresses Zaehner’s “‘situatedness’ as an intellec-
tual, Western Catholic, interested in mysticism and philosophy” (p. 16), whose “atten-
tion was focused entirely on what he believed to be parallel with his own Catholic faith”
(p. 16). Actually, as Hinnells points out, Zaehner was a convert to Catholicism.

% One of the most vivid examples of this approach is Modi, The Religious Ceremo-
nies and Customs of the Parsees: In order to illuminate and legitimize certain aspects of
Zoroastrian rituals, the author draws attention to similar phenomena from Egypt,
France, Greece, Rome, from the Bible, Gnosticism, Neo-Platonism, from among the
Bene Israel and of course from Hindu practices.
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that type of scholarship. In his book The Broken World of Sacrifice (al-
ready referred to above) from 1993, he comments on the comparison of
Vedic ritualism and the ‘Iranian fire cult’ in the following terms: “The
interesting aspect of the comparison, however, lies not in their similari-
ties but in the striking divergence of their development.”'

In the present volume, both approaches are represented. While the
paper by Antonio Panaino represents the classical attempt of explaining
an unintelligible aspect of one system by referring to a clearly attested
‘similar’ aspect in a linguistic/historical related system-——here again
Vedic and Avestan texts—, Dorothea Liiddeckens, James Boyd/Ron
Williams and Gernot Windfuhr drive the comparative agenda one step
further in that the validity of their investigation does not depend on the
phenomena under investigation being related to each other from a lin-
guistic or historical point of view.”? Windfuhr’s study, though, points to
the presence and persistence of a cognitive system—astrology—under-
lying both the Taoist and the Zoroastrian rituals. In that way, the com-
parison with Tadist rituals and the discovery of similarities direct the at-
tention to astrological dimensions in the Yasna that hitherto had not been
noticed. Thus, the comparison creates the parameters of a re-description
and re-visioning of the Yasna. In the case of Boyd and Williams, on the
other hand, the Yasna is not the focus of analysis as such but rather
serves as an example for a more general attempt at theorizing rituals.”
While the Yasna, thus, on the one hand illustrates and promotes some
general points that the authors make about rituals and art,”* the analysis

°! Heesterman, The Broken World of Sacrifice, p. 6. This statement mirrors the well-
known call for difference advanced by J.Z. Smith in his essay “In Comparison a Magic
Dwells”, reprinted in J.Z. Smith, Imagining Religion. From Babylon to Jonestown (Chi-
cago/London, 1982), pp. 19-35, p. 35: “Comparison requires the postulation of differ-
ence as the grounds of it being interesting”.

°2 1n the case of Dorothea Liiddeckens, comparison is used as a method in order to
validate a general hypothesis on the interdependence between experiences of death and
death-rituals. The comparison here refers to modern Western, in particular German,
dealings with the topic of death and contemporary Parsi-Zoroastrian death-rituals (i.¢.,
funerals and related rituals).

* During the conference, the Iranologist Philip Kreyenbroek challenged this position.
Kreyenbroek argued that this sort of theoretical approach was degrading the informants
to mere ‘objects’. In his recent book Living Zoroastrianism. Urban Parsis Speak about
their Religion (Richmond, 2001), Kreyenbroek has presented an attempt to rehabilitate
Zoroastrians themselves as subjects of discourse about their religion. For a critical
evaluation see my review in Numen 49, 2002, pp. 219-222.

% On a previous version of their interpretation, its basic assumptions and workings,
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of the Zoroastrian rituals on the other hand greatly benefits from the kind
of comparative perspective that the authors have adopted.”® It should be
remembered that comparison does not require any ‘natural’ similarities
as its starting-point, but that, as a scholarly method, it is a mental opera-
tion solely undertaken “in order to solve our theoretical problems.””®

RITUAL NETWORKS AND SEQUENCES

Most of the contributions to the study of Zoroastrian rituals hitherto
mentioned focus on the Yasna. Usually, the Yasna is regarded as the Zo-
roastrian ritual par préférence. In the course of the performance of the
Yasna, the Old Avestan texts, including the Gaéas, are recited. While
the history of the Yasna may ultimately go back to a ‘prehistoric’ past,’’
its factual history still remains somewhat obscure. It is safe to assume
that the Yasna has developed a fixed, ‘canonical’ form in the period
when the Middle Persian (Pahlavi) texts were written down,”® but it is
difficult to get much beyond that. No clear indications for the perform-
ance of a ritual like the Yasna can be detected in the Greek and Latin
sources, which predate the Pahlavi texts.” In order to fill that gap, those

and other related items see Jens Kreinath’s paper in this volume.

% Hitherto, all comparative studies were of an inter-religious kind (i.e. they compare
the ritual A from religion Z with ritual B from religion YY), while there is yet no system-
atic attempt at comparing two or several performances of one and the same Zoroastrian
ritual (say initiations or weddings in India and Iran or in the ‘diaspora’ respectively). In
previous research, some entire interpretations or theories were based on even one single
performance of a ritual; see the paper by Jens Kreinath in this volume. The passage from
Manekji’s 1865 travel-report published in this volume is an example of a Parsi Zoroas-
trian describing the ritual practices of his [ranian co-religionists. The report is informed
by feelings both of sympathy and alienation.

% J.Z. Smith, Drudgery Divine. On the Comparison of Early Christianities and the
Religions of Late Antiquity (Jordan Lectures in Comparative Religion 14; Chicago/
London, 1990), p. 52.

7 Boyce reflects on this issue in terms of her assumption about a ‘pagan back-
ground’, see her A History of Zoroastrianism, vol. 1, pp. 156-163.

% On these texts and their reference to the Yasna see the papers by Philip Kreyen-
broek and Shaul Shaked in this volume. However, it should not be forgotten that the
Yasna was modified and continued to develop in the post-Pahlavi periods as well.

% For a comprehensive survey, see A. de Jong, Traditions of the Magi. Zoroastrian-
ism in Greek & Roman Literature (Religions in the Graeco-Roman World 133; Leiden
et al., 1997). See also the paper by Anders Hultgard in this volume.
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who wish to argue in favour of the antiquity of the ritual often produce
archaeological ‘evidence’ (i.e., materials).'® In particular, the mortars
and pestles of polished stone belonging to the Persepolis treasury seem
to testify that rituals like the Yasna, in which a mortar and a pestle are
used,'”’ could have been celebrated already in the 5™ century BCE. How-
ever, the fact that similar or even identical implements have been used in
aritual context does not in itself constitute a valid proof for the hypothe-
sis that it was ‘the Yasna’ that has been performed with the help of these
vessels.

In his contribution to this volume, Gernot Windfuhr suggests that ba-
sic texts have been modified in order to fit into an astrological frame-
work. In her recent work, Almut Hintze illustrates that a philological
analysis may provide a key to further investigations of this and related
issues. This 1s because the literary structure of the Avestan texts shows a
conscious arrangement.'°> Whereas I find Hintze’s suggestion “that not
only all of the Avestan texts but also their very arrangement as transmit-
ted in the Yasna liturgy is the original one and derives from the author,
Zarabustra, himself”,'” somewhat over-enthusiastic—some of the rea-
sons for my scepticism are mentioned above—, her contribution to this
volume attests that an analysis of the literary structure of the texts may
reveal some of the mechanisms and strategies of the textual fabric and
design of the rituals. Much of this yet remains to be explored for the
(Younger Avestan portions of) the Yasna, but—as Hintze demonstrates—
this approach also yields results when extended to related rituals such as
the Visprad and the Vendidad.

As a matter of fact, Zoroastrian priestly rituals constitute an interre-
lated network that is constructed according to varied degrees of com-
plexity: the Visprad, Vendidad, and Nerangdin are ever more complex
ritual elaborations of the Yasna.'® Furthermore, in order to be enacted in
a valid manner, the Yasna requires a pair of initiated priests who main-
tain a certain degree of ritual purity. The performance of the purification

19 By way of example, see Kotwal/Boyd, The Yasna, p. I: “The ritual has its roots in
Persian antiquity”. While the authors (in note 1) are ready to acknowledge that textual
references are mainly from the 9th and 10th Centuries CE, they reason that archaeology
“furnishes us with even older evidence.”

%! In the contemporary version of the Yasna, though, mortar and pestle are of metal.

192 See Hintze, “On the Literary Structure of the Older Avesta”.

' Hintze, “On the Literary Structure of the Older Avesta”, p. 50.

"% There is evidence to the effect that the network of priestly rituals was much richer
in earlier times.
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rituals, in turn, requires the presence of another priest and a purifying
agent—consecrated bull’s urine—, a substance that is produced by
means of the most complex Zoroastrian ritual, the Nerangdin. Thus, the
material ritual agent—(consecrated) bull’s urine—and the special status
of the human actors—the priests—Iink different parts of the ‘ritual sys-
tem’ together. Moreover, for the main priest in order to be ‘empowered’
to celebrate the Yasna, first another ritual, the Baj-dharna, has to be per-
formed. |

To a certain extent, the Yasna is a structured arrangement, or compi-
lation, of several units that, in different contexts and with certain modifi-
cations, are also performed as independent rituals. '% Hence, the Yasna is
linked to different settings of religious practice. One major instance of
this ‘ritual doubling’ (or ‘quotation’) is the above mentioned Baj-dharna:
with some variations pertaining to its textual corpus and the acts per-
formed during the ritual, it can serve both as an independent ritual—
mostly referred to as the Baj-dhama or the Yast-i Dron—and as a se-
quence in the Yasna, where it can be referred to as “the sacred bread
service”.'” However, because of the dominant fixation of attention on
the Yasna in previous research the Baj-dharna has never been regarded
as an object worthy of a study in its own right, although it is actually per-
formed more often than the Yasna in priestly practice. Thus, (Ervad)
Ramiyar Karanjia’s contribution to this volume, which is a synthesis of
the results hitherto achieved in a larger ongoing investigation of this rit-
ual, is an important attempt to the study of the network of priestly rituals.
The same may be said about the Stim (or Staomi), another ‘small’, but
frequently performed ritual that is for the first time ever richly portrayed
in the joint contribution by Jamsheed Choksy and (Dastur) Firoze Kot-
wal.

All of the above-mentioned priestly rituals are linked up with each
other, and also with other types of rituals such as initiations and mar-
riages. In his contribution to this volume, Burkhard Gladigow discusses

195 On the ‘dramatic unity’ of the Yasna see W.R. Darrow, “Keeping the Waters Dry.
The Semiotics of Fire and Water in the Zoroastrian Yasna”, Journal of the American
Academy of Religion 56, 1988, pp. 417—442. On Darrow’s approach see also Jens Krei-
nath’s paper in this volume. For different attempts to structure the Yasna (according to
textual divisions, ritual actions, moves of the priests, etc.), see Gernot Windfuhr’s con-
tribution to this volume, esp. his tables 1, 2, 5, 6.

1% See Kotwal/Boyd, A4 Persian Offering, pp. 94-97 and Gernot Windfuhr in this
volume.
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the ‘cross-linking’ of rituals and the resulting creation of ritual networks
from a systematic point of view. Theoretical and analytical in scope,
Gladigow takes his examples from Mediterranean, especially Roman and
occasionally also later (Medieval and modern) European religious his-
tory.'”” While Gladigow’s theoretical approach is clearly informed by
this range of examples, it is fascinating to see that many of his findings
fall on fertile ground when applied to the study of Zoroastrian rituals.
This is another instance of the intricate, multi-layered project of ‘com-
parative religion’.

With his contribution Gladigow aims at the creation of some sort of
an analytic model (4nalysemodell) that permits a (technical) ‘notation’
and ‘sequencing’ of rituals.'® Furthermore, he suggests to explore how
these ‘inner sequences’ of rituals correspond to the rituals’ ‘external con-
texts’. As a starting-point, Gladigow reflects on the importance of ‘repe-
tition” for understanding rituals.'® To begin with, he distinguishes be-

%7 On those concepts see also B. Gladigow, ,,Mediterrane Religionsgeschichte, R6-
mische Religionsgeschichte, Européische Religionsgeschichte: Zur Genese eines Fach-
konzepts*, Kykeon. Studies in Honour of H.S. Versnel, eds. H.F.J. Horstmanshoff/H.W.
Singor/F.T. van Straten/J. H.M. Strubbe (Religions in the Graeco-Roman World 142;
Leiden et al., 2002), pp. 49-67.

1% As Gladigow takes ‘sequencing’ as a starting-point to arrive at a ‘notation’ of ritu-
als, the resulting model is necessarily one-dimensional. In this respect, sequencing re-
minds on the syntactical rules featured by Frits Staal in his ritual theory. Staal’s com-
parison of rituals with grammar and music—see F. Staal, Rules Without Meaning. Rit-
ual, Mantras, and the Human Sciences (Toronto Studies in Religion 4; New York et.al.,
1989)—is relevant to the notation of rituals, though Staal himself surprisingly does not
explicitly address this issue. For some further thoughts on the ‘scoring’ of rituals see
J.W. Boyd/R.G. Williams, “Artful Means. An Aesthetic View of Shinto Purification
Rituals”, Journal of Ritual Studies 13, 1999, pp. 37-52, especially pp. 41-43 who link
the question of “any abstract notational system for displaying, in skeletal and ideal form,
the underlying structure of an object or event, usually an artwork or ritual” (p. 41) to
formalism as an aesthetic theory. Another relevant approach to this issue is Nelson
Goodman’s ‘theory of notation’; see N. Goodman, Languages of Art. An Approach to a
Theory of Symbols (Indianapolis, 1976 (second edition)), pp. 127-175. According to
Goodman, it should be recalled, “the properties required of a notational system are un-
ambiguity and syntactic and semantic disjointness and differentiation” (p. 156). An at-
tempt to make Goodman'’s theory fruitful for the study of ritual has been made by I.
Scheffler, see his “Ritual and Reference”, Synthese 46, 1981, pp. 421-437, here pp.
422-424, repr. in L. Scheffler, Symbolic Worlds. Art, Science, Language, Ritual (Cam-
bridge et al., 1997), pp. 133-136.

"% On the significance of ‘repetition’ for rituals from an ethological perspective, see
D. Baudy, Romische Umgangsriten. Eine ethologische Untersuchung der Funktion von
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tween ritual redundancy and repetition: While redundant rituals conveys
the same information or ‘function’ in different manners (and media),
ritual repetition refers to the repeated performance of the same part, ele-
ment, or sequence of a ritual. This leads to an attempt to differentiate
between different forms of ritual activity. [a] There are elements of ritu-
als (‘rites’) that can be repeated in a recognizable manner within one and
the same ritual unit. [b] On a larger scale, a limited number of these dis-
crete elements (‘rites’) can be combined to form stereotype or typical
ritual sequences (typische Ritualsequenzen) that structure more complex
rituals. [c] Finally, there is the repetition of entire rituals.

Evidently, Gladigow’s distinctions can fruitfully be applied to the
study of Zoroastrian rituals. As an example, [a] the recitation of the main
‘manthric’ (Avestan) formula—the A $am and the Yada—is part of virtu-
ally all Zoroastrian rituals, and they may be repeated several times (i.e.,
in a recognizable manner) within a ritual like the Yasna. [b] Moreover,
by being repeated and combined in a specific fashion—e.g. 4 recitations
of the Yada followed by two of the A$am—the recitation of these ‘man-
thras’ creates ritual sequences such as the verbal framing of specific ritu-
als acts, a technique referred to as ‘taking/leaving the baj’.''® In that way,
complex ceremonies are structured or ‘dismantled’ into smaller units
(which, of course, are much easier to memorize). [c] The repetition of
entire rituals is a well-known strategy in Zoroastrianism, e.g., with re-
spect to the ‘posthumous rituals’ performed on behalf of a deceased Zo-
roastrian. Moreover, the repeated performance of the Yasna for six con-
secutive days is considered as a ceremony in its own right and referred to
as gewra; it 1s part of more complex ceremonies such as the initiation
into priesthood, and the consecration of bull’s urine, the Nerangdin. The
Dawazdah Homast, a ceremony consisting of the performance of a multi-
tude of Yasna- and Vendidad-rituals, is another striking example for the
constructive power of that strategy to design new rituals.

Gladigow explores a number of forms these basic modalities of ritual
repetition or ‘sequencing’ may take. Thus, [a] he mentions ‘ritual quota-
tions’ (rituelle Zitate), i.e., sequences that are transposed from one ritual

Wiederholung fiir religioses Verhalten (Religionsgeschichtliche Versuche und Vorar-
beiten 43; Berlin/New York, 1998).

"% On this ritualistic technique see M. Boyce/F. Kotwal, “Zoroastrian baj and dron—
[-11, Bulletin of the School of Oriental and African Studies 34, 1971, pp. 56-73 and
298-313.
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onto another one''" and that are easily recognized as such by the partici-
pants. Moreover, [b] there may occur ‘ritual abbreviations’ (rituelle Ab-
breviaturen), i.e., shortened forms of rituals that are alluded to without
being performed in their entirety. Furthermore, [c] as a special way of
linking repetition and sequencing, one finds ‘ritual stringing’ (Reihun-
gen in Ritualen), i.e., the repeated performance of a ritual act that may
be, for instance, dedicated to different divine or non-human agents.

Again it is tempting to hunt for Zoroastrian examples for these mo-
dalities of ritual density.''? [a] As a matter of fact, Sarah Stewart‘s con-
tribution to this volume in which she discusses a long Gujarati song, the
Song of Fire (Atas nu Git), provides a striking example of a ‘ritual quo-
tation’: the song contains a description of the consecration of an impor-
tant Zoroastrian temple-fire,'"* and the performance of the song ‘quotes’
from the ‘original’ ritual; in this way the ‘original ritual’ is memorized
and kept alive. Within the network of priestly rituals, the B3j-Dharna
(studied by Ramiyar Karanjia) can be regarded as a quotation from the
Yasna. The fact that the relevant chapters of the Yasna which are, with
due modifications, recited in the Baj-dharna (Yasna 3—8), are usually
referred to as the ‘chapters of the Sro§ Dron’, shows that this is not just a
matter of theoretical speculation, but very much part of an insider’s
(emic) perspective. Recently, Parviz Varjavand has drawn my attention
to what he perceived as a specific ‘ritual quotation’. According to his
observation, in the so-called Mé&zd-services where no animal foodstuffs
were used, the Iranian priests cut of the fruits, in particular watermelons
and pomegranates, “in a method very similar to cutting an animal throat
and not at all like how a regular fruit is cut.” '*

[b] While it may be difficult to find Zoroastrian examples for ‘ritual
abbreviations’, the opposite modality, i.e. ‘ritual extension’, is clearly
observable. Thus, both the priestly ‘liturgical’ rituals and the purification
rituals make up a chain of increasingly extended versions of ‘simpler’
rituals.

""" On such structures, from a different angle, see M. Cartry, “From One Rite to An-
other. The Memory of Ritual and the Ethnologist’s Recollection”, Understanding Ritu-
als, ed. D. de Coppet (European Association of Social Anthropologists; London/New
York, 1992), pp. 26-36.

12 For an exchange of some ideas on what follows I wish to thank Ramiyar Karanjia.

13 For this ritual, see Mario Vitalone’s contribution to this volume.

"4 Parviz Varjavand, E-mail of Wed, 5§ Mar 2003, 12:26:18.
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[c] Whereas ‘ritual stringing’ as defined by Gladigow may not be a
feature of Zoroastrian rituals, it certainly is a prominent technique in the
composition of Zoroastrian ritual texts. By way of example one may re-
fer to the first chapters of the Yasna. At the beginning of his extensive
commentary on the first eight chapters of the Yasna Jean Kellens quali-
fies the rhetorical genre of the text as a ‘litany’ and characterizes its style
as “dry enumeration”.'"” As a matter of fact, this ‘dry enumeration’ to a
large extent consists of the affirmation on behalf of the performer(s) re-
citing the text that this or that ritual act is done for or dedicated to a
chain of gods, i.e. divine beings, who are at the same time venerated in
this way; the enumeration turns out to be a ‘stringing’ of divine address-
ees of the ritual performance.

[d] Bearing the Zoroastrian materials in mind, one may even suggest
a further modality of sequencing, i.e. marking out a certain sequence by
specific gestures. Thus, the mention of evil thoughts, words, and deeds
occurring in several basic rituals is usually accompanied by producing a
sound, either by snipping the fingers during prayer, or by the priest ring-
ing the bell in the fire-chamber inside a temple.

As Gladigow’s paper illustrates, sequencing can be seen as a means
of both constructing and analyzing complex rituals. As examples of
complex rituals—that is rituals which integrate a larger number of ele-
ments (rites)—, Gladigow discusses (and re-describes) sacrifices''® and
festivals. The cross-linking of rituals can be achieved by means of the
topography of the sacred space (Sakraltopographie) such as the temples
and, in the dimension of time, through the calendar. Both ways of inter-
linking rituals and creating complex networks of rituals are also clearly
present in Zoroastrian ritual practice.

Moreover, Gladigow claims that the growing complexity of rituals—a
process that he finds attested in most religions—is part of a general long-
term (evolutionary) process of ‘professionalization’ (Professionalis-
ierung) of religion. That refers to the observation that religion, and ritu-
als in particular, have increasingly become the ‘business’ of profession-
als such priests.''” The process of professionalization has two dimen-

"5 ] Kellens, “Commentaire sur les premiers chapitres du Yasna”, Journal asiatique
284, 1996, pp. 37-108, p. 38 (“séche énumération”).

18 For the standard variety of the sacrifice as it was practiced in the Imperium Ro-
manum, Gladigow draws a list numbering at least 22 elements.

"7 At least in large and wealthy Zoroastrian communities, there is another group of
professionals, the nasesalar, i.e. a group of professionals who lay out the corpse after
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sions that are both well attested in Zoroastrian ritual history (where
priests as ‘professionals’ are largely in control of ritual practice and de-
rive their income from their performance of rituals):

On the one hand, ritual ‘work’ is basically an activity, an occupation,
of specialists (and their patrons, clients, or sponsors) who may adapt ritu-
als to the new circumstances, requirements, and needs. As just one (out
of many) example from Zoroastrian history, one might refer to the
development of the main ritual of purification, the BaraSnim. From be-
ing a ritual performed in order to remove a specific, intense pollution,
the priests came to regard the performance of the Bara§niim as a compul-
sory ritual duty for each and every Zoroastrian. It was held to be an im-
portant means to achieve religious merit and a status of ritual purity. At
the same time, the professionals granted the option of having the ritual
performed vicariously.'"®

On the other hand, due to the process of ‘professionalization’, the
proper performance of rituals tends to get increasingly difficult and
therefore needs to be safeguarded, supervised, superintended, and con-
trolled by specialists.''” Probably, the ‘professionalization’ of religion
(and rituals) has a long history in Zoroastrianism, and much of what is at
issue here can be illustrated by the Nérangestan, an ancient treatise deal-
ing with matters of ritual. In his contribution to this volume, Philip
Kreyenbroek, who is involved in an ongoing new edition and translation
of that difficult text which “affords an insight into the discipline of ‘rit-
ual studies’ as taught by Zoroastrian religious authorities” (Kreyenbroek,
p. 319), introduces some of its guiding principles. The Nérangestan pre-
sents and discusses rules and practices that focus on “(1) the proper way
of performing a valid ritual, and (2) the evaluation of adverse circum-
stances or improper actions which might affect the validity of the ritual
and the merit resulting from it” (Kreyenbroek, p. 320). As one central

death and carry it into the ‘towers of silence’. This group represents as it were the nega-
tive counterpart to the priesthood. While the priests are experts of the pure, the nas-
esalar are experts of the defiled and are, hence, socially stigmatized. On contemporary
Zoroastrian funerals in Bombay see the contribution by Dorothea Liiddeckens in this
volume.

""" See A. de Jong, “Purification in absentia. On the Development of Zoroastrian
Ritual Practice”, Transformations of the Inner Self in Ancient Religions, eds J. Ass-
mann/G.G. Stroumsa (Studies in the History of Religions 83; Leiden et al., 1999), pp.
301-329.

"' See also J. Riipke, “Controllers and Professionals. Analyzing Religious Profes-
sionals”, Numen 53, 1996, pp. 241-262.
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issue of ritualistic ‘professionalization’, Gladigow refers to the problem
of how errors or mistakes in the performance are dealt with—and this is
exactly one of the topics discussed in the Nérangestan: To what extent
must a performance be repeated if an error has occurred? While some
‘mishaps’ require the complete abandoning of the actual performance, in
other instances it is possible to adapt it. If, for instance, a single verse (of
the text recited within the ritual) had been omitted, that could be cor-
rected by repeating the verse in question, whereas the omission of sev-
eral verses required the repetition of the whole ceremony. This leads to
the question of the consequences of a failed performance: While the
priest had to take the consequences of any flaws once the ritual perform-
ance was considered as completed, prior to that a ritual could be aban-
doned at any time without serious consequences for the performing
priests. Moreover, the Nérangestan discusses criteria of accountability.
Here, the question of intentionality and responsibility emerge: “there was
an apparently general agreement that someone who arranges to be awak-
ened by another in order to take part in the great Gahambar celebrations
does not become a sinner if the other person fails to wake him in time”
(Kreyenbroek, p. 321). Apart from the eschatological dimension of the
(ritual) actions—the sins and merits that will be accounted for after
death—, occasionally the text mentions punishments inflicted on priests
who commit sins during the performance of a ritual: “thus, if a priest
omits one word from his recitation of the Gathas he shall be punished
with three lashes, or work in the field for a day” (Kreyenbroek).

PRIESTLY AND LAY-RITUALS

The rituals mentioned so far—and the consecration of a temple-fire stud-
ied by Mario Vitalone in his contribution to this volume—were all ex-
amples of priestly ritual craft, and the Nérangestan is one of the major
- examples of Zoroastrian priestly ‘ritual studies’. The fact that Zoroas-
trian rituals have long since been ‘professionalized’ to a large extent had
already caught the eyes of Herodotus in the 5" century BCE, when he
notes that it was not the “custom” of the Persians “to sacrifice without a
Magus” (I 132)."%° It seems that the Magus was required in both his ca-

2% On animal ‘sacrifice’ in Zoroastrianism, see A. de Jong, “Animal Sacrifice in An-
cient Zoroastrianism. A Ritual and its Interpretation”, Sacrifice in Religious Experience,
ed. A.l. Baumgarten (Studies in the History of Religions 93; Leiden et al., 2002), pp.
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pacities as an overseer (‘controller’) of the ritual performance, and as an
actor who would sing a ‘theogony’ or an ‘invocation’ (I 132).

The ‘professional’ dimension of Zoroastrian rituals has biased our
source-material towards priestly perspectives, for most Zoroastrian reli-
gious writings from pre-modern times are products of priestly discourses.
Therefore, what we learn about Zoroastrianism from pre-modern Zoroas-
trian sources is mostly a priestly version of ‘the faith’ (or is at least me-
diated through priestly perspectives).'”' This has important conse-
quences, for every account of Zoroastrianism based on ‘authentic’, ‘in-
digenous’ Zoroastrian sources will implicitly lead to the reproduction of
priestly perspectives on that religion. Thus, by using such priestly texts
as its primary source-material Orientalist discourse has to a large extent
echoed and corroborated priestly perspectives.'** However, because phi-
lology as a scholarly (‘scientific*) discipline claimed to act as the true
representative of the ‘authentic’ textual heritage of the ‘faith’ (and thus
defining its parameters) it has at the same time subtly contributed to un-
dermining and substituting the truth-claims of the priesthood.'*’

In recent decades however, partly following general trends in the
study of religion and partly possibly as a result of more intensive interac-
tion with lay-Zoroastrians on the side of some scholars, a new interest in
the religious attitudes and ritual practice of the laity has emerged.'** This
tendency has also resulted in a substantial re-evaluation of ‘secondary’
sources such as the Roman and Greek sources re-studied by Albert (Ab)
de Jong.'” In his contribution to this volume, de Jong addresses another
important field of study in this regard: the rituals reportedly performed at
the court of the Sasanian kings ruling Iran (and Mesopotamia) from the
3" to the 7" centuries CE. De Jong raises the question whether Sasanian
“court ceremonial and court etiquette can fruitfully be analyzed as a spe-
cial branch of Zoroastrian rituals”. As a matter of fact, Sasanian court
rituals have never been considered in that light, and de Jong argues that

127-148. See also the paper by Anders Hultgard in this volume.

2] Texts like the Dadestan © dénig at least reflect on concerns of the laity, but the
answers given are those representing and reaffirming priestly authority.

122 [t comes as no surprise, then, that the question of orthodoxy has come to the fore-
front.

'2 On this and related problems, see M. Stausberg, “Textrezeption und Sinnproduk-
tion. Zur Bedeutung der Philologie fiir die zarathushtrische Religionsgeschichte”, Mit-
teilungen fiir Anthropologie und Religionsgeschichte 13, 1998, pp. 333-343.

124 Again, Kreyenbroek, Living Zoroastrianism is a milestone.

12> De Jong, Traditions of the Magi.
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much can be gained “if we try to understand Sasanian court rituals as a
valid expression of a highly specialised segment of a Zoroastrian soci-
ety.” Of course, this society was highly gendered, and the available de-
scriptions of Sasanian court rituals to a great extent focus on the male
king. :

As de Jong rightly points out, the Sasanians have inherited many as-
pects of these rituals from their predecessors and some elements ulti-
mately may even derive from ancient Mesopotamia. An illuminating
comparison could be made with contemporary or later Byzantine court
rituals, which are generally held to be “an essential characteristic of Byz-
antine civilization.”'*® Despite the specific problems involved in the
study of the Byzantine sources, Byzantine court rituals are a much more
accessible object of study than their Sasanian counterparts: Contrary to
Sasanian Iran we have primary source-material such as the Book of
Ceremonies compiled by the Byzantine emperor Constantine VII Por-
phyrogenitus (913-959 CE).'”’ In his study of Sasanian court rituals, de
Jong is mostly interested in gaining “a better understanding of the com-
plex and uneasy relations between religion and court in a Zoroastrian
empire.” However, many of the ritual elements mentioned in his sources,
it seems, did not explicitly carry a Zoroastrian message.'** While many
Sasanian kings have publicly asserted their adherence to Zoroastrianism
in other media, apparently the rituals attested in the available sources
have not been used for this aim. It almost seems as if these ceremonies
were leading a life of their own, as a distinct set of rituals. In contrast to
that, Byzantine court rituals are inter-ritually linked to Christian rituals in
a more visible fashion: Visits to religious places (shrines) and liturgical
services were parts of imperial triumph-ceremonies, and there was “a
complete intertwining of royal ceremony with the Christian liturgical

year”;'*’ moreover, “the spatial setting of the rituals combines religious

126 M. McCormick, ”Analyzing Imperial Ceremonies”, Jahrbuch der sterreichischen
Byzantinistik 35, 1985, pp. 1-20, p. 1.

27 On this work see A. Cameron, “The Construction of Court Ritual. The Byzantine
Book of Ceremonies”, Rituals of Royalty. Power and Ceremonial in Traditional Socie-
ties, eds D. Cannadine/S. Price (Cambridge, 1987), pp. 106-136.

128 This is why de Jong chooses his words very carefully when he states, “That is to
say, the Sasanian monarchs were Zoroastrians and the ritual life at court must have ex-
pressed this religious identity, or at least cannot have clashed with it too overtly.” While
this assumption sounds convincing, there may have been different views about what a
‘Zoroastrian religious identity’ actually entailed.

129 Cameron, “The Construction of Court Ritual”, p. 117.
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and secular areas, and that movement between them is an integral part of
the rituals”."® According to the available sources, Zoroastrian places
such as fire-temples, were not part of the Sasanian royal rituals in the
same way. Moreover, while processions were important forms of royal
rituals in Byzantium, this, it seems, was not the case in Sasanian Iran.

The fact that source-materials pertaining to Sasanian court rituals
have been preserved and even remodelled in later centuries illustrates a
vivid interest in things Sasanian on the part of the later Islamic cultural
and political elite. Despite it being in Arabic, the main source used by de
Jong was probably written by an Iranian who clearly possessed a solid
knowledge of ancient Iranian culture. As a matter of fact, especially un-
der the ‘Abbasids, we find a good number of Iranians who were holding
important offices at the caliphal court and who contributed to the reinte-
gration of a good number of traits of the Sasanian empire into Islamic .
culture.”' The Sasanian legacy was particularly prominent in the fields
of bureaucracy and administration, especially during the early ¢ Abbasid
period. Attempts at generating continuity with pre-Islamic culture did
occasionally even apply to court ceremonies. Significantly, it is reported
that al-Fadl b. Sahl—a Zoroastrian who after joining the Muslims in 806
CE at the urging of caliph Ma’mun,"*? whose vizier he was to become—
had introduced Sasanian rituals into the caliphal court at the time when
Ma’mun was staying in Merv.'*?

While it is reported that some Sasanian kings made pilgrimages to
famous fire-sanctuaries, the available source-materials do not confirm
the assumption that there was an uninterrupted continuity of Zoroastrian
pilgrimages from pre-Islamic times down to the present age. However, as
Robert Langer points out in his contribution to this volume, Zoroastrian
pilgrimages and what he calls ‘shrine-cult’ has so many parallels with
Muslim-Iranian practices and institutions'** that it seems justified to refer

130" Cameron, “The Construction of Court Ritual”, p. 117.

! On the emergence, golden age and decline of the Irano-Islamic culture see E. Yar-
shater, “The Persian Presence in the Islamic World”, The Persian Presence in the Is-
lamic World, eds. R.G. Hovannisian/G. Sabagh (Cambridge, 1998), pp. 4-125.

% See J.K. Choksy, Conflict and Cooperation. Zoroastrian Subalterns and Muslim
Elites in Medieval Iranian Society (New York, 1997), p. 120.

'3 See R.N. Frye, The Golden Age of Persia. The Arabs in the East (London, 1993
(originally 1975)), p. 152 (source: al-JahshiyarT).

134 There are parallels as legends, popular devotional practices, terminology, admini-
stration, and material culture (including architecture).
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to “Iranian shrine worship as a whole” (Langer, p. 564)."* This hypothe-
sis 1s confirmed by the fact that shrines and ‘shrine cult’ are unknown
among Indian Zoroastrians, the Parsis. However, currently the Iranian-
Zoroastrian shrines serve as major attractions to the many Parsi tourist-
groups regularly touring Iran."*®* While the Iranian and Indian Zoroas-
trian traditions share much of their priestly traditions—the priestly
groups also have a long history of mutual collaboration—, the Iranian
‘shrine cult’ seems to be a private, family or community affair out of
reach of the priestly sphere of control and influence."”” As a matter of
fact, in Iran, the recent history of the ‘shrine cult’ and the priestly rituals
went into opposite directions: Whereas the priestly ritual system to a
great extent has disappeared—some key-rituals are no longer performed
at all'**—, the ‘shrine cult’ seems to have become ever more popular.'*
Robert Langer illustrates the predicament many modem-minded,
‘enlightened’ priests are caught in: While they on the one hand feel that
the ‘shrine cult’ is somewhat at odds with their ideal of what Zoroas-
trianism is all about, they simply can not deny its popularity and will-
ingly or not take part in the rituals required by the places and occasions.

It seems that the Iranian ‘shrine cult’ has benefited from the political
circumstances reigning in the Islamic Republic. As I see it, this may
have various reasons, among them the stately patronage of martyrdom-
ideology. As a matter of fact, a number of Zoroastrian ‘shrines’ are
commemorative structures and come pretty close to a Zoroastrian cult of
martyrs. Moreover, the restriction of ‘secular’ forms of entertainment has
led to shifting entertainment from ‘secular’ to religious places; accord-
ingly, some shrines were modified in order to accommodate larger
crowds and serve as places where larger gatherings can take place. In

135 Apart from Muslim and Zoroastrian shrines, Jewish, Christian, Yezidi, and Ahl-e
Haqq shrines belong to that general Iranian ‘shrine cult’.

" This Parsi tourist-business has gained momentum since the 1990s. There is no
comparable tourism of Iranian Zoroastrians traveling to India. However, there is a long
history of migration from Iran to India since the late 18™ century, see Stausberg, Die
Religion Zarathushtras, vol. 2, pp. 153-156.

17 Actually, one of the shrines mentioned by Langer in his paper, the Pir-e Master
Xoda-bax$ (Yazd), was founded in order to commemorate a teacher who had his share
of conflicts with the priestly establishment.

"% For a survey of ritual change in Iran since the 1950s see the paper by Katayoun
Mazdapour in this volume.

'** What happened, therefore, is probably less a decline but rather a transformation of
religion.
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that way, new social space was created for the Zoroastrian communities.
Apart from enhancing the social dimension of the shrines, as Langer
points out, the political circumstances of the Islamic Republic obviously
had an ‘anti-syncretistic’ impact as well: Shrines that formerly were used
by Muslims and Zoroastrians alike have nowadays become the exclusive
property of the Muslims or—in a few cases—of the Zoroastrians respec-
tively.'* -

Shrines are one of the possible settings for a branch of rituals that
also transcends the neat borders of religious communities: the sofreh-
rituals performed by Iranian women analyzed by Sabine Kalinock in her
contribution to this volume. The available sources do not allow any con-
clusions about the long-term development of the sofreh as a ritual form,
but the rituals are well-attested in recent Iranian religious history."*' Like
the shrines, the sofreh-rituals are beyond the control of the clergy, and as
priesthood is an exclusively male domain in Zoroastrianism, many sof-
reh-rituals are completely out of control for the priests because they are
performed by women.'*? In their evaluation of these rituals the male reli-
gious establishment of Islam and Zoroastrianism seem to agree: They are
certainly not propagated by the Zoroastrian clergy, and they are even re-
jected by the Shiite establishment. In contemporary Iran, Sabine Kali-
nock argues, the way a sofreh is arranged amounts to making a political
and cultural statement. In other words, in the Islamic setting, from being
merely a marginal ritual, the sofreh can easily turn into a ‘ritual of resis-
tance’.

While this is not the case in the Zoroastrian contexts where the ritual
is held, the needs addressed by the sofreh-rituals, as Sabine Kalinock
points out, are strikingly similar among Muslim and Zoroastrian partici-
pants respectively. The vows made in connection to the sofreh-rituals do
not aim at “the general communal well-being or accumulating religious
merit for the other world” (Kalinock, p. 545). Instead, the vows and
wishes revolve round specific, “earthly problems” with the hope of
achieving “concrete results” (Kalinock, p. 545) by establishing ritual
communication with supernatural beings. These beings, and the modes
of communication employed by the women, often do not match those
venerated by the male religious establishments, and while the women

"9 However, a shrine at Taft is nowadays used by both communities.

M1 According to Katayoun Mazdapour, the popularity of the sofreh-rituals among
Zoroastrianism has increased since (and possibly because of) the war against Iraq.

"2 Men may, however, also take part in some forms of sofreh-rituals.
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may possess very specific religious competences—they come to be re-
garded as specialists in their own right—, these are not professionalized
in the same way as those of the male religious experts who cater for gen-
eral religious needs such as the life-cycle and calendar transitions and the
well-being of the ancestors. What we see here, can be described as a
gender-related division of (ritual) labor.

With regard to textual sources, similar problems are discussed in
Beate Schmermbeck’s contribution to this volume.'* The literary genre
that Beate Schmermbeck introduces, poetical prayers called Mondjat, is
clearly of Islamic origin. However, in the course of time, Zoroastrian
poets from Iran as well as India started to compose Mondjat in their own
right. Probably from the 18" century onwards, these Zoroastrian Mona-
Jar—whose very existence is often ignored and occasionally even denied
by Western Orientalists and Iranian Zoroastrian intellectuals alike—
have, so it seems, gained a wide currency within the Zoroastrian com-
munities. While these Zoroastrian poems have never made it into the
canon of Iranian poetry, in Zoroastrianism they have been quasi-
canonized from a religious point of view in that they were incorporated
in a good number of editions of the Xorde Avesta, the book containing
most of the (Avestan) prayers for daily use.'* Whereas the bulk of the
texts recited during the prayers (and contained in the Xorde Avesta) are
composed in a language incomprehensible to virtually all lay-people and
even to many priests, the Mondajat were easily accessible to the people,
for they are composed in their mother-languages, either New Persian
or—later on—Gujarati.'** Not only the language, but also the style, the
imagery and the whole discourse of the Mondjat, as Schermbeck illus-
trates in her paper, are significantly distinct from the priestly ritual texts

4> Like the contribution of Robert Langer, Beate Schmermbeck’s contribution is
based on a forthcoming PhD-thesis that is being prepared within the junior research-
group ,,Religionsgeschichte und Ritualistik* (Institut fir Religionswissenschaft; Univer-
sitdt Heidelberg) directed by the editor of this volume.

44 However, as Schmermbeck points out, the same Monajat were often transmitted
orally as well.

"> Beate Schmermbeck does not discuss the Gujarati-Monajat. It seems to me that
the Gujarati-Mondjat to a great extent were literary adaptations and transformations of
the earlier Persian texts. This ‘Gujaratization’ of the Mondjat presumably started by the
texts being transcribed in the Gujarati alphabet when they were printed in the Xorde
Avesta-editions produced for the Indian market. The Gujarati-Mondjat require a sepa-
rate study. For some preliminary observations see J.R. Russell, “Parsi Zoroastrian Gar-
bas and Monajats”, Journal of the Royal Asiatic Society (1989), pp. 51-63.
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and theological treatises. While Schmermbeck refers to these prayers as
the “silent, intimate sisters of the official prayers”, Manekji’s travel-
report published in this volume attests that in earlier times they were also
recited in such public religious places as temples and shrines (e.g. during
the seasonal festivals and pilgrimages).

Contrary to Langer’s ‘shrine cult’ and Kalinock’s sofreh-rituals, and
despite their Islamic origins, the Mongajat belong to a recent layer of a
shared heritage of Iranian and Indian Zoroastrians. Their contemporary
history, however, goes into opposite directions in both groups: Whereas
there seems to be a certain revival of the (Gujarati) Monajat-tradition
among the Parsis, e.g. for educational purposes,'*® they are nowadays
almost completely ignored and tend to be forgotten among the Iranian
Zoroastrians, while the non-Zoroastrian Persian Mongjat as part of the
classical poetic tradition of the country are still present in Iran. Those
Iranians who (according to Beate Schmermbeck’s observations) still
partly continue the Mondjar-tradition are all women, while the male in-
tellectuals and priests tend to despise these prayers as a ‘foreign borrow-
ing’ supposedly contaminating the ‘pure’ and ‘genuine’ Zoroastrian re-
ligion. Also in India, as far as [ am aware, these prayers are mainly sung
by women, and the recent Mondjat-revival is very much a female affair.
It should be remembered, however, that all the Monajat-poets mentioned
by Schmermbeck are men. Thus, gender turns out to be a complex prob-
lem.""’

In her contribution on a long Gujarati song, the Song of Fire (Atas nu
Gi1), Sarah Stewart draws attention to a similar situation.'*® As she
points out, this “song is unique in that it was composed by laymen for
use primarily within a lay context, and it appears to have acquired a reli-
gious status independent of priestly usage” (Stewart, p. 443). The song is
performed at what the Parsis call ‘auspicious occasions’, i.e. weddings
and initiations. As such it makes part of the repertoire of ‘female’ rituals,
1.e. rituals performed by ladies, forming a counterpart to the rituals of the

16 It remains to be seen whether this ‘revival® will safeguard the survival of this tex-
tual tradition.

147 For an attempt of ‘gendering’ the study of Zoroastrianism, see now J.K. Choksy,
Evil, Good, and Gender. Facets of the Feminine in Zoroastrian Religious History (To-
ronto Studies in Religion 28; New York, 2002). See also Stausberg, Die Religion
Zarathushtras, vol. 2, pp. 401-422.

"8 The paper is based on an unfortunately yet unpublished PhD-thesis. In the mean-
while, T filmed the singing of the song in Bombay in March 2002.
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male priesthood performed at these occasions.'* As a matter of fact, the
Song of Fire is performed by singers referred to as goyan,'>® who must
be married ladies and must have given birth in order to qualify; in other
words, in order to enhance the auspiciousness of events, the performers
must have themselves proven to be ‘auspicious’ by being ‘proven’ repre-
sentatives of the traditional gender-roles as wives and mothers."”’ As
males the priests are by gender (i.e., ‘naturally’) unable to achieve this
sort of ritual competence, and their priestly ‘purity’ alone is clearly in-

sufficient to achieve the required sort of ‘auspiciousness’.'”?

!

49 At initiations and weddings one clearly notes a gender-specific division of ritual
labor. In general terms, the preparation of food is an important element in ‘female’ ritu-
als (while this foodstuff may then, in turn, be blessed or consecrated by the male
priests). This division of labor is clearly visible in most Iranian rituals, where most, or
some, of the ladies usually stay inside the kitchen where they prepare food, while the
priests and most of the male participants stay in the hall, or the courtyard. As soon as
they are ready and while still steaming, the ladies take the food-items from the kitchen
and place them one by one on the ritual table in front of the priest who blesses them by
performing the ritual.

%0 All the lady-singers I am aware of are now at least in their seventies. Thus, it is
doubtful if the tradition of performing the Song of Fire at ‘auspicious occasions’ has
any future.

31 At least in earlier times, the same sort of logic was also applied to the priests per-
forming the wedding. Thus, in a Revayat from the second half of the 16" century (Kaus
Kamdin) the following question is raised: “About tying the marriage knot. Who should
tie it?” The answer is: “For performing the marriage ceremony no person will do other
than a worthy Dastur (i.e. priest) ... who has himself been married and who has been the
master of a family” (a married man — kad-xodé), B.N. Dhabhar, The Persian Rivayats of
Hormazyar Framarz and Others. Their Version with Introduction and Notes (Bombay,
1932), p. 196. In a note, Dhabhar remarks: “In Nowsari and several other places, it is
still the custom that only married priests can perform marriage ceremonies. In large
towns like Bombay, this custom is dispensed with.” Dastur Firoze Kotwal, a native of
Naosari (Nowsari), recalls this practice as well. However, he comments on this devel-
opment in the following terms: The lay-people prefarably want their weddings to be
performed by the high-priests (dasturs), and when the high-priests started to marry many
years after they had assumed office, by necessity they had to perform the weddings as
unmarried persons. Thus, in Dastur Kotwal’s view the reason for this development is
not urbanisation but the general increase in the age at which people get married. As a
matter of fact, until the second haif of the 19" century most Parsis were married in their
infancy; this practice was still allowed under the Parsi Marriage and Divorce Act of
1865, but it was formally abolished in 1929, see Stausberg, Die Religion Zarathushtras,
vol. 2, pp. 66-67.

132 As a consequence of this division of labor, women are virtually absent as main ritual
performers in the context of funerals. Earlier on, they were explicitly excluded from the
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While gender is an important category here, it should be kept in mind
that the Song of Fire itself was composed by men, and the printed edi-
tion published in 1879 which is now taken as the basis for the perform-
ance of the song was prepared by a man in order to correct what he per-
ceived to be ‘faulty’ performances. Hence, it seems that the distinction
between priestly and lay domains of religious practice is as complex an
affair as gender. Stewart emphasizes, “There are few religious obser-
vances that are peculiar to the laity alone; while many functions devolve
solely on the priesthood, beliefs and practices which I categorise as ‘lay’
are almost invariably shared by members of priestly families” (Stewart,
p. 447). As a matter of fact, the text as well as the performance of the
Song of Fire show the attempt of a ‘layization’ of priestly rituals, a proc-
ess that I have, following Gladigow’s scheme, classified as a ‘ritual quo-
tation’ above: The elaborate priestly ritual of consecration of the highest-
grade temple-fire'>* is commemorated, emulated, re-enacted and at the
same time transformed by an equally elaborate song. Stewart refers to
that process by calling it the “domestication of the sacred temple fire”
and a “ritual reconstruction” (Stewart, p. 445).

CONGREGATIONAL RITUALS
AND THE CONSTRUCTION OF RITUAL COMMUNITIES

In his contribution to this volume (on Sasanian court ceremonies), de
Jong categorically states, “Zoroastrianism is a ‘non-congregational’ re-
ligion, which means that the community does not gather regularly—for
example, once a week—for shared rituals” (de Jong, p. 351) He readily
qualifies this statement in restricting it to pre-modem Zoroastrianism. De
Jong’s statement brings the argument back to the question of implicit
and explicit comparisons, for he seems to derive his dual typology
(‘congregational’ versus ‘non-congregational’ religions) from a compari-
son of Zoroastrianism with Judaism, Christianity, and Islam. On the
other hand, the bundle of religious traditions now going under the name
of ‘Hinduism’, at least in their pre-modern versions, would probably
qualify as belonging to the ‘non-congregational’ species as well. As we
shall see, this leads to questions such as modes of the organization of

final sequences of the funerals. This, however, is no longer the case. On the current prac-
tice in Bombay and its interpretation(s), see the paper by Dorothea Liiddeckens.
133 On this ritual, see Mario Vitalone’s contribution to this volume.
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time in religions—the existence or not of the (seven-day) week makes a
difference here'**—and the different institutional set-ups of religions
shading different light on such notions as ‘congregation’ and ‘commu-
nity’.'>*

As de Jong readily admits, the Gahambar and a number of other sea-
sonal festivals such as Nou Ruz and related festivals (Mehrgan, Sadeh,
etc.) did and do involve the community as such, although much of their
celebration actually happens within, and is organized around, the family.
At least for the Gahambar, several texts insist that participation is com-
pulsory and with regard to the Gahambar the Nérangestan, a major
priestly treatise,'*® introduces an interesting distinction: the ‘number of
men’ versus the ‘number of ceremonies’ [Ner. 2,4]. According to one
commentator, usually the ‘number of ceremonies’ is more important (lit.
“better”), but when it comes to the Gahambar the ‘number of men’ is
more important [Ner. 2,5]. However, it is presented as a generally shared
opinion “that a ritual with six men is better than with one, and one with
six men is better than three (with one?)” [Ner. 2,4]. While a greater
number of ritual actors (or participants) was apparently appreciated, the
text also warns that the sheer number is not sufficient: “Not that one
should celebrate with five men what one should not celebrate with one”
[Ner. 2,4]."%

For mid 19" century Iran, Manekji’s travel-report makes it clear that
the Gahambar and Mehrgan were congregational rituals.'”® It was con-
sidered rewarding to visit each other without an invitation, people were
sitting around in groups, everybody was joining in the communal prayers
and it was considered a great merit to take part of the ritually consecrated
offerings; moreover, nobody dared to be absent, and, hence, all put their
work aside. However, the rituals did not take place at a religious place

'** On the significance of the eight- and seven-day week for religious history in the

West see J. Riipke. “Zeitliche Strukturen religiéser Aktivitdten. Historische und gegen-
wirtige Perspektiven”, Zeitschrifi fiir Religionswissenschaft 4, 1996, pp. 3-18.

'3 Such institutions as the synagogue and the church are linked to specific construc-
tions of religious community different from those linked to Zoroastrian temples.

1% See Philip Kreyenbroek’s contribution to this volume.

"7 The translation follows F.M. Kotwal/Ph.G. Kreyenbroek, The Herbedestan and
Nérangestan, vol. 1, Nerangestan, Fragard | (Studia Iranica, Cahier 16; Paris, 1995),
pp. 31-33.

'8 See the translation of the relevant passage by M. Giara, R. Karanjia and M. Staus-
berg in this volume.
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such as a temple, but in the houses'**—and this, in fact, may mark a dif-
ference to Judaism, Christianity, and Islam.'®® De Jong insightfully
comments on the “remarkable distinction between the daily and regularly
returning rituals performed by priests and the ritual life of lay Zoroastri-
ans, which is private or family-based” (de Jong, p. 351), and the ‘con-
gregational’ festivals once again show the complex sort of interaction
between priestly and lay practices: While the performance of priestly
rituals is not the dominant activity determining the religious identity of
the festival, priestly rituals are certainly integrated into the complex fab-
ric of the ceremony as a whole; as a matter of fact, the Visperad-rituals
are elaborations of the Yasna-rituals specifically designed'®' in order to
be performed during the Gahambar-festivals.

The available source-materials allow only few glimpses into the
‘congregational’ or ‘communal’ side of the pre-modern festivals and
rituals.'®> Modern practices are, of course, much more accessible in this
regard. Moreover, in the modermn period some new ‘congregational’ prac-
tices have emerged (or been transformed). The pilgrimages discusses by
Robert Langer in this volume are a striking example. More than anything
else, the pilgrimage to Pir-e Sabz, a shrine that Langer classifies as an
‘international Zoroastrian pilgrimage centre’, has in recent decades de-
veloped into a public event that virtually (sic!) involves the Iranian Zo-
roastrian community worldwide. While the long-term history of the Ira-
nian Zoroastian ‘shrine cult’ largely remains a matter of speculation, it is
safe to say that an overwhelming number of shrines are modem inven-

1% To a certain extent, this has changed in contemporary Iran where huge buildings
for the holding of communal gatherings have been erected even in small villages.

'* In all these religions, however, important rituals are performed at home. Hence, all
these comparisons are a slippery affair.

"' On the mechanism of their formation, see Almut Hintze’s contribution to this vol-
ume.

"2 In his contribution to this volume, Anders Hultgard traces the available evidence
for what he refers to as ‘ritual/cultic community meals’. For the early modern period,
Anquetil’s report, which is based on his stay in Surat, is an interesting source when he
refers to the Zoroastrian “banquets” and sketches the “repas” taking place in a garden,
see A.H. Anquetil Duperron, Zend-Avesta. Ouvrage de Zoroastre (Paris, 1771; repr.
New York/London, 1984), vol. 3 (=Tome second), pp. 574-576. Somewhat earlier,
John Ovington who spent a period of three years in Surat after he had arrived in Bom-
bay in 1689, had stated: “At their solemn festivals ... each Man ... brings with him his
Victuals, which is equally distributed, and eat in common by all that are present”,
quoted by Firby, European Travellers and their Perceptions of Zoroastrians in the 17"
and 18" Centuries, p. 145.
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tions. Furthermore, Bardsir, one of the places, Langer comments on in
his paper and which he classifies as ‘a trans-regional pilgrimage centre’,
llustrates that even the sofreh-rituals (studied by Sabine Kalinock) have
the potential to develop into large communal rituals. As a matter of fact,
the sofreh-rituals themselves are ‘congregational’ rituals, although they
are not necessarily (but often are!) performed on a weekly (or monthly)
basis, and their ‘congregation’ is not identical to the local or regional
religious community (like a parish)—they rather form their own kind of
group. Last but not least, the collapse of many features of the traditional
ritual system (analyzed by Katayoun Mazdapour in this volume) should
not obscure the fact that some new rituals have been and are being in-
vented. As examples one can cite the new sets of public events such as
the summer-holiday sporting competitions that integrate a competitive
Gaba-chanting as well as a commemorative ritual on behalf of the Zoro-
astrian ‘martyrs’ who have lost their lives during the war against Iraq,
and a new series of communal Friday-prayers taking place in some new-
style fire temples in Yazd (Kuée Boyuk) and Kerman.'®’

Even in India, we come across this ambivalent process of decline and
reinvention. Just as in Iran, the system of the purity rituals has seen a
steep decline (even though the funerary structures—the so-called ‘towers
of silence’ (daxma)—, in many ways a cornerstone of the entire system,
are still preserved in India).'** Already the early reform-movement in the
19" century had (successfully) tried to diminish what was perceived as
ritual ‘excess’, i.e., what, from an economic point of view, was consid-
ered as excessive expenses that the people had to incur in order to get
their rituals performed.'®® The later reform-movement was increasingly
unsatisfied with many aspects of the ritual culture. However, reformist
attempts at creating ‘congregational rituals’ with a ‘devotional’ intent
and a sermon have failed. Nevertheless, as my own contribution to this
volume illustrates, new ritual events have come up and occasionally they
have turned out to be a great success. In my own contribution, I am
studying two such ritual events taking place at two fire-temples in Bom-
bay (one with roots going back to Surat), which have repeatedly changed

' Unfortunately, all that has not yet been properly documented.

' On the long-term development of the funerary structures, see the contribution by
Dietrich Huff in this volume.

165 See Stausberg, Die Religion Zarathushtras, vol. 2, pp. 66—67. For the same rea-
sons, in Iran Zoroastrians were (and partly still are) reluctant to get married or to get
their children initiated.
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character. These events attract extremely large crowds—at least for Zo-
roastrian standards—, and significantly do so on a weekly basis. Thus,
from an unexpected angle, it confirms the idea that there is a connection
between the week as organizing principle of ritual timing and the per-
formance of ‘congregational’ rituals.

However, we need to go beyond the question of ‘congregational’
rituals in order to arrive at a better understanding of what rituals achieve
in terms of constructing communities. Possibly, it is not primarily the
number of people regularly attending the rituals that is at issue here. This
becomes particularly clear when we think of the religious role of fire.
While the worship of (or, rather in front of) the fire clearly is an act of
individual devotion,'®® the fire itself is very much a communal affair.
This communal dimension of the fire emerges from different observa-
tions. To begin with, the very consecration of the highest-grade temple-
fires—the Ata§ Bahram studied by Mario Vitalone in his contribution to
this volume—involves an effort of the entire community. From a ritual
point of view, this is clear from the fact that the process of consecration
involves different categories of fires.'®” These represent or exemplify all
possible sorts of fires used (and hence possibly abused) by a Zoroastrian
community, and which are ritually purified (and hence ‘sanctified”)
within the process of consecration. The final establishment (‘enthrone-
ment’) of the fire inside the respective section of a temple is very much a
community event, and it requires substantial funding and logistic ar-
rangements. Other established communities also have to consent to it
being consecrated. Moreover, the birthday of the fire is usually cele-
brated as a community event. In the form of a retrospective—mimetic—
performance, the Song of Fire (Atas nu Git) studied by Stewart confirms
and strengthens the intimate connection of consecrating a high-grade fire
and constructing a religious community; even the ritualized memory of
that event may serve as reconstructing the respective community. In In-
dia, prior to 1765, when the Navsari Ata§ Bahram was established, it
seems that the formation of a religious community—the Parsi-community—
was linked to a particular fire, the so-called Iran§ah. This fire-sanctuary
was held to incorporate (or rather ‘inflame’) the cultural memory of the
group. It would act as its symbolic center, and serve, as it were, as the

[

'% See e.g. J.R. Hinnells, Zoroastrianism and the Parsis (London, 1981), p. 62:
nor are there any congregational services. Each visit to a fire temple is more like a per-
sonal pilgrimage.”

'®7 This also applies to the second class of fires.
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‘king’ of the community.'®® In Iran, the basic logic was similar, but it
was applied in a different way: Instead of one central fire-sanctuary, in
the Revayat the idea is expressed explicitly that every Zoroastrian quar-
ter or village—or any group consisting of ten Zoroastrians or more—
should have at least a second-grade fire-sanctuary, and if possible also an
ata$ Bahram.'® The importance that the Iranians attach to the presence of
the consecrated fires within every Zoroastrian community probably has
to do with a ritual that in its turn constitutes something like a ritual
community: the ‘gathering of the fires’.'”® This ritual, which is not prac-
ticed in India, consists in transferring a ‘used’ fire—i.e., a fire that has
been used e.g. for cooking a number of times—to a fire of a higher rank
or class. This practice clearly established a network of fires and a com-
munity of fire-users.

These observations may illustrate the point that even ‘non-
congregational’ rituals serve to establish a ritual community. There are
more aspects to this topic as well that would merit a further investiga-
tion. Here, it may suffice to mention the community of the living and the
departed that is achieved by the performance and through the performa-
tive power of the priestly rituals and the festivals.'”' Moreover, the ritu-
als evoke a collective agency, a Zoroastrian “we”—as a community of
worshippers fighting evil and striving towards a purification and the fi-
nal transfiguration of the world.'”

Most Zoroastrian rituals are sponsored privately, and primarily ad-
dress the well-being of the immortal parts of the deceased relatives.

'8 See Stausberg, Die Religion Zarathushtras, vol. 1, pp. 380, 388-389, 423.

'®> See Dhabhar, The Persian Rivayats of Hormazyar Framarz and Others, pp. 61—
62.

170 See J.C. Tavadia, “Ein alter Feuerritus bei den Zoroastriern in Iran”, Archiv fiir
Religionswissenschaft 36, 1939/40, pp. 256-276; Stausberg, Die Religion Zara-
thushtras, vol. 3.

"1 This point is also emphasized in the joint paper by Jamsheed Choksy & Firoze
Kotwal when they state that many Zoroastrian rituals “create in the minds of devotees a
pious nexus between the living and the dead across the corporeal and the spiritual
realms” (p. 391) .

"2 Prototypically, ever since the Old Avestan Sevenfold Yasna (Yasna Haptanphaiti)
this collective agency finds its expression in the verbal form yazamaidé (“we worship”;
“we venerate”). The individual agency (“I”") dominates in the Gaéas, but especially in
the first Gada there are some instances of collective ritual agency, e.g. Y. 28,6 (“Grant
... to Zarathustra and to us, ... by which we may overcome the hostilities of the hostile™);
Y. 34,1;Y. 34,5 (“... Mazda ... we have always declared you [to be] superior to all nox-
ious demons and evil humans”).
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However, as all rituals invariably contain a textual section that seeks
blessings for the whole community, there always is a communal dimen-
sion even to those rituals that are sponsored for family-interests. This
community-encompassing dimension, it seems, has already been noted
by Herodotus in the second half of the 5" century BCE, when he states (I
132) that the Persian who performed a sacrifice “may not ask for the
good things for his own private interest alone; instead he prays for the
good to befall all the Persians and to the king; for he himself is included
among all the Persians.” While the royal appeal is no longer of relevance
to the majority of contemporary Zoroastrians, the ‘Zoroastrian nation’ is
implicitly present, addressed and maintained in Zoroastrian rituals.

IMAGINATIONS AND INTERACTIONS

From a chronological point of view, Herodotus, the ‘Father of His-
tory’,'” is amongst the earliest and most important (secondary) sources
for the study of Zoroastrian rituals,'’* and the relevant passages from his
Histories—in particular, I 131-132—have been repeatedly commented
upon in modern research.'” In his view of ‘alien religions’, which he
refers to as ‘customs’ or ‘laws’ (nomoi), Herodotus is not primarily in-
terested in their ‘theologies’. Instead, he mostly focuses on their ritual

. 7 . .
practices,'’® most of all in terms of sacrifice and—to a lesser extent—

' For a comprehensive survey of the current state of affairs in research on Herodo-
tus see Brill’'s Companion to Herodotus, eds. E.J. Bakker/I.J.F. De Jong/H. Van Wees
(Leiden et al., 2002); see also R. Bichler/R. Rollinger, Herodot (Studienbiicher Antike
3; Hildesheim et al., 2000).

'™ The only possibly earlier Greek source on Zoroastrian rituals is the well-known
fragment of Herodotus’ older contemporary Xanthos of Lydia according to which Zoro-
aster had instigated the rule against burning dead bodies and defiling fire in any other
way.

'7> Most recently and extensively by de Jong, Traditions of the Magi, pp. 76-120.

'8 See also W. Burkert, “Herodot als Historiker fremder Religionen”, Hérodote et les
peuples non-grecs. Neuf exposés suivis de discussions, ed. G. Nenci (Fondation Hart.
Entretiens 35; Geneve, 1990), pp. 1-32, p. 4 (,,(1) Herodot stellt den Wahrheitsan-
spruch der Religionen, die ‘Theologie’ zuriick ... (2) er konzentriert sich auf das direkt
Beschreibbare, das Ritual*); J. Gould, “Herodotus and Religion”, Greek Histori-
ography, ed. S. Hornblower (Oxford, 1994), pp. 91-106, pp. 98 and 101 (“Religion,
like culture itself, is in large part defined by Herodotus by shared ritual procedures”); T.
Harrison, Divinity and History. The Religion of Herodotus (Oxford, 2000), pp. 220-221
qualifies the latter statement.
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burial, divination, and the taking of oaths. At the same time, these ac-
counts are comparative and contrastive in that Herodotus describes alien
religious practice, in particular sacrifice, “almost always in terms of its
departure from the ritual of Greek sacrifice”,'’” and one may easily re-
construct an account of the standard Greek sacrificial procedure by in-
verting Herodotus’ reports about alien practices.'”® This comparative-
contrastive stance is particularly evident in the section about the ‘cus-
toms’ of the Persians. In fact, Herodotus provides an entire list of such
differences: the priest chanting a ‘theogony’ during the sacrifice must
strike Herodotus’ readers as un-Greek, and the same holds true for the
‘national’ and royal dimensions of the Persians’ sacrificial intentions
(both already mentioned above). Further points of difference (as noted
by Herodotus) are the absence of statues, temples and altars (instead, the
meat is spread out on very tender grass), and the facts that no fire is lit—
beforehand, that is, for the roasting of the meat as a Greek would have
done—, that the Persians have no libations, no flute music, no garlands,
and use no grains of barley. Hence, the very idea of ‘sacrifice’ at the
same time serves as a communicative pattern enabling cross-cultural
communication while also maintaining and even highlighting the pecu-
liar character of the practices of the different cultures involved. Interest-
ingly, the category of ‘libation’ does not work equally well as a cross-
cultural communicative devise, for while the Persians in all probability prac-
ticed libations Herodotus did not recognize (i.e., classify) them as such.
Herodotus’ account is systematic, clear, well written, and also
remarkably neutral. Indeed, far from making any derogatory statements
about the Persian customs, Herodotus, a Ionian travelling intellectual and
philobarbaros whose “openness to barbarian habits and influences seem
far removed from at least the popular and official attitudes in Athens of
the time”,'” takes a stance of distance towards his own culture, when he
notes that the Persians attributed foolishness to those who—unlike them-
selves (but very much like the Greeks)}—were erecting statues, temples,
and altars (I 131). Furthermore, Herodotus ventures an explanation,
when he states that the Persians “do not consider the divinities to be of
human form, as the Greeks do” (I 131), hence providing a ‘theological’

""" Gould, “Herodotus and Religion”, p. 98.

'" See Burkert, “Herodot als Historiker fremder Religionen”, pp. 19-20.

1" R. Thomas, Herodotus in Context. Ethnography, Science and the Art of Persua-
sion (Cambridge et al., 2002), p. 273. On Herodotus’ intellectual and cultural milieu see
pp. 4-27.
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rationale for their ritual practice. Unfortunately, he does not say more.
Hence, it is left to the scholars to guess what this phrase was intended to
imply, and Walter Burkert has put forward the hypothesis that the Per-
sian mirror Herodotus is holding up for his Greek audience was designed
as a deliberate alternative to Homeric ideas. According to Burkert, He-
rodotus has the Persians voice a critique that he himself had wanted to
address to the Greeks.'*® Moreover, according to Burkert, the idea that
the Persians call the entire vault of heaven Zeus (I 131) was in fact a re-
constructed version of the contemporary Greek theory that the radiant
sky was the true god.'®' Also with regard to the report about the Per-
sians’ critique of anthropomorphism, Herodotus seems to take a stance
in contemporary Greek controversy as incited by the sophists.'®
Herodotus is the first of a long list of Greek writers contributing im-
portant information on Zoroastrianism in general and on Zoroastrian
rituals in particular.'® However, it is difficult to assess on what sort of
information Greek and Latin authors based their reports on Persian ritu-
als, and to what extent their informants had access to Zoroastrian rituals
(if at all).'®* Probably, there may also have occurred a mixture of what
they had heard or seen with ideas taken from their own cultural back-

18 Burkert, “Herodot als Historiker fremder Religionen”, p. 21: ,,Was, laut Herodot,
die Perser den Griechen vorhalten oder vielmehr vormachen, ist also eine gezielte Al-
ternative zur ‘homerischen’ Géttervorstellung, die in der Epoche der beginnenden Na-
turphilosophie als die eigentlich natiirliche erscheint. Bei den Fremden ist sie, wie es
Herodot ‘scheint’, verwirklicht. Herodot lésst die Perser mit ihrem ‘Vorwurf” ausspre-
chen, was er selbst den Griechen sagen méchte.*

81 See Burkert, “Herodot als Historiker fremder Religionen”, p. 21:,,Was so rekon-
struierend vorgestellt wird, ist in der Tat eine griechische Theorie, und zwar die damals
modernste der griechischen Auffassungen: der ganze strahlende Himmel ist der wahre
Gott. So hat man Xenophanes verstanden ..., so formulierte es Euripides ..., so setzt es
— wohl spiter als Herodot — Demokrit voraus®. This would not be the only instance
where Herodotus is ,,aware of ideas and arguments that one might assume were later
than his writing*, Thomas, Herodotus in Context, p. 273.

'82On Herodutus and the sophists see now Thomas, Herodotus in Context.

'83 When it comes to an evaluation of secondary sources, Syriac, Armenian, Hebrew,
and later also Arabic writings could benefit from closer scrutiny.

'® In the case of Herodotus, it is interesting to observe the disagreement in the opin-
ions of the experts. Thus, while Gould, “Herodotus and Religion”, p. 100 finds that all
his “accounts of sacrificial practice ... give every impression of being precisely ob-
served” and “seem ... to be recorded by an observer accustomed to registering the sig-
nificant detail of ritual behaviour”, de Jong, Traditions of the Magi, p. 120 argues that
“his description of the sacrifice ... 1s too fragmentary to support the idea that he had
been present at such an occasion.”
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grounds and its ‘imaginary repertory’.'® The perception of Zoroastrian

rituals, or rather the interaction with the so-called mdgoi (magi),'* ritual
experts (professionals) in some way or the other linked to Zoroastrian
traditions, has given raise to the creation of specific terms (Greek
mageia, Latin magia) denoting a set of ‘other’, ‘marginal’, ‘inferior’, or
even ‘illegitimate’ ritual practices.'®’ On the other hand, though, there is
a long tradition that sheds positive light on the magi who occasionally
are explicitly defended against the accusation of practicing witchcraft
(‘magic’). Both attitudes, the negative and the positive perception of the
magi and their ritual arts, are present in later European history where one
finds a renewed interest in Zoroaster and things Zoroastrian ever since
Humanism and the Renaissance.'®® For the positive side, one may in par-
ticular refer to Neo-Platonist thinkers (such as Marsilio Ficino [1433—
1499] and Francesco Patrizi [1529—-1548]) who regarded Zoroaster as an
ancient sage possessing great mystical and curative, but at the same time
‘natural’ and ‘hidden’ powers. On the negative side, Zoroaster’s reputa-
tion as one of the foremost magicians in ancient history'* has inspired
fearful imaginations. For instance, a German poet of the Baroque period,
Daniel Casper von Lohenstein [1635-1683], in Agrippina (1665), one of
his Nero-tragedies, has Zoroaster perform a magical sacrifice offered to

'8 Later, with the rise of religions such as Christianity, Manichaeism, and Islam the
portrayal of Zoroastrian rituals has gained more polemical overtones. From now on,
conversions allowed for an influx of intimate knowledge about Zoroastrian ritual prac-
tices that may have had a certain impact on the genesis of Islamic ritual patterns; an
example often referred to already in the early literature (Darmesteter, Goldziher; re-
cently reviewed Yarshater, “The Persian Presence in the Islamic World“), is the pre-
scription of five daily canonical prayers. As some Syriac sources attest, now as then,
conversion necessitates some sort of ritual re-education that also involves elementary
body-mechanism (such as the way of speaking, eating, etc.).

'8 See the survey of available Greek and Roman sources in de Jong, Traditions of the
Magi, pp. 387-403 (and pp. 404—413 on the Magusaeans, a group that is mentioned in
Christian sources).

'87 For an attempt to reconstruct that process see J.N. Bremmer, “The Birth of the
Term ‘Magic’”, Zeitschrift fiir Papyrologie und Epigraphik 126, 1999, pp. 1-12; see
also M. Stausberg, “Zarathustra och magins uppfinning” [Zarathustra and the Invention
of Magic], Chaos 27, 1997, pp. 105—111. On the cultural interaction between Greeks
and Zoroastrians see now also W. Burkert, Die Griechen und der Orient. Von Homer
bis zu den Magiern (Miinchen, 2003), pp. 107-133.

'88 See Stausberg, Faszination Zarathushtra.

'8 On the literary stereotype of Zoroaster as the inventor of magic see Stausberg,
Faszination Zarathushtra, vol. 1, pp. 503-569.
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the dead (“Todten-Opffer”).'”® Zoroaster’s supposed magic seemed just
the right thing to invite for spectacle; hence, in the 18" century Zoro-
aster, the magician, found himself several times placed on the opera-
stage, e.g., in Handel’s Orlando (1732).""

Apart from the Greek and Roman reports from the 17" century on-
wards travelers brought home new accounts of Zoroastrian rituals.'”
Roughly at the same time, nascent Oriental Studies started to make
source materials in Oriental languages— mostly in Arabic, Persian, and
Syriac—accessible to a learned audience. Contrary to much received
wisdom, however, this did not immediately result in more ‘objective’,
‘value-free’ perceptions of Zoroastrian rituals. Just the reverse seems to
be the case: Unfavorable Islamic and Eastern Christian stereotypes were
added to the mixture of available information. As e.g. Barthélmi
d’Herbelot’s [1625-1695] Bibliotheque orientale, the major Orientalist
work of reference throughout the late 17" and the entire 18" Centuries,
amply illustrates, apart from ‘dualism’, the alleged ‘fire-cult’ (or ‘fire-
worship’) of the Zoroastrians is regarded as an essential feature of their
religion.'” Both topics—dualism and fire-cult—were hotly disputed is-
sues in the 18" century debate on Zoroastrianism (and still influence
public perceptions of Zoroastrianism). This debate was part of a larger
discourse on ritual and religion.

The right forms of ritual worship had been a question of outmost sig-
nificance ever since the Reformation, viz. the ongoing reforms and rein-
ventions of Christian rituals that went along with the creation of Protes-
tant churches and Catholic counter-reformation. Therefore, it hardly
comes as a surprise that the perception of Zoroastrian rituals came to be
linked to confessional polemics. Such is, to take a famous example, the
case with Humphrey Prideaux [1648-~1724], sometime Dean of Norwich
and author of a biography of Mohammad and a Jewish history (The Old

1% For references and further details, see my Faszination Zarathushtra, vol. 1, pp.
542-547. .

"I For further operas see Faszination Zarathushtra, vol. 2, pp. 869-884.

"2 See Firby, European Travellers and their Perceptions of Zoroastrians in the 17"
and 18" Centuries. Unfortunately, there is no similar survey of later travellers’ ac-
counts. For an analysis of the accounts of two scholar-travelers from the 19" century see
Carlo Cereti’s contribution to this volume.

'3 On d’Herbelot, see Stausberg, Faszination Zarathushtra, vol. 2, pp. 671-679. On
17" century’s debates, see also M. Stausberg, “Von den Chaldaischen Orakeln zu den
Hundert Pforten und dariiber hinaus: Das 17. Jahrhundert als rezeptionsgeschichtliche
Schwelle”, Archiv fiir Religionswissenschaft 3, 2001, pp. 257-272.
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and New Testament Connected in the History of the Jews and the
Neighboring Nations, published in 2 volumes, 1716-1718). When dis-
cussing the reign of Darius the Great, Prideaux makes a long digression
about Zoroastrianism.'** Here, among many other things, he mentions
that the Zoroastrian priests were carrying a mouth-veil in order to avoid
polluting the fire. As a result of this, Prideaux moves on to speculate that
the priests neglected the proper pronunciation of the prayers and started
to mutter them, just as the ‘Papists’, i.e. the Catholics, were doing. As a
further point of similarity between the ‘Magians’ and the ‘Papist’ priests,
Prideaux mentions the fact that their priests in their rituals employed an-
cient languages that are incomprehensible to the common man. Further-
more, according to Prideaux, both the Zoroastrian and the Catholic
clergy share ‘a superstitious folly’ making one adhere to ‘the old statues
against all good reason’. Incidentally and ironically, this sort of reason-
ing and polemical tone recalls many of the current controversies (be-
tween so-called ‘orthodox’ and ‘reformists’) raging in the Zoroastrian
communities, for instance on the Internet.

Before venturing on his ecclesiastic career, Prideaux had studied Ori-
ental languages at Christ Church College in Oxford, and he was one of
the hottest candidates for succeeding the great Orientalist Edward Po-
cocke [1604—1691] on his Oxford chair. Another candidate was the li-
brarian Thomas Hyde [1636—-1703] who was appointed as professor of
Arabic and later on also took over Pococks chair of Hebrew that in the
meanwhile had been entrusted to Roger Altham. Hyde is the author of
the Veterum Persarum et Parthorum et Medorum religionis historia,
also known under the title Historia religionis veterum Persarum,
eorumque Magorum, one of the first histories of any single religion,
published in 1700 (second edition 1760). Contrary to Prideaux, Hyde
draws a very favorable picture of what he refers to as the ‘old Persian
religion’.'”® As some later scholars in our field, Hyde was concerned
with establishing the ‘orthodoxy’ of his ‘old Persians’. In his case, this
entailed an attempt to show that the religion of the ‘old Persians’ corre-
sponds to the idea of an ‘orthodox religion’ (in the obvious Christian
sense of the term) belonging, as it were, to the same historical tradition
as Christianity and Judaism. The decisive criterion in this regard is the

%4 For more details on Prideaux, his ideas about Zoroastrianism and further refer-
ences see Stausberg, Faszination Zarathushtra, vol. 2, pp. 740-756.

' On Hyde and his Historia see Stausberg, Faszination Zarathushtra, vol. 2, pp.
680-712.
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notion of ‘monotheism’, and in his description of the ‘old Persian’ relig-
ion Hyde was at pains to get rid both of the accusations of ‘idololatry’
and ‘dualism’.

In his theological purification of the ‘old Persian’ religion, Hyde pro-
duces a detailed discussion of some elements of Zoroastrian rituals, es-
pecially the priesthood, the fire-temple (pyreum), their ‘church’,'*® their
reverence for the sun and the elements, especially the waters and, of
course, their ‘cultus Ignis’. Here, however, Hyde emphatically denies
that the ‘old Persians’ and their modern successors were to be attributed
a ‘true fire-worship’—*“Pyrolatriam veram™®’—, and he rejects the
opinion to the contrary that was propagated by Christian missionaries.'**
His basic assumption of a continuity of the Zoroastrian tradition from the
‘old Persians’ down to the contemporary Parsis—also in this respect he
seems to foreshadow the theory of Mary Boyce—allows him to supple-
ment ancient written sources with statements made by modern travelers.
Occasionally, he even had his friends make investigations on his behalf
on the spot: “When a friend of mine in East India, encouraged by me,
seriously consulted their priests, if they, in their cult, directly utter some
prayer towards fire, they answered, that they did not utter some prayers
directly towards fire, but that they directed all their prayers immediately
towards God Almighty.”"*’

Hyde’s interest in Zoroastrian rituals or ‘cult’ was motivated by theo-
logical considerations: It is not the ‘cult’ as such that aroused his inter-
est, but rather the taxonomic problem if the Zoroastrian rituals necessar-
ily impeded the ‘old Persian’ religion from being classified as ‘ortho-
dox’. In that respect Hyde is no exception to the general tendency—
probably a Protestant heritage—that tends to regard rituals as ‘external’
and hence shallow, secondary phenomena merely expressing something
else (such as ‘creeds’ or ‘power relations’).?*® The discovery that rituals

"% T. Hyde, Veterum Persarum et Parthorum et Medorum Religionis Historia (Ox-
ford, 1760), p. 359: “Dictus Ignis Sacer servatur in Pyréo, seu Templo ad hoc extructo,
quod est Magorum Ecclesia.” Tab. VIII presents a picture of a “Templum Ignis”.

"7 Hyde, Veterum Persarum et Parthorum et Medorum Religionis Historia, p. 11.

'8 Hyde, Veterum Persarum et Parthorum et Medorum Religionis Historia, p. 9.

' Hyde, Veterum Persarum et Parthorum et Medorum Religionis Historia, p. 11:
,,Cum enim Amicus in Orientali India, meo suasu, eorum Sacerdotes serid consuleret,
An in culto suo aliquas preces fundebant directé ad Ignem? Respondebant, Quod nullas
preces fundebant directé ad Ignem, sed omnes preces dirigebant immediaté ad Deum
Omnipotentem."

200 1t would thus be tempting to speculate that scholars with a Catholic background
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are mechanism of world making in their own right and hence merit an
independent inquiry was one of the starting points for the recent take-off
of ‘ritual studies’ since the 1970s. It goes without saying that this as-
sumption was a guiding-principle for the making of this book. For the
joint fields of ritual theory and Zoroastrian study, the insight that ritual is
neither “a decorative addition to religious belief and practice”, nor “the-
ology’s handmaiden”,*' is one of the lasting achievements of the semi-
nal book on aesthetic theory and Zoroastrian rituals by Ron G. Williams
and James W. Boyd.*”

Let us briefly return to the 18" century. Whereas Hyde was working in
his library and was receiving information from his friends in India, with
Abraham Hyacinthe Anquetil Duperron [1731-1805] a direct link between
Western scholars and their ‘objects’ was finally established. Anquetil’s
travel to India and his stay among the Parsis of Surat in the late 1750s laid
the basis for his (French) translation of most Avestan and some Middle
Persian texts. His translation of the Bundahisn is followed by a “vocabu-
laire” and two little treatises. The first one is the “Exposition des usages
civiles et religieux des Parsis” of 65 pages. This in many respects still valid
account of Zoroastrian rituals is, as Anquetil affirms, based on his own
observations (“je présente ce que j’ai vii’*®’). However, his quest for
knowledge and participation has lead him into trouble and his (supposed?)
visit to a fire-temple has roused a lively controversy in scholarly litera-
ture.”** Anquetil’s—from a scholarly perspective—very fruitful relation-

may have had fewer difficulties in approaching Zoroastrian rituals than their colleagues
from the Protestant confessions. However, I do not find much empirical evidence that
Catholic scholars have been more committed the study of Zoroastrian rituals than their
Protestant counterparts, and sometimes it was definitely the other way round. There are
prominent scholars from both confessional groups (such as Darmesteter and Boyce re-
spectively). Possibly the fact of being culturally alienated from a positive attitude to-
wards rituals may be a good stimulus to ‘rediscover’ their significance in other cultures
and religions.

2! R.G. Williams/J.W. Boyd Ritual Art and Knowledge. Aesthetic Theory and Zoro-
astrian Ritual (Columbia, 1993), p. 142. Some guiding-principles of this book are dis-
cussed from a meta-theoretical point of view in Jens Kreinath’s contribution to this vol-
ume.

292 Tn their contribution to this volume, James Boyd & Ron Williams present some
further developments of their approach.

23 Anquetil Duperron, Zend-Avesta, ouvrage de Zoroastre, vol. 3, p. 527.

4 See M. Stausberg, “‘mais je passai outre’ oder: Zur Friihgeschichte des Orienta-
lismus. Abraham-Hyacinthe Anquetil Duperron und die Zoroastrier in Surat (1758—
1760)”, Temenos 34, 1998, pp. 221-250.
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ship to his Zoroastrian teachers, the Dasturs Darab and Ka’us, was rather
complicated: full of mutual mistrust, tensions, and conflicts.”®

Even in later times, though, the study of Zoroastrian rituals strongly
benefited from the co-operation between Zoroastrians, mostly Indian
priests, and Western scholars.””® With two Zoroastrian priest-scholars
from India (Dastur Firoze M. Kotwal; Ervad Ramiyar P. Karanjia) and a
Zoroastrian lady-scholar from Iran (Katayoun Madzapour) attending the
conference and contributing papers in the subsequent proceedings pub-
lished in this volume, our present endeavor is a case in point. From a
historical point of view, some collaborative efforts are especially memo-
rable in this respect, in particular the ‘teams’ Martin Haug with Ho-
shangji Jamaspji, James Darmesteter with Tahmuras Dinshaw Ankle-
saria, and Lady Drower with Framroze Ardeshir Bode.*®” In our times,
Dastur Kaikushroo M. JamaspAsa has been collaborating with Helmut
Humbach and John Hinnells, and Dastur Firoze M. Kotwal has been—
and indeed still is—working with a number of scholars from different
backgrounds (in alphabetical order: Mary Boyce, James Boyd, Jamsheed
K. Choksy (himself a Zoroastrian), William Darrow, Almut Hintze,
Philip Kreyenbroek, and James Russell).*”®

23 See Stausberg, “‘mais je passai outre’.

2% There is a tradition of exposure and commitment to philological learning among
Indian priests that goes back to the mid 19" century, see Stausberg, Die Religion
Zarathushtras, vol. 2, pp. 99-111. Iranian priests are not part of that tradition. As a
matter of fact, many leading [ranian priests seem to be much too embarrassed about
their traditions than that they would undertake a serious study of rituals. If they venture
on a study of rituals, then it is mainly done in order to ‘reform’, ‘update’, or ‘improve’
existing ritual practice. [ came to be exposed to that attitude when, in March 2002, |
filmed the ata$ bozorg kardan, a Zoroastrian ritual that 1 was especially interested in
because it is not practiced in India. The head of the council of Zoroastrian priests in
Yazd, an archaeologist by training who is the son of a practising priest but who per-
forms himself only occasionally any ceremony, if at all, found my interest in this ritual
somewhat irritating and indirectly tried to discourage both me and the priest who was
going to perform it, to have the ceremony done. However, there still is a demand for the
ata$ bozorg kardan among lay-people, and it is occasionally still executed in Yazd while
the priests are now formally prohibited from performing it in Teheran.

27 In his contribution to this volume, Carlo Cereti mentions the collaboration be-
tween the Italian scholar Angelo De Gubernatis and Dastur Jamaspi JamaspAsa who
during the former’s visit to Bombay (in 1885) even took the foreign scholar to a Parsi
club where he performed a ritual for him to witness. Moreover, they corresponded for
quite some time.

% The present author also gratefully acknowledges the kind and friendly assistance
provided by Dastur Kotwal. Apart from co-authoring one paper in this volume (together
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This fruitful mutual interaction between Zoroastrian priests and stu-
dents of Zoroastrianism, however, falls in a transition period. Jivanji
Modi’s The Religious Ceremonies and Customs of the Parsis, mentioned
at the outset of this introductory essay, demonstrates that the out-
sider/insider-communication is always a two-way process, and a com-
plex one at that. In a way, as Modi acknowledges in his preface, the
book was a by-product of James Hasting’s invitation to contribute ‘the
closest possible description’ of Zoroastrian rituals to his Encyclopaedia
of Religion and Ethics (1908-1926; 13 vols.).>” Modi’s The Religious
Ceremonies and Customs of the Parsis is at the same time directed to
students of religion and anthropology, and to members of his own com-
munity, and up to the present day, the book is used in both contexts.”'’
When writing this book, Modi was aware of the ongoing breakdown of
the system of purity rules and rituals, and as a matter of fact, due to his
travels abroad, he himself had provoked a cause celebre in priestly cir-
cles because travels by sea were hitherto considered as irreversibly nulli-
fying ritualistic qualifications. In the preface, Modi states: “The reader
will find that many a ceremony, ritual or custom has been spoken of as
having become obsolete ... Many more will be obsolete in the course of a
few years.”?'' In view of this rapid change—in her contribution to this
volume Katayoun Mazdapour provides a systematic account of the many
changes that have occurred in Iranian Zoroastrian rituals in the second
half of the 20™ century—, Modi’s book is an ongoing reflection on the
roots and validity of the ceremonies, most of all of the purity-rituals.
While Modi’s solution—his pointing to the sanitary or hygienic merits of
the rituals—is nowadays obsolete both from methodological and theo-
retical points of view, the book nevertheless vividly exemplifies the
point that the study of Zoroastrian rituals is clearly involved in contem-
porary Zoroastrian practice by e.g. providing new interpretations and
justifications, raising questions, nourishing doubts, and putting things
into historical perspective. As I came to learn both in India and Iran, do-
ing research and fieldwork inevitably changes the field in which we are

with Jamsheed K. Choksy), one evening of the conference was held as an informal and
open discussion with Dastur Kotwal. The session was chaired by Philip Kreyenbroek.

29 Modi, The Religious Ceremonies and Customs of the Parsees, p. v.

2% The high educational standard of many Zoroastrians facilitates their access to
scholarly discourse about their religion.

' Modi, The Religious Ceremonies and Customs of the Parsees, p. VI
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navigating.?'? The reflective turn in cultural studies’'’ makes us aware
that the emphatic distinction between ‘subjects’ and ‘objects’ in our
studies may in the end turn out to be a rather shallow devise, and this is
particularly true when it comes to the study of rituals. Here, different
contexts of practice and discourse converge, and it is the hope of the edi-
tor of this book that its pages may contribute to creating an intellectual
context of mutual collaboration in the young field of the study of Zoroas-
trian rituals.

22 In India, in an interview it emerged that the fact of a foreign scholar (the present
writer) studying a recently developed ritual was regarded as a proof for the ritual’s pres-
tige, dignity, and efficacy.

3 See e.g. P. Bourdieu, Science de la science et réflexivité. Cours du Collége de
France 2000-2001 (Paris, 2002%).



SEQUENZIERUNG VON RITEN
UND DIE ORDNUNG DER RITUALE

Burkhard Gladigow

1. FORSCHUNGSGESCHICHTE: STRUKTUREN UND SEQUENZEN

Ein Versuch, typische Elemente und Funktionen von Ritualen—und
zugleich invariante Sequenzen—zu bestimmen, beginnt in der Religi-
onswissenschaft mit Marcel Mauss, der fiir das Opferritual drei Phasen,
die des Eintritts, der Handlung und des Austritts postulierte. An ihn
schlieBt van Gennep an, dessen 3er Schema von Segretation, liminaler
Phase und Aggregation fiir viele Jahrzehnte die Forschungslandschaft'
bestimmt hat. Dieser Forschungstradition ist gemeinsam, daf} das ,Ritu-
al* iiber jeweils eine Grund-Struktur und eirne Funktion definiert wird:
Diese singularisierende Pramisse, namlich, dal es grundsitzlich eine
dominante und strukturgebende Bedeutung des Rituals gebe, bleibt
weitgehend unausgesprochen und undiskutiert. Wenn komplexe Rituale
hochst unterschiedliche Modi der Prédsentation besitzen (wie wohl im
Regelfall), unterschiedliche Bediirfnisse befriedigen, dazu noch ver-
schiedene Produkte oder Leistungen (eine Fleischmahlzeit, Gesundheit,
oder Kriegsgliick), werden sie in je getrennte Kategorien eingeordnet.

Eine wichtige Erweiterung des van Gennepschen Schemas erfolgte
durch Edmund Leach, der nun die Perspektive des zeitlichen Ablaufs ins
Spiel bringt und in der Sequenz der Passagerituale das innovatorische
Potential sieht: Die Intervalle zwischen Ritualen, die gesellschaftlich
inszenierten Abstande zwischen den ,Festen®, seien das Wesentliche, sie
generierten ,Zeit‘. Der Fortschritt in Leachs Interpretation liegt darin,
daB er nicht nur die (Binnen-)Struktur von bestimmten (aber: nicht al-
len!) Ritualen thematisiert, sondern auch jene Sequenz von Festen an-
spricht, durch die eine Makrostruktur entsteht, fiir die der Kalender dann
so etwas wie die Partitur vorgibt. Tambiah rezipiert in seiner ,performa-

' Uberblicke iiber die Forschungsansitze bei C.M. Bell, Ritual Theory, Ritual Prac-
tice (Oxford, 1992) und D. Krieger/A. Belliger (eds), Ritualtheorien. Ein einfiihrendes
Handbuch (Opladen/Wiesbaden, 1998). Auf diese Zusammenstellung der wichtigsten
Texte wird im folgenden jeweils Bezug genommen.
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tiven Theorie des Rituals*® diese Vorgaben fiir eine ,,provisorische* De-
finition:

Das Ritual ist ein kulturell konstruiertes System symbolischer Kommunika-
tion. Es besteht aus strukturierten und geordneten Sequenzen von Worten
und Handlungen, die oft multi-medial ausgedriickt werden.?

Tambiah wendet sich aber dann (seiner Themenstellung entsprechend)
mehr den Konsequenzen der allgemeinen Charakteristika von Ritualen
(Formalitét, Verdichtung und Redundanz) zu: Rituale seien in ,parado-
xer Hinsicht performativ: In dem Sinne paradox, ,,dass, obwohl die er-
wartete perlokutiondre Wirkung der Rituale nicht gewiss ist, diese Tatsa-
che ihre performative Giiltigkeit nicht in Frage stellt.**

Tambiahs Ansatz fiihrt ihn mit einer gewissen Notwendigkeit zur
Frage nach der Form des Rituals als regelhafter Anordnung von Gesten,
Worten und Handlungen, die er jedoch sehr schnell auf die Frage der
,Ordnung der Redundanz* reduziert: ,,In allen komplexen Ritualen gibt
es sichtbare ,Sequenzierungsregeln‘ und ,Einschrinkungen des gleich-
zeitigen Vorkommens**.” Dieses Programm einer ,horizontalen Analy-
se“ von Ritualen wird dann vor allem dazu verwendet, die ,,vertikale
Dimension*® des Rituals zu etablieren, in Tambiahs Worten:

Die zweite Bedeutung, in der ich das Ritual als Performance betrachte, be-
steht also darin, das Ritual als dramatischen Vollzug zu verstehen, dessen
eigentiimliche Struktur zusammen mit Stereotypie und Redundanz etwas mit
der Produktion eine Gefiihls erhohter gesteigerter und vereinter Kommuni-
kation zu tun hat.”

Die folgenden Uberlegungen sollen an diesem Punkt ansetzen und in
eine Art Analysemodell libergehen, das sowohl eine Notation und Se-
quenzierung von Ritualen zum Ziel hat, wie Korrespondenzen zwischen
internen Sequenzen und externen Kontexten erschliefen soll. Die histo-
rischen Beispiele werden bevorzugt aus dem Bereich der mediterranen
und Europdischen Religionsgeschichte gewihlt, mit einer gewissen Pra-

> S.J. Tambiah, ,A Performative Approach to Ritual®, Proceedings of the British
Academy 65, 1981, pp. 113—169; zitiert nach der deutschen Ubersetzung ,,Eine perfor-
mative Theorie des Rituals®, Ritualtheorien, eds Krieger/Belliger, pp. 227-250.

> Tambiah, ,,Eine performative Theorie des Rituals®, p. 230.
Tambiah, ,,Eine performative Theorie des Rituals®, p. 239.
Tambiah, ,,Eine performative Theorie des Rituals®, p. 246.
Tambiah, ,,Eine performative Theorie des Rituals®, p. 248.
Tambiah, ,,Eine performative Theorie des Rituals*, p. 248.
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ferenz fiir die antike rdmische Religionsgeschichte. Beides aus Griinden
einer pragmatischen Beschrinkung in der Beriicksichtigung historischen
Materials, aber auch, weil sich fiir die entstehende Religionswissenschaft
der Bereich der Rémischen Religion, fiir eine gewisse Zeit zumindest,
als eine Art ,religio Franca‘ erwiesen hat.

2. ELEMENTE UND BINNENSTRUKTUR VON RITUALEN

Zunichst einige terminologische und systematische Vorgaben und Vor-
iiberlegungen. Die Bedeutung der Wiederholung fiir eine Theorie des
Rituals ist vielfach behandelt werden:® Aus ethologischer Sicht, aus der
Sicht einer Handlungstheorie, kultur- und wissenssoziologischer Per-
spektive bis hin zu einer Rezeptionsisthetik der Wiederholung. Ich setze
diese Diskurse voraus und beschrinke mich auf eine pragmatische Un-
terscheidung von Wiederholung und Redundanz, sowie auf eine Diffe-
renzierung von Wiederholungen auf der Elementebene, der Ebene typi-
scher Elementsequenzen, und der Wiederholung von komplexen Ritua-
len.’ Redundante Riten werden von wiederholten dadurch unterschieden,
daB redundante Riten die ,gleiche‘ Funktion (oder Information) auf un-
terschiedliche Weise ausdriicken kénnen: Eine Dedikation kann durch
den Ritus des Deponierens oder Schmiickens, oder eine vorangetragene
Weihetafel ausgedriickt werden. Ebenso kann diese Dedikation aber
durch die mehrfache Wiederholung derselben Weihungsformel ausge-
sprochen werden.

Rituelle Elemente (,Riten‘) seien dadurch definiert, daf} sie entweder
innerhalb desselben Rituals wiederholt werden kénnen, oder daf sie ,er-
kennbar* auch in anderen Ritualen vorkommen. Erst in der Wiederho-
lung werden sie als diskrete Elemente ,erkennbar‘ und, wenn sie auch in
anderen Ritualen auftreten, ,wiedererkennbar. Als diskrete rituelle Ele-
mente sind sie aber auch voneinander abgrenzbar, haben ,Grenzen*, und
sind in unterschiedlichen Reihenfolgen kombinierbar. Typische Ritual-
sequenzen seien dadurch definiert, daB} sie eine ,liberschaubare‘ Zahl
diskreter ritueller Elemente miteinander verbinden und daB diese Kons-
tellationen in unterschiedlichen komplexen Ritualen vorkommen kén-

¥ Uberblick bei D. Baudy, Rémische Umgangsriten. Eine ethologische Untersuchung
der Funktion von Wiederholung fiir religidses Verhalten (Religionsgeschichtliche Ver-
suche und Vorarbeiten 43; Berlin/New York, 1998).

° Zum Begriff vgl. B. Gladigow, ,Ritual, komplexes*, Handbuch religionswissen-
schaftlicher Grundbegriffe 4, 1998, pp. 458-460.
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nen,'® daB sie also ,erkennbar® und ,identifizierbar¢ sein miissen. Mit
dieser Wiedererkennbarkeit korrespondiert auf der kognitiven Seite das
Phidnomen der Mustererkennung als komplexe Form von Gestaltwahr-
nehmung. Typische Ritualsequenzen, wie etwa die Sequenz ,Grufl,
dreimaliges Umkreisen, Wasserspende®, gliedern komplexe Rituale, ma-
chen sie iiberschaubar, plausibel, vielleicht sogar verstehbar. Die Frage
einer ,Wiedererkennbarkeit‘ von Ritualen ist wohl nicht von ihrer ,Uber-
schaubarkeit* zu trennen: Uberschaubarkeit aber wird auch in Ritualen
(nicht nur in Literatur und Musik) durch gliedernde Elemente (etwa ritu-
elle Anaphern), explizite Gruppenbildung (typische Riten-Sequenzen),
und eine Logik oder Dramatik der Abfolge von Elementen und Element-
gruppen hergestellt. Auf die hier nur in plakativen Stichworten angedeu-
teten Perspektiven einer internen Sequenzierung und der externen ,Ver-
netzung* von Ritualen sei das Folgende ausgerichtet. Und zwar nicht nur
im Blick auf latente Strukturen, sondern vor allem auf explizite ,Lese-
anweisungen‘: Was sollte ein Kultteilnehmer tun, sehen, erfahren, viel-
leicht sogar: glauben,'' — und wie kann man diese Ziele aus einer syste-
matischen Analyse historischer oder rezenter Rituale erschlieen?

3. RITUELLE SEQUENZEN UND ,RITUELLE ZITATE'

Die religionswissenschaftliche Forschung hat—wenn sie sich nicht auf
,den‘ Sinn eines Ritualtyps kapriziert hat'> —hdchstens mitbeachtet, da
es fiir ein durch Tradition fixiertes Ritual eine Reihenfolge der Elemente
gibt, und daf} diese Reihenfolge von den Akteuren als formgebunden
und invariant'* betrachtet wird. Die korrespondierenden Charakteristika

' Die hier vorgestelite Differenzierung von typischen Riten-Sequenzen und vollstén-
digen Ritualen ist nicht identisch mit Bergesens Unterscheidung von Mikro- und Mak-
roriten. Bergesen definiert: ,,Makroriten beziehen sich also auf die Gemeinschaft als
Ganzes und driicken damit die spezifisch kollektive [dentitit ... aus.* Mikroriten sind
demgegentiber ,,im sprechenden Subjekt situiert* und driicken das Verhiltnis von indi-
viduellem BewuBtsein und ritueller Ordnung aus. A. Bergesen, ,,Die rituelle Ordnung®,
Ritualtheorien, eds Belliger/Krieger, pp. 49—76; hier pp. 63 und 67.

"' Zu der an E.Th. Lawson und R.N. McCauley anschlieBenden Diskussion vgl. B.
Malley/J.L Barrett, ,,Can Ritual Form be Predicted from Religious Belief? A Test of the
Lawson-McCauley Hypotheses*, Journal of Ritual Studies 17, 2003, pp. 1—14.

'2 Zur Kritik an einer singularisierenden Perspektive in der Analyse von komplexen
Ritualen vgl. B. Gladigow, ,,Opfer und komplexe Kulturen“, Opfer. Theologische und
kulturelle Kontexte, eds B.Janowski/M. Welker (Frankfurt, 2000), pp. 86—107.

"> Als Beispiel fiir Formerfordernisse (in precibus nihil esse ambiguum debet, Serv.
Aen. VII 120) dient im allgemeinen die rémische Ritualpraxis; dazu G. Wissowa, Reli-
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von Redundanz und Sequenz beschréanken sich freilich in diesem For-
schungskontext auf ihre Brauchbarkeit fiir eine Definition (oder We-
sensbestimmung) von Ritual — und werden nicht ernsthaft in eine Art
,JKompositionslehre des Rituals umgesetzt. Folgt man dieser traditionel-
len Analysetradition nicht, und stellt man etwa die Frage nach typischen
Ritualsequenzen innerhalb unterschiedlicher Rituale (— die von der Be-
trachtung gemeinsamer Strukturen von Passage-Riten insgesamt zu un-
terscheiden ist), zeigen sich auf einmal nicht nur Strukturen innerhalb
eines einzelnen Rituals, sondern auch Strukturen einer ,Querverbindung*
zwischen Ritualen, zeigt sich (ich nenne es einmal, in Ubertragung des
literaturwissenschaftlichen Begriffs der Intertextualitét) eine ,Interritua-
litéit*. Elemente oder Gruppen von Riten innerhalb von Ritualen nehmen
auf die entsprechenden Sequenzen in anderen Ritualen Bezug: Zwischen
Ritualen und Elementgruppen in Ritualen bestehen Korrespondenzen
und Reziprozititen.

Als Beispiele fiir solche typischen Ritualsequenzen seien die stereo-
type Abfolge von Umgang, Opfer, Agon/Spiel und Festmahl genannt,
die sowohl bei Stadtgriindungen, wie Lustrationen und Erntedankfes-
ten'* praktiziert wird, oder die Abfolge von Anrufung, Lied oder Tanz
und Opfer, die sich als typische Sequenz im Fest der Arvalbriider und in
Friihlingsfesten findet. Wenn solche Ritualsequenzen einerseits hoch-
spezifisch sind und andererseits auch in anderen Ritualen erscheinen,
konnte man sie als ,rituelle Zitate* bezeichnen. Unter Zitaten von Ritual-
sequenzen verstehe ich dabei vom Teilnehmer oder Zuschauer erkennba-
re Sequenzen, die in voneinander unterscheidbaren Ritualen vorkom-
men, nicht latente oder implizite Mikrostrukturen. Im Unterschied zur
,blof historischen‘ Verbindung zwischen einer fritheren und spéteren
Verwendung (dies die iibliche Perspektive) ist das ,rituelle Zitat‘ durch
eine Intention charakterisiert, die mit der Erwartung verknlipft ist, daf}
das Zitat auch als Zitat erkennbar ist und erkannt wird. Hinter dieser ver-
dnderten Analyserichtung steht so etwas wie eine ,Produktionsisthetik*
von Ritualen, — ich werde spéter kurz darauf eingehen.

Parallel dazu 148t sich ein Phdnomen einordnen, daf ich als ,Ritual in
Ritualen® bezeichnen mochte: Fiir die antiken Religionen etwa ist das
Ritual des Tieropfers ein an sich selbstindiges Ritual, das zugleich in
Verbindung mit praktisch allen ,Grofformen‘, von Ritualen erscheint:

gion und Kultus der RGmer (Miinchen, [1912] 1971) pp. 394 sgs.
"4 Beispiel bei Baudy, Rémische Umgangsriten.
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Quis ludus sine sacrificio ?"° notiert der Christ Pseudo-Cyprian tadelnd.
Kein Krieg, keine Tempeleinweihung, kein Triumph und kein Gétterfest
ohne Tieropfer. Ein Indiz fiir diese Integration des Opferrituals in fast
alle komplexen Rituale der Antike ist das Vorgehen der christlichen Kai-
ser gegen die paganen Religionen: Mit dem Verbot des Tieropfers im
vierten Jahrhundert und den korrespondierenden strafrechtlichen Sankti-
onen waren die wichtigen traditionellen Formen des Kultus nicht mehr
,vollstindig*'® — das heiBt eben auch: nicht mehr rite praktizierbar.

Fir die ,ungestorte Antike gilt: Der konkrete Vollzug eines Opfer-
Ritus—oder mehrerer wiederholter oder unterschiedlicher Opfer—steht
jeweils im Kontext eines komplexes Rituals, d.h. eines Rituals, das sei-
nerseits andere Ritensequenzen inkorporieren kann,'” oder durch Einzel-
elemente mit ihnen verkniipft ist. Typische Ritualsequenzen, die Wie-
derholung der gleichen rituelle Elemente innerhalb unterschiedlicher
Rituale, konnen dabei ,rituelle Zitate* erzeugen, die ihrerseits so etwas
wie eine ,Inter-Ritualitdt® begriinden: Kathartische Sequenzen innerhalb
vieler Rituale (Besprengen, Umgehen, Bestreuen) liefern ,Querverbin-
dungen* der Rituale, die iiber Kathartik und die eng verbundene Divina-
tion das gesamte rituelle Netzwerk stabilisieren. Opfer sind zugleich Ri-
tenkomplexe,'® die gegeniiber verschiedenen Gétter in weitestgehend
gleicher Weise angewendet werden kdnnen: Die Opferpraxis kann unter
der topischen Verpflichtung ,,allen Gétter zu opfern‘ ein Pantheon kon-
stituieren.

Eine der Inklusion des Opfers vergleichbare Integrierbarkeit abgrenz-
barer Elementgruppen ist von der einschlagigen Forschung immerhin im
Verhiltnis von Spiel und Ritual angesprochen worden: Ich meine damit
nicht die pauschale Gleichsetzung von ,Spiel‘ und ,Ritual‘, gar die Um-
kehrung ihrer Relation (,der Kult pfropft sich auf das Spiel auf*'®), son-
dern die in der Folge der Huizinga-Diskussion deutlich werdende Inkor-
poration von Spielen oder Spielelementen in komplexe Rituale. Der of-

'* Pseudo-Cyprian spect. 4, dazu H. Jiirgens, Pompa Diaboli. Die lateinischen Kir-
chenviter und das antike Theater (Tlbinger Beitrige zur Altertumswissenschaft 46;
Stuttgart, 1972), p. 216.

'® Zu den strategischen Implikationen dieses Sachverhalts M.Th. Fégen, Die Enteig-
nung der Wahrsager. Studien zum kaiserlichen Wissensmonopol in der Spétantike
(Frankfurt, 1993).

"7 Dazu Gladigow, ,Ritual, komplexes".

'8 Dazu Gladigow, ,,Opfer und komplexe Kulturen®.

' J. Huizinga, Homo ludens. Vom Ursprung der Kultur im Spiel (Hamburg, 1981), p.
27.
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fene Ausgang von Spielen des einfachen Typs (Loswurf, Wiirfelspiel,
Wette) oder des Wettkampftyps stellt ein divinatorisches Element bereit,
das innerhalb von komplexen Ritualen gleichermafien géttliche Willens-
bekundung und Dramatik spiegeln kann.

4. ,RITUELLE ABBREVIATUREN® UND ,INTERRITUALITAT®

Fiir eine Formenlehre des Rituals lieBen sich schlielich auch so etwas
wie ,rituelle Abbreviaturen‘ postulieren (oder zeigen), d.h. Kurzformen
ritueller Sequenzen, die zitiert und angedeutet, aber nicht in'ganzer Lin-
ge ausgefiihrt werden. Als Beispiele kénnten dienen: der apotropéische
Gestus (etwa ein Ausspucken) als Abbreviatur eines eliminatorischen
Ritus, wie er sich als angedeuteter Exorzismus im orthodoxen Taufritual
findet, oder das christliche ,StofBgebet* als Kurzform eines ausgefiihrten
Bittgebets.

Eine Sonderform fiir eine Verschrinkung von Wiederholung und Se-
quenzierung sind Reihungen in Ritualen (denen Namenkataloge in
Hymnen entsprechen): Beim Opferfest von Lade®® wird viermal hinter-
einander ein Becher Bier getrunken; ein Rundtrunk auf Odin, einer auf
Thor, ein dritter auf Njord und Frey, ein vierter fiir Bragi und die toten
Verwandten. Die Reihenfolge, in der Gétter in einem Ritual auftreten,
spiegelt ithren ,Wert*, ihren Ort in den jeweiligen Hierarchien. Besonders
gut bei Prozession mit Gétterbildem, von der pompa circensis im repub-
likanischen Rom bis zu rezenten Prozessionen in Indien zu beobachten.
Um so auffallender eine Abweichung, gar eine gezielte Veranderung der
traditionellen (und allen bekannten) Reihenfolge: Neptunus soll nach
einer von den Romermn verlorenen Seeschlacht seinen angestammten
Platz in der Reihe der Gétter verloren, und ,nach hinten‘ gesetzt worden
sein.”' Hier gehen Empirie und Ritual eine besondere Verbindung ein.

Auf der Ebene hochkomplexer Rituale lief8e sich das Verhiltnis von
Pompa Circensis und Triumphzug im republikanischen Rom als Beispiel
einer Interritualitit verstehen. Jedem R6mer war verstindlich, ,erkenn-

* Dazu A.V. Strém, ,Die Hauptriten des wikingerzeitlichen nordischen Opfers*,
Festschrift Walter Baetke. Dargebracht zu seinem 80. Geburtstag am 28. Mirz 1964,
eds K. Rudolph et al. (Weimar, 1966), pp. 330—342,

2! Sueton, Augustus 15,2, vgl. dazu B. Gladigow, ,,Zur lkonographie und Pragmatik
romischer Kultbilder," /conologia sacra. Mythos, Bildkunst und Dichtung in der Reli-
gions- und Sozialgeschichte Alteuropas. Festschrift Karl Hauck, eds H. Keller/ N. Stau-
bach (Berlin, 1994), pp. 9-24.
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bar*, daf in der Pompa circensis das militdrische Ritual des Triumph-
zugs ,zitiert* wird. Das ist in der modernen Forschung zwar grundsétz-
lich erkannt worden, die Beschreibung des Phidnomens erfolgt aber im
Schema der genetisch-historischen Erklarung: Die Form der Pompa cir-
censis lieBe sich aus dem Triumphzug ,herleiten‘.” Der ,einfache Rémer
auf der Strafle‘ hat aber nicht iiber die ,Herkunft‘ nachgedacht, sondern
wohl sehr schnell ,gemerkt‘, da} sich beide Rituale aufeinander bezie-
hen sollen. Fiir die Komposition dieser Interritualitdt gibt es sogar einen
,Index‘, der selbst dem unbedarften Romer verdeutlicht hitte, wie die
Rituale aufeinander bezogen werden sollen: Der spielgebende Magistrat
tritt in der im republikanischen Rom auffallenden Tracht des Triumpha-
tors auf — obwohl er gar keinen Sieg errungen hat.

5. SEQUENZEN UND RITUELLE KONTEXTE

Daf} iiber Elemente oder typische Sequenzen ,Querverbindungen‘ oder
Vemetzungen zwischen Ritualen hergestellt werden, kann auch auf einer
,materiellen Ebene‘ Entsprechungen haben.” Im antiken romischen Kultus
liefert die mola salsa, jener von den Vestalinnen in einem besonderen Ri-
tual hergestellte Speltbrei, eine materielle Verbindung zwischen unter-
schiedlichen Ritualen. Mola salsa wird sowohl {iber den zu opfernden Ku-
chen® wie das Opfermesser und das Opfertier gestreut. Im Kontext des
blutigen Tieropfers hat das Bestreuen der Opfertiere immerhin eine so her-
ausragende Bedeutung gehabt, dal immolare zum Terminus flir das ganze
Opfer wurde. Unmittelbar mit dem Ausstreuen der mola salsa vergleichbar
ist das Ausstreuen von Gerstenkdmem im griechischen Ritual (die ou-
lochytai). Gerstenkdrner auszustreuen erscheint bei den Griechen ebenso
als selbstindiger Spendegestus, wie als typisches Element des Tieropfers.

Noch weiter verbreitet ist die Wasserspende, das Ausgieen oder
Aussprengen von (geweihtem) Wasser. Ahnlich wie fiir die mola salsa
gibt es fiir die Gewinnung des im Kultus verwendeten Wassers aus einer
bestimmten Quelle besondere Vorschriften;” neben der mola salsa und
demrituell gesicherten Wasser findet die Asche von bestimmten Brand-

22 Zum Verhaltnis von Triumph und Ludi vgl. K. Latte, R6mische Religionsgeschichte
(Miinchen, 1967), pp. 152 sq.

* Bei J. Riipke, Die Religion der Romer. Eine Einfiihrung (Miinchen, 2001), pp. 114
sgs. unter ,materielle Theologie* verfolgt.

% Varro b. Non | 14,17.

2 Serv. Aen. 11,339.
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opfern oder von Opferblut eine Verwendung tiber das ,Ursprungsritual’
hinaus. Die Verwendung des Weihwassers ab dem 5. Jahrhundert im
Christentum liefert, der mola salsa vergleichbar, ebenso materielle
Querverbindungen zwischen verschiedenen Ritualen.

6. DAS OPFER ALS KOMPLEXES RITUAL

Das Opfer, das blutige Tieropfer, Normaltyp des mediterranen Opfers
vor dem Christentum und auflerhalb des Christentums, paf3t auflerordent-
lich schlecht in das van Gennep/Tumer- Schema: Indiz dafiir, daf das
3er-Schema der Sequenzierung nur einen hochspezifischen Ritualtyp
Jtrifft. Man hat daher sehr schnell versucht, das Opfer in eine andere
Grundstruktur einzuordnen. Ohne gleich eine ,Latenzstruktur® im Auge
zu haben, soll im folgenden dieses komplexe Ritual einer ,offenen Se-
quenzierung‘ unterzogen werden, die eine fiir den Teilnehmer (und Zu-
schauer) unmittelbar zugangliche Abfolge der Elemente in den Vorder-
grund stellt.

Das blutige Tieropfer, im Imperium Romanum millionenfach prakti-
ziert und demonstrative rituelle Differenz zwischen Christentum und den
anderen antiken Religionen, besteht selbst in seiner einfachen Grund-
form aus mindestens 22 Elementen, die sich benennen und von dem je-
weils folgenden Element trennen lassen. Die nachstehende Sequenzie-
rung auf der Elementebene zeigt zugleich, dafl der ,Normalfall‘ des blu-
tigen Opfers bereits drei Opfertypen oder Sequenzen in sich vereint. Die
Sequenzen sind in der Tabelle in folgender Weise durch X, H und O no-
tiert:

X mitlaufende Elemente des einfachen Gabenopfers. In seiner selbstindigen
Form 14t dieser Opfertyp alle Nahrungsmittel zu (Fest.357L.), auch Speck
und Fleisch; die Tierschlachtung ist aber nicht Teil dieses Rituals. Das ,Ma-
terial® wird hier aus einem anderen Ritual ,importiert*.

H Elemente des holokaustischen Tieropfers. Die Asche der verbrannten Tiere
wird in einigen Fillen (etwa den Fordicidia) in anderen Ritualen weiterver-
wendet (= Parilia).

O Spezifische Elemente des blutigen Tieropfers mit gemeinsamer Mahlzeit. Die
Speisung des Kultbildes iiber die mensa und die Kommensalitit des Opfers
vor dem Tempel gehoren grundsitzlich anderen ,Opfersystemen* an.
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Strukturelle/materielle Interferenzen dreier Opferformen der rom. Republik

,in‘: = Opferherr, Opferteilnehmer, ,Gdste*, camilli,
Opfertiere, mola salsa, Wein, Wasser, Weihrauch, Opfergerdte

1 | X |H purae manus: Reinigung/Keidung
der Opferteilnehmer
2 H | O | hostiam probare, hostia optata
Auswahl und Priifung der Opfertiere
3 O | (dorsuale), verbenae, infulae, vittae
Schmiicken der Opfertiere
4 O | pompa: Opferprozession mit Opfer- | = hostia effugia
herren, victimarii und Teilnehmern
5 [X velatio capitis: Kleidungsgestus
6 |X favete linguis: Kultisches Schwei-
gen, Fl6tenspiel
7 X praefatio sacrorum: Voropfer mit
Wein und Weihrauch
8 |X |H Gebet : empfangender Gott, Opfer-
herr, Zweck
9 O | immolatio Weihung des Opfertieres
10 O | inductio des Opfertiers
Zeichnen mit dem Opfermessser a
fronte ad caudam
11 O | Agone?
12 O | Der popa betdubt das Tier
13 O | Der cultrarius durchschneidet die
Halsschlagader
14 O | Offnen des Opfertieres Inspicere - Wiederholung
exta, extispicium _ usque ad litationem:
Annahme durch den Gott: litatio succidanea hostia
15 O | Zerteilen des Opfertieres: exta
16 O | Bestreuen der exta mit mola salsa
17 O | (Zerkleinern und Kochen der exta in
einer olla extaris)
18 O | Abkiihlen der exta (exta deforma)
191X |H | O |Deposition der exta und der anderen
Teile des Tieres (magmentum) auf
den Altar: porricere
20 | X |H | O | Verbrennen der exta auf dem Altar
21 O | Verzehr der viscera durch die Teil-
nehmer :profanare
22 H | O | Vernichtung der Opferreste im Tem- | >oder: Verkauf zu-
pelbereich (ouk ekphora) gunstenTempelkasse

,out': Opferherr, Opferteilnehmer, ,Gdste‘, camilli, Opfergerdte >
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Die hier (noch immer unvollstindig) vorgestellte Sequenzierung des ré-
mischen Opferrituals zeigt zunédchst einmal eine gleichmdf3ige Differen-
zierung der rituellen Observanzen: Dramatischer Héhepunkt ist, wenn
tiberhaupt, das inspicere exta, aus dem erst die Annahme des Opfers
durch den Gott hervorgeht: Semper sacrificare nec umquam litare*®
(,immer erfolglos opfern‘) kann wie ein Fluch verstanden werden. Ne-
ben allgemeinen, externen Storungen der Opfersequenz, etwa in der
Form einer obnuntiatio, oder der Mitteilung iiber einen Todesfall in der
Familie,”’ gibt es drei Punkte, an denen das Handlungssystem ,Opfer* in
einer definierten Weise ,verlassen‘ werden konnte: Die Flucht des
Opfertieres (hostia effugia), die einen Neubeginn erforderte, die Zu-
riickweisung des Opfers in der Eingeweideschau, die eine Wiederholung
der Opfers (bis zu 20 Mal*® sind bezeugt) erzwang; schlieBlich, als ange-
strebtes Ende des Rituals, im profanare des Opferfleisches durch Ver-
zehr am Ort oder Verkauf.

Die gleichmdBige Sorgfalt, mit der die R6mer die Durchfiihrung ei-
nes Tieropfers usque ad litationem begleitet haben, gibt keine Anhalts-
punkte flir einen homo necans, ,,der sich im tédlichen Axthieb seiner als

homo religiosus bewuBt wird“.”> Noch weniger fiir Sitze wie den Gi-

rards ,,Es ist die Gewalt, die Herz und Seele des Heiligen ausmacht*.*
Gegentiber diesen aktuellen Interpretationen des mediterranen Opfer-
komplexes, die ein bestimmtes Element isolieren und zum Focus der
Deutung machen, liefert eine quellennahe Sequenzierung, die die ,Kom-
plexitdt® der Ritensequenz Opfer ,bewahrt‘, und nicht reduziert, ganz
andere Ergebnisse. Die modeme, theologisch beeinflufite Ausrichtung
auf ein Element des antiken Opfer-Rituals und die es tragende religiGse
Haltung' ist, vor allem in ihrer Tendenz, Riten soteriologisch zu ver-
dichten, das Ergebnis einer anachronistischen Orientierung an christli-
chen Mustern.

26 Plaut.Poen. 489
Serv.Aen. 6,8. 11,2; dazu Latte, Rémische Religionsgeschichte, p. 102.
Plut. Aem.Paul.17,6; dazu Latte, Rémische Religionsgeschichte, p. 389.
Zitat aus W. Burkert, Homo necans. Interpretationen altgriechischer Opferriten
und Mythen (Religionsgeschichtliche Versuche und Vorarbeiten 32; Berlin/New York,
1972), p. 9, bei R. Schwager, ,,Vielfalt der Opfervorstellungen und ihre Deutung®, pp.2
sq., publiziert im Web-Publishing des Forschungsprogramms Religion-Gewalt-Kommu-
nikation-Weltordnung 17.10.2001.

% R. Girard, Das Heilige und die Gewalt (Ziirich, 1987), p. 5.

3! Zur Einordnung B. Gladigow, ,,Opfer und komplexe Kulturen,* pp. 86 sgs.
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7. SYSTEMATISCHE QUERVERBINDUNGEN UND EXTERNE KONTEXTE

Ein weiteres Charakteristikum von Ritualsequenzen ist es, daf3 in ihrem
Verlauf der Adressat, der Empfénger, das Gegentiber, der Gott perfor-
mativ definiert und erreicht werden sollen.

In diesem Sinne 148t sich jedes erfolgreich durchgefiihrte religiose
Ritual als ein Modus beschreiben, Gottesvorstellungen und Erwartungen
an die Gotter performativ zu préasentieren. Um das ,leisten‘ zu kénnen,
miissen Rituale zugleich komplex und mehrdimensional sein, d.h. bei-
spielsweise, daf erst liber spitere Elemente einer Ritual-Sequenz Deter-
minationen geleistet werden, wie im Falle unserer Sequenz die Position
14 die Giiltigkeit der 13 vorangehenden bestimmt. Anders ausgedriickt:
Komplexe Rituale haben ,rekursive Schleifen‘; mit der fehlerfreien (un-
gestorten) Durchfiihrung des Rituals ergibt sich konkludent die Beteili-
gung des Gottes.

Das Divinationswesen der meisten Religionen stellt eine explizite
oder implizite ,,Riickkopplung* des Ritualsystems mit den intendierten
Interaktionspartnern® dar. Das Nicken des Kultbildes bei der evocatio,
das Niesen eines Opferhelfers, die Namen der camilli, das Stolpermn eines
Opfertieres, das Aufleuchten der Flamme auf dem Altar, schlieBlich der
Eingeweidesitus des Opfertieres konnen Zustimmung oder Ablehnung,
Akzeptanz oder Warmnung signalisieren. Erfolgreich durchgefiihrte Ritu-
alsequenzen konstituieren iiber ihre regelrechte Kohdrenz zugleich ein
Sekurisierungssystem zwischen Ritual und externen Kontexten: Der
Feldherr, dessen Opfer vor der Schlacht von den Géttern ,angenommen*
werden, kann sich des militdrischen Erfolgs ,sicher‘ sein, der Seefahrer,
der sein Votum rite verkiindet hat, kann erwarten, sein Ziel zu erreichen,
das differenzierte Organvotiv vermag den Heilungswunsch erfolgreich
Zu prasentieren.

32 Das hier gewihlte Analyseschema operiert mit einer Transformation eines ,super-
human agent’, im Sinne der These von E.T. Lawson/R.N. McCauley, Rethinking Religi-
on. Connecting Cognition and Culture (Cambridge, 1990) pp. 124 sqgs, der sich von
einem passiv in das Ritual involvierten ,agent’ in einen aktiv handelnden wandelt. Die
Dualisierung von Lawson und McCauley wird in diesem Schema insoweit {iberwunden,
als gerade in komplexen Ritualen der Wandel von einer ,passiven‘ Beteiligung der Got-
ter zu einer ,aktiven‘ intendiert ist.
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8. RITUELLE UND KULTURELLE KOMPLEXITAT

Im Vorhergehenden wurde zu zeigen versucht, daf8 Rituale nicht (genau-
genommen: nie) ,allein stehen‘, sondern jeweils in externe, rituelle, aber
auch nicht-religiose Kontexte eingebunden sind. Das zu betonen, scheint
trivial, es soll jedoch vor allem—gegen die Tendenz zu einer Singulari-
sierung— auf die grundsitzliche Vernetzung von Ritualen verweisen.
Rituale ,beziehen‘ sich nicht nur ,horizontal‘ aufeinander (das wurde
unter den Stichworten von ,rituellem Zitat* und ,Interritualitdt’ behan-
delt), sondern werden auch, zumindest in komplexen Kulturen, auf dem-
selben Territorium zeitgleich oder zeitnah praktiziert. Oder anders aus-
gedriickt, zur kulturellen ,Umwelt‘ von Ritualen gehdren wiederum an-
dere Rituale, zu denen sie in einer Beziehung stehen kdnnen. Sakralto-
pographie und Kalender liefern unter dieser Perspektive mégliche rdum-
liche und zeitliche Verkniipfungsregeln. Die ,Anschlufdhigkeit’ von
Ritualen ist eine Systemeigenschaft, insbesondere von komplexen Ritua-
len, die bisher nicht hinreichend beachtet worden ist. Rituale haben zwar
immer deutlich annoncierte ,Aullengrenzen®, personelle, rdumliche und
zeitliche, zugleich aber auch definierte Regeln von Ubernahme, Uber-
schreitung und Integration.

Am ehesten sind diese Eigenschaften noch im Falle des Ritualtyps
,Fest‘ gesehen worden: Im Blick auf Stammeskulturen hatte V. Lanternan
fiir Feste folgende konstitutive Elemente herausgestellt:** socialita (Gesel-
ligkeit), partecipazione (Mitwirkung), ritualita (rituelle Organisation), an-
nullamento temporaneo e simbolico dell’ ordine (zeitlich begrenzte, sym-
bolische Aufhebung der Ordnung). Das Schema, das auch auf Feste der
europdischen Traditionen anwendbar ist, zeigt vor allem im Blick auf die
marginale oder liminale Phase Beriihrungspunkte mit van Genneps und
V.W. Turners Drei- oder Vier-Phasen-Modellen. Komplexen Ritualen und
den Festen kann gemeinsam sein, daf} Restriktionen und Méngel der ,nor-
malen Welt*>* aufgehoben und ihre Alternativen in einem Szenario durch-

V. Lanternari, ,,Spreco, ostentazione, competizione. Antropologia del comporta-
mento festivo,” Festa, antropologia e semiotica. Relazioni presentate al Convegno di
studi ,, Forme e pratiche della festa*, eds C.Bianco/M.del Ninno (Florenz, 1981), pp.
132—150; vgl. V.W. Tumer (ed.), Celebration. Studies in Festivity and Ritual (Wa-
shington D.C., 1982).

* Diese Aspekte sind vollig vernachlissigt in der ,christlichen Festtheorie* J. Piepers,
vgl. J. Pieper, Zustimmung zur Welt (Minchen, 1963). Gegenmodelle sind entworfen wor-
den von J. Moltmann, Die ersten Freigelassenen der Schépfung (Miinchen, 1971) und
G.M. Martin, Fest und Alltag. Bausteine zu einer Theorie des Festes (Stuttgart, 1973).
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gespielt werden. In einem zeitlichen und rdumlichen Nebeneinander unter-
schiedlicher ritueller Komplexe kénnen dann ,rituelle Welten‘ (und ,Ge-
genwelten) bereitgestellt werden, die mehr Dimensionen bereitstellen, als
es etwa eine (einzige) ,liminale Phase‘ leisten kénnte. Darin scheint die
Attraktivitit der traditionellen groBen Feste zu liegen,” daB sie—ihnlich
wie die mythische Narrative—unabgegoltene kulturelle Potentiale bereit-
halten und vor Augen fiihren. ,Feste* liefern freilich nicht nur Vorgaben
fiir eine Pluralisierung und damit eine latente Desintegration der Gesell-
schaft, sondermn behalten zugleich Gemeinschaft stiftende, integrierende
Funktionen. In einer ,paradoxen‘ Funktion verbindet das komplexe Ritual
fiir die Teilnehmer noch einmal, was im Rahmen kultureller Differenzie-
rung ,sonst’ in unterschiedlichen Lebensbereichen stattfindet,”® oder in
,2iberholten‘ Traditionen vergessen schien.

9. KOMPLEXITAT UND PROFESSIONALISIERUNG

Ein Anwachsen der Komplexitdit von Ritualen—wie wir es als Grund-
muster in den meisten Religionen verfolgen konnen—scheint Teil des
allgemeinen Prozesses der Professionalisierung von Religion zu sein, in
einem doppelten Sinne: Die ,Arbeit am Ritual* ist weitgehend Tatigkeit
von Spezialisten (und deren Auftraggebern), die die Rituale neuen Be-
diirfnissen anpassen, und, zweitens, die regelrechte Durchfiihrung eines
komplexen Rituals wird so schwierig, daf3 sie von den gleichen Spezia-
listen garantiert und {iberwacht werden muB} (in caerimoniis nihil debet
esse ambiguum). Die kulturellen Bedingungen der Professionalisierung
einer Ritualistik sind kaum beachtet worden, ebensowenig wie in der
Religionswissenschaft Prozesse einer Professionalisierung von ,Religi-
on‘ behandelt wurden. Wenn iiberhaupt Ritualspezialisten in der Diskus-
sion auftauchen, dann iiber die Aufgabe, die regelgerechte Durchfiihrung
eines bestimmten Rituals zu garantieren, wenn man so will, immer nur
als Kapellmeister, nie als Komponisten.

Die Geschichte einer Differenzierung von Ritualen,”” Folge zuneh-

3 Dies zentrale These von J.-J. Wunenburger, Le féte, le jeu et le sacré (Paris, 1977).

* Dazu auf verschiedenen kulturellen Niveaus N.Luhmann, Gesellschaftsstruktur
und Semantik, 3 Bde (Frankfurt, 1993): zur Ausdifferenzierung der Religion ebd., Bd.3,
pp- 259 sqs.

*7 Zur Typologie und Differenzierung von Ritualen: Bell, Ritual Theory, Ritual Prac-
tice; Bianco/del Ninno (eds), Festa, antropologia e semiotica; F. Bird, ,,The Nature and
Function of Ritual Forms," Studies in Religion 9, 1980, pp. 387—402; D. de Coppet
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mender Professionalisierung, kann nicht ohne eine Berticksichtigung der
beteiligten Offentlichkeiten aufgearbeitet werden. Vor allem komplexe
Rituale haben nicht nur unmittelbare Teilnehmer am rituellen Prozef3,
sondemn eine sehr viel groflere Zahl an ,Zuschauern‘, — wobei freilich
die Grenzlinie zwischen Zuschauern und Teilnehmem weder zeitlich
noch rdumlich sauber zu ziehen ist. Umziige und Prozessionen etwa ope-
rieren mit wechselnden Teilnehmem auf unterschiedlichen Wegstrecken.
Trotz dieses moglichen Rollenwechsels ist unverkennbar, dafl komplexe
Rituale vor einer Offentlichkeit stattfinden, die den Aufwand etwa an
Tieren und Giitern, die Pracht der Inszenierung, die Dauer der Festivita-
ten zu wiirdigen in der Lage ist. Vor dieser Offentlichkeit konkurrieren
dann Rituale in einem Prestige-Schema miteinander, in dessen Rahmen
das Fest des Nachbardorfs, die Prozession der anderen Stadt oder auch
nur die Feier des letzten Jahres libertroffen werden soll. Die staatlichen
Feste (ludi) der romischen Republik und noch mehr der Kaiserzeit sind
einschldgige Beispiele fiir eine ,Ausgestaltung‘ von Festen {iber eine
Erweiterung der Elemente auf den verschiedensten Ebenen. Liefert die
Hekatombe noch das Beispiel fiir die einfache Erweiterung eines Ele-
ments, der Zahl der geopferten Rinder, konstituieren sich die komplexen
Rituale iiber eine professionelle Kombination und dramatische Sequen-
zierung hdchst unterschiedlicher Elemente. Die mehrtdgigen Ludi magni
der Romer beispielsweise sind auch unterhalb der Ebene der spielgeben-
den Magistrate nicht ohne Spezialisten denkbar, die den konkurrierenden
Veranstaltern Vorschldge fiir neue Programme und deren praktische
Umsetzung machten. Eine Verdnderung, Erweiterung und Differenzie-
rung von Ritualen geschieht, wie die romischen Beispielen zeigen, im
allgemeinen unter den Bedingungen von Prestigekonkurrenzen: Das Op-
ferfest der Nachbarstadt, der letzte Triumphzug, die Tempeleinweihung
durch den konkurrierenden Magistrat, die Bilderweihe des Nachbartem-
pels sollen iibertroffen werden. Fiir das Verhiltnis von Prestige und
Aufwand hatte zuerst Marcel Maus auf die Potlach-Rituale verwiesen;

(ed.), Understanding Rituals (European Association of Social Anthropologists; Lon-
don/New York, 1992); W. Haug/R.H. Waming (eds), Das Fest (Poetik und Hermeneu-
tik 14; Miinchen, 1990); L.Honko, ,,Zur Klassifikation der Riten,* Temenos 11, 1975,
pp. 61=77; J. La Fontaine, Initiation. Ritual Drama and Secret Knowledge across the
World (Harmondsworth, 1985); B. Lang, ,,Kleine Soziologie religidser Rituale,* Re-
ligionswissenschaft. Eine Einfiihrung, ed. H. Zinser (Berlin, 1988), pp. 73-95; E.T.
Lawson, ,Ritual as Language,* Religion 6, 1976, pp. 123—139; V.W. Tumer (ed.),
Celebration.
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die aktuelle Religionsékonomie®® fiihrt dieses Schema von demonstrati-
ver Investion und ,Wertvernichtung im Kult* weiter.

10. FEHLER IN RITUALEN

Professionalisierungsprozesse in kulturellen Teilbereichen reflektieren
nicht nur die 6konomischen Méglichkeiten der Veranstalter, sondem
auch unterschiedliche Anforderungs-Niveaus fiir einen ,Ausschlul von
Fehlem‘, — zugleich auch die Méglichkeit (oder Kompetenz), Fehler
eines bestimmten Typs liberhaupt zu entdecken. Fiir die Professionalisie-
rung einer Ritualistik ist von zentraler Bedeutung, wie mit ,Fehlern® in
der Durchfiihrung eines Rituals umgegangen wurde, wer sie ,gemerkt’
hat, und wie sie dann korrigiert werden kdnnen. Fehlerhaft vollzogene
Rituale sind natiirlich ,unwirksam‘ und miissen in der richtigen Weise,
und zwar als ganze (1), wiederholt werden. Auch das kann die Ansprii-
che an Rituale von den Anspriichen an ein ,Alltagshandeln® unterschei-
den. Evidente Fehler wie das Weglaufen der Opfertiere (eine hostia ef-
fugia mull der Albtraum eines romischen Opferherrn gewesen sein)
konnten nicht iiberspielt werden. Die vielen Vorschriften dafiir, wie das
Opfertier zum Altar gefiihrt werden sollte und mit welchen Hilfsmitteln
eine ,Freiwilligkeit‘ inszeniert wurde, zeigen, wie sich auch auf dieser
Ebene eine Professionalisierung durchsetzt und in Elemente des Opferri-
tuals eingeht. Der extreme Fall der hostia effugia zeigt im librigen, wie
dezidiert Korrekturen innerhalb des ablaufenden Rituals ausgeschlossen
blieben: Das entlaufene Tier durfte, wenn man seiner wieder habhaft
wurde, nicht zum Altar zuriickgebracht werden, sondern muflte an der
Stelle, an der man es gefunden hatte, getdtet werden. Aus dieser Vor-
schrift kann man schlieflen, dafl das begonnene Opferritual insgesamt—
natlirlich mit einem ,neuen‘ Opfertier— wiederholt werden mufite. Was
im Falle eines Routine-Rituals noch unmittelbar plausibel ist, wird im
Blick auf komplexe Rituale problematisch: Wie weit reicht hier der ,Zu-
sammenhang’ eines Rituals, konkret: Ab wann muf} im Falle eines Feh-
lers ,wiederholt‘ werden, und—mnicht zu unterschitzen—welcher ,Auf-
wand‘, welche Investitionen gehen dabei verloren?

Die romischen Sakraljuristen haben fiir die Wiederholung komplexer,
fehlerhaft durchgefiihrter Rituale einen eigenen Begriff gepragt, den der

%% Zur Geschichte dieser Themenstellung B. Gladigow, ,,Religionsokonomie — Uber-
legungen zur einer neuen Subdisziplin,* Lokale Religionsgeschichte, eds H.G. Kippen-
berg/B. Luchesi (Marburg, 1995), pp. 253—258 mit weiterer Literatur.
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instauratio. Er bedeutet, da3 das ganze Ritual—und nicht nur der feh-
lerhafte ,Teil‘—wiederholt werden miissen. Die Feriae Latinae, immer-
hin Feste von bis zu vier Tagen Dauer, sind mehrfach wiederholt wor-
den;* spiter auch die Ludi Romani: ludi Romani ter, plebei quinquies
toti instaurati. Diese Regelung—die vielen Festteilnehmern sicher Freu-
de bereitet hat, den fiir die Finanzierung zustandigen Magistraten wohl
weniger—zeigt gerade wegen ihrer Kostspieligkeit, da3 bestimmte Ri-
tenkomplexe deutlich als eine ,Einheit*, ein komplexes Ganzes verstan-
den wurden (foti instaurati). Dann kann die Korrektur eines Fehlers
nicht in ,Nachtrag® im Schema von addenda et corringenda erfolgen,
sondern—wenn die Weiterfilhrung der Analogie aus dem Buchdruck
erlaubt ist—nur als ,Neudruck®. Das wird an den Fillen besonders deut-
lich, an denen die Konsequenzen eines Fehlers besonders weitreichende
Folgen haben: Livius berichtet, da3 das ver sacrum von 195 v. Chri-
stus,” ein Erstlingsopfer aller in einem Friihling geborenen Tiere und
Menschen, ein Jahr spéter wegen eines ,Formfehlers® wiederholt werden
mulfBte.

11. DER PERSUASIVE CHARAKTER VON RITUALEN ODER:
LERNEN IN RITUALEN

Am SchluB dieser allgemeinen Uberlegungen seien noch zwei Perspek-
tiven angesprochen, die sich aus einer zuvor vorgestellten systemati-
schen Sequenzierung von Ritualen ergeben. Unter der in einigen For-
schungsrichtungen dominierenden Perspektive des Performativen ist
wenig beachtet worden, daf in der zeitlichen Sequenz eines Rituals, auf
der horizontalen Ebene gewissermaflen, Verdnderungen der Beteiligten
oder der Zuschauer vor sich gehen. Ritualsequenzen lassen sich nicht
nur iiber die bloe Abfolge ihrer Elemente und ihre Struktur beschrei-
ben, sondern auch—in einer Art ,Wirkungsasthetik‘—als persuasive
oder psychagogische Strategien.

Fiir Mysterienrituale ist dies auch immer gesehen worden. Die Kompo-
sition der eleusinischen Telete ist auf einen Hohepunkt ausgerichtet: die
epoptie, die Schau des geheimen Mysteriensymbols. Die Abfolge der Ein-
weihungsschritte und Grade scheint wohliiberlegt und—trotz Aristoteles’
gegenteiliger Bemerkung—einen Lernvorgang in ein Visions- und Auditi-
onserlebnis zu iiberfiihren. Typische Ritualsequenzen (Bad und Opfer am

¥ Liv. XXI 63,8; XXII 1,6; XLIV 19,4; Cass.Dio XLVI 33.4.
© Livius 34, 44,1-3.
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ersten Tag, Prozession und Kultspiel am zweiten, kollektive Schau epoptie
am dritten) begriinden Vorbereitung, Lernschritte und psychische Konditi-
onierung. Damit diese ,rekursiven Schleifen® von den Teilnehmemn des
Rituals auch ,richtig® wahrgenommen (verarbeitet) werden, bedarf es einer
transponierenden Wiederholung, vergleichbar mit einem Schema, das in
der modemen Diadaktik als ,Spiral-Curriculum® bezeichnet wird. Ob die-
ses ,Lermnen im Ritual‘ auch bedeutet, dal das Ritual von den Teilnehmem
selbst (oder als Ganzes) verstanden werden muf3, formal gesprochen: ob es
wirklich selbstexplikativ ist, mochte ich allerdings eher bezweifeln. Wie-
derholungen in einem Ritual lassen sich in jedem Falle nicht nur als ,retar-
dierende Elemente* oder ,Kompositionsfugen zwischen typischen Sequen-
zen® interpretieren, sondern als Rekapitulationen und Lemnschritte. Damit
ist die allgemeine Frage, ob es auch auf der Seite der Teilnehmer und ,Be-
nutzer* eine ,Kompetenz*,!' eine rituelle Kompetenz gegeben hat, noch
nicht beantwortet. Hat man eigentlich Rituale ,geiibt‘, wurden fiir die
" komplexen, groflen Rituale ,Proben‘ veranstaltet? Fiir den hier vorgestell-
ten religionshistorischen Bereich hat sich niemand diese Fragen gestellt —
anders als fiir den Sonderfall von Theater- und Musikauffithrungen und
ihre agonalen Rahmenbedingungen.

Neben dem ,kognitiven‘ Lernen im Ritual steht ein zweiter Bereich,
dessen differenzierte Interpretation ebenso unbeachtet geblieben ist: Der
Bereich einer Erzeugung von differenzierten Emotionen durch das Ritual
und in der Ritualsequenz. Damit ist nicht die These angesprochen, daf3
»Emotionen in Rituale umgesetzt werden®, wie die eingédngige pauschale
Formulierung lautet, sondern umgekehrt, wie durch rituelle Sequenzen
unterschiedliche Gefiihle und Emotionen erzeugt und gesteuert werden
konnen. Das konnte bereits fiir einzelne Elemente und auf einer einfa-
chen Ebene gelten: Dal man durch ein ,rituelles Lachen® (etwa den risus
Paschalis) fréhlich wird, oder durch rituelles Weinen (Klagen) Belas-
tungen abbaut, scheinen aktuelle Richtungen der Verhaltenstherapie zu
bestitigen und einige Therapeuten versuchen, diese Erfahrungen nutz-
bringend einzusetzen.

Die Neurobiologie der siebziger Jahre des letzten Jahrhunderts hat
der Funktion von Ritualen fiir eine Koordination zwischen einzelnen
Organismen (also auch Menschen) und innerhalb der einzelnen Orga-

' Zu den allgemeineren Perspektiven vgl. B. Gladigow, ,,Erwerb religioser Kompe-
tenz. Kult und Offentlichkeit in den klassischen Religionen, Religiose Kommunikation,
ed. H. Binder (Bochumer Altertumswissenschaftliches Colloquium 26; Trier 1997), pp.
103-118.
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nismen (interorganismic und intraorganismic) zum ersten Mal Aufmerk-
samkeit geschenkt.* Bereits im Rahmen dieser Forschungsansitze wur-
de deutlich, dal mit der Abfolge ritueller Elemente auf der Zeitachse
Synchronisationen auf der Ebene neurobiologischer und endokrinologi-
scher Auswirkungen einhergehen. Vereinfacht und plakativ ausgedriickt,
besonders effektive Rituale organisieren und synchronisieren gruppen-
dynamische und soziale Wirkungen auf der einen mit neurologischen
und endokrinologischen Effekten auf der anderen Seite. Die im Moment
in Nordamerika aufbliihende sog. ,Neurotheologie* setzt hier wieder ein
und nutzt die verbesserten Analysetechniken und bildgebenden Verfah-
ren, um ,hot spots* fiir Rituale zu finden. Komplexitét und zeitliche Dau-
er von Ritualen sind allerdings auch hier noch nicht konsequent in das
Blickfeld geriickt; dies ware umgekehrt das Feld einer Religionswis-
senschaft, die die Ergebnisse dieser Forschungen fiir eine systematische
Analyse komplexer Rituale nutzt.

12. ,NOTATION® VON RITEN UND DAS ,KOMPONIEREN‘ VON RITUALEN

Wenn man Forschungslage und Forschungsdefizite vor dem Hintergrund
der hier skizzierten Neuansétze zusammenfassend zu charakterisieren ver-
sucht, ergeben sich etwa folgende Befunde: Rituale zu ,erzeugen‘, zu
komponieren, gar unterschiedliche Rituale aufeinander abzustimmen, ein
kohérentes System von Riten zu erzeugen—alles Ergebnisse einer hohen
Professionalisierung von Religion—erscheint in dem betrachteten For-
schungskontext nicht als selbstdndiges Thema. Oder hochstens indirekt
liber die pauschalen Topoi von Kultbegriindung, Kultreform oder Antiritu-
alismus, den performativen Widerspruch von Ritualen des Antiritualismus
eingeschlossen. Ahnliches gilt fiir die korrespondierende These einer ,ritu-
ellen Kompetenz* als Randbedingung einer rituellen Vemetzung. Damit
eng verbunden ist eine der Rezeptionsédsthetik und Wirkungsasthetik der
Literaturwissenschaft vergleichbare Frage nach der ,Lesbarkeit von Ritua-
len‘: Wie werden Rituale von Akteuren, Veranstaltern, Teilnehmern und
Zuschauern ,rezipiert‘? Andert sich in unterschiedlichen Epochen und
Kulturen das Verstdndnis von Ritualen? K&nnen sie gar notorisch ,falsch
verstanden werden? Wirken sie nur, wenn die Teilnehmer sie verstehen
oder an sie ,glauben‘? Oder gilt auch hier die listige Antwort von Max
Bom, der, vorwurfsvoll auf ein Hufeisen {iber seiner Zimmertlir angespro-

> Dazu E.G.d’ Aquili/Ch.D.Laughlin Jr./J. McManus (eds), The Spectrum of Ritual. A
Biogenetic Structural Analysis (New York, 1979), pp. 32 sq.
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chen, antwortete, er glaube nicht daran, habe aber gehort, dafi es auch wir-
ke, wenn man nicht daran glaube.

Fiir die Europdische Religionsgeschichte lieBe sich immerhin zeigen,
daf3 mit der Tendenz, eine ,Lesbarkeit* von Religionen iiber Texte in den
Vordergrund zu stellen,* eine ,Lesefihigkeit* fiir Rituale nachlBt: Ritu-
ale werden, wenn man so will, ,unleserlich‘. Die Auswirkungen eines
Gruppendrucks im Schema von Mary Douglas auf dieses Faktum, oder
des ,Zivilisatorischen Prozesses‘ in der Aufnahme von Thesen von Nor-
bert Elias, wiren noch aufzuarbeiten und in verschiedenen kulturellen
und historischen Kontexten zu tiberpriifen. In der Neueren und Neuesten
Religionsgeschichte sind immerhin von Fall zu Fall Autoren, ,Kompo-
nisten‘ von Ritualen bekannt. Dies wird jeweils an den Stellen méglich,
an denen die ,Selbstverstdndlichkeit‘ tiberlieferter Rituale in Frage ge-
stellt wird. Fiir die verschiedenen Freimaurer-Logen, aber auch die Ritu-
ale der Franzosischen Revolution lassen sich ,Ritensetzer’ benennen.
Regelrechte ,Notationen‘ oder ,Choreographien‘ von Ritualen scheinen
aber zu fehlen, sie werden jeweils in verbalisierter Form (letzen Endes
der alte Typ der Festbeschreibung) festgehalten. Wenn sich eine solche
Verbindung von Notation und Choreographie entwickeln oder aus Mu-
sik und Tanz libernehmen liefle, wire eine effektive Sequenzierung von
Ritualen méglich, die Elemente und Strukturen {iberschaubar macht, —
und lehrbar! In der rezenten Religionsgeschichte werden immerhin nicht
nur unter beliefnet.com die passenden Religionen angeboten, sondern im
Internet werden auch schon Kompositionshilfen fiir Rituale verbreitet:
,Help for Beginners* heiBt es unter Composing a Ritual.** Auf einer an-
deren website*> werden Components of Ritual angeboten und schlieflich
ein ,Ritual Design* entworfen. Ritual-Designer kénnte, so gesehen, eine
Profession mit Zukunft sein.

“ Zu dieser Tendenz und ihren Folgen B. Gladigow, ,,Von der Lesbarkeit der Religi-
on zum iconic turn," Religiose Funktionen des Fernsehens? ed. G. Thomas (Wiesba-
den, 2000), pp. 107-124.

* www.witchvox.com/teen/teen_1997/ecomposeritual
* www.geocities.com/Athens/Acropolis/3790/main/archive/components_of _ritual
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‘INITIATIONS’ IN THEORY AND IN ZOROASTRIANISM

Jan A.M. Snoek

There is just no such thing as a theory-free description of a ritual. De-
scriptions of rituals are always made "through the glasses" of theories,
even if the describers are not conscientiously aware of the theories they
hold. Everyone who describes a ritual has some ideas in mind about
what a ritual is, what is important about it, what he wants to communi-
cate of it to the reader, etc. And all those ideas are based on a kind of
implicit theory which the describer has about rituals in general and about
this particular ritual. I think that the quality of our work would improve
when we would make ourselves aware of the theoretical preconceptions
which we have in mind, and when we would make conscientiously use
of both our own theories and those of others in order to see more aspects
of the rituals we study, so that we could make more precise and complete
descriptions.

For this paper I choose the Indian Zoroastrian Navjote ritual, “the ini-
tiation of a Zoroastrian child into the fold”,' as my example. The aims of
this paper are: (1) to see whether it is proper to call the Navjote ritual an
initiation ritual, as is usually done; (2) to show how theory shapes our
perception of rituals; and (3) to demonstrate how ritual theories can help
to see aspects of rituals which might otherwise have been overlooked.
These aims are closely related. The first question is of a kind which is
normally not posed, it is taken for granted that you can do it. But can we
indeed do it, is it proper, and in what sense then? We will see that it de-
pends on the theory used if the answer is “yes” (aim-1). Other theories
may make us perceive Navjote differently (aim-2). And accordingly,
each theory will be seen to highlight different aspects of the Navjote rit-
ual (aim-3). '

There are many theories about rituals in general and about initiation
rituals in particular. I will present here four theories about initiation ritu-
als, including my own one, viz. those by Van Gennep, Eliade, Snoek and
Bloch. I selected these, because (a) three of them (Van Gennep’s, Eli-

' J.J. Modi, The Religious Ceremonies and Customs of the Parsees (Bombay, 1922,
2nd ed. 1937, reprint 1995), p. 169.
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ade’s & Bloch’s) are very well known, (b) in my opinion, although some
of them (Van Gennep’s & Eliade’s) were formulated relatively long ago,
none of them is outdated, and (c) together they represent both the center
(Van Gennep’s & Snoek’s) and a wider periphery (Eliade’s & Bloch’s)
of the field. Furthermore, the second and third of these theories (Eliade’s
and Snoek’s) are rather in the form of descriptions and definitions, but
such higher level abstractions, describing a larger group of phenomena
(in this case: initiations), imply much more theory than descriptions of
individual performances of rituals; the first and last ones (Van Gennep’s
and Bloch’s) are explicit theories.” Since the later authors were aware of
the works of at least some of the preceding ones, I will present them in
chronological order. '
As stated above, it is my intention to apply these theories to one par-
ticular description of one particular ritual: the Parsi Navjote.” A crucial
methodological problem here is that, since each description is influenced
by the theory or theories that the describer had in mind, there cannot ex-
ist a single ideal description of a ritual. In addition, different describers
had different performances of the same ritual in mind, and a perform-
ance in, say, Bombay in 1998 need not be completely identical to one in,
say, a village in Gujarat in 1920 (indeed, it is much more likely that they
were not). So, which description should I take to compare the theories
with? Early anthropology often gave descriptions of the so-and-so ritual
on the basis of the observation of a single performance, assuming that all
performances would be identical. Once it was understood that there was
variation, scholars often tried to solve this problem by either producing a
description, integrating the observations of a number of performances
(e.g. Victor Turner’s descriptions of the rituals of the Ndembu), or by
accumulating a number of different descriptions, hoping to assemble in
that way a most complete impression of the ritual they were interested in.
Recently, several studies have drawn farreaching conclusions on the ba-
sis of an observation or description of a single performance. Since I want
to focus on the value of the theories for the production of richer descrip-
tions, rather than on the value of the descriptions for the testing of theo-

% So, all in all, I distinguish three levels at which theories are found: (1) implicit in
descriptions of observed performances; (2) included in, or even explicitly built into,
definitions or descriptions of concepts at a higher level of abstraction, such as "initia-
tions"; (3) theories, explicitly formulated as such.

® In what follows, I will restrict myself to the Indian versions, and will not consider
functional equivalents from Iran or elsewhere.
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ries, I also prefer to select only one description as my primary point of
reference.

Jivanji Jamshedji Modi (1854—1933) was a Parsi priest and scholar
in Bombay.* His description of the Navjote ritual is the most detailed one
available,’ and generally regarded the most authoritative one. It is there-
fore that I select this description® for comparison with our theories. Also
when, for convenience sake, I don't mention Modi explicitly, but seem to
refer to the Navjote as such, I am in fact always and only referring to
Modi’s description of it. We shall see, however, that sometimes Modi’s
description can not give the answer to the question if this or that feature,
predicted by a theory, is present in Navjote, since it is not mentioned in
this particular description. This confirms that Modi also had a theory in
mind, which directed his decisions about what to include in his descrip-
tion and what not. That does not mean that Modi produced a bad de-
scription. All descriptions have this restriction. And it is precisely here
that theories are valuable, since on the one hand they make us aware of
this limitation, and on the other they can help us to produce richer de-
scriptions, by pointing our attention to aspects which we might otherwise
have overlooked.

As an experiment, I asked the participants in the symposium to in-
form me, during the presentation of this paper—on the basis of their
knowledge of the actual practice of Navjote today, of ritual texts, and of
different traditions—about points where the description by Modi was
inadequate for my purpose. Such information was indeed provided by
several participants, especially by the two priests present: Dastur Feroze

* On Modi see e.g. M. Stausberg, Die Religion Zarathushtras. Geschichte — Gegen-
wart — Rituale, vol. 2 (Stuttgart, 2002), pp. 106—108; M.J. Giara, Shams-ul-ulama Dr.
Sir Ervad Jivanji Jamshedji Modi, An Illustrated Biography (Mumbai, 2001).

5 Compare his description for example with those in J.R. Hinnells, Zoroastrianism
and the Parsis (London, 1981), pp. 42—44; M. Boyce, “Zoroastrianism”, 4 Handbook
of Living Religions ed. ].R. Hinnells (London etc., 1984, ed. 1991), pp. 171-190, here
p. 180; P. Clark, Zoroastrianism,; An Introduction to an Ancient Faith (Brigh-
ton/Portland, 1998), pp. 107-109; Sh.N. Munshi, “Common Parsi Observances,” in
Ph.G. Kreyenbroek, Living Zoroastrianism (Richmond, 2001), pp. 16—43, here pp. 27—
29.

8 Modi, The Religious Ceremonies and Customs of the Parsees, pp. 169—186. I will
not give a description of the Navjote ritual in this paper, since I assume that most read-
ers will know it sufficiently well, or else have access to the descriptions of either Modi,
The Religious Ceremonies and Customs of the Parsees, Stausberg, Die Religion
Zarathushtras, vol. 3 (2003), or some of the descriptions, mentioned in the previous
note.
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M. Kotwal and Ervad Ramiyar P. Karanjia.” I am grateful for their con-
tribution to this paper, which I am happy to acknowledge here. No
doubt, without their help this paper would have been less interesting.’®
We have to be aware, however, that there is a time gap of some 80 years
between the practices observed by Modi, and those of today. Differences
surely developed during this period.

Amold van Gennep (1909)

In 1909, van Gennep published his now famous book Les rites de pas-
sage,” in which he introduced the ‘tripartite pattern’ of the rites de pas-
sage (transition rituals): preliminal — liminal — postliminal, or also sepa-
ration — transition (marge) — incorporation. The non-obvious in this the-
ory is the existence of the liminal, transition period. Van Gennep does
not give an explanation for it, but just presents it as the result of his
analysis of the material he studied, and many empirical studies have
since then confirmed the correctness of his observation for a wide range
of rituals. Indeed, van Gennep never claimed that this structure would
pertain to all rituals; he distinguished a particular class of rituals which
show this feature and called this class the rites de passage, transition
rituals.

Most scholars agree that initiations are a sub-class of these transition
rituals.'® Therefore, if we want to answer our first question—if it is
proper to call the Navjote an initiation ritual—the first thing we should
do is to verify if it fits van Gennep’s criteria of a rite de passage.

The most important of these, is that rites de passage show a particu-
lar structure, which is generally known as three-fold, but is in fact a five-
fold one (see figure 1):

7 This information is always indicated explicitly so that it can be distinguished from
the information provided by Modi's description. Two sets of questions (indicated as
such below) could not be posed to the audience for lack of time. Dastur Kotwal and
Ervad Karanjia were so kind to answer them later by e-mail.

8 Of course, the final responsibility for the contents of this paper remains mine alone.

® 1 will quote the English translation: The Rites of Passage (London, 1960). On van
Gennep, see e.g. N. Belmont, Arnold van Gennep, The Creator of French Ethnography
(Chicago/London, 1979).

' For an exception, see J.P. Schjadt (by mistake “Schgjdt”): “Initiation and the Clas-
sification of Rituals,” Temenos 22, 1986, pp. 93—-108.
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Fig 1: The five-fold structure of transition rituals.

1: original state (profane)

2: separation = process of dying

3: transition = state of sacredness

4: incorporation = process of rebirth / resurrection
5: final, new state (profane)

Note that in this sequence states, and processes which lead from one
state to another, alternate.

This structure is easily recognizable in Modi’s description of the
Navjote: the purification bath (nahn) and the fasting which follows it
represent the separation from the initial state; the transition is character-
ized by the clothing with the sudreh (‘sacred shirt’) and kusti (‘sacred
thread’), accompanied with certain prayers; and the incorporation into
the new state is expressed by the recitations of the Articles of Faith, the
final benediction, and the festive meal. Most of these elements do not
require explication. But in order to make clear that this recitation of the
Articles of Faith does represent an incorporation into the final state, it
may be useful to quote it here (in Modi’s translation):

The child, after being thus invested with the sacred shirt and thread, an-
nounces the last and the most important of the Articles of Faith, given in the
12th chapter of the Yagna. It runs thus: “O Almighty! Come to my help. I
am a worshipper of God. I am a Zoroastrian worshipper of God. I agree to
praise the Zoroastrian religion, and to believe in that religion. I praise good
thoughts, good words and good deeds. I praise the good Mazdayagnian re-
ligion which curtails discussions and quarrels, which brings about kinship of
brotherhood, which is holy, and which, of all the religions that have yet
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flourished and are likely to flourish in the future, is the greatest, the best and
the most excellent, and which is the religion given by God to Zoroaster. I
believe, that all good things proceed from God. May the Mazdayagnian re-
ligion be thus praised.”"’

Whereas the child concerned entered the ritual as someone who is not
yet a full member of the Zoroastrian religious community, it here openly
declares its adherence to this religion, thus confirming its acceptance of
now being a member of this religious community. Therefore I would re-
gard the recitation of this text as a rite of incorporation. Also the text of
the benediction indicates the start of a new life. A meal of all participants
concludes many transition rituals as an integration ritual.

The question if a particular ritual fits a particular theory is always a
matter of interpretation of both [the description of] the ritual and the the-
ory. But in this case, ] would claim that it is rather easy to interpret them:
in such a way that they fit.

Van Gennep’s theory about transition rituals, however, is much richer
than his finding that they have this particular structure. For example, he
also claimed that

Such changes of condition do not occur without disturbing the life of soci-
ety and the individual, and it is the function of rites of passage to reduce
their harmful effects. That such changes are regarded as real and important
is demonstrated by the recurrence of rites, in important ceremonies among
widely diszerent peoples, enacting death in one condition and resurrection in
another.' '

Here he uses the term “resurrection” where elsewhere he also uses “re-
birth”. The recognition that the symbolism of death and resurrection or
rebirth is characteristic of initiation rituals is not a discovery of van Gen-
nep; it was there already for several decades when he published his
book."” This symbolism can also be recognized in the Navjote. The pre-
paratory bath can be interpreted as a washing off of the old status (thus a
process of dying for the old person), whereas the fasting may be seen as

" Modi, The Religious Ceremonies and Customs of the Parsees, pp. 184 f.

'2 Van Gennep, The Rites of Passage, p. 13.

1 E.g. J.G. Frazer, The Golden Bough, vol. 2 (1st ed. London, 1890), pp. 342 ff.; L.
Frobenius, Die Masken und Geheimbiinde Afrikas (Halle, 1898), pp. 215 f.; H. Schurtz,
Altersklassen und Mdinnerbiinde (Berlin, 1902), pp. 102—106; H. Webster, Primitive
Secret Societies (New York, 1908), pp. 38—40. Also the literature quoted in these
works, which extends backwards to even O. Dapper, Naukeurige Beschrijvinge der Af-
rikaensche Gewesten (Amsterdam, 1668), pp. 413—-419.
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an expression of the status of being dead, since the dead do not eat. The
investiture with new clothes on the other hand can be seen as expressing
the taking on of a new life. The recitation of the “Tandarugti or benedic-
tions” (Modi) also indicate the new life of the candidate: “May you en-
joy health, long life ...”"* Indeed, the date of Navjote is by many Parsees
celebrated as their ‘religious birthday’ so it is seen by the participants as
a kind of new birth.

Van Gennep was furthermore of the opinion that life cycle rituals do
not concern the physiological process, but rather the social change in-
volved."® For example: a ritual performed at the occasion of the birth of a
new child does not cause its birth, but integrates the child into the com-
munity. Likewise, puberty rituals integrate the candidates into the group
of adult men and/or women. This too holds for Navjote: it integrates the
child into the Zoroastrian community, of those who take responsibility
for their thoughts, words and deeds.

According to van Gennep, one and the same ceremony may contain
different kinds of rites and ritual processes simultaneously,'® for example
both a transition ritual and other rituals and rites, such as fertility, protec-
tion, divination, defensive, or propitiatory rites or rituals. Navjote in-
cludes, in India, such rites as making a red kunkun mark on the child's
forehead (a protection rite) and the ‘showering’ of the candidates with a
mixture of rice, pomegranate seeds, almonds, raisins, etc. (a fertility rite).

Van Gennep claims that, if a ceremony contains at least one transition
ritual, then it is that which gives structure to the ceremony as a whole.'’
Clearly this holds for Navjote.

Van Gennep also noticed that the same ceremony may be one kind of
rite de passage for one (group of) participant(s), and another kind of rite
de passage for another.'® For example, a ceremony performed at the oc-
casion of the birth of her first child may transfer the mother to the group
of matrons, and at the same time transfer the new born child to the group
of living people.'” Modi gives no information concerning this issue in

Modi, The Religious Ceremonies and Customs of the Parsees, p. 185.

Van Gennep, The Rites of Passage, p. 46.

Van Gennep, The Rites of Passage, pp. 11 f.,42,59, 117, 151, 192 f.

Van Gennep, The Rites of Passage, pp. 10 f.

'* Van Gennep, The Rites of Passage, p. 118 f., 139, 147.

Van Gennep, The Rites of Passage, p. 50. The same ceremony may in fact be at the
same time a rite de passage as well as some completely different kind of ritual. Van
Gennep, The Rites of Passage, pp. 11 £, 51.
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relation to the Navjote, but Dastur Kotwal confirmed, that the date cho-
sen for a Navjote ceremony is often that on which in the past an ancestor
of (one of) the candidate(s) died, thus turning the ceremony into a com-
memoration ritual for some, if not all, of its participants.

From these statements by van Gennep it follows that a ceremony may
be an initiation ritual for the individual candidates, and a group constitut-
ing ritual for the group of candidates (in those cases where there is such
a group). If this is the case, then these are two different rituals, taking
place within one and the same ceremony. For Navjote, this is not the
case, however. Even when more than one child is involved in the same
Navjote ceremony (which is usually not the case in India, but quite
common in Iran), then they are not turned into a lasting group.

Van Gennep wrote:

“mysteries” comprise the ceremonial whole which transfers the neophyte
from the profane to the sacred world and places him in direct and perma-
nent communication with the latter. The display of sacra at Eleusis, as also
in Australia (churinga, sacred bull-roarer) or in America (masks, sacred ears

of corn, Katcinas, etc.), is the culmination rite but does not itself constitute

M ” 0
the “mysteries”.?

In other words: initiation rituals culminate in the revelation of certain
sacra. Modi explicitly referred to the sudreh and kusti as the “sacred
shirt and thread”.”' I wondered if this terminology was not the result of
Western influence, rather than traditional Zoroastrian. Ervad Karanjia,
however, told that the sudreh and kusti are indeed regarded as sacred
within the Zoroastrian tradition. Still, I am not convinced that they could
be regarded as sacra in the sense in which van Gennep is using that term
here, i.e. objects in which the divine is present and through which it re-
veals itself.

Finally, van Gennep noticed that initiates are usually distinguished by
badges, such as those produced by circumcision or scarification. But
such badges do not need to be permanent ones; examples of non-
permanent ones include special dress, masks, or body painting.”” In the
case of Navjote, the sudreh and kusti obviously qualify. I wondered if the
kunkun mark would also qualify. That would depend on whether Navjote

20 van Gennep, The Rites of Passage, p. 89.

' Modji, The Religious Ceremonies and Customs of the Parsees, pp. 169, 172, 177
etc., my italics.

2 Van Gennep, The Rites of Passage, p. 74.
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is the first occasion when a child gets a kunkun mark or not. Ervad
Karanjia told that this is not the case. Therefore it is not a specific mark
of its passing this process.

Mircea Eliade (1958)

Eliade wrote extensively on initiation rituals.” This culminated in the
Haskell Lectures of 1956 in Chicago: “Patterns of Initiation”, which
were published as Birth and Rebirth (Naissances mystiques) in 1958.%
This is probably the best known book on initiation rituals. For our pur-
pose it is significant, in the first place because it gives a definition of ini-
tiation rituals, which we may use as a test to see if it is proper to call
Navjote an initiation ritual, according to Eliade. It also gives a rather
large collection of characteristics which, Eliade claims, are found in
most, if not all, initiation rituals. Not all scholars would agree that all of
these characteristics would apply to all initiation rituals, but 1t are pre-
cisely those which may be thought provocative: they may make us see
things in the Navjote ritual which we might have overlooked otherwise.
Let us start, however, with Eliade’s definition:

The term initiation in the most general sense denotes a body of rites and
oral teachings whose purpose is to produce a decisive alteration in the reli-
gious and social status of the person to be initiated. In philosophical terms,
initiation is equivalent to a basic change in existential condition; the novice
emerges from his ordeal endowed with a totally different being from that
which he possessed before his initiation; he has become another.”

From this definition follows in the first place that “the term initiation ...
denotes a body of rites”, i.e. the rites [= building blocks of ceremonies]
involved are not restricted to one ceremonial [composed of one or more
ceremonies], performed in one place and time. For example, in Navjote,

2 On Eliade see e.g. G. Dudley, Religion on Trial: Mircea Eliade and His Critics
(Philadelphia, 1977); C. Olson, The Theology and Philosophy of Eliade. A Search for
the Centre (London etc., 1992); D. Allen/D. Doeing (eds), Mircea Eliade: An Anno-
tated Bibliography (New York/London, 1980).

% The English version was “Translated from the French by Willard R. Trask,” but
appeared in 1958, so before the French version, which was only published in 1959. It is
therefore, that Eliade could write in the “Avant-Propos” to the French version: “Le texte
qu'on va lire présente quelques menues différences avec la version anglaise publiée par
Harper sous le titre de Birth and Rebirth (New York, 1958)” (Eliade, Naissances mys-
tiques, pp. 7 f.). Apparently, this remark was added in a late stage of the preparation of
the text, since the “Avant-Propos” is dated “Paris-Chicago 1956—1957""

% Eliade, Birth and Rebirth, p. x.
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first the purification bath (nahn) is performed, after which the child is
taken to a different place for the investiture. This characteristic, however,
clearly is not a requirement for something to qualify as an initiation; Eli-
ade just mentions that it is possible.

Secondly, these rites are accompanied by “oral teachings”. In Navjote
we find prayers and recitations of sacred texts. As Ervad Karanjia con-
firmed, the child normally knows these text before the ritual commences,
and has even learned most of them by heart. Yet, Modi seems to have
regarded these texts as at least partly of an instructive nature, when he
states that

the most important part of these short prayers [from the 12th chapter of the
Yasna, spoken immediately after the investiture, JS] is that, wherein the
child is made to believe in the efficacy of one's own good thoughts, words
and actions.?®

Thirdly, these “rites and oral teachings” pursue “a decisive alteration in
the religious and social status” of the candidate. Again, in Navjote, the
child becomes a responsible member of the community of Zoroastrians.

In the summary at the end of his book,’’ Eliade once more enumerates
what he regards the most important characteristics of initiation rituals,
some of which were not mentioned in the definition at the beginning of
the book. We find here such features as that the ritual death is not neces-
sarily represented by bodily infliction, although this is usually the case.
In Navjote, there are no bodily inflictions.

According to Eliade, religious rituals, including initiations, always
repeat a mythical example of a Divine Being, thereby reactualizing that
example.”® That would mean that there should be a myth or a tradition
that Navjote was first performed in a divine context introduced by a di-
vinity. Modi does not mention that. But in the discussion Choksy drew
my attention to the fact that the mythology does attribute the Navjote
kusti to Yima.”” And Ervad Karanjia added that in the Zardtusht Nama,
it is stated that Zarathushtra asked his father for the kusti.*® Although

Modi, The Religious Ceremonies and Customs of the Parsees, p. 185, my italics.
?7 Eliade, Birth and Rebirth, pp. 128—132.

28 Eliade, Birth and Rebirth, p. 6.

¥ Dadestan t denig 38, 19-21.

Ervad Karanjia referred here to p. 31 in Chapter 2 “Nav-javani ane din babeni tai-
yari”, i.e.: “Youth and preparations regarding Religion” of 4 new Zarthosht nameh or
An account of the life of Zoroaster, the Prophet, being a translation of Prof. A.V.W.
Jackson's Zoroaster the Prophet of Iran, tr. by P.B. Desai (Bombay, 1900). There are
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there is no direct reference to the Navjote here, it is still significant, since
it describes that the kusti was required before Zarathushtra could start his
spiritual mission.

As aresult of this identification with a mythical example, the partici-
pants are, again according to Eliade, recast into the mythical Time of the
Beginning (in illo tempore), and at the place where the example took
place: the center of the World, since the World extended from that place
and moment, and it is only there that one can pass between heaven,
earth, and underworld.”’ We have just established that Zarathushtra's
first binding of the kusti may be regarded as the mythical example. We
might interpret that as taking place in illo tempore. Now, does Zoroas-
trianism regard the place where Zarathushtra got his kusti as the center of
the world? This question, not addressed by Modi, caused a lively discus-
sion during the symposium. Besides that all agreed that within Zoroas-
trianism Iran is the center of the world, there were different opinions
when it came to being more precise. My conclusion was, that it would be
interesting to see in how far such a theory might make it possible for us
to look differently at the usual interpretations of existing texts, and say:
well, we never looked at it in this way, but if you look at it from this an-
gle, you may interpret this or that text in this way indeed. Panaino and
Choksy mentioned that there exists an interpretation of the kusti as a
symbol of the axis mundi. Which surely would be in line with Eliade’s
way of thinking.

several other editions of the Zardtusht Nama, but they do not have this passage. This
edition, however, indicates in a footnote that this episode is also found in the Zadspram
and the Denkard. Le Livre de Zoroastre (Zaratusht Nama) de Zartusht-i Bahram ben
Pajdi, publié et traduit par Frédéric Rosenberg (St.-Pétersbourg, 1904), p. 21, note 2
also notes that the: “Zad Sparam (XX, 1-3) rapporte que, lorsque Zoroastre eut 15 ans,
ses freres (car selon le chap. XV, § il était le troisieme de cinq fréres) demandérent a
Purshasp leur part des biens paternels. Au partage Zoroastre choisit une ceinture ‘dont
la largeur était de quatre doigts’ c.a.d. le Kosti, ...”” And in the Zadspram (Ph. Gignoux/
A. Tafazzoli: Anthologie de Zadspram. Edition critique du texte pehlevi traduit et com-
menté [Paris, 1993]), we read indeed in Chapter 13 (sic!): (1) Il est ainsi révélé que,
lorsqu’il [= Zoroastre] eut quinze ans, les fils de Poruasp réclamérent a leur pére (leur)
part. Et leur part leur fut accordée par Pourusasp. (2) Parmi les vétements, il y a avait
une ceinture, doublée, dont la longueur était de trois doigts et on pouvait I’'mener trois
fois autour de la taille; Zoroastre I’ayant choisie, s’en ceignit. (3) C’était I’'une des di-
rectives de Wahman qui était venu en son esprit lors de sa naissance, et il détourna alors
de tout ce qui n’est pas la coutume, et en la coutume il le rendit ardent.
' Eliade, Birth and Rebirth, pp. 6, 70.
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Eliade furthermore claims that, by reactualizing the mythical exam-
ple, there takes place a unification between the original Divine Being
and he who performs His part in the ritual performance. Those partici-
pating in the ceremonial thus really enjoy the experience of the presence
of the Divine Being. As a result, the ceremonial realizes a new start for
the community: old time is abolished; a new time, a new cosmogony, is
commenced.’* Our previous discussion somehow anticipated this issue,
so it seems that there are interpretations of Navjote around which are not
too far removed from this kind of theory.

Eliade confirms that initiation rituals symbolize a process of death
and rebirth, an aspect which he analyses extensively.”> We have seen in
the section on van Gennep that this applies to Navjote, so I will not
elaborate on that any more.

Then Eliade describes the denotation of the concept ‘initiation’, i.e.
those things which he actually regards to be initiations, listing the follow-
ing: puberty rituals for men; initiations into male secret societies; puberty
rituals for women,; initiations into female secret societies; other life cycle
rituals; shamanic initiations; Yoga; military initiations; Greco-Oriental
mysteries; initiations into Christianity; initiations into the professions of
smiths and alchemists; initiations in the moderm Western world.>*

When comparing Navjote to this list, it seems to me to be on the one
hand a Zoroastrian parallel to the initiations into Christianity. Most cer-
tainly, it is a life cycle ritual too. It has, however, more specifically, also
some similarity to puberty rituals: although no segregation of boys and
girls takes place, and also no sexual symbolism or instructions concern-
ing sexuality or specific sexual role-taking are involved, current Parsee
marriage law states that Navjote is a prerequisite for marriage.”® And it is
typical of many puberty rituals indeed that they qualify their participants
for marriage.*® That normally the children are biologically not yet in their

%2 Eliade, Birth and Rebirth, pp. 6, 13,19, 21, 71,72, 112.

** See J.A.M. Snoek, Initiations: A Methodological Approach to the Application of
Classification and Definition Theory in the Study of Rituals (Pijnacker, 1987), pp. 104—
107.

** See Snoek, Initiations, pp. 107-116.

%5 On the Parsi Marriage and Divorce Act and later laws on these themes, see Staus-
berg, Die Religion Zarathushiras, vol. 2, pp. 38 f. and the literature quoted there.

3¢ E.g. van Gennep, The Rites of Passage, p. 86. And Dastur F.M. Kotwal wrote: “In
the time of Erachji [1826—-1900, JS] both boys and girls were marrying very young,
even before their Navjotes were performed, i.e., before the age of seven. In such circum-
stances a temporary sudre-kusti was put on by the marrying couple and it was taken off
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puberty does in itself not disqualify Navjote as a puberty ritual, since,
according to ritual theory, puberty rituals are always about social pu-
berty, never about biological puberty. Ervad Karanjia here noted that in
the past, sometimes marriage preceded Navjote, especially in the cases of
child marriages. Based on that information, we decided not to class
Navjote as a puberty ritual.

Eliade is the first author to take initiations for women seriously, and to
explore their similarities with, and differences from, those for men. His
conclusions here are that they are highly comparable to those for men; dif-
fer in the contents of the secrets communicated; differ in the symbols used;
and are usually less elaborate. Also, initiations into female secret societies
are even more comparable to those for men than puberty rituals.”’

It is remarkable that Navjote is exactly the same for boys and girls,
yes, that even no segregation between boys and girls takes place. That is
really exceptional.

Finally, Eliade extends the concept of initiations to other contexts
than rituals. He speaks then of initiatory patterns, initiatory structures, or
initiatory scenarios which he finds in the literature and the dreams of
modern men. They would all have the same function, viz. to satisfy the
inborn need, wish or will of men to transcend the profane, natural, given
existence, and to partake of the sacred, cultural, revealed existence.”®
Navjote also seems to satisfy this description. '

Jan A.M. Snoek (1987)

I formulated my own theory about initiation rituals in the form of a defi-
nition in my Initiations: A Methodological Approach to the Application
of Classification and Definition Theory in the Study of Rituals, pub-
lished in 1987°° in which I tried to integrate the then existing definitions
of the term “initiations”. Although many of the characteristics, formu-
lated by van Gennep and Eliade, occur prominently in it, it is not just the

after the marriage ceremony. The real Navjote ceremony was performed after they had
reached seven years of age.” F.M. Kotwal/J.W. Boyd (eds & transls), A Guide to the
Zoroastrian Religion;, A Nineteenth Century Catechism with Modern Commentary,
(Chico, CA, 1982) p. 125.

*" Eliade, Birth and Rebirth, pp. 78—80.

3% Eliade, Birth and Rebirth, pp. 130 ff.

% Dutch Efficiency Bureau, Pijnacker. A new edition is planned in Peter Lang's se-
ries “Toronto Studies in Religion”.
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sum of these two. For example, it does not include all of Eliade’s fea-
tures, and it adds some, distinguished by other scholars. For our purpose,
my definition is significant to see if it is proper to refer to Navjote as an
initiation ritual. My claim, that it is significant in this way, is based on
the fact that it integrates the points of view, formulated in a representa-
tive selection of the scholarly literature on initiation rituals. My defini-
tion, then, runs as follows:

Initiations are all those, and only those, rites de passage, limited in time,
and involving at least one subject participant, which are nonrecurrent transi-
tions in time for their individual objects (the candidates).*’

From this definition, a number of monothetic characteristics (i.e. charac-
teristics which always apply) can be inferred. In the first place,

initiations, as rites de passage, are a subclass of rituals. As such, they are
ritual processes, oriented towards an object (viz. the individual candidates),
having some function(s) for that object.*'

This holds for Navjote, which is a rite de passage for the individual can-
didates with the function to change them from children without respon-
sibility into adherents of the Zoroastrian religion, who take responsibility
for their thoughts, words and deeds.

Secondly,

Rites de passage have a tripartite structure: preliminal, liminal, postliminal.
For initiations, the preliminal rites can be summarized as expressing a sym-
bolic death, the liminal rites as expressing the spiritual condition of the can-
didate(s4)2, and the postliminal rites as expressing a symbolic rebirth or resur-
rection.

We have seen that we can interpret Navjote in this way.

I then distinguish two kinds of initiations: “Initiations sensu stricto -
as opposed to initiations sensu lato - show culmination rites, expressing
a confrontation or identification with a divinity.”** Modi gives no indica-
tion that Navjote would qualify as an initiation sensu stricto in this
sense, and neither do I see such culmination rites in Navjote. Thus I
would class it as an initiation sensu lato.

Snoek, Initiations, p. 173.

Snoek, Initiations, p. 173.

Snoek, Initiations, p. 173.

Snoek, /nitiations, p. 173. For examples of culmination rites, see table 6.5 in
Snoek, Initiations, p. 154.
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“Initiations may be preceded by preparatory rites.””* For Navjote we
might think of the learning of the prayers, and—within the ritual process
itself—the purification bath (n@hn) may also be interpreted as a prepara-
tory rite.

“The object of a rite de passage, and thus of an initiation, must fulfill
certain predefined conditions in order to qualify for its role in the rit-
ual.”** In the case of Navjote, the candidates must be borrt from Zoroas-
trian parents, have the right age (officially between 7 and 15), and know
the required prayers by heart.

The “object of an initiation is an individual person: the candidate.””*
Clearly this is the case with Navjote.

The additional conditions, that initiations are limited in time and involve at
least one subject participant, imply (1) that initiations may not take a life-
time, but must come to an end, principally distinctly before the physical
death of the candidates, and (2) that at least one initiator should take part in
the ritual, which renders 'self-initiation’ a contradiction in terms.*’

Navjote clearly satisfies this criterion.

The ‘transition in time’ for the candidates is, simply stated, a change in one
or some of their statuses. This change is both expressed and produced by
the ritual.*®

This too applies to Navjote.

“Initiations are first-time rituals which cannot be repeated (are nonre-
current) for the same candidate.”® Which is also the case with Navjote.

Besides such monothetic characteristics, there are also some poly-
thetic characteristics of initiations, i.e. characteristics which initiations
have often but not always, and absence of which does.not disqualify the
ritual as an initiation. In my book I mention these:*

“Through an initiation, one usually becomes a member of a group. In
that case it is also the only means to become a member.”*' Navjote

Snoek, Initiations, p. 173.
Snoek, /nitiations, p. 173.
Snoek, /nitiations, p. 173.
Snoek, Initiations, p. 173.
Snoek, /nitiations, p. 173.
Snoek, Initiations, p. 174.
These were skipped during the presentation, due to lack of time. Dastur Kotwal and
Ervad Karanjia were so kind as to send me their reactions by e-mail later.
5Y Snoek, Initiations, p. 174.
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clearly has this characteristic, making one a member of the Zoroastrian
religious community.

“As arule, a candidate cannot have a stand-in, but must go through
the ritual him/herself.”*? This too holds for Navjote.

“Usually, taboos or instructions are supposed to help a candidate to
avoid dangerous influences of the sacred during the liminal phase of the
ritual.”*’ Dastur Kotwal and Ervad Karanjia agree that

The Nahan ritual which precedes the Navjote is supposed to have a clean-
sing effect on the candidate and prepares him for the greater event of
Navjote. However there are no ‘dangerous influences of the sacred during
the liminal phase of the ritual’

(as Karanjia puts it).
“Usually, a candidate is conducted by one or two guides or instruc-
tors.”** According to Ervad Karanjia

This holds true for Navjote. The priest who performs the Navjote is usually
a Head Priest (Dasturji) or a matured, pious priest. He leads the child in
performance of his first Kushti ritual and blesses him at the end.

And Dastur Kotwal confirms that

The candidate is conducted [to the dais where the Navjote ritual proper is to
be performed] by the priest who has administered the purificatory bath.

“Usually, the initiated can be recognized by (permanent or removable)
badges, obtained during their initiation.”** As we have seen, the sudreh
and kusti have this function for Navjote.

Usually, the background of initiations is the Weltbild of the dying and resur-
recting nature of life. Usually, an initiation is a reactualization of a myth. If
so, the candidate will often be identified with the mythical example. The
ritual is usually claimed to be instituted by some mythical being(s) in the
beginning of time (in illo tempore). Often an initiation is performed at the
symbolic centre of the world, representing the place where the mythical ex-
ample for the ritual took place.’®

In how far this holds for Navjote was discussed already in the section on
Eliade.

Snoek, /nitiations, p. 174.
Snoek, /nitiations, p. 174.
Snoek, Initiations, p. 174.
Snoek, /nitiations, p. 174.
Snoek, /nitiations, p. 174.
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In most initiations, experiential (and sometimes also practical) knowledge is
transferred, which is intrinsically (or sometimes explicitly) restricted to the
initiates. Since knowledge once acquired cannot be unlearned, initiation is
almost always irreversible.”’

Navjote too is irreversible, and it transfers the experiential knowledge of
how it is to pass through it as a candidate.
Finally, I summarized the denotation of initiations as follows:

Rituals, accompanying the coming of age, becoming a member of a ‘secret’
society, or a shaman are usually initiations. Other Life cycle and Inaugural
Rituals, such as birth, marriage, parenthood, funeral, and enthronement ritu-
als, may be so as well.”®

Navjote is clearly a life cycle ritual.

Maurice Bloch (1992)

In 1992, Maurice Bloch published his Prey into Hunter: The Politics of
Religious Experience.” Its central theme is, what he calls, "Rebounding
Violence", which he illustrates in chapters on Initiation (i.e. puberty ritu-
als, pp. 8—23); Sacrifice (pp. 24—45); Cosmogony and the State (dealing
1.a. with death rituals, pp. 46—64); Marriage (pp. 65—84); Millenarian-
ism (pp. 85—-98); and Myth (pp. 99—105). Thus, his theory is not tar-
geted to initiation rituals exclusively, and—as in the case of van Gen-
nep—compliance of Navjote with it therefore does not answer our ques-
tion if it is proper to refer to Navjote as an initiation ritual. But, as we
shall see, it does demonstrate how ritual theories can help to see aspects
of rituals which might otherwise have been overlooked, and shows how
theory shapes our perception of rituals.

The term “Rebounding Violence” refers to the fact that, in many ritu-
als, two stages of violence may be recognized, which are in a number of
ways related and opposed to one another. To illustrate these relations and
oppositions, I will restrict myself to the example of the puberty rituals
which Bloch describes,* since these are from his examples clearly those
closest related to Navjote.

57 Snoek, Initiations, p. 174.

5% Snoek, Initiations, p. 174.

%% For a critical evaluation of Bloch’s thesis, see M. Houseman/C. Severi, Naven or
the Other Self; A Relational Approach to Ritual Action (Studies in the History of
Religions 79; Leiden et al., 1998), pp. 172—-178.

% M. Bloch, Prey into Hunter: The Politics of Religious Experience (Cambridge,
1992), chapter 2, pp. 8-23.
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In the first place, then, in such rituals, in a first step, the natural, in-
ternal vitality of (part of) the community is destroyed (i.e. the candidates
are ‘killed’): this is the first, symbolic violence. This act moves the
community—not only the candidate(s)®'—into the spiritual world (i.e.
the realm of the dead / spirits / gods). In a later, second step, some exter-
nal source of vitality (food, especially that which consists of killed ani-
mals) is absorbed: this is the second, real violence. This moves the
community, transformed, back into the natural world (i.e. the realm of
the living).*? Navjote can be interpreted this way. It makes the meal af-
terwards a very important part of the ritual! This may not be the usual
way to interpret it, but the meal is a standard part of the ritual. So noth-
ing seems to prohibit this interpretation. This is a nice example of a case
where the theory makes you look really different at the ritual.

Also, the first violence (the symbolic death of the candidates) is ori-
ented against the own, internal (biological) vitality, given with natural
birth, whereas the second violence (the killing of the animals which are
to be eaten) is oriented against external vitality, which is conquered and
appropriated by cultural action.* Again, Navjote can be interpreted this
way. It surely implies a form of cultural action.

Furthermore, in the first step, the natural world is left behind as of no
value: the ‘other’ world only is regarded valuable. In the second step,
this ‘other’ world is not left behind; the ‘natural’ world is conquered by
it. Those who have gone this path ‘really’ belong to the ‘other’ world,
and remain part of it, hence their authority over this one.** Navjote can
also be interpreted this way. In Zoroastrianism too, the initiated have au-
thority over this world.

Finally, in the first step, the temporary, unstable, natural world is left
behind, in order to share in the permanent, eternal, transcendental world.
In the second step, this status of immortality is retained, and allows from
now on the moving back and forth between the two worlds (for example
in the case of priests, who can move into the transcendental world and
come back again), until even after death (the spirits of the dead periodi-

' Bloch, Prey into Hunter, pp. 16 f.

62 The abstract formulation of the theory in its shortest form is in Bloch, Prey into
Hunter, chapter 1: “Introduction”, esp. pp. 5—6. The chapters following it, each illus-
trate the general form, posed here. See esp. chapter 2: “Initiation”, pp. 14-22.

 Bloch, Prey into Hunter, p. 16.

8 Bloch, Prey into Hunter, pp. 19 f.
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cally return to the world of the living and are more or less part of it).*
Although Modi does not mention it in his description, this too can be
easily recognized in the case of Navjote, since it introduces the child into
the community of Zoroastrians, which includes both the living and the
dead.

Bloch compares his model with that of van Gennep,* pointing out
the following differences.®’

According to van Gennep, the pre-liminal phase of the ritual sepa-
rates the individual candidates from their society, whereas Bloch sees it
as a separation between the vital and the transcendental self of the indi-
vidual candidate(s), which transfers the whole society into the ‘other’
world.®® Ervad Karanjia wrote:

The Nahan, if it can be called the pre-liminal stage of the ritual, does sepa-
rate the candidate from the profane world by ritually cleansing him. This is
in preparation to the divine blessings he is to receive from the ‘other world’.

This statement seems to confirm van Gennep’s theory, rather than
Bloch's. However, Dastur Kotwal remarked:

Both Gennep and Bloch seem to be on the right track. The pre-liminal stage
of the ritual separates the individual candidate from its society as far as pu-
rity is concerned. It also separates the physical from not easily understand-
able spiritual experience and transfers the devout members of the society
into the ‘other’ world.

It is interesting to see that Dastur Kotwal feels that this part of Bloch's
theory might be recognized in the Navjote ritual. As a non-Zoroastrian
scholar, I find it difficult to recognize here Bloch's model of the killing
of the vitality of the candidate in order to release his spiritual side, and
Dastur Kotwal himself also wrote to me that: “There is no violence of
any sort one can perceive in the pre-liminal ... phase of the [Navjote] ini-
tiation ritual.”

Van Gennep regards the condition of the candidates during the limi-
nal phase as a passing condition. Bloch, on the contrary, sees it as the

8 Bloch, Prey into Hunter, pp. 20 f.

% Bloch, Prey into Hunter, p. 6. Houseman/Severi regard Bloch’s model even a “di-
rect transform” of van Gennep’s (Naven or the Other Self, p. 175).

%7 These were again skipped during the presentation of this paper, because of lack of
time, and here too, Dastur Kotwal and Ervad Karanjia were so kind as to send me their
reactions by e-mail later. '

88 Bloch, Prey into Hunter, p. 6.
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period during which one gains one’s permanent (i.e. eternal) transcen-
dental identity.”® This does apply to Navjote.

Van Gennep sees the post-liminal phase as a reintegration into soci-
ety. According to Bloch, however, it is not a return to the old world left
behind, but its aggressive conquest resulting in a new world.” Dastur
Kotwal wrote:

Van Gennep seems right when he states that the post-liminal phase
brings the candidate to the mainstream of the devout, initiated society.
The Navjote is the child's second or spiritual birth,

whereas Ervad Karanjia wrote:

In the case of Navjote, the view of Bloch seems to be more tenable, as
the child does not return to the old world (wherein he was uninitiated)
but to a new world, with special tools (Sudreh & Kushti) as his imple-
ments to foster goodness and fight against evil.

I think, however, that there is one problem here: in Bloch’s view, the
new world is created out of the old world by the aggressive conquest of
the old world through the participants in the ritual. Now I could see this
aspect in Navjote (see below), and Karanjia’s statement that the child
returns “with special tools (Sudreh & Kushti) as his implements to ...
fight against evil” indicates the direction in which I am thinking, but this
1s clearly different from a being (passively) passed into a different world.
Finally, van Gennep sees violence only in the pre-liminal phase of
initiation rituals, whereas in the view of Bloch, the violence in the post-
liminal phase is much more important:
— it is directed towards other species (usually animals);’"
— it may flow over to other human groups, resulting in conquering wars,
which makes these rituals of political significance;’*
— it is the result of the attempt to create the transcendental.”

Dastur Kotwal responded:

There is no violence of any sort one can perceive in the pre-liminal or
post-liminal phase of the [ Navjote] initiation ritual. The candidate rather
declares in the articles of faith that his religion believes in setting aside

69
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Bloch, Prey into Hunter, p. 6.
Bloch, Prey into Hunter, p. 6.
Bloch, Prey into Hunter, p. 6.
Bloch, Prey into Hunter, p. 6.
Bloch, Prey into Hunter, p. 7.
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quarrels, is peaceable and teaches us to live in harmony with our kith
and kin.

And Ervad Karanjia wrote:

The third option, that of an ‘attempt to create the transcendental’ is
more plausible for Navjote as the initiation and the word Nav jot itself
signifies a new offerer of prayers to the transcendental beings.

However, I am not sure that the responses by Dastur Kotwal and Ervad
Karanjia to the last two points do justice to either Bloch or Navjote. For
what I understand of the Navjote ritual, it does not only demand from the
newly initiated to behave peacefully towards his/her fellow men and to
offer prayers to the transcendental beings, but also to actively fight the
powers of evil. Zoroastrianism even explicitly demands to do so in the
form of killing certain animals (the xrafstra).”* This aspect would be
much more in line with what I understand Bloch to refer to. What Bloch
is referring to explicitly, however, (as stated above) is the practice of
having a meal after an initiation ritual (and many other rituals). Van
Gennep interprets this as what we would today call a performative act,
announcing as well as creating the group which now for the first time
includes the newly initiated in his/her new status. For Bloch, however,
this is the group, returned—after its journey through the realm of the
transcendental— into the world of natural (biological) vitality, absorbing
the vitality of the animals and plants killed for the meal. As to Navjote:
there is usually a festive meal after the ritual (which Bloch would regard
part of the ritual), and the “showering” of the candidate(s) with rice etc.
at the end of the ritual could well be interpreted as stressing their fecun-
dity, thus: their biological vitality. Surely, this would make these ele-
ments of the Navjote much more important than their traditional interpre-
tation would suggest. Modi just mentions them, but does not regard them
worth while commenting on. Yet, they are there, and, as I am told by
Michael Stausberg, most participants—especially those who do not be-
long to the close kin of the candidate(s)}—only arrive when the meal
starts.”” So, that seems to be regarded significant by the participants.

™ See Stausberg, Die Religion Zarathushtras, vol. 1, p. 139.
> See also Clark, Zoroastrianism, p. 108.
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SUMMARY, CONCLUSIONS, AND PERSPECTIVES

We may summarize the measure to which Navjote as described by Modi
fits the four theories presented as follows:

— Navjote fits van Gennep’s theory.

— It also fits Eliade’s definition, but not all the characteristics from his
summary. That, however, does not disqualify Navjote as an initiation
sensu Eliade, nor does it disqualify Eliade’s theory, which, I think, does
fit most initiation rituals.

— It also fits the obligatory characteristics of my definition, as well as
some, though not all, of the non-obligatory characteristics.

— It can also be interpreted in Bloch’s way. Especially in this case, this
leads to looking in a completely new way at Navjote, which is precisely
what makes the existence of so many new ritual theories so interesting.

It follows, then, that Navjote fits the criteria, formulated in the defini-
tions of Eliade and Snoek sufficiently well, so that it may properly be
called an initiation ritual in this sense.

Furthermore, we have seen how different theories shape the percep-
tion of the Navjote ritual. For example, although, when looked at from
the perspectives of Eliade or Snoek, Navjote shows itself as an initiation
ritual, Bloch’s theory makes us perceive it as a ritual of the “rebounding
violence” type.

Also, the different theories helped us to see aspects of Navjote, which
for example Modi did not describe explicitly. This demonstrates how his
perception was restricted by the (implicit) theory which he had in mind
when making his description, as well as how different theories comple-
ment each other in highlighting different aspects of the same ritual. In
our case it were especially the theories of Eliade and Bloch which made
us look in new ways at the Navjote ritual, and see aspects in it which are
not usually included in its description.

Finally, the approach presented opens new perspectives, which have
not been followed up here. For example, one could analyze different de-
scriptions of the same ritual, in order to attempt to reconstruct the theo-
retical approaches behind them. I hope that it will also be perceived as
sufficiently worthwhile to stimulate others to apply it to other rituals. At
least, I am convinced to have shown that scholars of Zoroastrianism may
benefit from knowledge of ritual theories.



META-THEORETICAL PARAMETERS FOR THE ANALYSIS
AND COMPARISON OF TWO RECENT APPROACHES
TO THE STUDY OF THE YASNA

Jens Kreinath

The Yasna can be regarded as the Zoroastrian temple ritual par excel-
lence. ‘Yasna’ is used as a term for the text recited during the perform-
ance of the ritual as well as for the ritual itself. This ritual has been re-
ferred to as a ‘high liturgy’.' In India, it is daily celebrated by two priests
in a special section of major Zoroastrian temples. Although the ritual
performance is only accessible to Zoroastrians, no other ritual of the Zo-
roastrian tradition has drawn so much attention from linguists, philo-
logists, and historians of religion.” As the history of scholarly research
shows, the Western knowledge of the Yasna was primarily based on the
available textual sources.” They were mainly studied philologically, lin-
guistically, or comparatively. Just a few scholars interpreted not only the
text but also tried to describe the ritual performance itself.* The scholarly
knowledge of the Yasna performance was for the most part based on the
descriptions and explanations given by Zoroastrian priests or sometimes
on the observation of rehearsals at priestly schools or staged presenta-
tions in unconsecrated temples.” However, Western scholars could not

' F.M. Kotwal/J.W. Boyd, A Persian Offering. The Yasna: A Zoroastrian High Lit-
urgy (Studia Iranica §; Paris, 1991), p. IX.

2 See M. Haug, Essays on the Sancred Language, Writings, and Religion of the Par-
sis (London, 1884); J. Damesteter, Le Zend-Avesta. Traduction nouvelle avec commen-
taire historique et philologique I. La Liturgie (Annales du Musee Guimet 21; Paris,
1893); E.S. Drower, Water into Wine. A Study of Ritual Idiom in the Middle East (Lon-
don, 1956), pp. 199-221; M. Boyce, A History of Zoroastrianism (Leiden/Koln, 1975).

* See, e.g., A.H. Anquetil-Duperron, Zend-Avesta, ouvrage de Zoroastre (Paris,
1771); Darmesteter, Le Zend-Avesta; K.F. Geldner, Avesta. Die heiligen Biicher der
Parsen im Auftrag der Kaiserlichen Akademie der Wissenschaften in Wien. 1. Yasna
(Stuttgart, 1886); G.H. Mills, The Zend-Avesta. 3: The Yasna, Visparad, Afrinagan,
Gahs, and Miscelleneous Fragments (Oxford, 1887).

* See Darmesteter, Le Zend-Avesta, passim; J.J. Modi, The Religious Ceremonies and
Customs of the Parsis (Bombay, [ 1922] 1995), pp. 246-310; Drower, Water into Wine,
pp. 201-221.

3 See Drower, Water into Wine, pp. 207, 211.



100 JENS KREINATH

and cannot study the Yasna in its original setting, namely in consecrated
Zoroastrian fire temples. The visual materials available to non-Zoro-
astrians concerning the practice of the Yasna ritual were confined to
some sketches, drawings, or photos, for instance, of the priests, the in-
struments for the ritual performance, or the arrangement of the ritual
space.® In scholarly work, these visual media were mainly used to illus-
trate primarily text-based descriptions or reconstructions of the Yasna.

The visual representation of the ritual performance gained a new
quality when, in 1982, James W. Boyd and William R. Darrow produced
a videotape of a staged performance of the Yasna, enacted by an Indian
high priest (Dastur Firoze M. Kotwal) and his assistant (Ervad Noshir C.
Hormuzdiar), in a film studio at Harvard University.” Since this visual
material became accessible, it has been possible to study more closely
the actions and recitations, as well as the postures and gestures involved
in this ritual. In that way, the scholarly research of the Yasna ritual has
received a broader empirical basis. Moreover, based on this videotape,
the American scholars William R. Darrow and James W. Boyd (the latter
in collaboration with Ron G. Williams) presented two new theoretical
approaches to the study of the Yasna.® Darrow employed a semiotic ap-
proach for his analysis of the Yasna as a ‘dramatic unity’, whereas Wil-
liams/Boyd developed an aesthetic approach for the interpretation of the
Yasna, using ‘artistic masterpiece’ as their key concept. When one com-
pares these approaches, one finds some surprising peculiarities. Al-
though the authors analyzed the same visual material, their approaches
are mutually exclusive. Moreover, although they used similar concepts
for the construction of their approaches, they addressed different con-
texts of the scholarly study of ritual performances.

Starting from these observations, this paper addresses a more general
problem, namely: How can the differences between these theoretical ap-
proaches be explained? For this purpose, another, higher level of ab-
straction 1s required, one that goes beyond the historical reconstruction

® See Darmesteter, Le Zend-Avesta; Modji, The Religious Ceremonies, p. 225, Drower,
Water into Wine, pp. 203, 206.

7 J.W. Boyd/W.R. Darrow, A Zoroastrian Ritual: The Yasna (Colorado, 1982).

8 W.R. Darrow, “Keeping the Waters Dry: The Semiotics of Fire and Water in the
Zoroastrian Yasna”, Journal of the American Academy of Religion 56, 1988, pp. 417~
442; J.W. Boyd/R.G. Williams, “Ritual Spaces: An Application of Aesthetic Theory to
Zoroastrian Ritual”, Journal of Ritual Studies 3, 1989, pp. 1-43; R.G. Williams/J.W.
Boyd, Ritual Art and Knowledge: Aesthetic Theory and Zoroastrian Ritual (Studies in
Comparative Religion; Columbia, 1993).
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or theoretical restatement of these approaches. On this new level, one
should be able to correlate significant historical and theoretical compo-
nents and also to provide tools for an analysis of the more general issues
implied. In short, it is necessary to compare theoretical approaches at a
meta-theoretical level.

COMPARING THEORETICAL APPROACHES

What is meant by a ‘comparison at a meta-theoretical level’? At such a
level, the theoretical approaches themselves become the object of critical
scrutiny.” This requires that one analyzes these approaches in such a way
that one can specify those components on which they are built and which
obviously shape them. Moreover, a meta-theoretical analysis not only
looks at how such approaches work and how they are constructed, but
also at how they are situated in and applied to a particular field of re-
search.'®

In particular, one has to analyze the procedures they employ, the rules
they follow, and the strategies they pursue. To compare the approaches
here under consideration at such a level, three meta-theoretical parame-
ters are addressed: First, the question of methodology, that is, how theo-
retical approaches select and analyze the field of empirical data under
scrutiny by applying various methods of scholarly research and how they
are confined to the methods they apply for that purpose.'' Second, the

° Asindicated above, in what follows it is not the aim to re-study the theoretical ap-
proaches of Darrow and Williams/Boyd or to improve their interpretation of the Yasna.
The aim of my meta-theoretical analysis and comparison is concerned with the way
these approaches are constructed. For this reason, I focus my argument on those issues
of a particular scholarly discourse that bear upon the logic by which these approaches
are designed.

'% Here, I follow the point Dan Sperber has made in his meta-theoretical critique of
Claude Lévi-Strauss’s structural theory of symbolism. He concludes his Rethinking
Symbolism by stating that a meta-theoretical analysis has “to define the framework
within which a theory of symbolism may be constructed”, D. Sperber, Rethinking Sym-
bolism (Cambridge Studies in Social Anthropology 153; Cambridge et al., 1975), p.
148. However, “[t]he aim of a metatheory is to make it both possible and necessary to
go beyond it”, Sperber, Rethinking Symbolism, p. 148.

' Here, I argue along the lines of E. Thomas Lawson & Robert N. McCauley, al-
though their view on methodology is largely restricted to questions concerning the Neo-
Kantian distinctions between interpretation and explanation, see E. Th. Lawson/R.N.
McCauley, Rethinking Religion. Connecting Cognition and Culture (Cambridge/New
York, 1990), pp. 12-31. I prefer a broader view on methodology that includes all the
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question of the logic of design, that is, how theoretical approaches con-
figure a particular architecture of analytical concepts by following the
rules of an underlying pattern of basic assumptions and guiding princi-
ples and how the use of these concepts is restricted by these rules.'?
Third, the question of discourse, that is, how theoretical approaches ad-
dress various issues of scholarly research by pursuing strategies for op-
erationalizing particular methods and concepts to this end and how these
strategies are conditioned by the established standards and paradigms of
the particular discursive contexts of scholarly research."

By focusing on these meta-theoretical parameters, a comparison of
theoretical approaches exposes the ‘analytical concepts’, ‘empirical data’,
and ‘discursive contexts’ that give rise to their construction and can ex-
plain the necessary differences between them. Moreover, such a com-
parison enables a meta-theoretical critique of the basic assumptions and
guiding principles of how theoretical approaches are discursively con-
structed. In what follows the guiding intention is to demonstrate how the
use of specific methods and concepts for the construction of theoretical
approaches is embedded in particular contexts of scholarly discourse."

rules that are used for the elaboration of methods within almost every field of scholarly
research. Methodology, in my view, also includes such procedures as data gathering,
description, and analysis.

'> The notion of the ‘logic of design’ derives from Don Handelman, who introduced this
concept for his theory of ‘public events’, see D. Handelman, Models and Mirrors. Towards
an Anthropology of Public Events (New York/Oxford, 1998), pp. 1-81. The use of this
notion is meant to indicate that theoretical approaches can be analyzed and compared on a
level that goes beyond the logic of their internal relations. This is what I refer to as a ‘meta-
theoretical’ level. Thus, like Handelman, I argue that different ‘logics of design’ in the
construction of theoretical approaches index or indicate discursive contexts that themselves
are organized in a radically different way, see Handelman, Models and Mirrors, p. 7.

"> Here, I agree with Catherine Bell’s position, namely that the “critical analysis of a
theoretical perspective must look not only to the logic of the set of ideas under scrutiny,
but also to the history of their construction,” C. Bell, Ritual Theory, Ritual Practice
(New York/Oxford, 1992), p. 5. Although I prefer the terms ‘approach’ and ‘concepts’
instead of ‘perspective’ and ‘ideas’, [ agree with Bell that the history of discourse has to
be taken into account as a history of construction, see C. Bell, “Discourse and Dichoto-
mies. The Structure of Ritual Theory”, Religion 17, 1987, pp. 95-118; Bell, Ritual The-
ory, Ritual Practice, pp. 13—-66. See also the history of scholarly research on ritual in C.
Bell Ritual. Perspectives and Dimensions (New Y ork/Oxford, 1997), pp. 1-89.

'* As Bell has pointed out, theoretical approaches use methods and concepts as ‘lenses’
or ‘windows’ to be looked through, see Bell, Ritual Theory, Ritual Practice, p. 3; within
the frame of my meta-theoretical analysis, I aim to look ar these methods and concepts and
how they are embedded. In other words, I take the frame of these theoretical ‘lenses’ or
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Heuristic Tools for a Meta-Theoretical Comparison

The present analysis works within the parameters of postmodem episte-
mology as outlined above. Based on this framework, a matrix is devel-
oped for the meta-theoretical comparison of the complex and interde-
pendent relationships between the various components involved. The
terms ‘theoretical approaches’, ‘analytical concepts’, ‘empirical data’,
and ‘discursive contexts’, which will be introduced in this section, help
to identify and explain the differences between the semiotic and aesthetic
approaches to the study of the Yasna.

Theoretical Approaches

Approaches to a particular field of scholarly research are theoretical in-
sofar as they define the procedures of their research by using theories as
the general frame of their argument. A ‘theory’ is a set of propositions
and hypotheses that are stated in an operational form and are applicable
to every empirical datum within the particular field of research for which
these propositions and hypotheses are held to be valid. In contrast to
theories, theoretical approaches use a variety of concepts and methods
derived from theoretical propositions and hypotheses in order to organize
a particular field of research and to focus on theoretical issues related to
the empirical data under scrutiny.

Such approaches presuppose a set of logically interrelated proposi-
tions and hypotheses. Moreover, they provide particular procedures in
order to operationalize this set of propositions and hypotheses in relation
to the empirical data and theoretical issues under consideration. Whereas
theories can be regarded as explicitly formulated sets of propositions and
hypotheses that are applicable to a wide range of empirical data, theo-
retical approaches, by contrast, are concerned with a particular field of
research; for this purpose, they operationalize relevant theories as their
general frame of reference for their argument while addressing specific
theoretical issues related to the respective empirical data. Only those ap-
proaches to the study of a particular field of research, which rely primar-

‘windows’ into account in order to analyze how they frame and how they focus on the
issues under scrutiny in those approaches. In other words, the frame of theoretical ap-
proaches is the focus of my meta-theoretical critique. For this reason I will ask how their
methods work, how their concepts can be used for the construction of theoretical ap-
proaches and the analysis of the empirical data alike, and how they are part of the scholarly
discourse.



104 JENS KREINATH

ily on theories as their argumentative frame, can strictly be regarded as
theoretical approaches.

For instance, semiotics, performance theories, and cognitive theories,
each with its own general sets of propositions and hypotheses, can be
regarded as frames for the construction of a variety of theoretical ap-
proaches to the study of rituals. One usually refers to these approaches as
‘semiotic’, ‘performance’, or ‘cognitive’ approaches insofar their ‘logic
of design’ and their operational procedures follow the basic assumptions
and guiding principles of semiotics, performance theories, or cognitive
theories, respectively. The ways in which theoretical approaches apply or
follow such theories as their main frame of reference may differ in a way
similar to how these theories themselves differ. Since there 1s not just
one theory of semiotics, for example, the frames of reference among se-
miotic approaches to the study of rituals may differ."’ This is valid also
for performance approaches,'® as well as for cognitive approaches,'” to
the field of ritual studies.

Analytical Concepts

Analytical concepts are those that are operationally defined in such a
way that they delimit the field of possible research, differentiate the theo-
retical issues under consideration, and select certain aspects of the em-

'* E. Leach, Culture and Communication. The Logic by Which Symbols Are Con-
nected (Themes in the Social Sciences 105; Cambridge et al., 1976), pp. 9-16, follows
the structural semiotics of R. Jakobson, whereas R.A. Rappaport, “The Obvious Aspects
of Ritual”, in his Ecology, Meaning and Religion (Berkeley/CA,1979), pp. 179183,
applies the semiotics of Charles Sanders Peirce.

' J.W. Fernandez, “The Performance of Ritual Metaphors”, The Social Use of Meta-
phor. Essays on the Anthropology of Rhetoric, eds J.D. Sapir/J.Chr. Crocker (Philadel-
phia/Penn., 1977), pp. 100-131, pp 101 f. refers to Kenneth Burke’s performance theory,
while B. Kapferer, 4 Celebration of Demons. Exorcism and the Aesthetics of Healing in
Sri Lanka (Bloomington, 1983), pp. 5-8, 181-187, 193-195, addresses performance the-
ory in terms of Susanne K. Langer’s philosophy of the performing arts and Mike! Du-
frenne’s phenomenology of aesthetic experience. See also B. Kapferer, “Performance and
the Structuring of Meaning and Experience”, The Anthropology of Fxperience, eds V.
Witter Turner/E.M. Bruner (Urbana/Chicago, 1986), pp. 188-203, pp 192-193.

"7 Lawson/McCauley, Rethinking Religion, pp. 65—68, use Noam Chomsky’s cogni-
tive theory as the general frame for their theoretical approach to the study of ritual,
whereas Harvey Whitehouse, “Transmission”, Theorizing Rituals. Classical Topics,
Theoretical Approaches, Analytical Concepts, Annotated Bibliography, ed. J. Kreinath/
J. Snoek/M. Stausberg (forthcoming), uses the theories of Dan Sperber and Pascal
Boyer as his frame of reference.
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pirical data. Furthermore, such concepts are the necessary constituents
for the construction of theoretical approaches. As operationalized tools,
these concepts are also crucial for the analysis of empirical data. More-
over, analytical concepts are capable of particularizing or extracting
those elements which are constitutive of such integrated unities as a
‘field of research’, a ‘theoretical issue’, or an ‘empirical datum’.

For instance, semiotic approaches often use concepts such as ‘syn-
tax’, ‘semantics’, or ‘pragmatics’,'® ‘signifier’ and ‘signified’,'” or ‘in-
dex’, ‘icon’, ‘signal’, ‘sign’, and ‘symbol’,** depending on the semiotic

'8 M. Bloch, “Symbols, Song, Dance and Features of Articulation. Is Religion an Ex-
treme Form of Authority?” Archives Eurpéenes de Sociologie 15,1974, pp. 55-81, e.g.,
applies the concepts of ‘syntax’ and ‘semantics’ for his analysis of traditional forms of
authority in order “to study the nature of the communication medium of ritual”, p. 55.
By contrast, F. Staal, “The Meaninglessness of Ritual”, Numen 26, 1979, pp. 2-22, uses
the concept of ‘syntax’ to argue for the meaninglessness of ritual, see pp. 9-11, 19-21,
whereas H.H. Penner, “Language, Ritual, and Meaning”, Numen 32, 1985, pp. [-16,
uses the concept of ‘semantics’ taken from linguistics and the philosophy of language to
place the assertion of the meaninglessness of rituals in doubt, see pp. 3—4. C. Severi,
“Talking About Souls. On the Pragmatic Construction of Meaning in Cuna Ritual Lan-
guage”, Cognitive Aspects of Religious Symbolism, ed. P. Boyer (Cambridge, 1993), pp.
165-181, takes yet another stance, using instead a contextual concept of ‘pragmatics’
for his analysis of the construction of meaning in ritual language, see pp. 165-166.

' Bloch, e.g., questions the usefuiness of the concepts of ‘signifier’ and ‘signified’,
which were introduced by Ferdinand de Saussure and were first applied by Victor W.
Tummer to the study of ritual, see Bloch, “Symbols, Song, Dance and Features of Articu-
lation”, p. 55. However, Penner works with versions of these concepts that were elabo-
rated by Roman Jakobson. Within this framework, he argues that rituals have a semantic
dimension and can be regarded as meaningful, see Penner, “Language, Ritual, and
Meaning”, pp. 9-10. Reference should also be made to Barbara A. Babcock, who uses
the concepts ‘signifier’ and ‘signified’ to specify the different modes of signification
‘one to one’, ‘one to many’, ‘many to one’, and ‘many to many’, see B.A. Babcock,
“Too Many, Too Few. Ritual Modes of Signification”, Semiotica 23, 1978, pp. 291-
302, p. 294.

* Leach, e.g., constructs his structural-semiotic approach on the basis of clear-cut
distinctions between these five concepts, see Leach, Culture and Communication, pp.
9-16. By contrast, C. Geertz, “Religion as a Cultural System,” Anthropological Ap-
proaches to the Study of Religion, ed. M. Banton (London, 1966), pp. 146, exclusively
uses the concept ‘symbol’. Although Geertz refers to different notions of the concept of
‘symbol’ as it is introduced into semiotics by Charles S. Peirce (e.g., “for anything
which signifies something else to someone,” “for explicitly conventional signs of one
sort or another”), or in literary theory by Burke (e.g., “confined to something which
expresses in an oblique and figurative manner that which cannot be stated in a direct
and literal one”), Geertz explicitly follows Susanne K. Langer in using ‘symbol” “for
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theories they employ. With the respective concepts, they study rituals
from a linguistic, structural, or pragmatic point of view. Performance

approaches, by contrast, mainly use concepts borrowed from perform-

ance theory or the philosophy of the performing arts, such as ‘drama’,”’

‘role’,*? “participants’,” or ‘audience’,** in order to analyze their empiri-
cal data as ‘theatrical performances’. Cognitive approaches use such

27 :
concepts as ‘agency’,”” ‘competence’,’® ‘frequency’,”’ or ‘transmis-

any object, act, event, quality, or relation which serves as a vehicle for a conception”,
Geertz, “Religion as a Cultural System”, p. 5. For the use of the concept of ‘index’ as
introduced by Ch.S. Peirce see also Rappaport, “The Obvious Aspects of Ritual”, pp.
179-183 and St.J. Tambiah, “A Performative Approach to Ritual”, Proceedings of the
British Academy 65, 1981, pp. 113-169, p. 119.

2! Victor W. Turner uses the concept of ‘social drama’ to represent sequences of so-
cial events that can be shown to have the temporal structure of ‘breach’, ‘crisis’, ‘re--
dressive action’, and ‘reintegration’, see V.W. Tumer, Dramas, Fields, and Metaphors.
Symbolic Action in Human Society (Symbol, Myth, and Ritual 6; Ithaca, 1974), pp. 35~
42. See also Schechner, “From Ritual to Theatre and Back. The Structure/Process of the
Efficacy-Entertainment Dyad”, Educational Theatre Journal 26, 1974, pp. 455481,
pp. 464-468. See further V.W. Turner, From Ritual to Theatre. The Human Seriousness
of Play (New York, 1982). For a recent view, see also R. Grimes, “Performance”, Theo-
rizing Rituals. Classical Topics, Theoretical Approaches, Analytical Concepts, Anho-
tated Bibliography.

22 E_Goffman, Interaction Ritual. Essays on Face-to-Face Behavior (Garden City/
New York, 1967), pp. 31-33.

¥ See E. Goffman, Frame Analysis. An Essay on the Organization of Experience
(New York, 1974), pp. 43—45; R. Schechner, “Ritual and Performance”, Companion
Encyclopedia of Anthropology, ed. T. Imgold (London/New York, 1994), pp. 613—647,
p. 626. E. Schieffelin, “Performance and the Cultural Construction of Reality”, Ameri-
can Ethnologist 12, 1985, pp. 707-724, e.g., uses the concept of ‘participants’ to ad-
dress the emergent quality of ritual performances.

2 Kapferer, e.g., uses the concepts of ‘audience’ as well as “participant’ to focus on
the transformation of context in ritual performances, see B. Kapferer, “Introduction.
Ritual Process and the Transformation of Context”, Social Analysis 1, 1979, pp. 3-19,
pp.- 6—7. See also F.A. Marglin, “Refining the Body. Transformative Emotion in Ritual
Dance”, Divine Passions. The Social Construction of Emotion in India, ed. O.M. Lynch
(Berkeley et al., 1990), pp. 212-236, pp. 224-225, 229-232.

2 See, e.g., A. Leslie, “A Theory of Agency”, Causal Cognition. A Multi-Disciplin-
ary Debate, eds D. Sperber/D. Premaclk/A. James Premack (New York, 1995), pp. 121-
147. See also A. Gell, Art and Agency. An Anthropological Theory (Oxford, 1998); K .-
P. Kdpping, “Agency”, Theorizing Rituals. Classical Topics, Theoretical Approaches,
Analytical Concepts, Annotated Bibliography.

% Lawson/McCauley, e.g., focus on the concept of ritual ‘competence’ to “describe
participants’ knowledge about the acceptability of ritual performances,” Lawson/
McCauley, Rethinking Religion, p. 77. For this reason, they are not concerned with “rit-
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sion’,?® which recall the frame and focus of cognitive theory.

Such analytical concepts are used for the construction of the respective
theoretical approaches. They function as tools for the formulation of va-
lidity claims of theoretical arguments and the analysis of empirical data.
However, the use of analytical concepts is determined by the respective
theoretical approaches as their main frame of reference.”” The analytical
concepts not only constitute the inventory of theoretical approaches, but
also function as a focus and frame through which particular fields of re-
search or aspects of the empirical data are selected, analyzed, and struc-
tured. Moreover, the data are delimited and configured by the analytical
distinctions that are drawn by means of the particular set of concepts that
the respective approaches presuppose. '

ual acts” or “the conditions of actual (ritual) practice,” Lawson/McCauley, Rethinking
Religion, p. 77. For the concept of ‘competence’ see E.Th. Lawson, “Cognitive Catego-
ries, Cultural Forms and Ritual Structures”, Cognitive Aspects of Religious Symbolism,
ed. P. Boyer (Cambridge, 1993), pp. 188-204, pp. 189-196. See also J.L. Barrett/E. Th.
Lawson, “Ritual Intuitions. Cognitive Contributions to Judgments of Ritual Efficacy”,
Journal of Cognition and Culture 1, 2001, pp. 183-201.

2 Gee, e.g., H. Whitehouse, Inside the Cult: Religious Innovation and Transmission
in Papua New Guinea (Oxford, 1995), pp. 194-198; R.N. McCauley, “Ritual, Memory,
and Emotion. Comparing Two Cognitive Hypotheses”, Religion in Mind. Cognitive
Perspectives on Religious Belief, Ritual, and Experience, ed. J. Andresen (Cambridge,
2001), pp. 115-140, esp. pp. 117-123.

2 See H. Whitehouse, “Memorable Religions: Transmission, Codification, and
Change in Divergent Melanesian Contexts”, Man 27, 1992, pp. 777-797 and also his
contribution “Transmission”, Theorizing Rituals (forthcoming). For a different use of
the concept ‘transmission’ see also M. Ganeszle, “Transgenerational Changes. The So-
cial Process of Transmitting Oral Ritual Texts Among the Rai in East Nepal”, The Dy-
namics of Changing Rituals. The Transformation of Religious Rituals within their So-
cial and Cultural Contexts, eds J. Kreinath/C. Hartung/A. Deschner (Toronto Studies in
Religion; New York, forthcoming).

% For example, the use of the terms ‘sign” and ‘symbol’ or ‘actor’ and ‘audience’ dif-
fers between various semiotic or performance approaches. Geertz, e.g., uses the concept
of ‘symbol’ in relation to the concepts of ‘model of* and ‘model for’ in order to con-
struct an interpretative scheme for his holistic approach to religion and culture, see
Geertz, “Religion as a Cultural System”, pp. 7-9, whereas Bloch uses the concept of
‘symbol’ for analyzing the features of articulation when he compares the linguistic as-
pects of rituals with traditional forms of authority, see Bloch, “Symbols, Song, Dance”,
pp. 73-77. Although both approaches use the concept of ‘symbol’ for the purpose of
analyzing the empirical data within their particular fields of research, their use differs
according to the argument they formulate and the theoretical approach they apply and
construct.
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Empirical Data

Theoretical approaches as well as analytical concepts refer to empirical
data, but they differ in their particular mode of reference. Analytical
concepts are used to explore the field of empirical data, whereas theo-
retical approaches use these data as arguments for operationalized propo-
sitions and hypotheses. Therefore, analytical concepts highlight certain
aspects of the empirical data that are relevant for the construction of
theoretical approaches.

Regarding the empirical data, the question of methodology comes
into focus. To explore these data, the methods of scholarly research pre-
suppose a set of analytical concepts in order to select, analyze, and struc-
ture the empirical data under consideration. The use of these concepts
for the analysis of empirical data uncovers the inherent dialectic of the
relationship between concepts and data. The analytical concepts open up
the field of possible data and at the same time delimit it by the categori-
cal distinctions they make. By contrast, not every analytical concept can
be applied to all kinds of empirical data. Therefore, the concepts in use
have to be applicable to the respective field of research. To be applica-
ble, the concepts in use have to be as precise as possible: they are usable
in proportion to their degree of precision.”® Depending on their preci-

% This already starts with the definition of ‘ritual’ as the key concept for the field of
research. According to Kapferer, it would be inappropriate to press particular concepts
for an over-arching definition of ritual as, in his view, Rappaport has done: “Too often
anthropologists become enmeshed in their definitions, so much so that a particular defi-
nition can take on a life of its own and become what it seeks to comprehend,” Kapferer,
A Celebration of Demons, p. 3 f. He continues: “Rappaport (1979) discovers the ‘litur-
gical order’ of ritual, its formality and invariance, to be its principal and ‘obvious’ char-
acteristic. It is in the liturgical order of ritual that Rappaport extends an understanding
of other obvious aspects of ritual (the communicative, expressive, informational, per-
formative, sacred or ‘holy’ aspects of ritual, and so on). His approach is undeniably
productive of insight into the ritual process, but with his ‘over-definitional’ orientation
to cultural phenomena, Rappaport seems to me to have neglected what is perhaps the
most obvious aspect of ritual. Regardless of how one defines the cultural phenomena of
ritual, ritual is a social practice where ideas are produced in a determinant and dominant
relation to action, and it is a practice where action is continually structured to the idea,”
Kapferer, A Celebration of Demons, p. 4. Thus, although over-generalized concepts
might explain anything, they are useless for any analytical purpose. Moreover, one can
argue that particular theoretical issues have to be approached with appropriate analytical
concepts. For instance, see also D. Handelman, “Re-Framing Ritual”, The Dynamics of
Changing Rituals. The Transformation of Religious Rituals within their Social and
Cultural Religion, eds. J. Kreinath/C. Hartung/A. Deschner (Toronto Studies in Relig-



META-THEORETICAL PARAMETERS 109

sion, concepts enable a distinct perspective on empirical data, but the
perspective that these concepts open up is again determined by their
conceptual frame and focus.”' In this regard, analytical concepts function
as ‘lenses’ or ‘windows’. They are limited to a particular perspective by
which they approach their particular field of empirical data.

This particular perspective on the empirical data depends also on the
respective theoretical approaches, of which the concepts are a part.32 In

ion; New York, forthcoming), argues that the dynamics of changing rituals cannot prop-
erly be approached through the meta-communicative concept of ‘lineal framing’ as in-
troduced by Bateson, for this model presents the relationship between frame and content
as organized in a hierarchical way. He suggests that the concept of ‘brading’ of a ‘moe-
bius strip” would be more appropriate. Viewing the ritual frame as ‘moebius’-like, he
emphasizes: “The frame is simultaneously inside and outside, appearing and disappear-
ing from view, always in movement, always becoming. There is no clear-cut distinction
between that which is inside and that which is outside.”

! Although Lawson/McCauley as well as D. Hymes, e.g., dwell on the same analytic
distinction between ‘performance’ and ‘competence’ as employed by Noam Chomsky,
their specification of empirical data is determined by the concepts they each prefer. D.
Hymes, “Breakthrough into Performance”, Folklore. Performance and Communication,
eds D. Ben-Amos/K.S. Goldstein (The Hague/Paris, 1975), pp. 11-74, esp. 1315, al-
most exclusively focuses on ritual ‘performance’, whereas Lawson/McCauley, Rethink-
ing Religion, pp. 65-68, restrict their argument to ritual ‘competence’ while excluding
almost every aspect of ritual ‘performance’.

*2 As indicated above, Geertz interprets religion as a ‘cultural system’ or as a ‘system
of symbols’ and uses as analytical concepts ‘model of” and ‘model for’ in order to dis-
tinguish between the different systems of symbols or ‘modes of seeing’, see Geertz,
“Religion as a Cultural System”, pp. 7-8, 26. Furthermore, he uses the concepts of
‘ethos’ and ‘world-view’ to distinguish between the ‘world as lived’ and the ‘world as
imagined’. Based on this distinction, he argues that “under the agency of a single set of
symbolic forms” any religious ritual generates a “fusion of ethos and world-view”,
Geertz, “Religion as a Cultural System”, p. 28. Proposing the concept of ‘cultural per-
formances’, he states further that they “represent not only the point at which the disposi-
tional and conceptual aspects of religious life converge to the believer, but also the
point at which the interaction between them can be most readily examined by the ob-
server,” Geertz, “Religion as a Cultural System”, p. 29. Catherine Bell has shown that
Geertz here presupposes a dichotomy between thought and action, which he aims to
overcome by fusing them via religious rituals. Moreover, she exposes an “implicit struc-
tural homology” in his argument between “the fusion of thought and action” and “the
fusion of the theoretical project and its object, ritual activity”, Bell, Ritual Theory, Rit-
ual Practice, p. 28. Thus, she concludes, “a cultural focus on ritual activity renders the
rite a veritable window on the most important processes of cultural life,” Bell, Ritual
Theory, Ritual Practice, p. 28, emphasis J.K. It is precisely the ‘window’ of his analyti-
cal concepts through which Geertz looks at his empirical data from the perspective of
his theoretical approach.
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other words, their use also depends on the relevance of the empirical
data to these approaches.> Therefore, the theoretical approaches have an
effect on the use of analytical concepts and the process of data gathering,
as well as on such procedures as describing, analyzing, interpreting, or
explaining the empirical data under scrutiny.’* Because the description,
interpretation, and explanation of empirical data by means of analytical
concepts depend on the respective approaches, the use of concepts can
be regarded as theory-laden. Moreover, not only the description, inter-
pretation, or explanation of empirical data is theory-laden, but also the
entire processes of data gathering.*® Thus, the methods of scholarly re-
search are mutually related to the construction of theoretical approaches
as well as to the respective use of analytical concepts. If this is right, the
question arises as to whether the empirical data are constructed in the
same way as are the respective theoretical approaches, that is, discur-
sively.

** According to Handelman, “Is Naven Ludic? Paradox and the Communication of Iden-
tity”, Social Analysis 1, 1979, pp. 177-191, it would be inappropriate to describe the
Naven ceremony of the [atmul of Papua New Guinea exclusively with the concepts of ‘rit-
ual’ or ‘play’ as Gregory Bateson has preferred to do, see his Naven. A Survey of the Prob-
lems suggested by a Composite Picture of the Culture of a New Guinea Tribe drawn from
Three Points of View (Stanford/CA, 1958). As Handelman argues, Naven is more appro-
priately described as a ‘carnival’ or ‘masquerade’ within which the insoluble paradoxes of
everyday life are communicated as a meta-communicative message, see Handelman, “Is
Naven Ludic?”, pp. 187-190. In contrast to Handelman and Bateson, M. Houseman & C.
Severi argue that the Naven ceremony cannot be adequately understood with such concepts
as ‘meta-communicative message’ or ‘paradox’. Instead, they favor such concepts as ‘rela-
tionality’ and ‘ritual behavior’ in order to analyze the respective empirical data, see Naven
or the Other Self. A Relational Approach to Ritual Action, transl. M. Fineberg (Studies in
the History of Religions 79; Leiden, 1998), pp. 31-38.

** See, e.g., the different theoretical approaches to the study of the Naven ceremony by
Bateson, Handelman, and Houseman/Severi. They improved the analytic comprehension
and interpretation of this ceremony, making existing theories of play and ritual more ex-
plicit by introducing new theoretical approaches. In a similar vein, see also Jan Snoek’s
methodological reflections on the value of theories for the description of rituals in this
volume. He argues that the conscious use of theories improves first and foremost the ana-
lytical strength of descriptions of rituals, e.g., Zoroastrian ‘initiation’ ceremonies.

* Lawson/McCauley not only argue that theories guide the interpretation of empiri-
cal data, but also that no empirical datum is self-interpreting: “All data-gathering is
theoretically inspired. The crucial issue is how aware of their theories data-gatherers
are”, Lawson/McCauley, Rethinking Religion, p. 10.
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Discursive Contexts

Theoretical approaches address distinct discursive contexts due to the
methodology and logic of design they follow. Contexts of scholarly re-
search are discursive contexts when they were shaped by and subse-
quently shape the construction of theoretical approaches, the use of ana-
Iytical concepts, and the selection of empirical data.*® Approaches, con-
cepts, and data are established by and are constantly subject to the criti-
cal appraisal and assessment of the scholarly discourse. They are evalu-
ated and negotiated with regard to discursively established standards and
principles of scholarly research. This means that theoretical approaches
address various theoretical issues of scholarly research that are raised
within the discourse and were established by the standards of scholarly
research. Moreover, at the same time the approaches are shaped by those
issues which they address as their discursive context.

‘Discourse’ refers to those strategic and argumentative modes of
scholarly communication and research that are concermned with the theo-
retical issues under consideration. Paradoxically, discourses are re-
stricted and delimited by the discursively established standards and
paradigms of scholarly research.’’ This implies that the modes in which
scholars participate in this process of communication and research are
shaped and restricted by the discourse itself. In addition, the mode of
participating in a discourse is determined by the modalities of discourse

% The term ‘discursive contexts’ implies that a number of scholars share a common
interest in a distinct field of research, although their methods, concepts, or approaches
may overlap or mutually exclude each other. It also implies that a variety of institutions,
networks, or schools of research are part of these contexts, which intersect in some re-
spects while being mutually exclusive in others. According to Diane Macdonell dis-
course “differ with the kinds of institutions and social practices in which they take
shape, and with the positions of those who speak and whom they address. The field of
discourse is not homogenious”, D. Macdonell, Theories of Discourse. An Introduction
(Oxford, 1986), p. 1. She maintains, “any dicourse concern itself with certain objects
and puts forward certain concepts at the expense of others. ... Different discourses
elaborate different concepts and categories”, Macdonell, Theories of Discourse, p. 3.

*7 Here, I apply the concept of ‘discourse’ developed by M. Foucault, L ‘ordre du dis-
cours (Paris, 1972). As Tim Murphy has pointed out that Michel Foucault can be re-
garded as “one of the first theorists to argue that discourses, including scientific dis-
courses, do not mimetically re-present their objects. Rather, the objects of scientific
analysis and inquiry are products of discourse”, T. Murphy, “Discourse”, Guide to the
Study of Religion, eds W. Braun/R.T. McCutcheon (London/New York, 2000), p. 400.
See also R.T. McCutcheon, Manufacturing Religion. The Discourse on sui generis Re-
ligion and the Politics of Nostalgia (New York, 1997).
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itself—because the only way to participate in a discourse 1s to participate
discursively. *® Furthermore, because of its reciprocity, the discourse can
be regarded as an emergent and continuous mode of communication, for
it establishes and questions the standards and paradigms of scholarly re-
search and sets up and negotiates the themes and issues that are relevant
for subsequent research. Therefore, the discourse enables and restricts
the construction of theoretical approaches, launches the use of analytical
concepts, and determines the selection of empirical data. Because ‘dis-
course’ presupposes a discursively established frame of standards and
paradigms for the reciprocal communication and enforces a specific fo-
cus on themes and issues for scholarly research, it is defined here as a
mode of a scholarly coded practice of communication and research that
constructs its own frame and focus.”

Moreover, it is the discourse that determines the acceptance and reso-
nance of the results of scholarly research, the enforcement or suppression
of methodologies, the usefulness and adequacy of analytical concepts, or
the validity and plausibility of theoretical approaches. For this reason, a
discourse leads to the selection of theoretical issues and empirical data,
as well as to the elaboration of particular methods and concepts that are
supposed to be relevant for particular discursive contexts and subsequent
research projects. As a result, the frame established by these contexts
directs the process of empirical data gathering, the use of analytical con-
cepts, and the construction of theoretical approaches.*’ Thus, a discourse
generates its own field of research and produces its own body of knowl-
edge. It establishes a particular set of concepts and methods that select

** The discourse analysis describes these modes of scholarly discourse. Here I follow
G. Nigel Gilbert & Michael Mulkay who argue that discourse analysis “is an attempt to
identify and describe regularities in the methods used by participants as they construct
the discourse through which they establish the character of their actions and beliefs in
the course of interaction”, G.N. Gilbert/M. Mulkay, Opening Pandora’s Box. A Socio-
logical Analysis of Scientists’ Discourse (Cambridge, 1984), p. 14.

** See Murphy, “Discourse”, p. 400.

% For example, since ritual studies are an established interdisciplinary field of re-
search, ‘ritual’ is constructed as a mode of human action sui generis. In this regard,
Ronald Grimes claimed for this field of research that one can study ritual in its own
right, see R. Grimes, Beginnings in Ritual Studies (Lanham, 1982); R. Grimes, Re-
search in Ritual Studies. A Programmatic Essay and Bibliography (Atla Bibliographic
Series 14; Metuchen/London, 1985); R. Grimes, “Ritual Studies”, The Encyclopedia of
Religion, ed. M. Eliade (New York, 1987), pp. 422-425. For a critical review of the
development of the scholarship on ritual studies in general and the construction of ritual
theory as a field of research in its own right, see Bell, Ritual Theory, Ritual Practice.
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and organize the empirical data in its field.*! Moreover, it enforces the
construction of theoretical approaches, which constantly establish and
negotiate the frame of theoretical issues with regard to its relevance for
the discourse.*”

To summarize, scholars discursively configure their own objects of
research by using specific concepts and methods, and they generate their
own bodies of knowledge by constructing theoretical approaches within
the particular discourses in which they participate. For this reason, these
approaches can be identified by their specific use of concepts, which
points to the particular discourses in which they take part. Therefore, it
proves to be a rule that the use of analytical concepts differs between
various theoretical approaches because they belong to different discur-
sive contexts. As a consequence, they select and organize their empirical
data differently.

TWO THEORETICAL APPROACHES TO THE STUDY OF THE YASNA

In this section, first some features of the film on the Yasna are intro-
duced which frame the empirical data with respect to which Darrow and
Williams/Boyd employed their particular methods and built their differ-
ent theoretical approaches. This enables a comparison of their use of
analytical concepts as ‘lenses’ and ‘windows’ through which they ap-

41 Because of their frame and focus, the methods and concepts in the research on ritu-
als determine the way in which the empirical data are organized, so that ‘ritual’ can be
considered, e.g., as a ‘system of symbols’, ‘set of signs’, or as a ‘work of art’ that has to
be studied using symbol theories, semiotics, or aesthetics, respectively, see Geertz, “Re-
ligion as a Cultural System,” 4-8; Leach, Culture and Communication, pp. 33-45;
Kapferer, A Celebration of Demons, pp. 7 f., 181 £., 207-210.

“2 Because of the discursive contexts and the theoretical issues under scrutiny, the at-
tention of scholarly research focuses on specific aspects of the empirical data while ne-
glecting others. In recent research the focus has been on the performance of rituals or
the competence to perform them, rather than on the syntax or semantics of a ritual
‘script’ or ‘text’ designed for the ritual performance, see Kapferer, 4 Celebration of
Demons, pp. 4-8; R. Bauman, Story, Performance and Event. Contextual Studies of
Oral Narrative (Cambridge Studies in Oral and Literate Culture 10; Cambridge et al.,
1986), pp. 2-6; E. Schieffelin, “Problematizing Performance”, Ritual, Performance,
Media, ed. F. Hughes-Freeland (London/New York, 1998), pp. 194-207, pp. 198 f. For
a text-bound study, see also K. Vance Staiano, “A Semiotic' Approach to Ritual Drama”,
Semiotica 28, 1979, pp. 225-246. For the interplay of ‘texts’ and ‘ritual’, see C. Bell,
“Ritualization of Texts and Textualization of Ritual in the Codification of Taoist Lit-
urgy”, History of Religions 27, 1987, pp. 366—392, esp. pp. 367-369, 390-392.
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proach their empirical data of the Yasna performance. In comparing their
specific use of concepts, the aim here is to outline the differences be-
tween these approaches with regard to the discursive contexts they ad-
dress. In terms of methodology, such issues as how these approaches se-
lect the empirical data, how they focus on their particular field of re-
search, and what methods they use are addressed in order to analyze the
data under consideration. In terms of the logic of design, some of the
assumptions and principles on which these approaches are built are em-
ployed concentrating on the analytical concepts they use and the cate-
gorical distinctions they make. With regard to discourse, the question is
how the theoretical approaches and their uses of concepts and methods
are embedded in particular discursive contexts. Moreover, the particular
modalities of discourse are introduced within which these approaches are
constructed and focus on how they strategically address the theoretical
1ssues with which they are concemned.

The Various Frames of Empirical Data

With their theoretical approaches, Darrow and Williams/Boyd address
the ‘performance of ritual actions’ enacted by the two priests during the
Yasna. As mentioned above, the empirical basis of these approaches is
the videotape of one performance. The way in which this film presents
the ritual performance already indicates how the empirical data are se-
lected and organized and how these different approaches focus particu-
larly on those theoretical issues in the field of ritual studies, which suit
the concepts for the analysis of the visual material. Moreover, the em-
phasis they place on the sequences of actions or on the use of gestures in
the ritual performance not only reflects the particular design of the
videotape but also pre-figures the construction of their approaches.
The film, entitled 4 Zoroastrian Ritual. The Yasna,* is recorded as a
documentation of a performance of ritual action.*’ In the first sequence,

4 The film J.W. Boyd/W.R Darrow, 4 Zoroastrian Ritual. The Yasna (Colorado
States University, 1982) is available as the first part of the videotape Two Rituals. The
Zoroastrian Yasna and Afrinagan Ceremonies (Colorado States University, 1992), min.
0:55-36:03.

“ Although Williams/Boyd regard the recordings of the Yasna and the Afrinagan as
“videotape documentations of the two ceremonies”, Williams/Boyd, Ritual Art and
Knowledge, p. 1, I doubt that they can be considered as ‘documentation’ in the strict
sense. Even though one might argue that this tape is—at |east at a very abstract level—a
documentation of a priest ,as if” he is performing some sequences of the Yasna ritual, [
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the film frames the presentation of ritual actions in such a way that the
narrator gives a short introduction to the religious significance of ‘wor-
ship’ in Zoroastrian religious practice.*’ In the following sequence the
narrator maintains that this video this Yasna is “was recorded as a teach-
ing demonstration.”*® He remarks that the original yasna is performed on
fire temples not accessible for non-Zoroastrians.*” This meta-communi-
cative frame of these ‘viewing instructions’ makes clear that this per-
formance of the Yasna has to be seen as a performance on stage.

Then the video shows the high priest Dastur Firoze M. Kotwal™ sit-
ting in front of the camera dressed in white priestly robes.*’ In a distinct
voice, Kotwal describes what rituals mean for him and how he is com-
mitted to celebrating the liturgy of the Yasna devotionally.’® He argues
that one can tell from the priest’s face whether he is performing the
Yasna devotionally or not.>" After this interpretation of the significance

148

would argue that this film is clearly a stage production. It is the documentation of a
staged performance in a film studio that differs, e.g., from the documentation of a ritual
performance in a Zoroastrian fire-temple in terms of its audience, setting, availability,
design, and sponsorship.

% Darrow/Boyd, The Yasna, min. 1:17—1:44.

“ Darrow/Boyd, The Yasna, min. 1:45. As the credits mention, this film is ‘written
and directed’ by Boyd and Darrow, Darrow/Boyd, The Yasna, min. 35:40. If this tape
was produced for the classroom at colleges or universities, it is likely that the perform-
ance of the ritual had to meet the requirements of a film production rather than the other
way around in order to fulfill the didactic demands at the university.

7 Darrow/Boyd, The Yasna, min. 1:46—1:57.

“® Firoze M. Kotwal is a well-known Zoroastrian high priest who worked until his re-
tirement at one of the four major fire-temples in Bombay. He received his scholarly
training under Mary Boyce at the University of London, and his philological research is
one of the most important sources for the historical study of Zoroastrian rituals. Due to
his ritual competence and his scholarly training, Kotwal was an important figure for
Darrow and Boyd, who began to study the Yasna under his guidance. Moreover, he
gave them permission to videotape him performing several sequences of the Yasna,
which could otherwise not have been studied. Nevertheless, for the recorded perform-
ance he neither presented the whole Yasna before a non-Zoroastrian audience nor per-
formed the Yasna at a consecrated fire-temple. Later on, Kotwal not only worked together
with Boyd—again, they wrote a book together on the Yasna in which they describe this
ritual as a ‘high liturgy’, see Kotwal/Boyd, A Persian Offering—but also served as the key
informant for the theoretical approaches employed by Darrow, “Keeping the Waters Dry”,
p- 421 and Williams/Boyd, Ritual Art and Knowledge, pp. X11—-xv, 1 f.

* Darrow/Boyd, The Yasna, min. 1:58—4:22.

% Darrow/Boyd, The Yasna, min. 2:15-4:22.

3! Darrow/Boyd, The Yasna, min. 3:55—4:22. See also Williams/Boyd, Ritual Art and
Knowledge, p. 28 f.
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of worship, the camera fades out and slots in the ritual place of the studio
setting and the particular instruments of the Yasna ritual.”” While the
camera focuses on the respective ritual objects, the narrator describes
them and their significance for the ritual performance, one after another.

As the narrator continues, when the high priest enters the ritual place,
the Yasna proper begins.” Subsequently, the video shows for about 24
minutes a selection of several sequences of the Yasna®* in which ritual
actions are performed by Kotwal as the chief priest at the ritual table and
by Hormuzdiar as his assistant at the fire vase.” The whole film lasts
approximately one-half hour.>

Although the film does not show a complete performance of the
Yasna,”’ it follows the order of the ritual actions. Moreover, the re-
cording of the ritual performance is organized by the particular se-
quences of ritual actions. Thus, the order of the film does not depend
upon or refer to the chapters of the Yasna text, but strictly follows the
sequential order of the ritual actions.”® Therefore, the organizing princi-
ple of this film is the sequential order of ritual actions. Most of the se-
quences in which the chief priest recites the liturgical text without per-
forming ritual actions are left out. The film focuses primarily on those
actions in detail in which ritual gestures are held to be significant for the
performance of the Yasna. In other words, it shows those parts of the
Yasna which the filmmakers, Boyd/Darrow, regarded as relevant for the
study of the ritual performance.

Recorded in a film studio at the Video Production Center of Harvard
University, even the cinematic setting for this ritual performance was

52 Darrow/Boyd, The Yasna, min. 4:23-7:19. For example, it shows the fire table
with the fire vase, the ritual table with a set of objects, the water basin, etc.

3 Darrow/Boyd, The Yasna, min. 7:20. The moment at which the priest enters the
ritual place is captured in such a way that it coincides with the moment at which the
priest comes on the screen, see also Williams/Boyd, Ritual Art and Knowledge, p. 29.

> The narrator comments on ritual actions, translates some of the recited texts, and
explains the significance of the ritual gestures involved. For further descriptions of the
ritual sequences and more visual material of the Yasna performance see also Kot-
wal/Boyd, 4 Persian Offering, pp. 85—-129.

%5 See also Williams/Boyd, Ritual Art and Knowledge, p. 26.

% Darrow/Boyd, The Yasna, min. 7:20-35:09.

57 Such a performance would take (at least) two and a half hours, see Darrow, “Keep-
ing the Waters Dry”, p. 418 and Williams/Boyd, Ritual Art and Knowledge, pp. 26, 55.

%% See Modi, The Religious Ceremonies, p. 302—310 and Kotwal/Boyd, A4 Persian or-
Sfering, p. 90 n. 82. See also G. Windfuhr in this volume.
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arranged for didactical purposes. Two camera positions were used to
achieve this aim. A stationary camera shows the total picture of the ar-
rangements within the ritual space with Kotwal as the performing chief
priest at the center and Hormuzdiar as the assistant priest most of the
time on the left side of the screen near the fire vase. Another, moving
camera shows the objects and elements as well as the respective ritual
actions and gestures in close-up, focusing on the significant details of the
performed ritual actions. The filmstrips of these two camera positions are
merged together while the shots taken from the two positions are often
faded over one another. Moreover, the positions of the cameras are par-
ticularly chosen to emphasize certain aspects of ritual sequences and ges-
tures for this purpose.’” This design of the film confirms that it is re-
corded as a teaching demonstration for the classroom: it shows those se-
quences of the Yasna which are considered crucial for the study of the
performance of ritual actions.

As mentioned above, this videotape can be regarded as a turning
point in the research on the performance of the Yasna. The different
methods and concepts Darrow and Williams/Boyd apply to the visual
material of the videotape gave rise to their construction of new theoreti-
cal approaches in the field of ritual studies. Although Darrow and Wil-
liams/Boyd use the same empirical data of the ritual performance, they
select and organize these data differently due to the methods and con-
cepts they apply. Whereas Darrow uses an exegetical method for his
analysis of the Yasna performance and focuses thereby on the sequential
order of the particular elements involved, Williams/Boyd use a philoso-
phical method for their interpretation of the relationship between art and
ritual and so adopt the practitioner’s point of view.

Due to his exegetical method, Darrow presents the results of his re-
search inductively. After he exposes unity as a crucial problem in the
research on the Yasna, he describes the performance and introduces his
semiotic approach. Then he shows how scholars formerly dealt with this
problem and, finally, gives his own interpretation of the Yasna. In con-
trast to Darrow, Williams/Boyd present the results of their investigation
deductively in keeping with the philosophical method they prefer. To
begin with, they give an overview of the relationships between aesthetics
and ritual studies as a theoretical framework. Then they outline the vari-

*® The interactions between the priests and the camera operator underline that this
performance should fit the purposes of the directors. Ritual actions are recorded in such
a way that they fit into the frame of the screen and the framing of the sequences.
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ous notions of ritual spaces and ritual knowledge and partially apply
these notions to the performance of the Yasna. After some concluding
remarks on methodology, Williams/Boyd outline a ritual description of
the Yasna in an appendix to their study.

Because the application of different methods influences how the em-
pirical data are presented, it is clear that Darrow and Williams/Boyd
must analyze and organize their data differently. However, the semiotic
and aesthetic approaches as developed by Darrow and Williams/Boyd
are shaped through the ‘lens’ of one film, based on a selection of some
sequences of the Yasna, which are performed principally by Dastur Kot-
wal. This ‘lens’ of the visual material functions as a frame for the analy-
sis of the empirical data within which the theoretical approaches are
constructed and the analytical concepts are used. Thus, the subsequent
research done by Darrow and Williams/Boyd is not only based on the
ritual actions performed during the Yasna but is also guided and shaped
by the medium of visual representation.’® Moreover, Darrow as well as
Williams/Boyd analyze this videotape by means of analytical concepts
that suit the visual material presented in this film and that are
deliberately designed to suit it.

My hypothesis here is that the interpretations of the Yasna given by
these authors are formed and shaped by the medium of the videotape. At
the same time, the analysis of this film is shaped by the ‘lenses’ of dif-
ferent theoretical approaches and the methods and analytical concepts
applied in each analysis.®' Therefore, a dialectical relationship exists be-
tween the empirical data presented on the videotape and the semiotic and

5 For acquiring the knowledge of the ritual actions involved in the performance of
the Yasna, Darrow as well as Williams/Boyd studied this videotape and interviewed
Kotwal as their conversation partner, see Darrow, “Keeping the Waters Dry”, p. 439 n.
11 and Williams/Boyd, Ritual Art and Knowledge, p. 1. Through the lens of the video-
tape and the eyes of one high priest, they studied one performance of one ritual inter-
preted by one priest.

' As Williams/Boyd explicitly state: “Our collaboration brought together the field-
work data with aesthetic theory. We began by studying the videotapes of the rituals
[Yasna and Afrinagan], endeavoring to remain attentive to the ritual actions themselves
and to their Zoroastrian interpretations. We were convinced that these gestural images
could fruitfully be looked at through an aesthetic /ens, applying to them various in-
sights, categories, and theories from the philosophy of art”, Williams/Boyd, Ritual Art
and Knowledge, pp. | f., emphasis J.K. This counts not only for the analysis of this film
but also for its production. For this reason, it would be naive to assume that in this case
the staging and editing of the videotape could be seen independently from a pre-
figuration of various approaches and concepts.
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aesthetic approaches employed by Darrow and Williams/Boyd, each
with its own method and its own set of analytical concepts.®

The Design of Theoretical Approaches and the Use of Analytical Concepts

As mentioned above, it is characteristic of the approaches employed by
Darrow and Williams/Boyd that they emphasize—in contrast to text-
bound studies of the Yasna—the ritual performance as a particular mode
of religious action. For this reason, they use analytical concepts that
highlight the specific aspects of the ritual performance. Whereas Darrow
focuses his concepts on the syntactical interconnection of ‘fire’ and ‘wa-
ter’ in the various sequences of the Yasna, Williams/Boyd focus with
their meta-language on the relation of ‘art’ and ‘ritual’ in the perform-
ance of ritual gestures. In other words, Darrow looks at the sequential
order of ritual actions, while Williams/Boyd focus on the particular ges-
tures performed by the ritual actor.

The Semiotic Approach to the Yasna

Darrow uses the notion of ‘dramatic unity’ as a key concept for analyz-
ing the empirical data and interpreting the Yasna performance. Accord-
ing to Darrow, the unity of the Yasna can be made clear if one analyzes
the semiotics of the elements involved in this ritual performance. Impor-
tant for his approach is the question of how the elements ‘water’ and
‘fire’—as material representations of spiritual principles—are intercon-
nected in the ritual performance. He claims: “The interconnection and
apparent inequality of fire and water provide an indispensable starting
point for interpreting the yasna and recognizing its dramatic unity.”®’

For heuristic purposes, Darrow considers the Yasna as a ‘liturgy’. Ac-
cording to him liturgies “‘re-present’ events that are definitive and
‘event-ualize’ the structures that pattern events.”** Although most of the
liturgy of the Yasna consists in the recitation of the sacred texts without
accompanying ritual actions, Darrow focuses “on actions rather than

2 In referring to the film, Williams/Boyd state, “These data provided the pre-

theoretic materials for the study of ritual and the Zoroastrian tradition, and later served
as the means for testing the appropriateness of our interpretative categories”, Williams/
Boyd, Ritual Art and Knowledge, p. 1.

® Darrow, “Keeping the Waters Dry”, p. 418.

% Darrow, “Keeping the Waters Dry”, p. 420.
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text.”®> For him the unity of the Yasna is based on the performance of
ritual actions rather than on the liturgical text.

With this focus on ritual performance, Darrow aims at overcoming
the dichotomies between text and enactment and between thought and
action. He claims that a linguistic notion of performance might be useful
as a starting point for interpreting the Yasna liturgy, but even that notion
still “remains text-bound and assumes a dichotomy between thought and
action.”®® For this reason, he looks at the performance of particular ritual
actions while leaving aside the recitation of liturgical texts.®’

Darrow analyzes the performance of ritual actions in which the inter-
connection of fire and water play an integral role. Furthermore, he looks
at the ‘syntactical rules’ by which the elements of particular ceremonies
are combined. Assuming that the sequential order of ‘ritual actions’ pre-
supposes syntactical rules, he asks how the Yasna works and how it is
governed by such rules. In focusing on the elements of fire and water,
Darrow uncovers two rules that the sequential order of the ritual actions
in the Yasna performance has to follow. At the most abstract level, he
outlines the interconnection of fire and water in such a way that “fire is
singular while water is plural, and water always follows fire.”®

In view of these syntactical rules, Darrow is concerned with the prob-
lem of how the Yasna performance can be seen as a composition of the
interconnection of the different elements involved. According to him, the
particular ceremonies concerning fire and water can be seen as a “con-
glomeration of smaller rituals with no overall principle of unity.”® The
central problem is that there are ‘several ceremonies’ in the yasna, which
are performed independently of one another. In order to conceive the
‘dramatic unity’ of these ceremonies, Darrow focuses on those ritual ac-
tions in which fire and water are involved and looks at the sequential order
of these actions and the rules they follow.” Due to this focus on the syn-

8 Darrow, “Keeping the Waters Dry”, p. 420.

% Darrow, “Keeping the Waters Dry”, p. 420.

87" Although there is, according to Darrow, a wide gap between text and action within
the Zoroastrian tradition, he mentions that the text of the Yasna “is valued not for its
meaning but for its sacrality,” Darrow, “Keeping the Waters Dry”, p. 420.

% Darrow, “Keeping the Waters Dry”, p. 421.

% Darrow, “Keeping the Waters Dry”, p. 421.

70 Although it seems that the ritual actions concerning fire and water are performed
independently of one another at the various levels of ritual action, Darrow succeeds in
finding syntactic rules that determine how the ritual sequences involving fire and water
are interconnected.
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tactical rules, he claims that the performance of the Yasna does not neces-
sarily require a narrative: the sequences of ritual actions follow syntactical
rules despite the fact that “no narrative appears to underlie it.””'

In a further step Darrow specifies his concept of ‘dramatic unity’ by
applying the notions of ‘form’ and ‘process’. In analyzing the syntactical
rules for the composition of the Yasna out of a sequential order of par-
ticular elements, Darrow focuses “not on the form of yasna, but rather
on the process of bringing to completion, the accomplishing that is
achieved by the performance.””* According to Darrow, this ‘processual
form’ is useful because it allows one to emphasize the non-narrative
character of the Yasna. Moreover, he argues that, although there is no
narrative, one still is able “to recognize that there is a dramatic flow to
the processual form.””

In focusing on this flow of the processual form, that is, how the ritual
performance is brought to completion, Darrow claims that the structure
of the ritual actions has a climax. To make this climax of the Yasna
plausible, he uses the concept of ‘drama’ because he maintains, the con-
cept of drama necessarily implies that “there is a climactic structure.””* It
1s this kind of structure or processual form that sets up a conflict between
the elements of water and fire. In his view, it is the climax, because of
which the conflict between fire and water culminates in a final resolu-
tion: “The processual form establishes a conflict between the two mate-
rial representations of spiritual principles [that is, fire and water] ... The
conflict and its resolution authorize one to speak of a drama, and the af-
firmation that it is a unity allows one to treat the yasna ... as a unity”.”

By means of this concept of a ‘dramatic unity’, Darrow wants to in-
terrelate structure and event as well as form and process whereby the
Yasna is regarded as a liturgy. With his semiotic approach to the Yasna,
Darrow highlights two different features, namely that the enacted ritual
1s a composite unity and that the Yasna ritual has a processual form with
the structure of a climax.”

Darrow, “Keeping the Waters Dry”, p. 421.
Darrow, “Keeping the Waters Dry”, p. 422.
Darrow, “Keeping the Waters Dry”, p. 422.
Darrow, “Keeping the Waters Dry”, p. 422.
Darrow, “Keeping the Waters Dry”, p. 422.
Darrow, “Keeping the Waters Dry”, p. 426.
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The Aesthetic Approach to the Yasna

By contrast, Williams/Boyd use ‘artistic masterpiece’ as the key analytical
concept for their interpretation of the Yasna performance. It is characteris-
tic of their approach that ritual is primarily compared with other forms of
performing arts. They consider ritual “as if it were a kind of artwork which
like opera, film or ancient drama, combines many of the arts into an inter-
nally related whole.””” Moreover, Williams/Boyd define ritual as an irre-
ducible mode of religious expression and conceive of it as an artistic com-
position sui generis. As they say, it is “an irreplaceable mode of expression
not reducible to other forms of religious communication.””® Aiming at an
interpretative study of ‘ritual activity’ in general, they favor a holistic view
for the analysis of the ritual performance of the Yasna.”

Analyzing the ritual performance of the Yasna as a kind of artwork,
Williams/Boyd explore the relevance of aesthetic theory for the study of
ritual with regard to various aspects, such as language, knowledge, expres-
sion, and feeling.*® To specify their concept of the ‘artistic masterpiece’,
they introduce three different dimensions of space to the study of the
Yasna.®' Drawing on concepts of space in the arts, they distinguish be-
tween physical, semantic, and virtual ‘ritual space’.** Physical space en-
compasses all ritual objects, which are the ‘empirical’ objects of an ‘exter-
nal reality’.** Within semantic or meaning space, objects are seen as sym-
bolic representations of something else.** For “virtual space’, ‘a term bor-

" Williams/Boyd, Ritual Art and Knowledge, p. 2.

® Williams/Boyd, Ritual Art and Knowledge, p. 2.

7 See Williams/Boyd, Ritual Art and Knowledge, pp. 46-50. They define their holistic
view as follows: “An explanation is holistic if the parts are explained in terms of the whole.
The whole is real, and the parts, which are provisional entities abstracted from the whole,
have only secondary reality”, Williams/Boyd, Ritual Art and Knowledge, p. 46. The phi-
losophical setting of this approach becomes clear from the outline of their argument. They
state that their “discussion is primarily one of philosophical reflection of ritual action,
based on documentary description of certain Zoroastrian rituals.” And they continue: “It
reflects our comparative interests in the history of religions, art, philosophy, and aesthetics,
as we seek better to understand the nature of ritual activity and its role in our own time and
place”, Williams/Boyd, Ritual Art and Knowledge, p. X1, emphasis J.K.

% See Williams/Boyd, Ritual Art and Knowledge, pp. 5—11.

8! See Williams/Boyd, Ritual Art and Knowledge, pp. 15-35.

See Williams/Boyd, Ritual Art and Knowledge, pp. 15-25.
See Williams/Boyd, Ritual Art and Knowledge, pp. 15-16.
See Williams/Boyd, Ritual Art and Knowledge, pp. 16—17.
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rowed from optics as well as aesthetics’,*’ an imaginative ‘gestalt-shift’ is
necessary in order to perceive the presentational illusion of a non-existent
object as ‘virtually real’. In phenomenological terms, they distinguish be-
tween the three dimensions of ritual space as “the object, the appearance
of the object and the significance of the object as it appears”.®

Moreover, Williams/Boyd emphasize the relationship between the
different dimensions of ritual space. They argue that a performance of
the Yasna is the interplay of the set of physical objects, the symbolic rep-
resentation of ritual space, and the presentational illusions of a ‘hyper-
reality’.*’ They analyze the interplay between these dimensions of ritual
space and focus on those features of an imaginative ‘gestalt-shift’ that lie
outside the realm of symbolic representation.® Separating virtual space
from physical and meaning space, Williams/Boyd argue for a distinct
position of virtual space in order to “highlight a dimension of the arts
(and ritual) which is fundamental to their reality as artworks” and to
“call attention to the dual role that virtual space plays in relation to the
other two spaces.”® Their main argument for the gestalt-shift is that the
performance of an artistic masterpiece such as the Yasna provides ‘inte-
grative contexts’ that create the virtual space.” As a result of the per-
formance, the artistic masterpiece appears not only as ‘virtually real’ but
also, they argue, the ‘virtual space’ that is created by the ritual perform-
ance of the Yasna “is real”.”’

Furthermore, Williams/Boyd argue that the integrative contexts of
ritual space are internally related. Before they interpret the ‘internal rela-
tions’ of the integrative contexts, they introduce the concept of ‘exempli-
fication’*® in order to explore how a ritual performance symbolizes ob-

Williams/Boyd, Ritual Art and Knowledge, p. 17.

Williams/Boyd, Ritual Art and Knowledge, p. 22, emphasis J.K.

87 See Williams/Boyd, Ritual Art and Knowledge, p. 34.

See, e.g., Williams/Boyd, Ritual Art and Knowledge, pp. 20—22, esp. p. 21 n 14.
Williams/Boyd, Ritual Art and Knowledge, p. 25, emphasis in the original.

% See Williams/Boyd, Ritual Art and Knowledge, pp. 51-57.

Williams/Boyd, Ritual Art and Knowledge, p. 33, emphasis in the original.
Williams/Boyd define ‘exemplification’ as a particular mode of signification, name-
ly how attributes are predicated of an object or event. This mode of predication func-
tions in a way that is opposite to what is usually known as ‘denotation’, namely how
signs refer to objects, see Williams/Boyd, Ritual Art and Knowledge, p. 36. Whereas
‘denotation’ presupposes ‘external relations’ of signifier and signified (by which the
parts constitute the whole), ‘exemplification’ presupposes ‘internal relations’ of signi-
fier and signified (by which the whole constitutes the parts).
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jects and events. The concept of ‘exemplification’ allows them to ana-
lyze the ritual performance as an embodiment of abstract or religious
principles.”” According to them, the ritual performance of the Yasna has
to be analyzed as “a system of internal relations.” As a form sui
generis, the Yasna creates contexts that integrate the physical, semantic,
and virtual dimensions of the ritual space.”” They analyze how the differ-
ent types of ritual space overlap and how they are related to the temporal,
gestural, visual, and auditory dimensions of the ritual performance.”
A further theoretical issue that Williams/Boyd introduce is the con-
cept of ‘ritual repetition’.”’ They maintain that rituals are repetitive and
inherently invariant due to the practitioner’s commitment to invariance,
as they argue in accordance with their key informant, Dastur Kotwal.”® In
their view, the repetition of the Yasna and the commitment to invariance
has a knowledge-gaining function.”® By repeating the same ritual over
and over again, they argue, the high priest gains a particular kind of bod-
ily knowledge.'® This knowledge goes beyond propositional meaning
such that “the participant comes to know, in ways not reducible to pro-
positional expression.”'® Moreover, Williams/Boyd interpret the repeti-
tion of the ritual performance in the light of such performing arts as mu-

> See Williams/Boyd, Ritual Art and Knowledge, p. 36. They regard, for example,
the fire in the Yasna as an exemplification of light and divine presence. One could also
add that water can be regarded as the exemplification of ritual purity

% Williams/Boyd, Ritual Art and Knowledge, p. 46.

%> They argue “The physical, virtual, and symbolical dimensions are viewed as the
real units of activity and meaning. Their combination is the ritual performance,” Wil-
liams/Boyd, Ritual Art and Knowledge, p. 46, emphasis in the original.

% See Williams/Boyd, Ritual Art and Knowledge, pp. 25-35, 47-50, 55-57.

7 See Williams/Boyd, Ritual Art and Knowledge, pp. 83—100.

%8 Williams/Boyd, Ritual Art and Knowledge, pp. 61 f., 70-82, esp. p. 79.

% Although Williams/Boyd distinguish between two opposing stances a performer
can take on ritual repetition (ritual is either subject to variance or invariance) and rec-
ognize that rituals change over time, they nevertheless emphasize that ritual is essen-
tially repetitive and that the repeated enactment of an invariant ritual is essential to its
function to gain ritual knowledge. In short, they stress “the importance of ritual invari-
ance for the acquisition of new knowledge while recognizing the fact of historical
change,” Williams/Boyd, Ritual Art and Knowledge, p. 62.

' They argue that this ‘tacit knowledge’ of the body “can be only incompletely un-
derstood by means propositional explanations”, Williams/Boyd, Ritual Art and Knowl-
edge, p. 151.

"% Williams/Boyd, Ritual Art and Knowledge, p. 57.
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sic, opera, and classical concertos.'®” The Yasna can be seen as an artis-
tic masterpiece because “invariance belongs to the very nature of ritual
as it does to certain forms of artwork.”'®

For the construction of their aesthetic approach, Williams/Boyd use
such analytical concepts as ‘artistic masterpiece’ and ‘virtual space’, which
obviously fit the visual material of the videotape and their theoretical ap-
proach. In doing so, they establish a set of ‘interpretative categories’,
which they call a ‘meta-language’.'® By using the categories of aesthetic
theory, they aim at a more adequate description of the ritual performance
and the complexity of its virtual features. They argue that the performance
of an artistic masterpiece is the product of a complex interplay of a variety
of aesthetic media and the bodily knowledge of the practitioner, which
cannot be adequately interpreted without aesthetic categories.'®’

Moreover, Williams/Boyd distinguish between ‘ritual action’ and ‘rit-
ual theory’ in order to emphasize the shift from action to theory and to
mark the limits of theory.'® For this reason, they refer to their study of
the Yasna not as a ‘general theory of ritual’, but rather as a ‘theoretical
approach’ to the aesthetic features of the Yasna performance.'®’ Favor-
Ing an ‘interpretation without reductionism’,'®® they argue that their at-
tempt at theorizing does not replace the constitutive elements of the prac-
titioner’s viewpoint on the ritual performance because, they maintain,
“theory cannot substitute the difference between event and word, be-
tween life and reflection.”'”

Different Settings of Discursive Contexts

In this section, it is argued that the semiotic and the aesthetic approaches to
the study of the Yasna as presented above use a particular set of concepts

192 See Williams/Boyd, Ritual Art and Knowledge, pp. 17, 23-24, 7273, 80.

"9 Williams/Boyd, Ritual Art and Knowledge, p. 72.

"% Williams/Boyd, Ritual Art and Knowledge, p. 146.

195 See Williams/Boyd, Ritual Art and Knowledge, pp. 80, 141-142.

1% Williams/Boyd, Ritual Art and Knowledge, pp. 151-152.

197 They argue that their study is not ‘systematic’ in the ‘traditional sense’ because
they have made no attempt to prove theories. They rather have borrowed from different
theories and mage their own use of them. In this sense, they maintain “our approach is
pluralistic rather than systematic, and, confronted with other rituals, we might employ
different theories and categories as well as extend the present results and methods of
analysis,” Williams/Boyd, Ritual Art and Knowledge, p. 147.

"% Williams/Boyd, Ritual Art and Knowledge, pp. 152-153.

19 Williams/Boyd, Ritual Art and Knowledge, p. 155.
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for the analysis of their material in order to address theoretical issues that
are relevant for the particular discourses in which they participate. The dif-
ferent use of similar concepts indicates that Darrow as well as Williams/
Boyd address different discursive contexts, although both approaches use
the same visual material of a filmed performance as their empirical data
and both share some basic assumptions concerning ritual studies. To indi-
cate the differences between these approaches, it is helpful to contrast
these differences with the assumptions they have in common: Both empha-
size action rather than text and define ritual as a religious action sui
generis. Despite different nuances, they both are in favor of a holistic view
of the ritual action and consider the ritual performance as an integrative
unity in which the meaning of the parts is constituted by the whole. Both
argue that the performance of ritual actions is not meaningless.

Nevertheless, the differences between these approaches emerge in the
different meanings each ascribes to the ritual performance. For Darrow
the meaning of the Yasna is constituted by the syntactic rules and the
climactic structure of the ‘dramatic unity’, whereas for Williams/Boyd
the meaning lies in the virtual features of the ‘artistic masterpiece’ out-
side the realm of propositional representation. Whereas Darrow is pri-
marily concerned with the temporal aspects of the performance of ritual
actions, Williams/Boyd focus chiefly on the spatial aspects of an invari-
ant ritual. The point here is that the differences between these ap-
proaches to the study of the Yasna can be explained on the basis of the
different theoretical issues with which they address different discursive
contexts and participate in different discourses.

Contextualizing ‘Dramatic Unity’

In his article,''® Darrow introduces the concept of ‘dramatic unity’ in
order to challenge the philological and historical assumptions formulated
in text-bound studies. Based on a review of three scholarly attempts to

" Darrow delivered an earlier version of this article at the Annual Meeting of the
American Academy of Religion in Atlanta, December 1986. His expression of indebt-
edness goes to Kotwal and Boyd. Referring to them, he writes: “] hope the reading of
the yasna proposed here is continuous with their methodological strictures”, Darrow,
“Keeping the Waters Dry”, p. 439 n. 11 namely, that “ritual practices ... have their own
meaning and value as actions, not only as ‘symbols’ of concepts. A defensible herme-
neutic demands an understanding of rituals on their own terms”, F.M Kotwal/J.W.
Boyd, “The Zoroastrian paragnd Ritual”, Journal of Mithraic Studies 2, 1977, p. 33.
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grapple with the problem of the unity of the Yasna on a textual basis,'"’
Darrow argues that there “remains a place for the interpretation of the
dramatic unity of the yasna that focuses primarily on the ritual actions
and the symbolic content of the enacted rite.”''?

For his analysis of the Yasna, Darrow starts from a view common to
text-based studies, namely that the Yasna can be regarded as a liturgy. For
this purpose, he adopts a definition of liturgy that Ronald Grimes estab-
lished for the field of ritual studies. In accordance with Grimes, Darrow
defines liturgy as one of the modes of ritual sensibility that is concerned
with event and structure.'"* For his assessment of the field of liturgical re-
search, Darrow agrees with one of William Doty’s judgments concerning
the study of ritual in the history of religions.''* Following Doty, Darrow
argues that the study of liturgies has received less attention in ritual studies
because liturgies were formerly the classical focus of the myth-and-ritual
school, according to which liturgies are supposed to follow the schema of a
mythical narrative.'"” It is this view that Darrow wants to put into question
with his concept of a ‘dramatic unity’ of the Yasna. Moreover, he agrees
that the formerly predominate historical or philological study of liturgies
mainly disappeared in favor of the study of other forms of ritual action,
such as festivals''® or rites de passage''” which are mainly studied in social
and cultural anthropology. In order to justify his approach to the study of
the Yasna as a liturgy, Darrow outlines two trends in the recent research on
liturgy, which he aims to integrate by means of his semiotic approach. One

""" According to him, Boyce, History of Zoroastrianism, has employed a cosmogonic
interpretation, Marijan Molé, Culte, Mythe et Cosmologie dans I'Iran ancien (Paris,
1963), has provided an eschatological interpretation, and G. Windfuhr, “The Word in
Zoroastrianism”, Journal of Indo-European Studies 12, 1984, pp. 133—178, has pro-
posed a mantric mode of seeing the overall structure of the Yasna, see Darrow, “Keep-
ing the Waters Dry”, pp. 424-426.

"2 Darrow, “Keeping the Waters Dry”, p. 426.

"> See Grimes, Beginnings in Ritual Studies, pp. 43-45.

"4 See W.G. Doty, Mythography. The Study of Myths and Rituals (Alabama, 1986),
pp. 73-79.

''* See Darrow, “Keeping the Waters Dry”, p. 420.

16 For the study of festivals, see Celebration. Studies in Festivity and Ritual, ed.
V.W. Turner (Washington, 1982) and Rite, Drama, Festival, Spectacle. Rehearsals
toward a Theory of Cultural Performance, ed. J.J. MacAloon (Philadelphia, 1984).

"7 For rites de passage see, e.g., V.W. Turner, The Forest of Symbols. Aspects of
Ndembu Ritual (Ithaca, 1967), pp. 93—111; V.W. Turner, The Ritual Process. Structure
and Anti-Structure (The Lewis Henry Morgan Lectures; Chicago, 1969), pp. 94-97,
125-133, 166—178. See also Leach, Culture and Communication, pp. 77-79.
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trend is concerned with performance and pragmatics and the other trend
with syntax and meaninglessness.

According to Darrow, the first trend, which is concerned with per-
formance and pragmatics, depends on speech act theory. It is strongly
informed, he argues, “by the illocutionary force of ritual speech deriving
from linguistic performance theory.”''® Here Darrow mentions Stanley J.
Tambiah, who developed a performative approach to the study of ritual
and applied the pragmatics of speech act theory to the analysis of ritual
performances.''® Furthermore, Darrow explicitly refers to the studies in
the history of religions by Wade Wheelock, who employed this perfor-
mative approach to the study of Vedic ritual and the Roman Catholic
Mass."*® In his study of the performative dimension of liturgical texts,
Darrow argues, Wheelock restricts his focus mainly to the interrelation
between word and action.

Despite the productive impulse of the linguistic performance theory,
Darrow criticizes Wheelock’s performative approach for still being text-
bound and presuming the dichotomy between thought and action “that 1t
then seeks to overcome.”'?! Here he prefers the discursive approach em-
ployed by Catherine Bell, who questioned the dichotomy between
thought and action, which she identified as one of the most powerful as-
sumptions in the history of scholarly research in the study of rituals.'*?
Because Darrow wants to address this theoretical issue raised by Bell’s
discursive approach, he focuses his analysis almost exclusively on the
ritual action. In his analysis, he even doubts that a philological analysis
of the liturgical text can attain results that would be relevant for the un-
derstanding of the unity of the Yasna as ritual.

In Darrow’s view the second trend in the recent study of liturgies
concerned with syntax and meaninglessness is dominantly represented
by Frits Staal’s classic article, “The Meaninglessness of Ritual”. What
Darrow finds useful in this “brilliant if turbulent suggestion”'* is that it
allows one to focus almost exclusively on the syntax of ‘ritual action’. In

'"! Darrow, “Keeping the Waters Dry”, p. 420.

"' See Tambiah, “A Performative Approach to Ritual”, pp. 127-130.

2% W. Wheelock, “A Taxonomy of Mantras in the New- and Full-Moon Sacrifice”,
History of Religions 19, 1980, pp. 349-369; W. Wheelock, “The Mass and other Ritual
Texts. A Computer Assisted Approach”, History of Religions 24, 1985, pp. 49-72.

2! Darrow, “Keeping the Waters Dry”, p. 420.

22 See Bell, “Discourse and Dichotomies”, pp. 97-99, 111.

' Darrow, “Keeping the Waters Dry”, p. 421.
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keeping with Staal’s suggestion, Darrow strongly argues that ‘ritual ac-
tivity’ is “intensively rule-governed behavior”'** that follows syntactical
rules in a sequential order. Nevertheless, Darrow rejects Staal’s view that
the syntactical rules of ritual actions are arbitrary and that this activity as
such is meaningless.'” But the theoretical issue he finds interesting in
Staal’s approach is that Staal’s analysis—in contrast to the myth-and-
ritual approach—‘directs attention from narrative schemas of rituals to
the unending complexity of rule-governed ritual actions.”'* For this rea-
son Darrow looks closely at the complexity of the syntactical rules that
govern the ritual actions in the performance of the Yasna. Contrary to
Staal, however, Darrow argues that these rules have a meaning. For him
the syntactical rules concerning water and fire imply a sequential order
and a climactic structure of the interconnected elements of water and
fire. Therefore, he argues that the rules carried out in the performance of
the Yasna have a meaning.

In his approach, Darrow combines the theoretical issues of these two
trends in ritual studies with his analysis of the Yasna as a ‘dramatic unity’.
Focusing on how water and fire interact in the performance of ritual ac-
tions, Darrow maintains that from the ritual action point of view the Yasna
can be seen as a dramatic unity. Moreover, he uses this concept in order to
address the discourse on ‘performance’ in the study of rituals. Here Dar-
row refers to the hermeneutics of performance as Lawrence Sullivan intro-
duced it into the history of religions.'*’ Following Sullivan, Darrow ar-
gues: “I have chosen the heuristic notion of ‘dramatic unity’ to emphasize
that it is as performance that I am approaching the ritual.”'?® Moreover, he
combines this notion of performance with Victor W. Turner’s view of rit-
ual as ‘social drama’ and focuses not on the form of the Yasna but “on the
process of bringing to completion, the accomplishing that is achieved by
the performance.”'?® Darrow uses Turner’s concept of the processual form
of performance in order to emphasize that one can “hold to the non-
narrative character of the yasna.”"* It is this processual form that Darrow

24 Darrow, “Keeping the Waters Dry”, p. 421.

125 See Staal, “The Meaninglessness of Ritual”, pp. 9, 19-21.

"2 Darrow, “Keeping the Waters Dry”, p. 421.

127 Sullivan, “Sound and Senses. Towards a Hermeneutics of Performance”, His-

tory of Religions 26, 1986, pp. 1-33.

128 Darrow, “Keeping the Waters Dry”, p. 422.

' Darrow, “Keeping the Waters Dry”, p. 422..

% Darrow, “Keeping the Waters Dry”, p. 422.
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uses in order to argue that there is a dramatic flow in the Yasna. Moreover,
he takes this generalized notion of drama from Turner’s concept of ritual'*’
and applies it to the Yasna performance.

As the various discursive contexts and theoretical issues indicate, Dar-
row aims to solve the central problem in the history of scholarly research
on the Yasna, namely how the unity of this ritual can be explained based
on the elements involved. To this end, he develops his semiotic approach
and employs a number of concepts that are used in different contexts of the
scholarly discourse on ritual that he addresses. Apart from the philological
and historical research on the Yasna, Darrow focuses his analysis primarily
on ritual actions and on the sequential order of the elements involved.
Nevertheless, he relates the elements and sequences of the performance—
as they are presented in the film—to the liturgical text and makes frequent
reference to the results of previous scholarly research. This shows that Dar-
row aims to question the paradigms of the text-bound studies on the
Yasna. To achieve this, Darrow chooses a strategy that allows him to link
the concepts employed in ritual studies to the philological and historical
research in the history of religions. Hence, he presents his findings in such
a way that his analysis of ritual actions can be related to the liturgical text
and that it suits the exegetical method he employs. It is most likely for
these reasons that the design of Darrow’s semiotic approach does not seem
to depend on the visual material as presented in the video, although the
opposite 1s the case.

Contextualizing ‘Artistic Masterpiece’

In contrast to Darrow, Williams/Boyd are not concerned with the prob-
lems of the historical and philological study of the Yasna. Rather, they
focus on quite a different set of theoretical issues so as to address the
field of ritual studies from the perspective of aesthetic philosophy as
their discursive context. In their book Ritual Art and Knowledge,'”> Wil-

' Turner, From Ritual to Theatre, p. 91.

32 The results described in this book were first presented at the conference of the
Council for World Religions, “Ritual, Symbol and Participation in the Quest of Inter-
faith Cooperation”, held in Harrison Hot Springs, B.C., Canada, 1987, and at the K.R.
Cama Oriental Institution conference in Bombay, India, 1988. The first part of the book
on the different notions of ritual space was formerly published, J.W. Boyd/R.G. Wil-
liams, “Ritual Spaces. An Application of Aesthetic Theory to Zoroastrian Ritual”, Jour-
nal of Ritual Studies 3, 1989, pp. 1-43. Although Boyd/Williams mention Darrow, who
provided substantial comments on this article, they rarely refer to his semiotic approach.
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liams/Boyd privilege the concept of ‘artistic masterpiece’ in order to in-
troduce aesthetic theory to the field of ritual studies. Therefore, they
make use of a variety of analytical concepts derived from aesthetics and
ritual studies in order to construct a new theoretical framework for their
aesthetic approach to theorizing ritual. To distinguish ritual from other
forms of religious communication and to relate ritual to the various
forms of the performing arts, they address primarily those issues that en-
able them to apply philosophical theories of art to the field of ritual stud-
ies. Therefore, they use such concepts as ‘virtual space’ and ‘ritual
knowledge’ by means of which the philosophical issues of aesthetic the-
ory and ritual studies can be linked.

Like Darrow, they refer to Lawrence Sullivan’s performance ap-
proach.'** They argue in the keeping with Sullivan that ritual not only re-
lates to text or drama but also to music, dance, sculpture, painting, and ar-
chitecture. Based on the multiplicity of genres in performing arts, Wil-
hams/Boyd want to develop their aesthetic categories as a new meta-
language for the description of ritual performances.'** In view of their dis-
cursive context, it is significant that Williams/Boyd agree with Bruce
Kapferer and Richard Schechner that role of aesthetics is important but
largely neglected in connection with ritual studies.'** They emphasize that
the scholarly research in ritual studies so far has paid insufficient attention
to the aesthetics and aesthetic dimensions of ritual performances.'*®

Furthermore, Williams/Boyd analyze the Yasna performance primar-
ily in terms of ritual spaces. Their concept of virtual space is built on a
philosophical concept that Susanne K. Langer developed for the visual
arts.”’ Williams/Boyd apply the notion of ‘virtual space’ in a way that
differs from Langer. Whereas Langer introduces the concept for the re-
ception process in the presence of artworks, thereby understanding the

Moreover, Boyd/Williams dedicate this article to Kotwal and write, “The authors also
wish to acknowledge their gratitude to Dastur Firoze M. Kotwal, high priest of the
Wadiaji Atash Bahram, Bombay, India, for his untiring dedication to teaching his tradi-
tion to us”, Boyd/Williams, “Ritual Spaces”, p. 34. See also Williams/Boyd, Ritual Art
and Knowledge, p. x1v.

133 Sullivan, “Sound and Senses”.

1% Williams/Boyd, Ritual Art and Knowledge, pp. 7, 11.

13 See Kapferer, A Celebration of Demons, p. 179; Schechner, “The Future of Rit-
ual”, pp. 5-6, 16; see also Schechner, “Ritual and Performance”, pp. 622-632.

1% Williams/Boyd, Ritual Art and Knowledge, p. 15 n. 2. See also Boyd/Williams,
“Ritual Spaces”, p. 34 n. 1.

"7 S K. Langer, Feeling and Form. A Theory of Art (New York, 1953), pp. 69-103.



132 JENS KREINATH

notion of ‘virtually real’ as illusionary,"”* Williams/Boyd interpret the
notion of virtual space as a hyper-reality that they take to be ‘real’. In
this regard, they extend and transform Langer’s concept of virtual space.
They further relate this concept to the concepts of physical and meaning
space in ritual performances.'”’

Moreover, with the concept of exemplification Williams/Boyd adopt
another concept from the philosophy of art, which Nelson Goodman de-
veloped for his aesthetic theory of the languages of art. They mainly fol-
low Goodman'’s distinction between ‘exemplification’ to ‘denotation’ as
opposite mode of signification.'*® With this concept Williams/Boyd
want to overcome the problem of proposition and reference in the study
of ritual performances that Frits Staal formulated in his article on the
meaninglessness of ritual.'*' In addressing this discursive context, Wil-
liams/ Boyd apply the concept of exemplification to the analysis of
meaning space and argue that certain of the ritual implements embody,
manifest, or become instances of sacred principles.'*’

Further elaborating this argument, Williams/Boyd introduce two dif-
ferent theories of metaphor as interpretative categories in order to frame
the meaning of ritual action. According to the first theory, which Max
Black developed, metaphors are an irreducible mode of saying some-
thing that has a meaning of its own.'*> According to the second theory,
which Donald Davidson favors, metaphors have no reference or mean-
ing other than their literal meaning.'** Williams/Boyd regard these two
theories not as mutually exclusive but as two poles. By using both theo-
ries of metaphor, they aim to go beyond the assumption that the mean-
ing of rituals can be expressed in a propositional form.'*

1% S K. Langer, Feeling and Form, p. 103.

1 Williams/Boyd explicitly say: “It should be noted that the terms ‘physical’ and
‘meaning space’ are ours, and that our treatment of virtual space is not identical with
Langer’s”, Williams/Boyd, Ritual Art and Knowledge, 18 n. 10.

140 Nelson Goodman, Languages of Art: An Approach to a Theory of Symbols (Indi-
anapolis, 1968), pp. 3-6, 52-57.

141 Staal, “The Meaninglessness of Ritual”.

2 Williams/Boyd, Ritual Art and Knowledge, p. 36. For this reason they reject
Staal’s view that rituals are meaningless, see also Williams/Boyd, Ritual Art and
Knowledge, pp. 43—44.

143 M. Black, “Metaphor”, Models and Metaphors (Ithaca, 1962), pp. 25-47.

144 D. Davidson, “What Metaphors Mean”, Critical Inquiry S, 1978, pp. 29—45. For a
response, see M. Black, “How Metaphors Work”, Critical Inquiry 5, 1978, pp. 181-192.

145 See Williams/Boyd, Ritual Art and Knowledge, p. 151.
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In this regard Williams/Boyd address the question of how artistic
masterpieces can transmit knowledge. Therefore, they focus on the theo-
retical issue of the repetition and invariance of rituals. Following the
theoretical approach of Roy A. Rappaport, they use the concept of ‘litur-
gical order’'*® and argue that “invariance is an essential feature of ritual
practice.”’*’ They relate this concept of ritual invariance to the acquisi-
tion of ritual knowledge and the stance a practitioner can take towards
ritual repetition. Here Williams/Boyd enter the discourse on the function
of repetition for the acquisition of ritual knowledge issued by Theodore
W. Jennings, who argued that variance is a necessary precondition for
the acquisition of ritual knowledge.'*® Williams/Boyd reject Jennings’s
view that only variation can have a noetic function. Instead, they accept
the conviction of their key informant Dastur Kotwal that the commitment
to invariance is essential in order to gain ritual knowledge. With Kotwal,
they find “the repetitive enactment of unchanging rituals to be essential
to their knowledge-gaining function.”'*’ Although Williams/Boyd rec-
ognize, in accordance with Kotwal, that rituals inevitably change over
time, they emphasize that the commitment to invariance is crucial in or-
der to gain bodily knowledge of ritual performance by repetition. Here
their concept of ‘artistic masterpiece’ again comes into play. Only if one
repeats a ritual over and over again is it possible to perform this ritual as
an artistic masterpiece, that is to say, in such a way that one can perceive
it as ‘virtually real’ and this means that it can be seen as an ‘exemplifica-
tion” of sacred principles.

As indicated by the discursive contexts addressed, Williams/Boyd are
concerned with the development of a new meta-language for their theoreti-
cal framework, a language that is capable of relating ritual and performing
art and integrating the practitioner’s viewpoint. Hence, they relate the per-
formance of ritual gestures—as presented in the film—to the bodily
knowledge that the gestures have for the practitioner. For their aesthetic
approach, Williams/Boyd constantly address those theoretical issues that
allow them to introduce analytical concepts derived from philosophical
theories of the performing arts into the study of ritual. Their strategy is to
borrow freely from various philosophical theories of art and to use the bor-

146 See Rappaport, “The Obvious Aspects of Ritual”, pp. 175 f. 192.

"7 Williams/Boyd, Ritual Art and Knowledge, p. 61.

"8 Theodore W. Jennings, “On Ritual Knowledge”, Journal of Religion 62, 1982, pp.
111-127, 112-117.

"9 Williams/Boyd, Ritual Art and Knowledge, p. 62.
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rowings for their own purposes. Due to their philosophical method, their
aesthetic approach does not seem to depend exclusively on their analysis of
the Yasna. Nevertheless, the frame of their aesthetic approach obviously is
shaped by the visual material they use and on the interpretative perspective
they adopt from the practitioner’s point of view.

CONCLUSION

The aim of this paper has been to analyzé and compare two theoretical
approaches to the study of the Yasna at a meta-theoretical level. In fo-
cusing on such meta-theoretical parameters as ‘methodology’, ‘logic of
design’, and ‘discourse’, those components were used that made it pos-
sible to contrast the differences between these approaches with their
similarities. Therefore, such components as ‘empirical data’, ‘analytical
concepts’, and ‘discursive contexts’ with their complex and interdepend-
ent relationships were introduced as tools for the meta-theoretical com-
parison. Using these tools, it is shown in three steps how both theoretical
approaches are shaped by the empirical data presented in a videotape,
how each is constructed by use of a specific set of analytical concepts,
and how they participate in different discursive contexts of the scholarly
research on ritual performances. In relating these mutually dependent
components, I argue that, although these approaches are based on the
same empirical data and despite the fact that they use similar analytical
concepts, they are constructed as different theoretical approaches. They
use their concepts differently because they address different discursive
contexts and are concerned with different theoretical issues. '

In view of the evidence adduced, the argument runs as follows: The
film of the Yasna performance makes it possible to construct two mutu-
ally exclusive approaches. Some of the empirical data the film presents
are used for the construction of the semiotic and aesthetic approaches.
From the visual material provided by the videotape, the approaches se-
lect particular sets of empirical data by using their own set of analytical
concepts. Concepts such as ‘dramatic unity’, ‘processual form’, ‘artistic
masterpiece’, and ‘virtual space’ are suggested by and can be linked to
the composition of the film. However, not all the concepts that the semi-
otic and aesthetic approaches use fit the design of this film or could be
strictly derived from it as their cinematic pre-figurations. Nevertheless,
the visual material of this film can be regarded as the empirical basis for
the construction of these approaches.
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Moreover, the film itself has become part of the scholarly discourse
on the Yasna. Yet while the semiotic and aesthetic approaches are
shaped through the ‘lens’ of this videotape, they differ because of the
theoretical issues they each raise in response to the discursive contexts
they each address. Also, the aforementioned approaches analyze this
videotape by means of those methods and concepts that suit the visual
material and are regarded as relevant for the scholarly discourse. So, the
theoretical approaches differ not only because the interpretations of the
Yasna are shaped by the visual representations of the film but also be-
cause the different contexts of scholarly discourse were responsible for
the different use of the methods and concepts to which the participation
in those contexts lead.

Due to the available empirical data and the analytical concepts in use,
the approaches employed by Darrow and Williams/Boyd tend to ontolo-
gize the Yasna as an a-temporal entity. For the construction of their theo-
retical approaches, they both presuppose that there is such a thing as the
Yasna, arguing that the Yasna as a ritual is a form of religious action sui
generis. This a-temporal view of the Yasna changes either once other
visual material of Yasna performances becomes available for scholarly
research or if one uses other concepts for analyzing the ritual perform-
ances. Such empirical data and analytical concepts would challenge the
basis of the two recent approaches to the study of the Yasna that were
presented in the foregoing.

A further result of the meta-theoretical comparison is its demonstra-
tion of the existence of a mutual relationship between the construction of
theoretical approaches and the analysis of empirical data, as well as be-
tween the use of analytical concepts and the participation in discursive
contexts. If this argument is valid, a counter-proof is necessary. That is
to say, if one of the components changes, it should have an effect on the
other components involved. Therefore, it is necessary to test whether, by
changing one or more of the components, there is an effect on the other
components involved.

For example, if more visual material were to become available, one
would be in a position to compare the different styles of ritual gestures,
the choreography of different performances, and the habits of different
priests. Or if one were to film the rehearsals of the Yasna at the training
schools for priests, then one could analyze the process of ritual transmis-
sion, the learning of ritual competence, and the practice of ritual knowl-
edge as a mode of bodily memory. Or if one were to film a whole series
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of Yasna performances, one would most likely be able to observe how
rituals change through slight variations in successive performance.'*’
One could also look at the staged Yasna performance on the videotape and
apply concepts such as ‘agency’, ‘complexity’, ‘efficacy’, ‘habitus’, or ‘re-
flexivity’."*! Then one would likely reach different conclusions and to a
different theoretical approach because the empirical data would be organ-
ized in a different way. It might even be that different empirical data and
related concepts would become necessary. Obviously, different discursive
contexts would be addressed which would accordingly change the logic of
design. The analytical concepts one uses will in each case alter what em-
pirical data are produced and what theoretical approaches are developed.
This again can be seen as part of the dynamics of scholarly discourse on
ritual performance as Catherine Bell has convincingly outlined them.

By analyzing and comparing two recent theoretical approaches to the
Yasna, we have indicated how useful it is to apply various parameters of
a meta-theoretical matrix. These parameters enable one to see—from a
different perspective—how various approaches work within a particular
field of scholarly research, how they are constructed, and how they are
situated within the different contexts of which they are a part. This meta-
theoretical perspective also promises to open up further possibilities for
looking at theoretical approaches by means of their methodology, their
logic of design, and their discourses.

1% J. Kreinath, “Theoretical Afterthoughts”, The Dynamics of Changing Rituals. The
Transformation of Religious Rituals within their Social and Cultural Contexts, eds J. Kre-
inath/C. Hartung/A. Deschner (Toronto Studies in Religion; New York, forthcoming).

1! See also the various contributions on these concepts in Theorizing Rituals. Classi-
cal Topics, Theoretical Approaches, Analytical Concepts, Annotated Bibliography.



THE ART OF RITUAL IN A COMPARATIVE CONTEXT

James W. Boyd and Ron G. Williams

1. INTRODUCTION

Undeniably, many rituals include aesthetic elements.' From within a tra-
dition it is not uncommon to say, for example, that beautiful objects and
gestures are pleasing to the inhabitants of the spirit realm.” But art has a
life of its own, and we believe that continual exposure to the aesthetic

' The term ritual in this essay refers primarily to liturgical rites, following Grimes’
typology; cf. R.L. Grimes, Ritual Criticism: Case Studies in Its Practice. Essays on Its
Theory (Columbia, 1990), pp. 9 ff.

? Within the Zoroastrian tradition, the Afrinagan ceremony is an obvious example of
aesthetically pleasing offerings made to the Lord of Wisdom and His spirit creation. In
addition to the ritual fire and several silver trays containing a variety of offerings such
as sandalwood, frankincense, fruits, eggs and bread, water, sharbat, milk and wine, the
priests wear white robes of organdy over their white garments and exchange eight flow-
ers — either jasmine, marigolds, red and white roses, or other fragrant flowers of the
season; cf. R.G. Williams/J.W. Boyd, Ritual Art and Knowledge: Aesthetic Theory and
Zoroastrian Ritual (Columbia, 1993). The role of aesthetics in the Zoroastrian Yasna
liturgy is also important. For example, all ritual items must be made “clean” in the pre-
paratory service and their purity maintained throughout the Yasna proper. Cleanli-
ness/purity is an aesthetic as well as theological category; cf. F.M. Kotwal/J.W. Boyd,
A Persian Offering, The Yasna: A Zoroastrian High Liturgy (Studia Iranica, Cahier 8§;
Paris, 1991). There is also, of course, the radiant light of the fire. Shrine Shinto rituals,
likewise, cultivate and affirm the role of aesthetics in their religious tradition. Kishi-
moto Hideo, “Some Japanese Cultural Traits and Religions”, Philosophy and Culture
East and West, ed. Charles A. Moore (Honolulu, 1962), pp. 245-254, says of Japanese
religiosity: “In their achievements religious values and aesthetic values are not two
different things. Ultimately, they are one for the Japanese” (p. 251). In the Shinto daily
moming service (the Chd Hai) fresh offerings of natural products from the sea, rivers
and mountains as well as cultivated foods such as rice and vegetables are artfully placed
in the offering area, and the chief priest performs a short musical interlude on drums
and bells during the service. The authors have purposely highlighted the aesthetic fea-
tures of the Zoroastrian Afrinagin ceremony and several Shinto rituals in two video
documentaries; cf. J.W. Boyd/R.G. Williams (eds and producers), “A Zoroastrian Rit-
ual: The /_\frTnﬁgan”, video documentary (17 minutes), Office of Instructional Services,
Colorado State University, Fort Collins, CO 80523, 1993; J.W. Boyd/R.G. Williams
(eds and producers), “New Year’s Rituals at Tsubaki Grand Shrine”, video documen-
tary (33 minutes), Office of Instructional Services, Colorado State University, Fort
Collins, CO 80523, 1997.
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dimensions of ritual has effects on practitioners and laity that can be phi-
losophically explored. This raises a methodological question that contin-
ues to provoke us: what form (or forms) might an adequate aesthetic ap-
proach to ritual take? The following remarks address this question with-
out providing a final answer.

Our work over the last few years has taken a comparative turn. In ad-
dition to Zoroastrian studies, we have also begun to study Shinto rituals.’
The reason for this is specific. In our efforts to study rituals in their own
right and not merely as decorative additions to theology,* we looked to a
tradition that arguably is primarily a ritual tradition. The story is told by
Mircea Eliade that when an American philosopher asked a Shinto priest
why there isn’t any theology in Japanese Shinto, the priest’s response
was: “We have no theology. We dance.” This, of course, is a caricature
of Shrine Shinto as it does have an interpretive tradition.’ However, it is
also correct to say that the central focus of Shrine Shinto is ritual, not
theology, and that in fact there is common reference to kotoagesezu
(“word not saying” or “no doctrine”) among the priests we interviewed.’

We have also continued to explore recent Western art and aesthetics
in the hope of furthering our understanding of the role of art in ritual.
Our study of the aesthetic and ritualistic features of the Bulgarian born
American artist Christo has been especially helpful. In this essay, we
juxtapose observations about the Zoroastrian and Shinto ritual traditions
with a brief analysis of a recent Western work by Christo in order to hint
at an approach to the study of art in ritual.

? We wish to express our indebtedness to Dastur Firoze M. Kotwal, Zoroastrian high
priest from Bombay, India, and the late Yukitaka Yamamoto Giiji, chief priest of Tsu-
baki Grand Shrine, Mie Prefecture, Japan. Both priests have allowed us the opportunity
to study the liturgical and festival practices of their respective traditions. Our most re-
cent work in Japan entailed living at Tsubaki Grand Shrine for a month in 1996, 1998,
and 2000. [t is with great regret that we report the recent death of Yamamoto Giji.

* Cf. R.G. Williams/J.W. Boyd, Ritual Art and Knowledge: Aesthetic Theory and
Zoroastrian Ritual (Columbia, 1993).

5 M. Eliade, No Souvenirs: Journal 1957-1969, trans. F.H. Johnson, Jr. (New York,
1977), p. 31. Cf. also G. M. Wilson, “Time and History in Japan”, American Historical
Review 1980, p. 566.

S Cf. e.g.,, M. Teeuwen, Watarai Shinto: An Intellectual History of the Outer Shrine
in Ise (Leiden Research School CNWS; Leiden, 1996).

7 E.g., Mr. Yuji Inokuma, interview: Jan. 1, 1996.
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2. A BRIEF COMPARATIVE ANALYSIS
2.1 World views

We will begin by briefly contrasting the two world views that provide a
context for understanding the Zoroastrian and Shinto liturgies, highlight-
ing three major differences. In so doing, we are sketching the differences
with a broad brush and consequently leave undeveloped various other
themes or emphases characteristic of each tradition.®

2.1.1 Transcendence vs. Immanence

The Zoroastrian tradition affirms a difference in kind between the ménog
(the invisible, spiritual) and geétig (the visible, material) realms that can
be expressed as a philosophy of transcendence. Ahura Mazda, as invisi-
ble among invisibles, inhabiting infinite time, and beyond even the other
creatures of the spirit realms, is clearly a transcendent figure of ultimate
purity, guaranteeing that consciousness and concept are prior to human
action. The Lord of Wisdom, infinite time, truth, and purity are ontologi-
cally and logically prior to the mundane.

It is natural in such philosophies to employ the metaphors of ascen-
sion and light. The vertical dimension is paramount because the ascent to
the source entails increasing grades of purity, and, in the opposite direc-
tion, the geétig realm is infused and maintained by the energy flowing to
it from above.

Shinto, too, has its images of ascent, usually couched in terms of hu-
man beings as descendents of kami ancestors. But the center of gravity
of Shinto is not in the heights. It is a religion of immanence and, one
might say, the horizontality of this world. An immanent world is not cre-
ated from above, but produced from within. The kami are not transcen-
dent, but exceptional phenomena in the only world there is — a world
infused by a connective life force continually unfolding and increasing in
complexity. In the course of this unfolding, the self and language
emerge, products of the underlying forces of nature — at least according
to those practitioners who see Shinto as compatible with empiricism and
illuminated by Bergson’s concept of élan vital.’

8 E.g., the role of history in Zoroastrianism is only briefly alluded to in the above
discussion in terms of the role of time, and the importance of ritual repetition in the
Shinto tradition could also be developed in a fuller comparative study.

® We intend a broad sense of “empiricism” which allows for metaphysical constructs
while remaining within the natural order, shunning any appeal to a transcendent reality.
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It follows that there are two contrasting views of explanation: Zoroas-
trianism explains this world in terms of the prior transcendent principles
originating in the ménog, whereas Shinto encourages attention to the un-
derlying intensities in nature, personified as kami. One is a tradition of
transcendence and its vertical metaphors, the other a tradition of imma-
nence and horizontal images."

2.1.2 Being and Becoming

A second thematic difference has to do with the contrast between a
“story already written” and a “story in the process of writing itself out.”
Zoroastrianism emphasizes being over becoming, insofar as the un-
changing, eternal, universal principles, concepts, and laws are already in
place at the beginning. It is within the space of these prior possibilities
that the mundane world unfolds and the good news is that we have at
least limited access to these principles and can play our part in the strug-
gle for increased righteousness. The emphasis on the original vision and
the laws that govern the méndog and geétig worlds quite naturally leads to
an emphasis on origin and goal. We are assured of the source of right-
eousness and ultimate salvation. This is accompanied by a sense of time
and memory and expectation emphasizing past creation and future out-
comes. In particular, both the ultimate origin and earthly beginnings are
to be remembered and celebrated, dictating an emphasis on ritual repeti-
tion and a commitment to transmitting rituals unchanged."'

Though there are origin myths in the Shinto tradition there is no
metaphysics of a priori immutable law. The unfolding world generates
new complexities and chance encounters within the minimal prior con-
straint of the élan vital. Since it is in the present that the world is becom-
ing, there is an emphasis on being “in the middle of the now”—we are

For a succinct discussion of this view, cf. G. Deleuze, Pure Immanence: Essays on A
Life, trans. Ann Boyman (New York, 2001), pp. 7-33.The chief priest of Tsubaki
Grand Shrine, Yamamoto Giji, urged us to read J.W.F. Mason’s book The Meaning of
Shinto (Port Washington/N.Y ., 1967 [1953]), because Mason “was capable of receiving
the spirit of Japan...he could be a Shinto priest” (interview: Dec. 27, 1995). Central to
Mason’s interpretation of Shinto is H. Bergson’s notion of é/an vital, and of existence
precedent to force and form.

19 yamamoto Guji quite frequently used horizontal images in his conversations about
Shinto, and in fact, on one occasion while commenting on the importance of social rela-
tions, stated concisely “religion is horizontal...” (interview: Jan. 1, 1996).

"' Cf. Williams/Boyd, Ritual Art and Knowledge: Aesthetic Theory and Zoroastrian
Ritual.
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bom into a world writing itself out; its origins are a mystery, and the end
is yet to be discovered. Such images forefront emergence of the new
rather than remembering through ritual repetition the origin and goal of
creation. '

2.1.3 Morality vs. Ethics

The third theme concerns the differences between morality and ethics, or
good vs. evil in contrast to good and bad encounters. Transcendent, uni-
versal principles—in this case Zoroastrian principles of righteousness—
dictate the moral principles governing the mundane realm. But if the
transcendent law is also the law of earth, it is typically imperfectly in-
stantiated on earth. There is, of course, a consequent struggle between
transcendent forces of good and evil, and the goal is one of ordering the
world in accordance with the highest, prior, and stable principles.

Shinto, on the other hand, relies in effect on a distinction between
good and bad encounters — encounters in this world which either en-
hance or reduce our power to act. On this ethical view there is no order-
ing of the world in conformity with prior principles, but an exploratory
ongoing struggle to organize human society in ways that promote more
good than bad encounters. It is in effect a more pragmatic, experimental
approach to the good of society; it requires the ability to attend to the
present situation with clarity, to be guided by prior social convention,
and to introduce changes with a view to improvement."

12 J.W. Boyd/R.G. Williams, “Japanese Shinto: An Interpretation of a Priestly Per-
spective”, forthcoming, Philosophy East and West 55:1, January 2005.

"> The distinction between ‘morality’ and ‘ethics’ is introduced by Spinoza, trans-
formed by Nietzsche, and developed by Gilles Deleuze. Cf. G. Deleuze, Expressionism
in Philosophy. Spinoza, trans. M. Joughin (New York, 1990), ch. 16: “The Ethical Vi-
sion of the World” for his recasting of Spinoza’s position in the Ethics. Cf. also Ph.
Turetzky, “Pictorial Depth” (unpublished essay presented summer 2002 at the Philoso-
phy Seminar, University of Canterbury, Christchurch/New Zealand).
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2.2 Ritual Mirroring of the Two World Views

Given these contrasting features between the two world views, what then
can we expect to find in terms of differences in their ritual practices? Let
us turn to specific examples.

2.2.1 Vertical and Horizontal

We have characterized the Zoroastrian world view as a philosophy of
transcendence, with its metaphor of ascent, in contrast to the Shinto em-
phasis on immanence and the horizontal. The aesthetic dimensions of the
Zoroastrian high liturgy, the Yasna, and the outer ceremony, the Afrina-
gan, mirror this world view.

In Yasna 62 of the Zoroastrian high liturgy, the chief priest, after sit-
ting in a cross-legged position for most of the liturgy, dramatically stands
on the priest’s stone seat, holding vertically the barsom bundle in his left
hand and one metal wire in his right. Together with the standing assis-
tant priest, he recites a manthric litany to fire, itself on an elevated stand
(cf. plates I/1)."*

Likewise, in the Zoroastrian Afrindgan ceremony of blessings, there
are several exchanges of flowers between the standing assistant priest
and the seated chief priest — an interchange repeated with a different set
of eight blossoms during each of three Avestan recitations. One inter-
pretation of the verticality of this ritual gesture is that it symbolizes the
soul’s passage from one realm to the other, connecting the two distinct
ménog and gétig realms with each other. The gesture may also serve as
an image of right communication between the higher ménog and deriva-
tive getig realm."’

This verticality is not characteristic of either the ritual setting or the
ritual gestures that take place within a Shinto shrine. One’s first impres-
sion when entering a shrine precinct is the horizontality of the torii gate,
the entrance to the outer worship hall, and the hall itself. The torii is a
key symbol of Shinto, marking a shrine or special sacred space (cf. plates

' Cf. Kotwal/Boyd, 4 Persian Offering, pp. 51, 119; J.W. Boyd/F.M. Kotwal, “Wor-
ship in a Zoroastrian Fire Temple”, Indo-Iranian Journal 26, 1984, pp. 293-318; J.W.
Boyd/W.R. Darrow (eds and producers), “A Zoroastrian Ritual: The Yasna”, video
documentary (31 minutes), Office of Instructional Services, Colorado State University,
Fort Collins, CO 80523, 1982.

> Cf. Williams/Boyd, Ritual Art and Knowledge: Aesthetic Theory and Zoroastrian
Ritual.
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I11/4). The two vertical columns suggest the “unusual” status of the kami.
Kami are “superior” but not metaphysically transcendent manifestations
of the life force that generates the whole of Great Nature. But the two
horizontal rails, one over the top of the columns and the other penetrat-
ing the columns so that the vertical is dominated by the horizontal, sug-
gest the immanence of the life force. Further, the shimenawa is a vivid
image of the connected, unfolding process (musubi) of Great Nature. It is
a thickly braided rope of rice straw hung horizontally across the front of
the main worship hall of a shrine (cf. plates 11/2). Together with the hori-
zontal lines of the shrine itself, it conveys the impression of Shinto being
solidly grounded in nature.

There are but a few examples of how Zoroastrian rituals and the
Shinto liturgical setting mirror a philosophy of transcendence in contrast
to one of immanence.

2.2.2 Ritual Stability and Change

In addition, recall the contrast between the “story already written” in
Zoroastrianism and the “story writing itself out” in Shinto. Zoroastrians
speak of the origin of the universe and the goal of salvation; their rituals
reflect this reality. From an orthodox priestly point of view, the rituals
should remain unchanged, as they reflect laws already in place. Like-
wise, the manthras are fixed — the Yasna consists of the recitation of 72
chapters. Basically the only alterations are in terms of the time and spe-
cific occasions when the Yasna is performed, and these variations are
usually said in undertone (bista) and in Pazand, so as not to interrupt the
framing power of the Avestan manthra.'®

Shinto’s unfolding story, on the other hand, is mirrored in the tradi-
tion’s variations among shrines as to the content of even their daily litur-
gies. Although there are some basic features common to all, such as the
bowing and clapping and the waving of the haraigushi as a purification
gesture, even in the highest liturgy of the year (the O Harae no kotoba
celebrated on New Year’s day and mid-year), some of the chants (nori-
tos) by the chief priest are his compositions and written anew for each
ritual occasion.'” The emergence of the new is reflected in the very con-
duct of their liturgies.

'® Cf. Kotwal/Boyd, A Persian Offering, pp. 149—154.
"7 Cf. Boyd/Williams, “New Year's Rituals at Tsubaki Grand Shrine”, video docu-
mentary.
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2.2.3 Ritual Ordering vs. Organizing

Likewise, the Zoroastrian emphasis on morality, with moral principles
guiding us in terms of good and evil, are continually reflected in their
rituals. Again, to cite but two examples: in the Yasna high liturgy the
manthric praise of righteousness (ashem vohu), affirms the a priori order
of the good creation, and the defeat of evil is dramatically expressed in
the pounding of the hom and its accompanying manthric recitations.'®

Shinto, on the other hand, presents us with a ritual of decorum, with
the priests and the shrine setting elaborately costumed and organized.
Further, the daily message from the chief priest to the congregants (in the
Cho Hai morning service) is one of encouraging a positive outlook on
community life and efforts to organize the community to effect good en-
counters. '’

These, then, are but a few selected examples of some of the major
differences in thought and practice between the Zoroastrian and Shinto
traditions.

3. IMPLICATIONS FOR THE ROLE OF AESTHETICS IN RITUAL THEORY
3.1 Lessons

What this brief comparative analysis has shown us in terms of our previ-
ous work on the aesthetics of Zoroastrian ritual is this. First, we note
how easy it is to treat rituals as secondary to world views or religious
texts. The preceding discussion began with a brief summary of the world
views of two traditions and proceeded to relate ritual to them. Such an
approach privileges thought over practice and makes the claim that ritu-
als are in some sense sui generis more difficult to maintain.

Secondly, this comparison reveals how tempting it is to assume that
the aesthetic dimensions of rituals can be isolated and explored on their
own. We compared the verticality of the Zoroastrian flower exchange
with the horizontality of the Shinto shrine and forii gate in the above dis-
cussion as isolatable aesthetic features reflective of their respective world
views but otherwise as autonomous dimensions of the rituals and their
settings.

'8 Cf. Kotwal/Boyd, 4 Persian Offering, pp. 104—109.
' Cf. Boyd/Williams, “Japanese Shinto: An Interpretation of a Priestly Perspective.”
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Regarding the first observation, there is no doubt that rituals do mir-
ror a tradition’s world view. Certainly Zoroastrian and Shinto liturgies
could not be interchanged — even if rituals share some universal features.
However, there are multiple dimensions to ritual, and the mirroring func-
tion is only one. As we have argued previously in our analysis of Zoroas-
trian liturgies, there are unique powers of ritual art. We will address the
issue of the sui generis role of ritual art later in this essay.”’

In regard to the second point, we admit to succumbing to the tempta-
tion to treat the aesthetic dimension of rituals as if they could exist in
isolation and to treat the ritual as a whole as an integrated artwork.”'
However, our on-going study of Western art has shown us that our pre-
vious work on Zoroastrian ritual lacked sufficient subtlety in this regard.
More specifically, it has been our study of the aesthetic and ritualistic
features of Christo’s art that has helped us realize the extent to which
artful means function only in intimate conjunction with other non-
aesthetic features of ritual. Let us explore this more fully.

3.2 Aesthetic and Ritual Features of Christo’s Art

In 1976 Christo (and his wife Jeanne-Claude) produced The Running
Fence Project, a short-lived, monumental installation in California first
conceived in 1973 (cf. plates II/3).%” It was a white nylon “fence” 18 feet
high and 24 miles long that for two weeks traversed the rolling hills and
ranchlands of two counties north of San Francisco before dipping into
the Pacific Ocean.

The work’s title is instructive. “Project” indicates Christo’s intention
that the work be understood as process rather than merely product. This
1s a major re-conception of an artwork broadening it to include so-
cial/political factors traditionally excluded from the realm of the aes-
thetic. As process, The Running Fence Project is complex and long-

2 Cf. Williams/Boyd, Ritual Art and Knowledge: Aesthetic Theory and Zoroastrian
Ritual, and Boyd/Williams, “Artful Means: An Aesthetic View of Shinto Purification
Rituals”, cf. fn. 32, below.

2! Even what counts as an aesthetic element or dimension of a ritual may vary over
time or from one situation to another. For an example from the plastic arts, cf. N.
Goodman, Ways of Worldmaking (Indianapolis/Indiana, 1978), pp. 57—70. We are in-
debted to Jens Kreinath for this observation.

22 For a detailed description of Christo’s project, cf. B. Chernow, Christo and
Jeanne-Claud: A Biography (New York, 2002), chs. 11 and 12. Cf. also Maysles Broth-
ers, “Running Fence”, video documentary (58 minutes), 1977.
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lived; it includes the fence’s conception, its aesthetic and engineering
design, its financing, legitimization by local government agencies and
the communities involved, and finally its construction, documentation,
and disassembly. The process results in the short-lived aesthetic object,
the fence, and then has an after-life in documentary films, books and
museum displays and in the memories of those who participated, directly
or as observers.”

Along the way, unanticipated events including legal challenges
threatened its realization on more than one occasion. But, on the day
called Blossoming Day the fabric was unfurled along its entire 24 mile
length. By evening, it was a pink ribbon of light accenting the contours
of the hills and reflecting the setting sun.

What may not be immediately apparent is that both the fence and the
extended process speak with one voice. It is a Tolstoyan voice; Tolstoy
insisted that artworks ought to unify the community. Good artworks pro-
duce “one and the same effect: the loving union of people”.** Christo’s
fence conveys unity and integration in several ways at once, connecting
land with sea, earth with sky, and artifact with nature; and of course it
literally connects the ranches as well rather than dividing them as fences
normally do. The process itself powerfully integrates the community in
its own way, since now the very evident cooperative feelings experi-
enced by the workers are internal to the work (as process) and hence are
part of what “the work” expresses.

Note that what the work accomplishes is the result of a very complex
interaction between the aesthetic features of the fence and the social/ po-
litical/historical processes linked to it. For example, it both relies on
capitalist modes of financing and construction while turning them to
other than utilitarian uses, and it relies on the history of the winning of
the West and the role of the fence in securing private property while at
the same time reinterpreting the function of fence — from division to
connection.

3 Perhaps the best parallel between Christo’s work and traditional ritual practices is
to view his several monumental projects as recurring festivals.

# L.Tolstoy, What is art? trans. R. Pevear/Volokhonsky (London, 1995 [1898]), p.
130.
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3.3 Analogies with Ritual Artworks

We hope this brief description makes plausible the following points we
wish to make by analogy about certain features of Zoroastrian and Shinto
ritual practice. We can expect considerable overlap between the complex
functioning of a work like The Running Fence and the ways in which ritu-
als function by employing “artful means.” This in spite of the obvious dis-
tance between traditional religious rituals and avant-garde artworks.

First, a ritual artwork is a multiplicity of incommensurable dimensions.
The Christo example shows how ritual artworks are multiplicities in the
technical sense introduced by Gilles Deleuze: a multiplicity is a set of lines
or dimensions which are irreducible to one another.>> A brick wall consid-
ered in itself is merely a complex structure made up of like parts. But a
multiplicity contains elements of radically different kinds intersecting in
radically different ways. Christo’s work involves everything from engi-
neering to community politics to financial institutions embedded in a capi-
talistic social/political order. It involves the history of the West and the role
of the fence in that history, as well as art’s history, aesthetic theory, and the
role of the media. Likewise ritual artworks involve a multiplicity of non-
interchangeable dimensions. We begin with the aesthetic, but Christo’s work
shows that much more than that is at play in art and ritual.”®

Secondly, a ritual artwork requires a context. To pursue the analogy,
Christo’s fence requires a complex art historical context allowing envi-
ronmental works, process art, and performance art to be counted and un-
derstood as art. His work also must function in the context of modem
capitalist society since he relies on the same economic/political processes
as someone coming to town to build a supermarket. Similarly, a set of
religious ritual practices assumes an elaborate context possibly including
sacred texts, and theological commentary, all embedded in a world view.
It should be emphasized that artworks and their context as well as rituals
and the world views in which they thrive are intimately integrated. Both
the world view and the ritual are multiplicities interacting in an indefi-
nitely large number of ways.

2 G. Deleuze/C. Parnet, Dialogues, trans. H. Tomlinson/B. Habberjam (New York,
1987), p. viL.

%6 Cf. Turetzky, “Pictorial Depth”, for a succinct example of an artwork as multiplic-
ity. Even an ordinary painting is an assemblage (multiplicity) presenting a physical
space (paint on canvas), an abstract mathematical space, and a pictorial space (which
may, for example, exhibit depth unlike the canvas). These are co-existent, but irreduci-
ble dimensions.
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Thirdly, ritual artwork has a sui generis function. Although an art ork
is embedded within its context, it does what only it can do. It is not re-
placeable by some other dimension of the context or some other kind of
thing or event. It is essential to Christo’s fence project, for example, that
the powers of capitalism and engineering be harmessed to cooperative
aesthetic expression rather than to ordinary commerce. His work can
thus rely on modern social structures, mirror them, and subtly turn them
to other aesthetic/spiritual ends at the same time. That his is primarily an
aesthetic event allows it to perform the unique set of intended functions.
The similar point for ritual practice is this: such practices are not inde-
pendent of the theological contexts that give them life and meaning, but
the contribution rituals make, nothing else could make. This hypothesis
guides our work, but it must be made plausible case by case.

Finally, both rituals and artworks can be productive in a strong sense.
What ritual practices accomplish, in part by aesthetic means, goes be-
yond merely reflecting or decorating. In the complex interactions be-
tween conceptual context and ritual practice, the latter 1s sometimes the
more active partner, becoming a means of exploration or discovery or
acting to transform persons, actions, and social structures. As Dastur
Kotwal asserted: “The real coherence [of the tradition] is in ritual.”*’

3.4 Application to Zoroastrian and Shinto Rituals

As an example of ritual’s being the more active partner, we have claimed
in a previous study that Zoroastrian ritual mediates between universal
principles and present application in a pro-active way.** Consonant with
the existence of transcendent, a priori principles, Zoroastrian liturgies
are undertaken with the intention that they be performed unchanged. As
we have said, this mirrors our situation as persons who can grasp the
principles (up to a point) but did not create them; that is, we do not have
the right to amend principles that are independent of us. But the inten-
tion that rituals remain unchanged does not exclude the possibility that
the practitioners themselves are the ones who change — they change via
repeated exposure to unchanging ritual repetitions. Just, for example, as
repeated exposure to Mozart might transform someone, the daily ritual
becomes a “companionable form” like an exemplary friend who holds us
to higher standards and challenges us to improve.

7 Williams/Boyd, Ritual Art and Knowledge, p. 55.
2 Williams/Boyd, Ritual Art and Knowledge, pp. 61 ff.
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In Ritual Art and Knowledge we traced this kind of change to the
complex role of the basic image in the Afrinagan — the flower ex-
change.” There are multiple interpretations of this gesture, but as an aes-
thetic image it conveys an image of right communication. As a repeated
image, it can act as a stabilizing image, focusing our attention on right
communication, while at the same time introducing subtle mysteries that
ultimately challenge us to rethink our understanding of the highest prin-
ciples — thus serving as a mediator between a universal principle and
specific daily concerns of the practitioner.

However, in light of the Christo example and the lessons we draw
from it, this analysis needs further refinement. For the integrated se-
quence of the flower exchange now dissolves into a myriad of irreduci-
ble dimensions. To put it boldly: there is no such thing as a ritual art-
work about which one can ask “What does it do?” Rather, multiple ef-
fects issue from the interaction of various aesthetic and non-aesthetic
dimensions “inside” and “external to” the ritual.

For example, with respect to the Afrinagan, consider the moment in
the flower exchange when one priest transfers a flower to the other
priest. Now imagine a “connective path” leading from that aesthetic ele-
ment to the simultaneous idea of “good thoughts, words and deeds.”
That idea as part of the world view is a non-aesthetic element connected
to aesthetic chanting of the Avestan phrase and thence to the priest him-
self who has, perhaps, brought some daily concern to the ritual perform-
ance. It is the combination of these disparate elements—one path among
many—that may be subtly transformative for the priest or an onlooker at
that moment.

Such an analysis, in terms of intimately connected multiplicities, is
not straightforwardly empirical — we are not investigating causes and
effects at a particular place and time. Instead, and like the Christo exam-
ple, we seek a plausible illustration of how the various elements com-
bine, along multiple paths, to produce a range of results.

This analytical approach can also be applied to Shinto rituals, which
not only mirror the world view but are productive in ways owing to the
unique contributions of their aesthetic dimensions. Because Shinto em-
phasizes an ethic of good and bad encounters, it focuses on the task of
organizing the world for the better. Consequently, Shinto’s attention is
on the present situation and possibilities for improvement.

¥ Williams/Boyd, Ritual Art and Knowledge, pp. 118 ff.
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There are several important aspects of such efforts. Briefly, one needs
to see the present situation freshly, with undistorted attention, to be em-
powered to amend it, and to bring to bear on it appropriate elements
from the tradition. We have argued elsewhere that different kinds of
Shinto ritual activity are aimed at the different aspects of these processes
of improvement.*°

The liturgies present an aesthetic image of decorous activity ground-
ed in the tradition; however, there is little in the liturgies that dictates
either means or ends or fixed principles of moral behavior. In addition,
insofar as these rituals in conjunction with ascetic practices are aimed at
promoting healthful living and increasing energy, they are empowering,
preparing the participants for the task of promoting good encounters.
Finally, Shinto also has a rich and varied festival tradition combined
with ascetic practices. These festivals are physically demanding and
sometimes dangerous; they are more closely related to the sublime than
to the decorous. Together with Shinto’s emphasis on our immanent con-
nections with the whole of Great Nature, they can have the effect of putting
the practitioner in touch with the immanent unfolding creative powers of life,
and those underlying intensities which generate persons and things. That is,
among the forms of purification are the cultivation of states of attentiveness
that are not mediated by language — thus experiencing, one might say, pure
immanence, and creating the possibility for fresh vision.

To offer a brief example: prior to a typical daily ritual, participants
are invited to write down supplications that will be read aloud by the
priest at a ceremony following the morning liturgy. These petitions ex-
press individual concerns such as the wish for better health. The morming
service itself contains the formal dance-like movements of the priests,
ritual clapping, and brief recitations.’’ There is also a gesture of purifica-
tion and blessings bestowed on the participants and a final brief talk by
the priest exhorting all to energetic and life-affirming action.*> The cere-

*® Boyd/Williams, “Japanese Shinto: An Interpretation of a Priestly Perspective.”

*! The ancient liturgy being referred to is the O Harae no kotoba, a purification litany
invoking peace and harmony in both the earthly and heavenly realms, removing all im-
pediments that obstruct the creative powers of the cosmos, thereby allowing everyone
and everything to realize their original brightness, beauty and purity.

32 Purification requires that the assistant priest take the haraigushi (a wooden stick
with linen or paper streamers attached to it) and wave it, with a back and forth sweeping
motion, over the offerings, the chief priest, and over all those in attendance. Cf. J.W.
Boyd/R.G. Williams, “Artful Means: An Aesthetic View of Shinto Purification Rituals”,
Journal of Ritual Studies 13/1, 1999, pp. 37-52; J.W. Boyd/R.G. Williams, “Shinto
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mony ends with a communal drink of sake.

Guided again by the example of Christo’s Running Fence, we can
imagine various conjunctions of the above elements — for example, a
connective path leading from the participant’s written supplication, a
non-aesthetic element, to the beautiful images of decorous behavior and
thence to exhortation to action and the community-affirming partaking
of sake. The outcome for the individual will be the result of the interac-
tion among these disparate elements and the worshipper.

As long as one remains within the generalities of this model of ritual
production, the actual mechanisms involved remain indistinct. What is
intriguing and promising is the detailed analytical task of tracing the in-
teractions among the many levels and dimensions of the ritual practices
and the context to see how the work is done. That is, the analytical task
is to indicate how these varied rituals, viewed as multiplicities contain-
ing aesthetic and non-aesthetic dimensions, interact to produce transfor-
mation.”® This is a potential avenue of future research in our on-going
exploration of the role of art in ritual.

Purification Rituals: An Aesthetic Interpretation”, Center for Shinto Studies and Japa-
nese Culture web site, University of California, Berkeley: http://www.ecai.org/shinto/
charter.html.

3 While the possibility that both rituals and artworks can transform persons and
situations is the focus of our analyses, we do not deny that rituals generally and perhaps
primarily reinforce community norms and stabilize social structures.


http://www.ecai.org/shinto/




BRUCH UND KONTINUITAT IN TODESRITUALEN.
BEOBACHTUNGEN ZU WESTEUROPAISCHEN UND
ZOROASTRISCHEN BESTATTUNGEN

Dorothea Liiddeckens

Wihrend die einen professionelle Klageweiber engagieren, verkiinden
andere den freudigen Anlass der Erlésung vom irdischen Dasein. Wo in
manchen Hausern nur noch mit leiser Stimme ernsthaft gesprochen wer-
den darf, wird in anderen die Komik geradezu gesucht. Die Vielfalt kul-
tureller Eigenarten in der Reaktion auf den Tod eines Menschen liefie
sich in ihrer Beschreibung endlos fortsetzen. So unterschiedlich diese
Reaktionen weltweit ausfallen mdgen, so verschieden die Bedeutung, die
dem Tod zugemessen wird, auch sein mag, seine physische Dimension
fiihrt doch stets, innerhalb welchen kulturellen und religidsen Kontextes
auch immer, zu bestimmten Herausforderungen und Konsequenzen.'
Diese allerdings werden kulturspezifisch gelost und gedeutet.

ABBRUCH UND KONTINUITAT ANGESICHTS DES TODES

Im Folgenden wird von der These ausgegangen, dass sowohl die Erfah-
rung von Bruch als auch von Kontinuitdt zu der Konfrontation mit dem
Tod eines anderen Menschen gehort.? Die Erfahrung eines Bruches, im
Sinne eines Ab-bruches ergibt sich fiir die Hinterbliebenen allein schon
aus der mit dem Tod einhergehenden Veridnderung des physischen Kér-
pers des Toten. Unvermeidlich besitzt ein Leichnam nicht mehr diesel-
ben Ausdrucksmoglichkeiten, die einem lebendigen Koérper zur Verfii-
gung stehen. Im Verstdndnis der Hinterbliebenen kann zwar ein toter
Korper weiter zu den Lebenden ,sprechen’, aber seine Sprache ist eine
andere geworden. So ist es beispielsweise moglich die Dynamik von
Verwesungsprozessen als Mitteilung zu interpretieren. Niemand wird

' Zu denken ist dabei z.B. an den Umgang mit dem toten Kérper und den beginnen-
den Verwesungsprozessen.

% Hier und im Folgenden werden die Begriffe Erfahrung und Wahmehmung in ihrem
alltagssprachlichen Verstiandnis verwendet.
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jedoch bestreiten, dass es sich dabei um eine andere Art der Kommuni-
kation handelt, als diejenige, die mit dem Verstorbenen vor seinem Tod
moglich war. Was fiir den soziokommunikativen Bereich gilt, gilt auch
fiir andere Ebenen, da die Handlungsfdhigkeit eines physischen Kérpers
mit dem Tod grundlegend verdndert, wenn nicht sogar in vielen Berei-
chen abgebrochen ist: Eine bestimmte Form physischer Existenz hat flir
die Hinterbliebenen damit uniibersehbar ein Ende gefunden.

Neben dem Ab-bruch ist jedoch auch Kontinuitédt ein menschlicher
Erfahrungshorizont in der Konfrontation mit dem Tod Anderer. Ein
Mensch wird in der Wahrmehmung seiner Umgebung mit seinem Tod
nicht vollkommen ausgeléscht. In Todesanzeigen finden sich héufig
Formulierungen, die beidem Ausdruck geben: der Erfahrung des Abbru-
ches und zugleich der Kontinuitit. ,,Eine Stimme, die uns vertraut war,
schweigt. Ein Mensch, der immer fiir uns da war, lebt nicht mehr, doch
immer sind irgendwo Spuren seines Lebens.*’ ,,Es gibt nicht geniigend
Worte, die Dich beschreiben und unseren Verlust ausdriicken kénnen. In
unseren Herzen lebst du weiter.*’ Deutlich wird hier jeweils der Bruch
angezeigt: das Abbrechen einer Stimme, das nicht mehr Da-Sein eines
Menschen und der Verlust, der das Aussagbare sprengt. Im Kontrast
hierzu wird jedoch Kontinuitét versichert, die Toten sind demnach in der
Wirklichkeit der Lebenden nicht vollkommen ausgeldscht, selbst nach
dem Tod eines Menschen existieren die Folgen seines Lebens, Men-
schen, Gedanken und Gefiihle, die mit dem Verstorbenen verbunden
sind, weiter.

Menschliche Erfahrung und Wahrmehmung ist geprdgt von den je-
weiligen kulturellen Deutungsmustern, die zugleich eben diese Erfah-
rungen und Wahrnehmungen fiir den Einzelnen einordbar werden las-
sen. Deutungsmuster sind kulturelle Konstruktionen, die unter anderem
durch Mythen und Rituale zur Verfligung gestellt werden. So wird es
dem Einzelnen und der Gesellschaft ermoglicht, Erfahrungen und
Wahrnehmungen in einen Gesamtzusammenhang einzuordnen und ih-
nen durch Handlungen Ausdruck zu verleihen. Mythen und Rituale sind
damit sowohl Ausdruck als auch Gestaltung menschlicher Erfahrung und
Wahrnehmung.

Die unterschiedlichen wechselseitigen Beziehungen zwischen Erfah-
rungen und konstruierten Deutungsmustern sollen hier nicht weiter ent-
faltet und diskutiert werden. Entscheidend ist vielmehr die These, dass

3 Todesanzeige fiir Peter Breitschéadel, Frankfurter Rundschau, 15.4.2002, p. 23.
* Todesanzeige fiir Julius Giske, Jiidische Allgemeine Nr. 21/11.10.2001, p. 10.
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fiir die Hinterbliebenen mit dem Tod eines Menschen sowohl Abbruch
als auch Kontinuitit verbunden sind. Beides wird innerhalb konstruierter
Deutungsmuster wahrgenommen und zu einem umfassenden in Weltbild
in Bezug gesetzt, bzw. hierin eingeordnet. Dabei ist es flir den Einzelnen
mdglich, die Erfahrung von Bruch und Kontinuitit unabhéngig von ei-
nem ausgefiihrten Ritual oder auch erst mit der Teilhabe® am Ritual zu
erleben.

So universal das Phianomen des physischen Todes auf den ersten Blick
auch erscheinen mag, die kulturellen Deutungen, die Konstruktionen, mit
Hilfe derer Bruch und Kontinuitét gestaltet, erfahren und erklart werden,
sind hdchst unterschiedlich. Auch die jeweilige Gewichtung ist verschie-
den: Konstruktionen von Bruch und Kontinuitit kénnen schwicher oder
auch starker vorliegen. Wihrend manche Traditionen den sich aus dem
physischen Tod ergebenden Bruch betonen, versuchen andere ihn weitge-
hend zu ignorieren. Ebenso kann die Kontinuitit sehr stark wahrgenom-
men oder auch explizit in vieler Hinsicht negiert werden. Dementspre-
chend werden in Mythen und Ritualen Bruch und Kontinuitét hervorgeho-
ben dargestellt oder auch nur sehr schwach in Szene gesetzt.

Ein Kulminationspunkt dieser jeweiligen Konstruktionen, innerhalb
derer Erfahrungen fiir den Einzelnen eingeordnet werden kénnen, sind
Bestattungsrituale, oder etwas weiter gefasst, Todesrituale.®

Im Folgenden soll zum einen gezeigt werden, wie sich sowoh] Bruch-
als auch Kontinuitits-Konstruktionen in Todesritualen analysieren las-
sen. Zum andem soll der Frage nachgegangen werden, inwiefern beide
Konstruktionen miteinander verbunden sind. Daran schlief3t sich die
Frage, ob sich eine gegenseitige Bedingtheit feststellen 14sst, d.h. ob sich
einerseits bei einer starken Betonung des Bruches auch eine starke Beto-
nung der Kontinuitit findet und ob andererseits schwache Kontinuitéts-
Konstruktionen auch schwache Bruch-Konstruktionen zur Folge haben.
Besonders deutlich wird die Bezogenheit von Bruch- und Kontinuitéts-
konzeptionen mit dem Blick auf den historischen Wandel von Todesri-
tualen, was anhand einiger Uberlegungen zum westeuropéischen, insbe-

* Teilhabe an einem Ritual kann sowohl die persénliche Anwesenheit als auch z. B.
die Rolle als Auftraggeber oder Finanzier bedeuten.

¢ Wihrend Bestattungsrituale im engeren Sinne nur die rituellen Handlungen in Ver-
bindung mit der Leiche bzw. deren ,Entsorgung‘ umfassen, bezeichnen Todesrituale
alle Rituale, die mit einem oder mehreren Sterbenden oder Verstorbenen in Zusammen-
hang stehen. Hierzu zihlen demnach z.B. auch die letzte Olung der rémisch-katho-
lischen Kirche sowie Jahresgedenktage oder Volkstrauertage.
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sondere westdeutschen Umgang mit Tod und Trauer ausgefiihrt werden
wird. AnschlieBend wird dann mit der Analyse der gegenwirtigen Be-
stattungspraxis der Parsen in Bombay, in diesem Fall ohne Riickblick
auf die Geschichte und den dahinter stehenden Wandel, ein Beispiel
starker Konstruktionen von Bruch und Kontinuitét vorgestellt.

KONSTRUKTIONEN VON BRUCH UND KONTINUITAT IN WESTEUROPA

Die ,Verdrangung des Todes‘ innerhalb westlicher Gesellschaften in der
Modeme ist in vielen wissenschaftlichen Veroffentlichungen der letzten
Jahrzehnte, ebenso wie in der teilweise davon beeinflussten Populérlite-
ratur, postuliert und beschrieben worden. In engem Zusammenhang da-
mit wird hiufig ein Verlust an ,Todeskultur* beklagt.” Gemeint ist die
Behauptung, frither sei das Verhiltnis zum Tod ,natiirlicher® gewesen,
der Tod habe ,zum Leben gehort‘, wohingegen heutzutage eine ,Tabui-
sierung‘ des Todes zu beobachten sei. Mit Recht wird von kritischen
Rezensenten nach modernen Projektionen gefragt und zuweilen die Art
der Quellenbearbeitung angezweifelt.® Ob der Tod in der modernen
westeuropdischen Gesellschaft tatsdchlich stirker als , frither verdrangt
oder gar ,tabuisiert* wird, sei dahingestelit. Allerdings ist sich die For-
schung in der Frage, ,,in welcher Weise sich die Erfahrung des Todes
unter dem EinfluB der Moderne gewandelt hat’, in mancher Hinsicht
einig. Zum konsensfahigen Befund zihlt zum Beispiel die Beobachtung,

7 S0 z.B. Ph. Ariés, Geschichte des Todes (Miinchen, 1989); J. Baudrillard, Der symbo-
lische Tausch und der Tod (Minchen, 1991); J. Ziegler, Die Lebenden und der Tod (Miin-
chen, 2000); M. Sax/K.Visser/M. Boer, Begraben und Vergessen. Ein Begleitbuch zu Tod,
Sterben und Bestattung (Berlin, 1993); D. Tausch-Flammer/L. Bickel, Wenn ein Mensch
gestorben ist. Wiirdiger Umgang mit den Toten (Freiburg, 1995). Vgl. hierzu U. Roth, Die
Beerdigungsansprache. Argumente gegen den Tod im Kontext der modernen Gesellschaft
(Praktische Theologie und Kultur 6; Giitersloh, 2002), p. 149-194; A. Nassehi/G. Weber,
Tod, Modernitit und Gesellschaft. Entwurf einer Theorie der Todesverdringung (Opla-
den, 1989); A. Nassehi/G. Weber, ,,Verdrangung des Todes — Kulturkritisches Vorurteil
oder Strukturmerkmal modemner Gesellschaften? Systemtheoretische und wissenssoziolo-
gische Uberlegungen*, Soziale Welt 39, 1988, pp. 377-396.

¥ So z. B. Ariés Geschichte des Todes betreffend: A. Nassehi/M. Schroer/G. Weber,
wooziologie®, Sterben und Tod. Annotierte Auswahlbibliographie (Interdisziplindre
nordrhein-westfélische Forschungsarbeitsgemeinschaft ,Sterben und Tod‘; Opladen,
1996), pp. 344—420, hier p. 350; F.W. Graf, Rezension von Ph. Ariés, Geschichte des
Todes, Zeitschrift fiir evangelische Ethik 28, 1984, pp. 339-342.

® Roth, Die Beerdigungsansprache, p.43.
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dass der Umgang mit Sterbenden und Toten von den Familienangehori-
gen weitgehend an Spezialisten abgegeben wird.'® Hinzu kommt das
Verschwinden von sozial vorgegebenen Verhaltensweisen. Weder fiir
Sterbende noch flir Hinterbliebene gibt es noch allgemein anerkannte
Regeln. Sicherlich kann die schwindende Prisenz zahlreicher Rituale
rund um den Tod mit dem Verlust allgemein verbindlicher Sinnsysteme
in der Moderne in Zusammenhang gebracht werden. Dennoch ist es be-
rechtigt zu fragen, ob es noch weitere Griinde dafiir gibt, warum man-
ches, sobald dies ohne soziale Restriktionen méglich wird, aufgegeben
wurde oder wird. Wihrend noch vor einigen Jahrzehnten auch in Grof3-
stddten schwarze Kleidung bei Beerdigungen eine Selbstverstandlichkeit
war,'' ist es heutzutage durchaus iiblich, ohne explizite Trauerkleidung
auf dem Friedhof zu erscheinen. Wihrend mit dem Tragen von Schwarz
nahe Angehorige in ihrem ersten Trauerjahr einen Hinweis auf das Ge-
schehene gaben, sind Betroffene heute an ihrer Kleidung nicht mehr zu
erkennen. Konnte man darin einen Versuch sehen, den durch den Tod
evozierten Bruch zu nivellieren?

Weitere Anzeichen scheinen auf eine Verflachung von Bruch-Kons-
truktionen hinzuweisen: Immer 6fter werden Bestattungsinstitute gebe-
ten, ihre Leichenwiigen nicht als solche zu kennzeichnen.'? Ebenso mag
der Hinweis in Todesanzeigen, die Bestattung werde ,,in aller Stille*
stattfinden oder auch die Bitte ,,von Beileidsbezeugungen Abstand zu
nehmen auf den Wunsch hindeuten, méglichst unbemerkt und ohne aus-
driickliche Anteilname den Todesfall voriibergehen zu lassen.

In christlichen Bestattungen wird der Bruch, das Ende des individuel-
len physischen Lebens, unter anderem durch die am offenen Grab rezi-
tierte Ritualformel ,,Erde zu Erde, Staub zum Staube, Asche zu Asche*
zum Ausdruck gebracht. Der Korper ist nunmehr unbelebte Materie, die
dem Erdreich iiberantwortet wird. Evangelische Pastoren beobachten in

1% Norbert Fischer zeigt diesen, von thm als ,,Entzauberung des Todes" bezeichneten
Prozess vom 18. bis zum 20. Jahrhundert auf. ,,So hat sich der Umgang mit den Toten
mittlerweile zu einer Angelegenheit fiir Mediziner, Techniker und Friedhofsbiirokraten
entwickelt. N. Fischer, Yom Gottesacker zum Krematorium. Eine Sozialgeschichte der
Friedhofe in Deutschland (Kéln et al., 1996), p. 130. Siehe hierzu auch Nassehi/Weber,
Tod, Modernitit und Gesellschaft, pp. 277-325.

""" Siehe zur Trauerkleidung z. B.E. Heller-Winter, , Trauerkleidung*, Die letzte Rei-
se. Sterben. Tod und Trauersitten in Oberbayern, ed. S. Metken (Miinchen, 1984), pp.
186-195.

"2 Diesen Hinweis, der sich auch in anderen Gesprichen bestitigte, verdanke ich
Herrn Berent von der Grieneisen-Bestattung, Miinchen.



158 DOROTHEA LUDDECKENS

den letzten Jahren, dass Hinterbliebene zuweilen diesen wesentlichen
Hinweis auf den tatsdchlichen Bruch aus dem Ritual streichen mdchten.
Nachvollzogen wird bzw. wurde die Formel, indem die Mitglieder der
Trauergemeinde den Sarg mit Sand oder Erde bewerfen. Stattdessen
werden in den letzten Jahren immer haufiger Blumen auf den Sarg ge-
worfen."” Die Konstruktion des Bruches wird damit abgeschwicht, da
Blumen z.B. auch bei Hochzeiten gestreut werden bzw. iiber das Braut-
paar ,schneien‘, wihrend mit Erde nur ein Toter beworfen wird, jemand,
der tatsdchlich be-erdigt wird.

Rituale und Ritualbausteine, die die Erfahrung und Wahrnehmung
des Bruches zum Ausdruck bringen, scheinen innerhalb der letzten Jahr-
zehnte seltener zu werden. ,,Die Gesellschaft legt keine Pause mehr ein*
beschreibt Philippe Ariés unsere westeuropdische Gegenwart und spricht
von ,,sehr zuriickhaltende[n] Leichenbegribnisse[n]“."*

Nicht nur der rituelle Umgang mit dem Tod hat sich verdndert, auch
seine Mythen, die Konzeptionen seiner Bedeutung sind andere gewor-
den. Dieser Wandel driickt sich zum Beispiel in dem Glauben an ein
Weiterleben nach dem Tod aus. Einer Meinungsumfrage zufolge glaub-
ten in den 70er Jahren nur noch 48% aller evangelischen und katholi-
schen Kirchenmitglieder an ein Leben nach dem Tod."” Selbst ohne sta-
tistische Vergleichswerte ist wohl anzunehmen, dass diese Zahl im 19.
Jahrhundert hoher lag. Allerdings kann, nach verschiedenen neueren
Umfrageergebnissen zu urteilen, nicht vorschnell von einer weiteren,
generellen Abnahme des Glaubens an ein Leben nach dem Tod ausge-
gangen werden.'® Tatsichlich jedoch

erschwert die Pluralisierung und Segmentierung von Sinnwelten und Sub-
sinnwelten eine einheitliche Sinnintegration durch eine libergeordnete sym-
bolische Sinnwelt. Eine iibergreifende Legitimation des Todes scheint nicht

"> Diese und hnliche Beobachtungen berichteten mir mehrere Pfarrer verschiedener
deutscher Landeskirchen.

' Aries, Geschichte des Todes, pp. 715-740. Trotz aller berechtigter Kritik bleiben
Aries’ Studien aufschlussreiche Materialsammlungen und seine Thesen diskussions-
wiirdig. Zur Veranderung der Todesrituale in England siehe auch G. Gorer, Death,
Grief and Mourning in contemporary Britain (New York, 1965).

"> H. Hild [Hg ), Wie stabil ist die Kirche? Bestand und Erneuerung. Ergebnisse ei-
ner Meinungsbefragung (Gelnhausen/Berlin, 1974), p.170.

'® Siehe hierzu z. B. A. Nassehi, Ist mit dem Tod alles aus? Das Jenseits der Gesell-
schaft aus der Sicht eines Soziologen (Vortrag vor der Katholischen Akademie in Bay-
ern, Miinchen, 27. April 2001); K.-P. Jérns, Die neuen Gesichter Gottes. Was die Men-
schen heute wirklich glauben (Miinchen, 1999), pp.181-187.
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mehr gewihrleistet zu sein, die symbolische Sinnwelt scheint briichig zu
werden und in eine Vielzahl nebeneinander bestehender Teilsinnwelten zu
zerfallen."”

Wirklichkeitsdeutungen, die sich auf den Tod beziehen, werden von der
Gesamtgesellschaft und vielen ihrer Mitglieder nicht mehr ohne weiteres
von den , kirchlich organisierten Religionssystemen*'® tibernommen. Zum
Teil sind statt der Kirchen andere religiose Institutionen und statt des
Christentums andere Traditionen relevant geworden. ' Fiir die vielen Mit-
glieder der westdeutschen Gesellschaft gilt, dass thre Wirklichkeitsdeutun-
gen, sofern diese sich auf den Tod beziehen, zum einen individueller, zum
andern aber auch diffuser und vager geworden sind. Aussagen wie ,,Ich
glaub’ schon, dass da noch was kommt*“ oder auch: ,,Irgendwie kann ja
nicht alles zu Ende sein* implizieren offensichtlich die Annahme einer
iber den Tod hinaus bestehenden Kontinuitdt. Deutlich wird in ihnen aber
auch, dass fiir die Wahmehmung von Kontinuitét keine ausgepréagten Kon-
zeptionen vorliegen, auf die im Bedarfsfall zuriickgegriffen werden kdnnte.

Neben den differenzierten religidsen Konzepten fiir ein Leben nach
dem Tod hat auch die Bedeutung familidrer Kontinuitdten abgenommen.
Die friiher in Deutschland in vielen Kreisen iibliche Sitte, Kindern Vor-
namen der Eltern oder Grof3eltern zumindest als zweiten Namen weiter-
zugeben, ist aufgegeben worden.*® Bewusstsein und Interesse an familis-
ren Genealogien haben abgenommen und erzéhlte Familiengeschichte
engt sich immer mehr auf wenige Generationen ein. In diesen Zusam-
menhang ist auch folgender Wandel in der Bestattungskultur zu stellen:

Schwindende familidre Verbindungen lassen das traditionelle Familiengrab
als tiberholt erscheinen; der Zusammenhang von Tod und Erinnerung in sei-
ner bisherigen, an Grabstitten orientierten Form verliert zunehmend an
Bedeutung. Die anonyme Bestattung ist jetzt schon Bestandteil einer neuen
Trauerkultur, die anonymen Urnenhaine, an denen Blumenschmuck hinter-
legt werden kann, sind zu einem neuen, kollektiven Ort der Trauer auf den
stidtischen Friedhéfen geworden.”’

'7 Roth, Die Beerdigungsansprache, p. 42.

'8 Roth, Die Beerdigungsansprache, p. 52.

' Neben dem Christentum haben natiirlich auch andere traditionelle religiose Tradi-
tionen an Bedeutung verloren.

20 M. Mitterauer, Ahnen und Heilige. Namensgebung in der europdischen Geschichte
(Miinchen, 1993), pp. 405-428.

2 N. Fischer, ,,Zur Geschichte der Trauerkultur in der Neuzeit*, Totengedenken und
Trauerkultur, ed. M. Herzog (Stuttgart et al., 2001), pp. 41-57, p. 53.
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Wihrend sich somit fiir den ,mainstream‘ der westdeutschen Bevdlke-
rung sowohl Kontinuitdts-Konstruktionen beziiglich des Todes als auch
die den Bruch darstellenden Momente in Todesritualen abgeschwicht
haben, kann andererseits seit den 70er Jahren auch eine ganz bewusste
Inszenierung von starken Kontinuitédts- und Bruch-Konstruktionen in
Bestattungsritualen beobachtet werden. Dabei handelt es sich um das
Phidnomen unkonventionell und sehr individuell gestalteter Beerdigun-
gen, das sich unter anderem bei Angehdrigen der Schwulen- und Les-
benszene oder auch in esoterisch orientierten Kreisen findet.” Neben
sehr klaren Symbolen des Abschiedes und der Trennung finden sich hier
starke Ausdrucksweisen von Kontinuitit — so werden z.B. Briefe an die
Toten geschrieben und rituell verbrannt oder auch bei der Beerdigung
besondere, mit dem Toten verbundene Gegenstiande als Andenken an die
Trauergemeinde verteilt.

Ein Beispiel fiir das Zusammenkommen von starken Kontinuitdts-
und Bruch-Konstruktionen bietet folgende Beschreibung:

Nun liegt die Tochter, reichlich von ithren Mitschiilern und Freunden beschenkt,

in einem Sarg voller Blumen, so dass von der weiflen Dekke [sic] nichts mehr zu

sehen ist. Im Arm hat sie einen Stapel Briefe mit letzten Griifien ...

Von derselben Beerdigung wird berichtet, dass die Mutter auf Anregung
der Bestatterin den Sarg nach der Aufbahrung selbst geschlossen habe:

Mit dieser Unterstiitzung gelang es der Mutter, den Sargdeckel zu schlie-
Ben. Dabei fielen noch ein paar Blumen zu Boden. Die hat sie dann Julia
[der Schwester der Verstorbenen] mitgebracht als letzten Gruf3 von Birgit.”

In dieser Darstellung finden sich zwei Kommunikationsformen, zum ei-
nen die Briefe an die Tote, zum andern der Blumengruf3 von der Ver-
storbenen an ihre Schwester. Wéhrend damit jeweils Kontinuitéts-
Konstruktionen gegeben sind, wird mit dem eigenhéndigen Schlielen
des Sarges durch die Mutter das Bewusstsein des vorhandenen Bruches
deutlich. Sowohl Deutungsmuster der Kontinuitdt als auch des Bruches
wurden hier offensichtlich rituell inszeniert.

22 Siehe hierzu z.B. N. Fischer, ,,Leitlinien einer neuen Kultur im Umgang mit dem
Tod*, Neue Kultur im Umgang mit Tod und Trauer. Dokumentation der Fachtagung
am 25. November 1998 in Wuppertal, ed. Ministerium fiir Frauen, Jugend, Familie und
Gesundheit des Landes Nordrhein-Westfalen, Redaktion P. Timmermanns (Diisseldorf,
1999), pp. 15-29. S. Bode/F. Roth, Der Trauer eine Heimat geben. Fiir einen lebendi-
gen Umgang mit dem Tod (Ziirich, 1996).

# Bode/Roth, Der Trauer eine Heimat geben, pp. 190-191.
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KONSTRUKTIONEN VON BRUCH UND KONTINUITAT
IN DER GEGENWARTIGEN PRAXIS DER PARSEN

Die besondere Bestattungspraxis der Parsen zeichnet sich am augen-
scheinlichsten durch die beriihmten ,Tiirme des Schweigens* aus, rund
gemauerte und nach oben hin offene Anlagen, die dem Ablegen der Lei-
chen dienen.”® In Bombay stehen diese dakhmas auf einem von einer
Mauer umgrenzten parkdhnlichem Bestattungsgeldnde (doongerwadi).
AuBerdem finden sich dort mehrere als bangli bezeichnete Gebiude, die
mit einem Waschraum, einer groflen Halle und zum Teil mit Unter-
kunftsmoglichkeiten fiir Angehorige ausgestattet sind. Hinzu kommen
Verwaltungseinrichtungen und ein Gebaude mit einem kleinen Ritual-
feuer in der Nihe der Tiirme (sagri).

Nach dem Eintreten des physischen Todes wird heutzutage in Bom-
bay mdglichst schnell der Leichnam von den Leichenmeistern, den nase-
salars, abgeholt und zu den Bestattungsanlagen gefahren.”” Dort wird er
in einem der banglis abgelegt, in dem alle folgenden Rituale bis zum
Forttragen der Leiche zum dakhma abgehalten werden. Wesentliche Ele-
mente sind hier die Waschung und erneute Einkleidung des Toten (sach-
kar), die Hundebeschau (sagdid), bei der ein Hund animiert wird, die
Leiche anzusehen, sowie das im folgenden noch ndher beschriebene geh-
sarna-Ritual. Anschlieflend wird von allen Anwesenden dem Toten noch
im bangli ,die Ehre erwiesen‘, indem alle am Leichnam vorbeigehen
und sich vor ihm verbeugen. Die Leiche wird dann von den nasesalars

% Zur Geschichte der zoroastrischen Bestattungsanlagen siehe den Beitrag von D.
Huff in diesem Band.

> Frither wurden die Rituale bis zum Fortbringen der Leichen zum Turm zu Hause
vollzogen, wie es heute auf dem Land immer noch der Fall ist. Die vorliegende Unter-
suchung basiert auf Interviews mit Parsi-Informanten, die ich im Februar und Mirz
2002 in Bombay gefiihrt habe, sowie auf folgender Literatur: D.C. Sidhwa, Four-Day
Death Ceremonies of a Zoroastrian. Based on , Gujrelaan Zarthoshti ni Chaar Divas ni
Kriyaa' (Udvada, 1986); K.P. Mistree, Zoroastrianism. An Ethnic Perspective (Bom-
bay, 1982); H. Dhalla, ,,Funeral Customs and Ceremonies of the Parsis in India“, The
University of Shiraz Bulletin of the Department of Linguistics (Asia Institut), 2-4, 1978,
pp. 1-46; B.J. Manekashaw, Parsi Food and Customs. The essential Parsi Cookbook
(New Delhi, 1996); Ph.G. Kreyenbroek in collaboration with Sh.N. Munshi, Living
Zoroastrianism. Urban Parsis speak about their Religion (Richmond, 2001). Siehe
hierzu auch: E.S. Meherjirana, 4 Guide to the Zoroastrian Religion. A Nineteenth Cen-
tury Catechism with Modern Commentary, eds F.M. Kotwal/J. W. Boyd (Studies in
World Religions 3; Chicago, 1982); M. Stausberg, Die Religion Zarathustras. Ge-
schichte — Gegenwart — Rituale, Bd. 3 (Manuskript).
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zu den Tiirmen getragen, gefolgt von den Priestern und ménnlichen Zo-
roastriern. In den letzten Jahren schlieen sich dieser Prozession auch
zunehmend Zoroastrierinnen an. Am Turm angekommen, wird eine wei-
tere Hundebeschau vollzogen, der eine letzte ,Verabschiedung‘ (sezdo)
folgt. Wahrend sich die Priester und Laien nun vom Turm abwenden
und sich im sagri versammeln, betreten die nasesalars den Turm und
legen den toten K&rper in einem fiir ihn vorgesehenen Bereich ab. Von
dem Abschluss dieser Handlung informieren sie die Hinterbliebenen
durch lautes Klatschen, das bis zum sagri zu horen ist.

Diesen Ritualen, die noch vor Einbruch der Dunkelheit stattzufinden
haben, folgen drei weitere durch Rituale gepragte Tage, wahrend derer
die Angehorigen auf dem Bestattungsgeldande bleiben kénnen. Eine be-
sondere Rolle spielt die flinfte und letzte liturgische Tageszeit (zwischen
Mitternacht und Sonnenaufgang) des dritten Tages, in der ein uthamna-
Ritual abgehalten wird.?® Wihrend dieses Ritual zumindest im Beisein
der ndheren Verwandtschaft in der Regel im bangli abgehalten wird, sol-
len 1m Idealfall fiir dieselbe Zeit weitere Rituale in einem Tempel in
Auftrag gegeben werden, ohne dass die Hinterbliebenen daran teilneh-
men. Am vierten Tag finden die als chaharom bezeichneten Rituale
statt. Dazu zdhlen von der ersten rituellen Tageszeit an ein yasna, ein
dron/baj, ein afrinagan, ein farokhshi und drei stum.”’ Angehérige, die
an den Ritualen auf dem Bestattungsgeldnde teilgenommen haben, keh-
ren am vierten Tag nach Hause zuriick.

Die Todesrituale der Parsen sind damit jedoch nicht abgeschlossen,
denn auch nach diesen vier auf den Tod folgenden Tagen gibt es weitere
Verpflichtungen bzw. Moglichkeiten, Rituale fiir den Toten ausfiihren zu
lassen. Besonders gilt dies fiir den 10. und 30. Tag nach dem Tod und den
jéhrlich wiederkehrenden Todestag. An diesen Tagen werden sowohl das
afrinagan-Ritual als auch die baj-Rituale vollzogen. Hinzu kommen die
jahrlichen muktad-Rituale an den letzten 10 Tagen vor Neujahr.”® Auch
hier werden afrinagan- und baj- sowie stum-Rituale vollzogen.

%% Einige Familien praktizieren nur die erste Durchfiihrung des uthamna-Rituals zur
dritten liturgischen Tageszeit, wahrend die meisten das Ritual aber zweimal vollziehen.
Siehe zu diesem Ritual und seiner fritheren Bedeutung Stausberg, Die Religion Zara-
thustras I11.

27 Siehe zur Beschreibung dieser Rituale Stausberg, Die Religion Zarathustras 11.
Zum stum-Ritual siehe insbesondere den Beitrag von Kotwal und Chosky in diesem
Band.

8 Manche Familien schliefien noch die ersten sieben Tage des neuen Jahres an.
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Da alle zarathustrischen Rituale immer auch fiir die Seelen der Ver-
storbenen ausgefiihrt werden,*” lassen sich die Todesrituale der Parsen
im strengen Sinne nicht auf eine bestimmte Gruppe von Ritualen be-
grenzen.

Abgrenzungen und Ent-rdumlichungen: Konstruktionen des Bruches

In der zoroastrischen Bestattungspraxis der physische K&érper mit dem
durch den Tod erfahrenen Bruch verbunden, wihrend die den Tod iiber-
lebende Seele fiir die Kontinuitét steht. Am Umgang mit dem toten Kor-
per zeigt sich die rituelle Konstruktion dieser Erfahrung des Abbruches.
Der Bruch zwischen dem Leben und dem Tod findet seinen rdumlichen
Ausdruck in der schrittweisen Entfernung der Leiche von bzw. aus dem
Bereich der Lebenden. Im zoroastrischen Ritual, so wie es heute bei den
meisten Familien in Bombay ausgefiihrt wird, geschieht diese Ausgren-
zung sowohl in Hinsicht auf den die Leiche umgebenden Raum als auch
in Hinsicht auf die Distanzierung der Lebenden vom Leichnam selbst.

Mit der Uberfiihrung des toten Korpers auf das Gelidnde der Bestat-
tungsanlagen wird der Verstorbene aus seinem unmittelbaren Lebensum-
feld herausgenommen und in ein von diesem deutlich abgegrenzten Ge-
lande gebracht. Nach dem Waschen und Einkleiden erfolgt eine weitere
Ab- bzw. Ausgrenzung, indem in der Halle des banglis drei Kreise (kas-
has) um die Leiche gezogen werden. Es handelt sich hier um eine klare,
zeitlich begrenzte Markierungslinie, die den beziiglich der Leiche einzu-
haltenden Abstand fiir die Lebenden anzeigt. So wird der tote Korper
innerhalb des banglis, in dem er sich gemeinsam mit den Lebenden be-
findet, von diesen ab- bzw. ausgegrenzt. Eine weitere rdumliche Distan-
zierung geschieht mit dem Forttragen des Leichnams zu den Tiirmen des
Schweigens. Der Wegabschnitt von den banglis bis hin zu den Tlirmen
darf von Nicht-Zoroastriern nicht betreten werden. Auch von Frauen
wurde er bis vor einigen Jahren gemieden, und bis heute halten sich die
meisten Zoroastrierinnen an diese Regel. Der Leichnam wird nach dem
geh-sarna-Ritual aus dem bangli, dem Raum, den die toten Korper mit
den Lebenden noch teilen, hin zum dakhma getragen, zu dem Ort, der
einzig und allein den toten K&rpern vorbehalten ist. Die ,Macht des To-
des‘ ist in diesem Zeit-Raum bereits nicht nur an den Leichnam selbst

* Einzige Ausnahme nach Michael Stausberg sind die so genannten Fereshte-Zere-
monien, die von manchen indischen Priestern einzig flir Lebende ausgefiihrt werden;
Stausberg, Die Religion Zarathustras 111.



164 DOROTHEA LUDDECKENS

gebunden, sondern rdumlich so prdsent, dass weder Frauen noch Nicht-
Zoroastrier dem ausgesetzt werden diirfen.*

Am dakhma angekommen, 6ffnen die nasesalars das Tor zum Turm
und tragen die Leiche hinein. Niemand darf thnen folgen, der Zutritt
zum Turm ist allen verboten, auBer den nasesalars,”’ die in der Gesell-
schaft der Parsen eine abgesonderte Stellung einnehmen. Hier befindet
sich die Leiche nun endgiiltig innerhalb eines Raumes, der nicht mehr in
den Bereich der Lebenden gehort.

Die rdaumliche Aus- bzw. Abgrenzung des toten Korpers ist damit je-
doch noch nicht abgeschlossen und gerade hierin liegt die Besonderheit
des zoroastrischen Rituals der Leichenaussetzung. Der physische K&rper
erfahrt vielmehr eine bewusst moglichst rasch und konsequent herbeige-
fithrte Aufldsung. Er wird also nicht nur in einen von dem Raum der Le-
benden abgegrenzten Raum der Toten iiberfiihrt, sondern wird sozusa-
gen ent-rdumlicht. Im Idealfall fressen ithn innerhalb kurzer Zeit Geier
und Krihen auf, sodass nur noch die Knochen iibrig bleiben. Die Dicho-
tomie zwischen fortbestehenden Knochen und vergénglichen weichen
Korperteilen, wie sie sich in manchen ritualtheoretischen Analysen von
Todesritualen findet,** wird hier nicht angetroffen. Denn auch die Kno-
chen werden durch die Sonnenhitze zu Staub und vom Regen in die Mit-
te des Turmes gespiilt, wo sie durch einen Filter ins Erdreich gelangen.
Da es aus zoroastrischer Perspektive allerdings von grofler Wichtigkeit
1st, die Elemente, also auch die Erde, nicht mit Leichen zu verunreini-
gen, wird hier deutlich, dass dieser Knochenstaub offensichtlich nicht
mehr als Leichenmaterie angesehen wird. Zwar wurde in den von mir
gefiihrten Gesprachen immer wieder der Kreislauf betont, der mit dieser
Prozedur gegeben sei. Eine vorschnelle Assoziation mit dem jlidisch-
christlichen ,,Erde zu Erde, Staub zum Staube und Asche zu Asche* wi-
re aber ein grofles Missverstindnis. Denn hier geschieht dies in einer
meines Erachtens wesentlichen Vermittlung: Zum einen sind es die Tie-
re, durch deren Verdauungsorganismus hindurch der menschliche Kor-
per nur mittelbar in die Erde eingeht und damit seine Existenz als

*® In ihren Erklarungen legten meine Informanten Wert darauf, dass es bei dieser
Vorschrift um den Schutz der betreffenden Personen ginge.

*! Eine Ausnahme bilden hier nur die Reinigungsarbeiten in den Tiirmen, die in ge-
wissen Abstanden stattfinden miissen.

*2 S0 z. B. bei Robert Hertz: ,.... the reduction of the corpse to bones, which are more
or less unchangeable and upon which death will have no further hold, ... R. Hertz,
‘Death’ and ‘The Right Hand’ (Aberdeen, 1962), p. 83.
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menschlicher Leichnam gewissermaflen schon verloren hat. Zum andem
ist es die Sonne, die die Knochen zu Staub zerfallen lasst. Wihrend eine
Erdbestattung einen langsamen Prozess der Verwesung im Erdreich nach
sich zieht, innerhalb dessen der Korper sich langsam auflést und zudem
als Knochengertist noch lange iibrig bleibt, geschieht hier die Auflésung
des Korpers, bevor die Materie tiberhaupt in die Erde gelangt. Kein
langsamer Akt der Verwesung, sondern ein rascher Akt der Zerstérung
wird im Ritual der Leichenaussetzung angestrebt:

The nasasalars then take away the clothes and leave the Tower, so that the
body may be quickly consumed by the vultures. It takes about thirty minutes
for the large vultures to eat up the flesh completely so that further decompo-
sition of the body is immediately arrested.”

Es ist kein Korper, keine Leiche, die Eingang in die Erde findet, sondem
Staub und von den Végeln verdautes Fleisch. Der tote Kérper nimmt als
Kérper, nachdem er diesen Prozess durchlaufen hat, keinen Raum mehr
ein, er ist ent-rdumlicht.

Weitere im Ritual gestaltete Abgrenzungen des Leichnams von den
Lebenden zeigen sich im direkten Umgang mit dem toten Kérper und
der dort zu beobachtenden Distanzierung. So soll die Leiche direkt nach
dem Eintreten des physischen Todes noch von den Angehdrigen beriihrt
werden. Nach dem Waschen und Einkleiden (sachkar) darf dies jedoch
nicht mehr geschehen, von da an stehen nur noch die Leichenmeister in
korperlichem Bezug zur Leiche. Alle anderen haben einen bestimmten
Abstand zur Leiche einzuhalten, der im bangli durch die bereits erwédhn-
ten kashas festgelegt ist. Wahrend der Prozession zum dakhma wahren
alle Teilnehmer auf3er den nasesalars eine Distanz von viereinhalb Metern.

Das Uberdauern des Todes und die Verbindung zum Toten: Kontinui-
tats-Konstruktionen

Erinnerungen an einen Menschen und die geistige Auseinandersetzung
mit seiner Person werden mit dessen Tod nicht beendet, ebenso wenig
wie die ,Folgen* eines Lebens, Hinterlassenschaften oder auch Nach-
kommen durch den Tod ihres ,Verursachers® ausgeldoscht werden. Viel-
mehr wird all dies in einer Kontinuitdt iiber den Tod hinaus wahrge-
nommen, genauer in einer gebrochenen Kontinuitét.

3 Dhalla, ,,Funeral Customs and Ceremonies of the Parsis in India®, p. 20.
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Die Konstruktionen, innerhalb derer diese Erfahrungen von Kontinui-
tat wahrgenommen und in einen groferen Kontext eingeordnet werden,
konnen auf sehr unterschiedlichen Ebenen geleistet werden. Moglich ist
dies z.B. mit Konzeptionen von Familiengeschichte, durch die sich das
einzelne Familienmitglied in einer langen Kette von Vorfahren und zu-
kiinftigen Nachfahren aufgehoben weifl. Ebenso kénnen Seelenvorstel-
lungen bzw. Individualeschatologien als Wahrmehmungsmuster fiir Kon-
tinuitdt realisiert werden.

Im Fall des Zoroastrismus, wie ich ihn durch meine Informanten in
Bombay kennen gelernt habe, sind Vorstellungen eines Weiterlebens der
Seele®® nach dem Tod fiir die Wahrnehmung von Kontinuitéit von groBer
Bedeutung. Hinzu kommt die Erfahrung andauernder gegenseitiger Be-
ziehungen zwischen Lebenden und Verstorbenen, die in Todes- bzw.
Bestattungsritualen gestaltet werden.” Dabei konnen die individuellen
,Erlésungsvorstellungen® nicht vom rituellen Vollzug getrennt werden,
denn die Rituale werden zumindest als Unterstiitzung, in der Regel aber
sogar als notwendig fiir die Ermdglichung der erwiinschten Individual-
eschatologie verstanden. Die durchgefiihrten Rituale und das Schicksal
der Seele nach dem physischen Tod des Korpers sind so aufs engste mit-
einander verbunden.

Fiir die Wahmehmung einer starken Kontinuitat ist es fiir die Betrof-
fenen nicht unbedingt erforderlich, eine reflektierte, theologisch begriin-
dete und komplexe Theorie zu besitzen. Meine Informanten und die von
mir bearbeitete Literatur verwenden haufig in engem Zusammenhang
mit dem Terminus Seele den Begriff fravashi. Vor allem von Laien wird
selten deutlich zwischen Seele und fravashi differenziert. Tendenziell
148t sich jedoch sagen, dass als Seele (urvan) eine dem Menschen zu-
nichst inhdrente Wesenheit bezeichnet wird, die unabhéngig vom physi-

** Im Folgenden wird mit Seele der emische bzw. objektsprachliche Begriff sou! iiber-
setzt, der von meinen Informanten und der neueren indisch-zoroastrischen Literatur
verwendet wird. Mit diesem englischen Begriff soll in der Regel der indigene Terminus
urvan ausgedriickt werden.

3 »~According to Zoroastrianism the association between the deceased and his be-
loved relatives continues after death. [f the survivors cherish his memory and endeavour
to please the departed with their good thoughts, words and deeds, then the departed
guide and help the living in their own inscrutable ways.“ Und etwas spiter: ,,On these
occasions [Die Zeremonien am vierten, zehnten und dreiBigsten Tag nach dem Tod,
sowie an den Jahrestagen] the survivors remember the departed with love and respect
and pray that the soul may not only find solace but may also progress in the world be-
yond.“ Dhalla, ,,Funeral Customs and Ceremonies of the Parsis in India“, p. 42.
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schen Tod des Korpers fortexistiert, mit ihm aber weiterhin in gewisser
Weise in Verbindung steht. Die fravashi hingegen wird eher als ein zu-
gehoriges Gegeniiber aufgefasst und oft als ,,guardian spirit* oder auch
»guardian angel* beschrieben. Sie gilt als Orientierung gebende, indivi-
duelle Instanz flir den Menschen bzw. fiir seine Seele.

Physischer Korper, Seele bzw. fravashi und ritueller Vollzug stehen
wihrend der ersten vier Tage nach dem Eintritt des physischen Todes in
einem engen Beziehungsgeflecht miteinander. Dabet wird von den
Hinterbliebenen der Kontakt zur Seele des Verstorbenen aufrechterhal-
ten, bzw. aufgebaut, der Kontakt zu seinem physischen Kérper jedoch
schrittweise abgebrochen. Aus der Sicht der Teilnehmer findet parallel
dazu auch ein Losungs- und Angliederungsprozess auf Seiten des Ver-
storbenen statt. Wahrend letzterer die irdische Welt hinter sich zurtick-
lasst, schliet er sich der jenseitigen Welt an. All dies wird im Ritual
gestaltet bzw. durch das Ritual unterstiitzt, wenn nicht sogar erst ermog-
licht.

Kontinuitdt wird so auf zwei Ebenen konstruiert: Zum einen besteht
in der Weiterexistenz von Seele und fravashi ein individuelles Uberdau-
ern des physischen Todes, zum anderen wird die Beziehung zwischen
Lebenden und Verstorbenen aufrechterhalten. Letzteres geschieht in den
Ritualen durch die direkte Ansprache der Seelen bzw. fravashis oder
auch bestimmter Wesenheiten, die mit dem Wohlergehen der Seelen
bzw. fravashis in Verbindung gebracht werden. Besonders intensiv wird
der Kontakt wihrend der ersten vier Tage gehalten, aber auch lange dar-
iber hinaus. Einige Familien lassen noch fiinfzig Jahre nach dem Tod
eines Verwandten jahrliche Zeremonien vollziehen, tiblich ist es zumin-
dest in den folgenden vier Jahren.

Unter anderem vom vierten bis zum zehnten Tag nach dem Todestag
werden stum-Rituale durchgefiihrt. Mit allen anderen fravashis wird
auch der Verstorbene angesprochen, dessen fravashi und Seele das Ritu-
al im Besonderen gewidmet ist. Neben der Rezitation von Yasna 26
spielt eine zeremonielle Mahlzeit eine entscheidende Rolle. Die Seele
des Toten soll mit dem Ritual ,versorgt® und wihrend ihres Gerichtes
und der folgenden Jenseitsreise unterstiitzt werden. Die gegenseitige Be-
ziehung zwischen Verstorbenen und Hinterbliebenen wird in dem stum-
Ritual besonders zum Ausdruck gebracht. Die fravashis der Toten bitten
die Lebenden um ihre Fiirsorge: ,,Who will laud, venerate, extol, bless
us? Who will welcome us with hands bearing food and clothes, with cor-
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rectly ordered praise?...**® So wie die Seelen und fravashis von den Hin-
terbliebenen Fiirsorge erfahren, so rechnen die Lebenden mit dem Segen
der Toten. Wiahrend der stum-Rituale und der jéhrlichen muktad-Zere-
monien wird von einer Anwesenheit, einer ,Riickkehr fravashis in die
irdische Welt ausgegangen. Kotwal und Choksy betonen in threm Auf-
satz im vorliegenden Band die enge Verbindung zwischen Lebenden und
Toten: ,,The ritual [das stum-Ritual], like other Zoroastrian rites involv-
ing both order and afterlife, create in the minds of devotees a pious
nexus between the living and the dead across the corporeal and the spiri-

tual realms*.*’

Kontinuitét als ,,Framing* des Bruches innerhalb des Ritualkomplexes

Kontinuitdt wird auch innerhalb der Struktur des gesamten Ritualkom-
plexes konstruiert. Dieser gliedert sich in verschiedene Abschnitte, die
zum Teil die rituelle Konstruktion des Bruches darstellen. Diese ,Bruch-
stellen® werden jedoch von einer Kontinuitit gewissermaf3en eingerahmt.

Bereits der physische Tod, die Bruchstelle, die die Ursache fiir die
folgenden rituellen Konstruktionen bildet, wird in manchen Familien
von einer Kontinuitit sozusagen unterlegt. Schon vor Eintritt des Todes
wird ein Ollimpchen angeziindet und mit der Rezitation des ashem vo-
hu’® begonnen. Weder wird nun die Rezitation mit dem Tod abgebro-
chen noch wird das Ollaimpchen geldscht, sondern beides wird dariiber
hinaus noch fiir einige Zeit beibehalten.

In dhnlicher Weise treffen Bruch und Kontinuitdt im Ritual bei dem
sogenannten geh-sarna-Ritual im bangli zusammen. Die Priester begin-
nen ca eine Stunde vor dem Forttragen der Leiche zum dakhma mit dem
Ritual. Sie rezitieren die erste Gatha (ahunavaiti gatha) Yasna 28-34,”
wobel sie beil Yasna 31.4 thren Vortrag unterbrechen. Nun heben die
nasesalars die auf einer Steinplattform liegende Leiche auf die Toten-
bahre. Wihrend dieser Handlung wenden alle Teilnehmer—Priester und

** F.M. Kotwal/J.K. Choksy, ,,To Praise the Souls of the Deceased and the Immortal
Spirits of the Righteous Ones: The Staomi or Stim Ritual®, in diesem Band, S. 391.

37 Kotwal/Choksy, ,, To Praise the Souls of the Deceased and the Immortal Spirits of
the Righteous Ones: The Staomi or Stiim Ritual®, S. 391.

* Diese innerhalb zoroastrischer Ritualpraxis hiufig rezitierte altavestische Sakral-
formel findet sich in den Yasna 27, 14. Viele Parsen sehen sie als von Zarathustra stam-
mendes Gebet an.

¥ Die altavestischen Gatha werden von den Parsen auf Zarathustra zurlickgefiihrt.
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Laien—die Blicke ab, was mit der durch die Leiche bei Bewegung in
besonderem MaBe ausgehenden Infektionsgefahr begriindet wird.** Der
tote Kdrper wird also wéahrend der Umbettung in ganz besonderer Weise
mit dem Bereich Ahrimans*' identifiziert und die Konstruktion des Bru-
ches mit ihrer zoroastrischen Konzeption des Einbruchs der Krifte Ah-
rimans in die Welt Ahura mazdas findet hier wiederum ihren rituellen
Ausdruck. Nach dieser gefahrvollen Umbettung und einer anschlieen-
den Hundebeschau (sagdid) fahren die Priester mit der Rezitation der
ahunavaiti gatha fort. So rahmt die Gatha-Rezitation den mit der rituel-
len Umbettung zum Ausdruck kommenden Bruch ein.

Eine dritte Verschriankung von Kontinuitdt und Bruch findet sich in
dem Zeit-Raum, in dem die Leiche vom bangli zum Turm getragen wird.
Hier verldsst der Leichnam den Bereich der Lebenden und bewegt sich
auf den Bereich der toten Kérper, den dakhma, zu. Die Seele geht diesen
Weg nach Ansicht vieler Zoroastrier nicht mehr mit, sie verweilt am
bangli, an dem Ort, an dem die letzten Zeremonien fiir den Verstorbenen
stattgefunden haben. Korper und Seele haben sich nun bis zu einem ge-
wissen Grad rdumlich voneinander getrennt. So steht dieser Weg- und
Zeitabschnitt, vom Verlassen des bangli bis zur Ablage der Leiche im
Turm, fiir den Bruch. Alle diejenigen, die der Leiche auf dem Weg zum
dakhma folgen nehmen den baj, d.h. sie rezitieren den Anfang eines Ge-
betstextes und treten in rituelle Verbindung.*> Wenn sie durch das Klat-
schen der nasesalars von der abgeschlossenen Niederlegung der Leiche
im Turm benachrichtigt werden, rezitieren sie den zweiten Teil des baj-
Textes und 16sen die rituelle Verbindung. So wird auch hier die rituelle
Darstellung des Bruches durch eine rituelle Konstruktion von Kontinui-
tdt eingerahmt.

40 The priests turn their faces away, for it is believed that if eye contact takes place
between the priests and the corpse demons, then affliction and harm may befall the
priests.” Mistree, Zoroastrianism. An Ethnic Perspective, p. 57. It is said that one
should turn one’s face away from the body when it is lifted on to the bier. The probable
reason for this is to avoid inhaling the germs when it is moved.* Manekshaw, Parsi
Food and Customs. The essential Parsi Cookbook, p. 68.

*U Ahriman (mittelpersisch) gilt als ,,evil spirit*, als eine Art Gegenpol der guten
Krifte Ahura mazdas. Ahura mazda (avest.) wird von den Parsen im Englischen mit
,»God* oder ,,Lord Wisdom* wiedergegeben und gilt als der Gott, auf den Zarathustra
sich bezog. Auf Ahriman sind bose Einfliisse und letztlich auch der physische Tod zu-
riickzufiihren.

2 Rituelle Verbindung (paiwand) besteht, wenn zwei Menschen jeweils ein Stoff-
oder Schnurende halten.
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Bruch und Kontinuitdt im Verhiltnis von Kérper und Seele

Ein weiterer, flir das Verstdndnis der Todesrituale der Parsen wesentli-
cher Aspekt ist das sich im bzw. mit dem Ritual gestaltende Verhéltnis
von totem Korper und weiter existierender Seele. Da mit dem toten Kor-
per der Bruch, mit der fortexistierenden Seele jedoch die Kontinuitédt
verbunden wird, verschranken sich im Ritual auf intensive Weise Bruch
und Kontinuitét.

Nicht nur die Lebenden und der Leichnam erleben wéhrend des Bestat-
tungsrituals die oben erlduterte zunehmende Distanzierung, auch die Seele
des Verstorbenen und sein toter Kdrper entfernen sich voneinander. Kurz
nach dem physischen Tod befindet sich die Seele iber dem Kopf des To-
ten. Sie begleitet den Leichnam zu den Bestattungsanlagen und erlebt dort
die Zeremonien im bangli. Wenn der Korper jedoch zu den Tiirmen getra-
gen wird, verbleibt sie im bangli, an dem Ort, an dem das geh-sarna-
Ritual durchgefiihrt wurde. Diese Konstruktion wird verstindlich, wenn
man sich vor Augen fiihrt, dass der fiir den Bruch stehende Kdrper nach
diesem Ritual zum endgiiltigen ,Ort des Todes* getragen wird. Die Seele
hingegen steht fiir die Kontinuitit — ja, ist in gewisser Weise die Kontinui-
tdt selbst. Die Wege von totem Korper und weiterlebender Seele haben
sich nun voneinander getrennt, wenn sie auch noch nicht zu threm ,,Ende*
oder an ihr Ziel gekommen sind. Verstandlich wird diese Konzeption,
wenn man die Bedeutung bedenkt, die dem gek-sarna-Ritual zugespro-
chen wird: ,,... it is believed that the potency of the prayer breaks the
shackles of attachment which the soul of the deceased may have for this
corporeal world.“** Die Rezitation der ahunavaiti-gatha ist es, die nach
der Ansicht meiner Informanten zum Bruch (break) zwischen Korper und
Seele fiihrt. Der aufgrund seiner ,,Ausstromung‘ als besonders gefahrvoll
angesehene Vorgang der Umbettung von der Steinplattform auf die Toten-
bahre verdeutlicht diesen Wechsel im Verhidltnis von Koérper und Seele.
Wie bereits erwihnt, verbleibt die Seele fiir die ndchsten Tage in der Néahe
der Steinplattform, der Kérper jedoch wird auf der Totenbahre zum dakh-
ma getragen. Mit dieser Verortung der Seele wird auch die Notwendigkeit
begriindet, die folgenden Rituale im bangli und nicht in einem anderen
Tempel auszufiihren.*

> Dhalla, , Funeral Customs and Ceremonies of the Parsis in India“, p. 15.
* Wie oben erwihnt wurde, werden allerdings bestimmte Rituale zusétzlich in ande-
ren Tempeln bzw. dem Familientempel in Auftrag gegeben.
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Der néchste entscheidende Schritt fiir die Seele geschieht im Zeit-
raum zwischen der Abendddammerung des dritten und der Morgenddam-
merung des vierten Tages. Die Seele erreicht nun die cinvat-Briicke, den
Schwellenraum des Mythos, der Erde und Jenseits miteinander verbin-
det. An diesem Ort erwartet die haufig als unruhig und @ngstlich be-
schriebene Seele ein Gericht, mit dem sich ihr kiinftiges Schicksal ent-
scheidet, hier verldsst sie den irdischen Raum der Lebenden.*> Dement-
sprechend verlassen auch die Lebenden am vierten Tag das Bestattungs-
geldnde, und alle weiteren Zeremonien kdnnen zu Hause oder in einem
Tempel stattfinden. Dem im Mythos konstituierten Wechsel entspricht
auch eine verdnderte Ritualpraxis. Das Weiterleben von Seelen bzw. fra-
vashis begriindet die fortdauernde Fiirsorge durch die Hinterbliebenen.
Zum Tragen kommt nun zum Beispiel ab dem vierten Tag das oben er-
wihnte stum-Ritual, das rituelle Speisen der Seele bzw. der fravashi.
Den Kontinuitdts-Konzeptionen im Mythos entsprechen also die rituel-
len Konstruktionen von Kontinuitdt. Zu erinnern ist hier noch einmal im
Gegensatz dazu an den radikal der Nicht-Existenz anheim gegebenen
Korper.*®

DIE WECHSELSEITIGE BEDINGTHEIT VON BRUCH UND KONTINUITAT

Die Beispiele des westeuropéischen, insbesondere westdeutschen Um-
gangs mit dem Tod zeigten, dass mit der Abnahme von Kontinuitéts-
Konzeptionen eine Verflachung bis hin zu einem Verschwinden von ri-
tuellen Bruch-Konstruktionen einhergeht. Auf der anderen Seite lassen
sich bei neuen, individuell gestalteten Bestattungsformen sowohl betonte
Konstruktionen des Bruches als auch starke Kontinuitits-Konstruktionen
beobachten.

Ein weiteres Beispiel fiir dieses Zusammentreffen bietet die Bestat-
tungspraxis der Parsen in Bombay, die in besonders ausgeprégter Weise
den mit dem Tod erfahrenen Bruch und ebenso die {iber den Tod hinaus
wahrgenommene Kontinuitét rituell umsetzt. Dabei sind beide Konzep-

% Siehe hierzu z .B. Dhalla, ,,Funeral Customs and Ceremonies of the Parsis in In-
dia*“, pp. 40-41; Mistree, Zoroastrianism. An Ethnic Perspective, pp. 51-52.

“6 Der bei vielen Familien mehrmals im Jahr iibliche Besuch der Bestattungsanlagen
ist moglicherweise als eine Art Pendant der rituellen Kontinuitits-Konstruktionen zu
deuten, da mit dem doongerwadi der Ort aufgesucht wird, an dem sich der Bruch rituell
fassbar ereignet hat.
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tionen eng miteinander verbunden und stehen innerhalb der Struktur des
rituellen Vollzuges der ersten vier Tage nicht bezugslos nebeneinander.
Besondere Bruch-Konstruktionen werden durch Kontinuitdts-Konstruk-
tionen ,eingerahmt‘. Die Seele des Toten und die Hinterbliebenen erfah-
ren einen Abldsungsprozess vom physischen Korper des Toten und tra-
gen damit dem durch den Tod hervorgebrachten Bruch Rechnung.
Gleichzeitig vollziehen sich jedoch auch zwei Prozesse, die mit Kontinu-
itdt verbunden sind. Die Hinterbliebenen bauen einen rituellen Kontakt
zur Seele des Toten auf und diese gliedert sich der jenseitigen Welt an.
Aus der emischen Perspektive bedingen diese Prozesse einander sogar.
Fiir eine befriedigende Jenseitsreise, also fiir die erfolgreiche Realisation
von Kontinuitdt, ist die konsequente Realisation des Bruches, namlich
die Vernichtung des physischen Korpers vonnoten.

Offensichtlich lassen sich beide Erfahrungen, Bruch und Kontinuitit,
als rituelle Konstruktionen in Todesritualen aufweisen. Zum Teil sind sie
zudem in intensiver Weise miteinander verbunden und bedingen einan-
der innerhalb der jeweiligen rituellen Strukturen. Es fragt sich, ob der
emischen eine rituaitheoretische Perspektive entsprechen kdnnte, ob
moglicherweise starke Konzeptionen von Kontinuitét, die sich in Todes-
ritualen ausdriicken, auch starke Konstruktionen des Bruches ermogli-
chen oder gar benodtigen und ob umgekehrt ausgeprigte Darstellungen
des Bruches auch eine Betonung der Kontinuitdt herausfordern. Das
vorgestellte Material scheint jedenfalls darauf hinzuweisen.



ZOROASTRIAN AND TAOIST RITUAL:
COSMOLOGY AND SACRED NUMEROLOGY"

Gernot Windfuhr

La conception du Yasna que I'on vient d’exposer
repose, non sur le texte méme,

qui a lui seul ne suffirait pas a révéler

le secret qu’il cache,

mais sur le cérémonial.

James Darmesteter”
INTRODUCTION
In a number of publications and presentations I have suggested that the

Zoroastrian Yasna ritual is intimately correlated with the Zoroastrian
cosmos and calendar, and thus Time, in a nontrivial way.’ In particular,

' I like to thank Dastur Dr. Firoze M. Kotwal and Professor James W. Boyd for

kindly having provided me with copies of their work throughout the years of our ac-
quaintance, in particular F.M. Kotwal/J.W. Boyd, “The Zoroastrian paragna Ritual”,
Journal of Mithraic Studies 2, 1977, pp. 18-52, and F.M. Kotwal/J.W. Boyd, 4 Persian
Offering. The Yasna: A Zoroastrian High Liturgy (Paris, 1991).

% J. Darmesteter, Le Zend-Avesta, 3 vols. (Annales du Musée Guimet; Paris, 1892-93,
repr. Paris, 1960); cited from vol. 1, p. LXXXIX.

* G. Windfuhr, “Vohu Manah: A Key to the Zoroastrian World Formula”, in Michi-
gan Studies in Honor of George G. Cameron, ed. L.L. Orlin (Ann Arbor, 1976), pp.
269-310; “Where Guardian Angels watch by Night and Evil Spirits fail, or Notes on the
Zoroastrian Prototypical Heaven,” in Festschrift in Honor of David Noel Freedman, ed.
C. Meyers/M. O’Connor (Winona Lake/Indiana, 1983), pp. 625-645; “The Word in
Zoroastrianism”, Journal of Indo-European Studies 12, 1984, pp. 133-178; “Cosmol-
ogy and the Zoroastrian Yasna-Ritual”, paper presented at the Annual Meeting of the
American Academy of Religion, Atlanta, October 1986; “The Zoroastrian Yasna-Ritual:
Space and Time”, paper presented at the 197" Meeting of the American Oriental Soci-
ety, Los Angeles, March 1987; “The Secret of the Yasna-Ritual in Zoroastrianism”,
paper presented at the FEZANA Conference on the Significance of Zoroastrian Ritual,
Voorhees, N.J., July 6, 1991; “Das Geheimnis des zoroastrischen Yasna-Rituals”, paper
presented at the Second Meeting of the Societas Iranologica Europaea, Bamberg, Ger-
many, September 30—October 4, 1991, “Significance of Zoroastrian Rituals”, FEZANA
Journal 4, 1991, pp. 14-15; “The Logic of the Holy Immortals in Zoroastrianism”, The
Journal of the Research and Historical Preservation Committee, vol. 2: Proceedings of the
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it appears that the instruments on the central ritual table correlate with
the 12 months of the Zoroastrians calendar. These observations are based
on the simple premise that the Yasna ritual, its liturgical texts joined
with the chapters of the Visperad, is prominently enacted during the sea-
sonal festivals. This premise would seem to be supported by the likely
origin of the ritual in its present form under the auspices of the Sasanian
rulers, whose preoccupation with time reckoning and with the revolution
of the stars and planets is well recognized.

It is only natural that without support by parallels in other traditions such
analysis must remain rather tentative. This paper presents some comparative
notes on the Taoist ritual and the Zoroastrian Yasna ritual. Both are the
product of two ancient traditions that evolved independently, and are far
apart in their histories and social contexts. But they share their cyclical re-
storative function that is correlated with communal seasonal festivals and
with passages in the life cycle of individual members of the community, and
both have enjoyed strong royal support for extended periods at one time or
another. As such they both have cosmic ramifications. Being preliminary,
these observations will initially focus on the more accessible aspect, rela-
tively speaking, that is, the layout the ritual area in the two traditions.

The comparison may contribute to elucidate some cosmological as-
pects of the Yasna ritual. More cannot be claimed for it is unlikely that a
global ‘key’ will ever be found to its magnificent verbal, temporal, and
spatial architecture. It necessarily incorporates a multitude of accumu-
lated layers and interpretations since its archaic beginnings. One has to
recognize some basic facts about interpretations, here following Kristo-
fer Schipper in his ‘ An Outline of Taoist ritual’ (numbers added here):*

Second North American Gatha Conference, Houston, Texas, 1996, ed. S.J.H. Manek-
shaw/P.R. Ichaporia. (Womelsdorf/P A, 1996), pp. 237-274; *‘A Note on aryaman’s Social
and Cosmic Setting”, in Aryan and Non-Aryan in South Asia: Evidence, Interpretation and
Ideology, eds J. Bronkhorst/M. Deshpande (Harvard Oriental Series, Opera Minora S;
Cambridge, 1999), pp. 295-336; “Cosmic Numerology in Zoroastrianism: The Four Sa-
cred Manthras”, in Philologica et Linguistica. Historica, Pluralitas, Universitas. Fest-
schrift fiir Helmut Humbach zum 80. Geburtstag am 4. Dezember 2001, ed. W. Bisang/
M.G. Schmidt (Trier, 2001), pp. 563-571; “References to Zoroaster and Zoroastrian Time
Reckoning in Rumi’s Masnavi”, in Proceedings of the 3" International Congress, K.R.
Cama Institute, Bombay, January 6-9, 2000 (Mumbai, 2002), pp. 58-70.

* K.M. Schipper, “An Outline of Taoist Ritual”, in Essais sur le rituel, 3, ed. A.-M.
Blondeau/K.M. Schipper (Louvain/Paris, 1995), pp. 97-216; spec. p. 112.
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(1) ‘Explanations of ritual actions can be numerous; they may be con-
tradictory, and are never exhaustive.’

(2) ‘These theories, even when they are clad in scholarly garb, never
amount to more than the assumptions on which they are founded.’

(3) ‘That same holds to some extent for the diverse traditional interpre-
tations.’

(4) ‘The transcription of oral rites into written language by Taoists of
all periods certainly did entail an amount of interpretational systematiza-
tion,” based on the theories current at the time.

In particular, points 3 and 4, that is, repeated reinterpretation by the
practitioners and their indigenous exegetes, is worthy of note.

It is a matter of common sense, as it were, that cyclical rituals like the
Yasna have cosmic proportions. Like other ritual areas, the yasnic area
should represent the cosmos, and its layers, and the passage of the ritual
from its beginning to its end should represent cosmic cycles and epicy-
cles. Moreover, a ritual that passed through the ages when the cosmos of
the fixed stars was numbered (21 northern, 12 zodiacal, and 15 southern
constellations), and numbers and proportions were seen as ultimate de-
terminants, can naturally be expected to show traces of those interpreta-
tive overlays.

It is true that it has long been recognized that the grand architecture
of the Yasna ritual encodes cosmic patterns. The ritual area and what is
in it represents the cosmos. The material creations are the phenomenal
representations of the divine, Ahura Mazda and the six Amyta Spantas
‘Holy Immortals’, who are their spiritual guardian and are inherently
present. Individually, for example, Wahu Manah, the guardian of benefi-
cent animals, is represented in the animal products, such as the milk;
Amrtat, the guardian of plants, is represented by the various plant mate-
rials. The luminaries are represented, the Sun in the Fire, and the Moon
in the crescent-shapes stands, and so forth. However, this kind of inter-
pretations is rather elementary, and is therefore inadequate.’

5 As summarized by J. Duchesne-Guillemin, Symbols and Values in Zoroastrianism.
Their Survival and Renewal (New York, 1966), pp. 85-87: “(the) figuration of the sun,
moon, earth are easily recognizable. Fire is a rival or substitute of the sun: that is proba-
bly why it is placed on a circular vase. The moon is present in the form of the two metal
crescents on which the barsom is repeatedly placed—a fecundity rite. As for the earth, it
is the table, necessarily square (as earth was supposed to be), in front of which the chief
priest sits. This cosmic symbolism is also attested in some details: the darun [conse-
crated bread], according to the Pahlavi Rivayat 56.1, is arranged like the world; it is
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One should note that there has never been any suggestion that the verbal
architecture of the Yasna is simple, at least not as far as the ancient kermel of
the ritual text 1s concerned, that is, the combined Gathic and Haptahati sec-
tions. This was again most recently shown by Almut Hintze,’ who succinctly
brought together research by numerous colleagues and her own. Such work
has increasingly revealed the intricate and pervasive symmetric hierarchy that
unites those central texts, and the liturgical text as a whole.

It is only proper to note that there are certain indicative passages in the
Gathas themselves which, after all, are ritual texts, and replete with ritual ter-
minology, and noted for their multiple, but ordered cross-referentiality and
what may be characterized as sustained sacred double entendre, sacred puns.

A case in point is the Gathic term rwaisa. When seen in the context
of the ritual, its double entendre becomes evident. The term occurs ex-
actly three times in the Gathas, twice at the beginning of the second
Gatha, the UstawatT, Y. 43.4 and 6, and thus immediately following the
interstitial seven chapters of the Haptathati, and once in the fourth Gatha, the
Wohux8$abra, Y. 51.6. Most telling in the present context appears to be Y.
43.6:

ahmi spanta Owa manyu rwaisai jasah
mazda(h) xSabra ahmi wahii manaha
yahya Syaubnais gaifah arta fradantai
aibyah ratuN§ sanhati aramatis
Owahya xrataus yam nai.cis dabayati

“At the turning point (rwaisa) to which you come with your Spanta Manyu
spirit, being Mazda through (your) power (X3afra), there through good
thought (Wahu Manah) by the action of which the possessions are furthered
through truth (Arta), rightmindedness (Aramati) pronounces judgments on
these here, (the judgments) of your intellect, which nobody can deceive”.’

round like the world. Never is the position and orientation of the two priests a matter of
indifference. It seems that this completes the cosmic definition of the ceremony in
which all the elements take part: fire, water, vegetable and (in a state of weak survival)
animal nature, and in which the sun, moon, and earth are symbolically present. The
entire universe, as one may infer, is brought into play to avert the demons and death.”

S A. Hintze, “On the Arrangement of the Avestan Yasna”, in Proceedings of the 3™
International Congress, K.R. Cama Institute, Bombay, January 6-9, 2000 (Mumbai,
2000), pp. 110-123.

7 Keeping the translation by H. Humbach/P. Ichaporia, The Heritage of Zarathushtra.
A New Translation of the Gathas (Heidelberg, 1994), pp. 60-61, but with approximate
reconstructed phonology.
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Already Darmesteter® had recognized that the term rwaisa implies the
metaphor of a hippodrome, and specifically it refers to the far-end of the
circular racecourse, as most recently pointed out by Almut Hintze.” It
appears that the term in this passage, while being recited by the priest,
does not only refer to the cosmic racecourse, but also to the ritual table at
which he stands, and which is still known as urwés/urwis.

Cosmic history is most evident in the grand cosmogonic section of
Yasna 44. 1-7. But more relevant for the present discussion is a promi-
nent passage that appears in the ‘Gatha of the Choice’, Y. 30.5:

ayah  maniwah warata yah drugwah acista wrzya
artam  manyus spanistah  yah xrauzdistanh asanah wastai
yai.ca x$nausan ahuram haByais Syaubnais frawpt mazdam

“Of these two spirits the deceitful one chooses to do the worst things, but the
most holy spirit, clothed in the hardest stones, chooses truth, as do those who,

with true actions, devotedly gratify Mazda Ahura”. 10

This is a passage that would seem to allude to a crucial event in the
elaborated myth of eschatological history, specifically the reinforcement
of the sky after the attack of the forces of Evil in the middle of time in
the year 6000. It also implies not only the protective, but also the sote-
riological function of the sky, its luminaries and constellations, and their
orderly revolution. More remotely, it retains the notion of Father Sky,
and the ‘stony’ nature of the latter. But it is also a reminder of the fact
that the knowledge of the physical sky played an essential role in the
perception of cosmic truth, which is often an uneasy topic for modern
studies.

Turning to sacred numerology, this has always been in plain view,
and emphasized by its practitioners, although hardly ever referred to by
that technical term. 21 is the number superimposed on the ahunawar
manthra,'' the true first stanza of the Gathas, Y. 27.13. It functions as the
guiding principle for such diverse sets as the 21 Nasks of the Sasanian
canon, and of the 21 barsom twigs in the High Yasna. The number 24 is
the number of sections into which the text of theYasna has been di-

8 Darmesteter, Le Zend-Avesta, vol. 1, LXVII n.

° A. Hintze, ‘Lohn’ im Indoiranischen. Eine semantische Studie des Rigveda und
Avesta (Wiesbaden, 2000), p. 235.

' Humbach/Ichaporia, The Heritage of Zarathushtra, pp. 30-31.

""" The stanza has 20 words, and two enclitics, but only one is counted to arrive at the
number 21.
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vided.'? More closely related to cyclical time, 24 is also the number of
the chapters of the Visperad, which are combined with the Yasnic text in
the seasonal festivals. The number 72 = 3 x 24, is the sacred number of
the sum-total of the chapters of the Yasna. In abstraction, the perform-
ance of the five Yasnas on the five extra days, 1.e. the ‘Gatha’ days at the
end of the religious year of 360 days, adds up to 5 x 72 = 360 days, and
incorporates the number of the year. If seen as a reflex of Pythagorean
and later speculation, these five draw the figure of Pentagon in a Circle
in Time. The number 12 is that of the months of the Zoroastrian calen-
dar. As I have shown,"’ by their correspondences they form four Trigons,
which reflect the Persian astrological notion of the layered cycles of the
Triplicities.'* At the same time, they form two intertwined Hexagons. To
the outsider, the continuous insistence on the exact numbers of repeti-
tions, on the various numbers of ritual twigs/wires, and so on, can only
be perplexing.

On a larger scale, the daily performance of 72 chapters results in the
total of 72 x 360 = 25920 per year. This is the ‘standardized’ traditional
Great Year, reflecting the number of years it takes for one full cycle of
the precession of the equinoxes around the axis of the ecliptic, or 12 x
2160, the latter number being the years for the passage of the precession
through one zodiacal sign of 30° each."

THE TAOIST RITUAL

Admittedly, I have no more than a most rudimentary understanding of
the Taoist ritual, let alone of its cultural and historical context. For this
exploratory essay I rely mainly on the works by Kristofer Schipper and
Michael Saso.'®

'2 Kotwal/Boyd, 4 Persian Offering, pp. 155-157.

'3 For example, Windfuhr, “Vohu Manah”, p. 296, and Windfuhr, “The Logic of the
Holy Immortals”, p. 267.

'4 Cf. E. Kennedy, “Ramifications of the World-Year Concept in Islamic Astrology”,
in Proceedings of the Tenth International Congress of the History of Science (Paris,
1964), pp. 23-45; spec. pp. 30 ff.

1> Discussed in Windfuhr, “References to Zoroaster and Zoroastrian Time Reckoning
in Rumi’s Masnavi”.

'® See note 4 and following footnotes.
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In brief overview,'’ the Taoist ritual originates in what is character-
ized as shamanistic ritual, the time roughly contemporary with the
Achaemenid empire. It experienced a major consolidation under imperial
auspices in the second century A.D., when Buddhist influence is first
noted, and later when its ritual texts were finally collected in a canon
under the auspices of the post-Mongolian Ming dynasty. Today it is re-
duced to a marginal status. The fundamental view of Chinese cosmology
is based on correlative thought, where the macrocosmos, microcosmos,
and the state, are correlated in complex spatial, temporal, and numero-
logical patterns. A

In terms of ideological outlook, there is a fundamental distinction be-
tween the Yasna and the Taoist ritual: the indifference of the latter with
regard to any particular religious dogma or affiliation, in particular Con-
fucian or Buddhist. That is, the Taoist attitude is value neutral and
strictly professional healing. The product to be achieved is likewise quite
distinct. It is not the preparation of the healing elixir and its oblation to
the living water, but the oblation of sacred writs by fire. However, there
is a distant similarity between the Zoroastrian mortar and the Taoist in-
cense burner in the center of the area, which ultimately may represent the
alchemical furnace from which the elixir of life and precious metals are
refined.'® _

To highlight the similarities: Both the Zoroastrian and the Taoist rit-
ual are prominently seasonal, but also involve longer-range cycles, such
as 60 years in Taoist communal rejuvenation rites. In both, the layout of
the ritual area is cosmic, and represents celestial and terrestrial, as well
as temporal cycles and structures. They have restorative function that is
applied to both the community and the individual. They involve sacred
numerology. Finally, the Taoist ritual area as a whole, like the village temple
and the household altar, are modeled on the structure of the triple cosmos,
which may be seen as well in the corresponding Zoroastrian structures.

The fundamental correlative thought of Chinese cosmology, interlink-
ing macrocosm, microcosm, and the state, would appear to be largely
true for the Zoroastrian view, perhaps even the inclusion of the state in
this equation during Sasanian times.

'7 1 also thank my colleagues Phillip Ivanhoe and Robert Sharf at the University of
Michigan for some brief discussions. Neither should be blamed for blunders in my in-
adequate understanding.

'8 M.R. Saso, Taoism and the Rite of Cosmic Renewal (New York, 1972; 2™ ed. Pull-
man/Wash., 1990), p. 10.



180 GERNOT WINDFUHR

On a less mundane level, Kristofer Schipper and Wang Hsiu-huel in
their article entitled ‘Progressive and Regressive Time Cycles in Taoist
Ritual’"® offer insights into the Taoist ritual which would seem to be emi-
nently appropriate for the Zoroastrian Yasna as well (numbers added here):

(1) “The oblation of this epistemological model of the universe was, in
Taoist thought, not only an act of accomplishment inviting renewal by
making way for a new cycle (as a recurrence in keeping with the cyclical
phases) but also a way to compel the universe to conform to this model:
a sacrifice to make the world sacred.’

(2) ‘To oblate the cosmological canon was to make it work, to trans-
form it into reality. Nature thus became a replica of the model, and this
mirror image was embedded in the structure of the ritual action itself’.

(3) ‘For the Taoists, the theoretical nature cycles illustrated the ke, that
1s the measured, normative, and regulating workings of the Tao.’

(4) ‘By making cosmological models the very basis of the ritual struc-
ture, rituals became the expression of natural processes.’

(5) ‘For this reason, Taoist ritual, Chinese calendrical science, and
forms of other Chinese science, such as medicine, share a common set of
fundamental representations that form a self-contained epistemological
system.’

More specifically, the Taoist cult recognizes abstract cosmological con-
cepts, only, and is centered around the so-called elements. These are not
material, but are divisions, or phases, of cosmic cycles: Masculine-
feminine Yin-Yang, the 5 Elements, 8 Trigrams, 64-four Hexagrams, 10
Stems and 12 Branches, 24 Energy Nodes, and the 28 Lunar Mansions.
All are nested.

The same abstract conceptual approach appears to be true for Zoroas-
trianism. This may be shown in regard to the so-called elements, or crea-
tions, which represent states of matter rather than elements per se, in an
Intricate complementary pattern; they correspond to the three pairs of
Holy Immortals, Amrta Spantas, who guard these six:*°

' K.M. Schipper/W. Hsiu-huei, “Progressive and Regressive Time Cycles in Taoist
Ritual”, in Time, Science, and Society in China and The West, ed. J.T. Fraser/N. Law-
rence/F.C. Haber (The Study of Time, 5; Amherst, 1986), pp. 185-205; pp. 187, 188.

2 First suggested 1976 in Windfuhr, “Vohu Manah™, p. 299.
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1 Wahu Manah  Aramati Good Mind Proper Mind
2 Arta Harwatat Order Completeness
3 X8afra Amrtat Rule Immortality
soft 1 organic fauna/‘Animals’ earth inorganic  soft
2 gaseous fire water liquid
hard 3 inorganic sky, metals flora/‘Plants’ organic hard

TAOIST RITUAL AREA AND ZOROASTRIAN RITUAL AREA

North
Inner
T’an
Area
Inner Central T'an Area
Tan
Area
Outer
Central T'an Area T’an
- Area
Outer T'an Area
South

Fig.1. The Taoist altar, square and rectangular shapes

The basic facts about the layout of the Taoist ritual area are the following:
The orientation of the sacred area is the South, even though, as seen in fig.
1,%' the ‘present-day’ layout has an apparent north orientation, following
the western representational custom. The ‘older’ arrangement consists of
three mutually embedded precincts in the shape of squares, visually form-
ing a figure where a central square is surrounded by two frames: Inner T’ an
Area, Central T’ an Area, and Outer T’ an Area. (#’an ‘hut, temporary shel-
ter’ for hosting the gods), also called inner, middle, and outer altars. They
represent specific components of the cosmos, and together the three verti-
cal levels of the cosmos, as well as the progress from Outer to Inner Time.

2 Reproduced from Saso, Taoism and the Rite of Cosmic Renewal, p. 64. Repr. by
permission from Washington State University. All rights reserved.
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The ‘present-day’ arrangement is the altar used in southern Taiwan to-
day.? It is the result of a simple shift: The outer area of the older ar-

rangement is removed from the other two. Squares are as follows:

The outer altar
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Fig. 2. Outer altar

Following Schipper and Hsiu-huei,” the outer frame has 24 spaces be-
tween twenty-four pickets. It represents the liturgical calendar year of
360 days, divided into 24 solar periods of 15-days, each guarded by tran-
scendent agents, or ‘spirits’. They are arranged around the four cardinal
points of the year, the equinoxes and solstices, with summer solstice in
the South and winter solstice in the North.

Beyond this frame were installed groups of oil lamps (not shown
here), which represent the 28 lunar nodes and were lighted after the rite
of Making the New Fire.

2 Cf. J. Lagerwey, Taoist Ritual in Chinese Society and History (New York/London,
1987), pp. 36-37.

» Schipper/Hsiu-huei, “Progressive and Regressive Time Cycles in Taoist Ritual”,
pp. 190-191.



ZOROASTRIAN AND TAOIST RITUAL 183

The middle altar
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Fig. 3. Middle altar

This is where the rites of passage take place. As shown in fig. 3, its four
corners represent Gates, arranged in form of an oblique cross of oppo-
sites as follows:

Gate of Earth SE SwW Gate of Man
Road of Ghosts NE NwW Gate of Heaven

These four corner Gates and the upright cross of the four cardinal points
are connected with the eight Trigrams, which are symbolic of cyclical
change, formed by triads combining solid and divided lines.

In turn, the Trigrams are correlated with the cycle of the twelve
Branches, which are correlated with the twelve Chinese constellations,
beginning at winter solstice in the northern center of the square.

The Nine Palaces

Fig. 4 is copied from Bruce Stewart’* whose article provided further
clarifying information and detail on the interrelationship between astron-
omy and ritual.

Summarizing those and descriptions by other scholars, the middle
sphere as a whole 1s perceived as the basic structure, a nine-field square
known as the Nine Palaces, or Halls of Light. Symmetrically, it repre-
sents a central field that is surrounded by eight fields, to each of which is
assigned one of the eight Trigrams.

24 Stewart, “Astronomy in Ancient China”, 1999; http://www.scivis.com/AC/hist/
chinastro.html.
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Fig. 4 The nine palaces

The total of twelve outer sides of the eight squares, shown with open-
ings, likewise correlates with the twelve Branches, or constellations.

The origin of this nine-fold square is assumed to be an agricultural ar-
rangement, in which eight farming plots circle a central well. In fact, the
central square, when seen with elongated outer sides, which is the shape
of an upright double cross, has the shape of the Chinese sign for ‘well’,
jing.25

The nine-fold square is also the basic structure of the Ming Palace. It
had twelve openings, or windows, to the outside, one for each calendri-
cal constellation of the year. Thus, each side represented three months,
or a season.

Inner altar

In the very center is the ritual table with an incense burner, at which the
main officiant sits with two cantors (not shown here). The arrangement
of the inner square is a single upright cross that represents the five direc-
tions, 1.e. the center point and the four directions.

At each is placed a bushel of uncooked white rice (a measure of life).
Inside each is a sacred writ (wooden tablet or paper with secret and un-
readable symbols). These are known as the Real Writings, and are sup-
posed to have appeared at the initial, cosmogonic eight-note Big-Bang.
This third step in the ritual of constructing the sacred area thus reenacts the
very first stage of the creation of the world, which includes the original
revelation of the Tao, that is, the basic Taoist texts, the first holy book.

> The correlation of the ‘well’ and the Chinese sign was kindly pointed out by Pro-
fessor Ivanhoe.
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This rite completes the construction of the altar. From this point on, a
nine-fold ritual of circulation can take place, designated by the general
name of ‘practicing the Tao’.

COMPARATIVE NOTES

The following observations briefly highlight the most salient similarities
between the Taoist ritual and the Zoroastrian ritual practice as standard
and authoritative of the Bhagaria priests of Navsari described by Kotwal
and Boyd, with focus on the layout of the ritual areas.

The inner five directions

The correspondence between the five Chinese directions, which are cor-
related with the five virtues or ‘elements’, and five of the six Zoroastrian
elements, or rather states of matter, was discussed by Windfuhr.?® The
additional sixth, which is ‘animals’ and lacks in Taoism, marks a major
difference between the two systems. Following the pattern, ‘animals’
would provide the third dimension, verticality:

Chinese: Center N E S \WY
earth water wood fire metal
Iranian:  earth water plants fire sky, metals animals

Orientation and Gates

The Taoist ritual area is oriented towards the South; so is the Zoroastrian
ritual area as shown in fig. 5. The Zoroastrian main priest enters from the
SE (see fig. 5, following page),”’ just like the Taoist officiant enters
through the Gate of Earth in the SE.

The four gates in the Taoist altar contrast with the single SE ‘gate’ in
the Yasna ritual area. It is well perceivable that prior to being confined to
fixed fire-temples the Zoroastrian ritual area may have had four ‘gates’
as well.

%6 Cf. Windfuhr, “Vohu Manah”, pp. 300-302.
27 Detailed in Kotwal/Boyd, 4 Persian Offering, pp. 85-86.
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Fig. 5. Zoroastrian ritual area, Kotwal/Boyd, 4 Persian Offering, p. 33.
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The triple embedded structure

The Taoist altar consists of three components that represent the three
vertical levels of the cosmos, as well as the three steps from outer to in-
ner time. Similarly, the Zoroastrian area consists of three components:
the ritual table in the north, the intermediate space (andarag), and the
southern section with the fire stand. These three together, united by the
protective furrow around them, similarly would appear to represent the
ground, the atmosphere, and the sky of the luminaries with the Sun. But
there is no immediate correlate to the three-step process from outer to
inner time. However, given the hosting of the divine in the Yasna ritual,
it may encode such connotations as well, especially considering the Zo-
roastrian notions of limited and unlimited time.

The Zoroastrian ritual area is rectangular. This shape corresponds to
the later arrangement of the Taoist altar, which evolved out of a symmet-
ric arrangement. It is likely that the Zoroastrian rectangle did likewise
originate in three mutually embedded squares, symbolically arranged
around a central fire, or well. This conjecture may be supported by the
shift in the shape of the protective area of the major Zoroastrian purifica-
tion ritual for individuals, the nine-day/night baresniim, from symmetric-
circular to rectangular, as has been convincingly suggested by Steblin-
Kamensky also for primordial Yima’s abode, wara.?®

The twenty-four sections

In the Taoist ritual, there are twenty-four outer sections that represent
units of fifteen days each and organize the annual circle of 360 degrees.
There does not appear to be a corresponding physical structure in the
Zoroastrian ritual. However, the number twenty-four does appear to have
played a symbolic function, for it is the number of sections into which
the text of theYasna has been divided.*® More closely related to cyclical
time, twenty-four is also the number of the chapters of the Visperad text,
which are combined with the Yasnic text in the seasonal festivals. It is
therefore possible that their number likewise once signified the twenty-
four fifteen-day periods of the year.

B M. Steblin-Kamensky, “Avestan kamdit paiti ¢aBrusanam”, East and West 45,
1995, pp. 307-310.
¥ As shown by Kotwal/Boyd, 4 Persian Offering, pp. 155-157.
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The eight-fold pattern

The eight Trigrams in the Taoist ritual are located at the four corners and
the four cardinal points of the outer area. Together they mark the eight
directions. These locations are exactly those of the eight priests who per-
formed the ritual at the six (plus the great year-end festival) Zoroastrian
high seasonal feasts, and are called upon one by one in the third chapter
of the Avestan Visperad. Fig. 6 is copied from Darmesteter, Le Zend
Avesta 1, LXVII, which shows the distribution of the eight priests at a par-
ticular point of the Yasna ritual, indicated by numbers and their Avestan
terms. However, it should be noted that they are arranged according to
their function as given in the Avestan liturgical handbook, Nérangistan,
not according to their proper place, which is also given there (see discus-
sion of those positions below).

The Taoist Trigrams are assumed to symbolize patterns of change. It
1s possible that the combined ritual locations, tasks, and movements of
the eight Zoroastrian priests had similar connotations the more so that
they are systemically associated with Ahura Mazda, the divinity SrauSa
‘Auditor’ and guide, and the six Holy Immortals, as well as with specific
‘continents’ (see further discussion below).
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The nine-field square
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Fig. 7 Zoroastrian thema mundi, Bdh. 5,

MacKenzie, “Zoroastrian Astrology in the Bundahi3n”, p. 514.

As shown in fig. 4 above, the fundamental layout of the Taoist ritual is
the nine-field square, with a central field, and twelve 12 sections, or
openings, around the outer margin. These represent the twelve Branches,
the Chinese constellations. This arrangement can be compared to two
distinct patterns in Zoroastrian tradition: One pattern is highly advanced.
It is the nine-field square, shown in fig. 7, that forms the basic pattem
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underlying the ‘Chaldean’, or ‘Babylonian’, thema mundi horoscope,
found in the Bundahisn, chapt. 5, that was discussed by MacKenzie (see
further discussion below).*

The other pattern reaches far back in time. The origin of the funda-
mental nine-fold square is assumed in Taoist tradition to be an agricul-
tural arrangement, in which eight farming plots circle a central well. The
same fundamental square not only provides the basic shape of the Zoro-
astrian ritual area as a whole, but occurs twice more in the ritual area, as
seen in fig. 8, which is reproduced from Kotwal and Boyd:

o

Fig. 8. Zoroastrian ritual table, Kotwal/Boyd, A Persian Offering, p. 35.

% D. MacKenzie, “Zoroastrian Astrology in the Bundahisn”, Bulletin of the School of
Oriental and African Studies 27, 1964, pp. 511-529; ill. 514.
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(1) the nine indentations punched into the consecrated bread on the tray
in the middle of the southern side of the ritual table, which is partaken by
the main priest in the early phases of the ritual together with the conse-
crated drink;

(2) the nine holes in the sieve, which is repeatedly removed from and
returned to the large water basin to the right back of the main priest, and
is used to filter the increasingly potent mixture of the sacred drink.

The nine indentations in the bread would represent the aspect of a central
agricultural field, while the nine holes in the sieve would represent the
aspect of a central well. The traditional interpretation is that the nine
holes represent a triple triad of Good Thoughts, Good Words, Good
Deeds.”!

The twelve Taoist openings and the twelve Zoroastrian instruments

Less obvious, the twelve-fold pattern made by the twelve openings
around the perimeter of Taoist nine-field square is found on the Zoroas-
trian ritual table: It is reflected in the arrangements and functions of the
instruments. This becomes apparent when all twelve instruments are po-
sitioned in their basic position, as shown in fig. 9, which is an abstracted
representation of the arrangement of the twelve instruments, suggested
by Windfuhr.*® The instruments form sets of three on each of the four
sides of the ritual table as follows:

on the north side, a z6Ar ‘libation’ cup, a knife, and a milk bowl;

on the south side, a mortar, a bread bowl, and a covered reserve cup;
on the west side, a twig bowl, a cup with a ring, and a zohr cup;

on the east side, a N-stand, a S-stand, and a parahom cup.

1 1.J. Modi, The Religious Ceremonies and Customs of the Parsees (Bombay, 1922),
p. 296.

32 First presented 1986 in a paper, Windfuhr, “Cosmology and the Zoroastrian Yasna-
Ritual”.
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Arrangement of implements

Fig. 9. Idealized arrangement,
Windfuhr, “The Logic of the Holy Immortals in Zoroastrianism”, p. 269.
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The twelve yasnic instruments and the Zoroastrian calendar

X¥abra
Arta Sky, Metals
Fire

MiGra
Frawarti Ring
Belt

Apah
Aramati Waters
Earth

Wahu Manah Dadwah Atar
Animals Creator Fire

Fig. 10. 12 instruments and Zoroastrian calendar,
Windfuhr, “Cosmology and the Zoroastrian Yasna-Ritual”.
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The twelve openings in the Taoist square represent the twelve Chinese
constellations. The twelve Zoroastrian instruments similarly represent
the twelve Zoroastrian months, and thus represent the Zoroastrian calen-
dar,” as seen in fig. 10. Implicitly then, the arrangement of the twelve
instruments on the square ritual table are not unlike the arrangement of
the constellations in the Chaldean thema mundi, which are similarly
represented in the shape of a square rather than a circle.

At least in some cases the correlation between ritual instrument and
Zoroastrian month is fairly obvious. Thus, the mortar in the SW corner
of the table correlates with the month guarded by the Holy Immortal
Amrtat ‘Immortality’. It is she who pounds the ur-plant after the attack
of Evil, while Tistrya ‘Sirius’, traditionally recognized as the harbinger
of fall rains, is said to distribute the seeds over the newly arranged seven
keswar ‘continents’. Similarly, the milk bowl! in the NE, directly oppo-
site to Amytat in the circle of the calendar, corresponds to the month of
Wahu Manah ‘Good Mind’, who is the guardian of beneficent animals,
including gaw aiwa-data, the ur-animal or ‘ox’ (for the detailed correla-
tion see discussion further below).

Ritual variations (cf. photo®, plates XVI)

It should be noted that there are certain differences in the arrangements
and handling of some of these twelve instruments. A case in point is the
position of the mortar. As kindly pointed out to me by Dastur Ramiyar
Karanjia, the initial SW location is specific to the Sanjana diocese,
where it is kept during the preparatory ritual and for the first fifteen tex-
tual chapters in the Yasna proper. Elsewhere it is located in the SE, as
seen in plates XVI/1, which shows the arrangement of the Athorman
Boarding Madressa located at Dadar outside Mumbai.

The more traditional correspondence of the mortar would thus not be
with Amrtat ‘Immortality’, but with the Holy Immortal with which the
latter is constantly paired, Harwatat ‘Completeness’, and the difference
must have come about by ritual argument and re-interpretation.

¥ Cf. Windfuhr, “Significance of Zoroastrians Rituals”.
** The photograph was taken in 1984, and kindly provided by Prof. Jamsheed Choksy.
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YASNA: TWELVE RITUAL INSTRUMENTS AND RITUAL ACTION

Schipper in his ‘Outline of the Taoist Ritual’ details, among other struc-
tural features, the ‘syntax’ of the ritual action. Here cannot be the place
to even attempt a comparison with the Zoroastrian ritual action. Instead,
this part of the discussion presents the attempt to establish criteria for
identifying ritual sections and their boundaries in order to interpret the
logic of their sequence and hierarchical structure. The basic premise here
1s that the determining factor is not the ritual text, but the ritual action of
which the text is part. As such this approach differs from previous ones.

Division based on ritual action

The following analysis is entirely based on the ritual action, and takes as
main criteria what intuitively appears to be points or actions of transi-
tions, such as standing up, or laying down the barsom bundle. By these
criteria, one can identify nine sections, which are flanked as a whole by
initial entry and final exit, as shown in table 1. The logic of the sequence
of the nine sections is highlighted here by cover terms: 1 Preparation; 2
Meal; 3 Tying, preparation; 4 Pounding; 5 Sacred Word (YH, Gathas); 6
Untying; 7 further Untying, laying down the two stands; 8 Mixing; 9 fur-
ther Mixing. The ritual actions are first listed in short hand.



ZOROASTRIAN AND TAOIST RITUAL 197

Table 1. Yasna Proper, 9-fold sequence by major moves

0— Regroup
ZotSE > fire  Raspi milk parahom/ R saced bread/ exit Zot > NE on seat R re-enter
1 Preparation
Z/R toe over toe, standing
libations ]
manipulates 2 barsom, libation
2 Meal
tastes bread 8.2 R>Z
[atas-zohr or animal sacrifice] [Frabjtar > fire throne or dress animal]
drinks parahom 11.10 R>Z
3 Tying, preparation
ties 2 knots 13.7

APO loop on W horn 15.2
LZA datusé twig/loop 15.3
mortar in basin 16.1

milk twig/saucer/ cup >> zohr cup/twig

4
Z toe over toe, seated 19.1
mortar inverted 24.1
pounding/ringing 3 27.3,4,5

Pounding
(LZA end of 18)
upright 25.1/sieve 26.11/ pestle/27.1 + circle

pounding/ringing 3 31.5-10, 23, 32.3-6

pounding/ringing | 334

at end, throws residue > R

343 R > Z, sieve/cup > fire, back
hom into cup 2 34.15 arranges mortar + saucer + cup + zohr twig
S Word
[Z gdsuda) [Frabpar > atas-zohr at fire throne]
6 Untying
LZA datusdo/barsom  59.28
APO loop off horn 59.28 R > barsom/ S-stand > fire
unties 2 knots 60.1
7 Untying
Z stands on seat 62 R burns residue
milk twig in barsom  63.1-2
APO stands East 64.3-4 lay stands down facing E
LZA Z 3steps>SE =~ 644 Z barsom > Frabpar > Abptar, back
8 Mixing
Z stands E of seat 65.5-7 R>Z, face W (not LZA)
manipulates barsom/milk saucer/2 cups + circling
all milk fluid mortar  68.21
9 Mixing

Z stands on seat 68.22
manipulates 68.24
manipulates 71.16-24

ties many knots72.1-5 R > Z
barsom across stands  72.5
10

faces E
barsom/2 cups / top cup tilted in other cup + circling
barsom forward/ cups

after barsom twig inserted
Exit




198 GERNOT WINDFUHR

Letters and symbols used in this table: Z(6t) = main priest; R(aspi) = assistant priest;
> = moves.to; [ ] = no longer performed; APO = Kotwal and Boyd, 4 Persian Offer-
ing; LZA = mentioned in Darmesteter, Le Zend-Avesta, mostly Irani practice, or obso-
lete; barsom = bundle of twigs; loop = band of palm leaf, girdle around barsom; da-
tu§o = special twig put in knot, not used in [ndia; hamdazor = mutual handshake; pawi
= ritual area; digital numbers = chapter and stanza.

The details are found in Darmesteter and Kotwal/Boyd (APO)** under
the number of the chapter and stanza indicated. The ritual actions in
brackets are those no longer enacted, but mentioned in the ritual text-
book Nérangistan. To justify the identification of the nine sections, the
crucial criteria may be highlighted as follows:

Section 0. The initial phase is Regrouping. The assistant priest, ra@spi (R)
had conducted the preparatory ritual alone. Now the main priest, zot (Z),
enters the ritual area, pawi, from SE, and faces the fire. The assistant
priest goes to fetch the milk, the cup with the parahom fluid (prepared
earlier), and the consecrated bread; the main priest then moves to the NE
and takes his seat. The assistant priest reenters.

Section 1. Preparation, is marked by the curious upright stand of the two
priests, right big toe over left big toe, facing each other across the ritual
area, N—S. This is followed by libations and the manipulation of the
barsom bundle.

Section 2, Meal, is marked by the symbolic consumption of the conse-
crated bread and the parahém drink, and at one time apparently also in-
cluded a bumnt sacrifice, which was either brought then by the frabptar
priest to the fire throne in the central chamber of the temple, or was ini-
tially kept, and later taken to the throne. In this section, there are re-
peated serving movements to the main priest by the assistant priest.

Section 3, Tying, preparing, is marked by the tying of two knots into the
loose ends of the loop, or sacred girdle, made of a date palm leaf, that is
wound around the barsom bundle. It is then hung on the western horn on
the southern, or rather eastern, moon stand. Earlier, a special twig, da-
tuso, was stuck upright into knot on the bundle. The section concludes
with the return of the mortar, that had been on the sacred table since the
preparatory ritual, back into the large water basin in the NW.

Section 4, Pounding, again begins with the curious toe over toe move-
ment, this time by the main priest alone. The mortar is retrieved, followed
by an extended series of poundings of #6m (hauma) twigs and a pome-

3 Darmesteter, Le Zend Avesta; Kotwal/Boyd, 4 Persian Offering.
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granate twig, and related movements. At the end, the mortar, bowls, and
cups are arranged in a complex three-level structure.

Section 5, Word, is essentially recitation of the seven chapters of the
Haptahati and the second through fifth Gathas, followed by chapters Y.
56-57 to the divinity that oversees the material world, Srausa, and chap-
ters Y. 58-59, on prosperity. Earlier, the burnt offerings were probably
presented during this phase.

Similar to the sections preceding section 5, all following sections
conclude with complex, but different arrangements of the main ritual
instruments handled, which cannot be detailed here.

Section 6, Untying, is marked by the return to ritual movements, after the
arrest in section 5. The loop is removed from the horn of the moon stand,
back onto the barsom bundle, in earlier times also the datuso twig was
removed. This is followed by the action of untying of the two knots that
had been tied in section 3. Here the assistant priest moves to the E side
of the ritual table, faces the barsom bundle, and returns.

Section 7, Untying, is marked by the upright stand of the main priest on
his seat, barsom and twig in hand, which he had held from earlier on,
and which is his main wand. (It is distinct from the datuso.) The residue
of the pounding is thrown to the assistant priest, who oblates it to the fire
to burn. The main priest then stands to the E of his seat. He lays down
the two moon stands, horns facing E.

Section &, Mixing, is marked by the main priest standing to the E of his
seat. He is joined by the assistant priest, both facing W. The main action
is the manipulation of the barsom bundle, milk saucer, and two cups, fil-
tering and pouring, with repeated circular movements across the rim of the
mortar. At the end, all fluids are poured over the sieve into the mortar.

Section, 9, Mixing, is again marked by the main priest standing on his
seat, facing E, and complex manipulation, mainly of two cups, one re-
peatedly set tilted into the other and removed, accompanied by multiple
pourings from one into the other, circular movements, the forward
movements of the barsom bundle, and the tying of multiple knots in the
loose ends of the loop around the barsom. The assistant priest joins. The
barsom bundle thus tied is firmly placed across the two moon stands that
have been laid down in section 7, thus forming a cross of the two moon
stands lying in E~W direction, and the barsom bundle with its girdle,
lying in N—S direction.
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The ritual action of the entire Yasna concludes with a complex of
moves. The two priests exchange a tying handshake, hamazér, holding
each other’s hands between two palms. The priests then step out into an
adjacent ritual area, face E. While the assistant priest moves ahead on
the path to the well of the temple, formerly a running stream of living
water, the main priest returns to fetch the mortar, presents it to the fire,
then joins the assistant priest, to pour the invigorating liquid back into
the waters.

The ritual actions no longer enacted are also discussed in the most
detailed description so far of the ritual action and text combined by
Darmesteter.

For example, section 3 highlights some significant differences be-
tween the descriptions in Kotwal and Boyd 1991, and in Darmesteter
1892 1, who reports on the more elaborate Iranian actions. Thus, in sec-
tions 3 and 6, according to Kotwal and Boyd, the girdle of the barsom
bundle is moved onto the W hom of the southern moon stand, while the
Iranian action involves also the vertical insertion of a twig into the knot
of the girdle.’® Similarly, Boyce®’ discusses the sacrifice of an animal
during section 2. In section 7, the two stands are laid down facing East.
In Iran, this action is preceded by the passage of the main priest, barsom
in hand, in three (or four) steps over the position of three of the eight
priests who once participated (see below), the frabrtar to his left in the
NE, the raifwiskara along the east side, and the @bstar in the SE. There
he faces the fire, then returns to his place in the N.

It is in place here to insert a mythological interpretation of these steps
according to the Varst.mansar Nask,”® as summarized in the Dénkard
9.43.3-8:*" This action symbolizes the return of the Holy Immortals,
Amyta Spanta, via the three levels of preliminary paradise, hu-mata, hu-

3 See also F.M. Kotwal, “Two Ritual Terms in Pahlavi. The datus and the fragam”,
in Memorial Jean de Menasce (Louvain, 1974), pp. 267-272.

37'M. Boyce, “Haoma, Priest of the Sacrifice”, in W.B. Henning Memorial Volume,
eds M. Boyce/l. Gershevitch (London, 1970), pp. 62—-80, and M. Boyce, “Atas-zohr and
Ab-z6hr, Journal of the Royal Asiatic Society, 1966, pp. 100—-118.

% For a detailed description and discussion of the Avestan texts, cf. J. Kellens,
“Avesta”, Encyclopaedia Iranica 3.1, 1988, pp. 3544, spec. pp. 36b, 40b.

*® Commentary in Darmesteter, Le Zend Avesta, 1, pp. 400-401; translation of the
Dénkard passage, with commentary, E.W. West, Pahlavi Texts. Part 4. Contents of the
Nasks (Sacred Books of the East, vol. 37; London, 1892), pp. 292-293 (reprint Dehli et
al., 1965, pp. 292-293). M. Molé, “Le probléme des sectes zoroastriennes dans les livres
pehlevis”, Oriens 13-14, 196061, pp. 1-28, spec. p. 8.
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uxta, hu-warsta ‘well-thought, well-spoken, well-done’, into paradise,
the seat of Ahura Mazda and the Holy Immortals, after their consulta-
tions with Zarathushtra. Presumably they crossed the Bridge of the
Weight Piler, between material and spiritual world. This ancient passage
thus also gives a glimpse at certain correlations once made between parts
of the ritual area and the vertical cosmos:

(1) The first move of the main priest from his seat in the N to the NE corner
would correspond to the passage across the Bridge, so that the stretch from N
to NE represented the Bridge with its material and spiritual anchors.

(2) The three positions along the eastern side of the ritual area would
correspond to the levels of the three preliminary paradises.

(3) The priest’s facing the fire from the SE position (from where he had
entered at the beginning of the Yasna proper) would correspond to the
final passage into the realm of Ahura Mazda and the Holy Immortals.
This, however, implies that the fire-stand does not only represent the Sun
in the material world, but also the highest spiritual paradise.

(4) Accordingly, it is the fire-priest who was correlated with Ahura
Mazda, and, in fact, to this day it is the assistant priest, the raspi, who
performs the preparatory ritual, that is, the creative actions preceding the
attack of Evil. In turn, the main priest, zof, would correspond not to
Ahura Mazda, but to Zarathushtra himself, who in the Gathas identifies
himself as zautar.*

Higher-level six-partite structure

As shown in table 2, the nine section are hierarchically organized into
higher units, which number six: 1 Preparation; 2 Sacrificial Meal; 3 Ty-
ing, Preparation and Pounding; 4 Sacred Word; 5 two steps of Untying;
6 two steps of Mixing.

0 On the levels of the Zoroastrian quasi-Ptolemaic cosmos, based on Yast 12, see
Windfuhr, “Where Guardian Angels watch by Night and Evil Spirits fail”. Cf. also the
astronomical sources of this three-level spiritual pattern discussed by A. Panaino, “Ura-
nographia Iranica 1. The Three Heavens in the Zoroastrian Tradition and the Mesopo-
tamian Background”, in Au Carrefour des religions. Mélanges offerts a Philippe Gi-
gnoux, ed. Rika Gyselen (Res Orientales 7; Bures-sur-Yvette, 1995), pp. 205-225.
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Table 2 Yasna proper, overall 6-step sequence by main action/text

0 Regroup
ZotSE > fire  Raspi milk parahom/ R saced bread/ exit Zot>NE on seat R re-enter
1 Preparation
Z/R toe over toe, standing
libations 1
manipulates 2 barsom, libation
2 Meal
tastes bread 8.2 R>Z

[atas-zohr or animal sacrifice]

[Frabrtar > fire throne or dress animal]

drinks parahom 11.10 R>Z
3a Tying/preparing
ties 2 knots 13.7
APO loopon Whorn 152
LZA datuso twig/loop 15.3 milk twig/saucer/ cup >> zohr cup/twig
mortar in basin 16.1
3b Pounding
Z toe over toe, seated 19.] (LZA end of 18)
mortar inverted 24, upright 25.1/sieve 26.11/ pestle/27.1 + circle
pounding/ringing 3 27.3,4,5
pounding/ringing 3 31.5-10, 23; 32.3-6
pounding/ringing } 334 at end, throws residue > R
343 R > Z, sieve/cup > fire, back
hom into cup 2 34.15 arranges mortar + saucer + cup + zohr twig
4 Word
[Z gosuda] [Frabrtar > atas-zohr at fire throne]
Sa Untying
LZA datusol/barsom 59.28
APO loop off hom 59.28 R > barsom /S-stand > fire
unties 2 knots 60.1
Sb Untying
" Z stands on seat 62 R burns residue
milk twig in barsom 63.1-2
APO stands East 64.3—4 lay stands down facing E
LZA Z 3steps > SE 64.4 Z barsom > Frabrtar > Abrtar, back
6a Mixing
Z stands E of seat 65.5-7 R>Z, face W (not LZA)
manipulates barsom/milk saucer/2 cups/circling
all milk fluid mortar 68.21
6b Mixing
Z stands on seat 68.22 faces E
manipulates 68.24 barsom/2 cups / top cup tilted in other cup/circling
manipulates 71.16-24  barsom forward/ cups
ties many knots 72.1-5 R>Z
barsom across stands ~ 72.5 after barsom twig inserted

7

Exit

hamazér, Z, R > steps > next pawi, face E, R ahead, Z return pawi, get mortar > fire>

well/stream
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Twelve instruments and the combined preparatory ritual and Yasna
proper

The preparatory ritual tends to be discussed independently. It can be
shown that its main ritual actions, too, are six, if one defines action by
combined location, items involved, and instrument used. Without going
into detail, the six are the following: 1 Getting Water; 2 Getting Plants
(twig of pomegranate and date palm leaf, formerly also twigs of hom and
of barsom); 3 Getting Milk; 4 Filling cups and milk bowl, and arranging
them; 5 Arranging and tying the barsom twigs; 6 Pounding and mixing.

These appear to be correlated with six of the instruments on the ritual
table. However, this is not in random fashion, but in sequential order, as
first presented by the author in 1986: 1 Getting Water with zohr cup 1; 2
Getting Plants with knife; 3 Getting Milk with milk bowl; 4 Arranging
cups and milk bowl with northern moon stand; 5 Tying barsom with
southern (actually eastern) moon stand; 6. Pounding with parahom cup 2.

Taking this pattern as a cue, the six main sections of the Yasna proper
appear to correspond to the remaining six instruments as follows: 7
Preparation with the reserve cup; 8 Meal with bread bowl; 9 Pounding
with mortar; 10 Sacred Word with the twig bowl; 11 Untying with the
ring cup; 12 Mixing with zohr cup 2.

Finally, noting that each instrument is correlated with a month of the
calendar, and the total of twelve actions in the preparatory and main ritu-
als, there appears an intricate overall correlation linking instruments, ac-
tions, and the calendar in 12 steps, as shown in table 3 (following page):
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Table 3. Symbolic correlation between ritual action and calendar

# Action Instrument Location Month

Preparatory Ritual

Enter Raspi

1 Getting water  zohr cup | NNW Atar

2 Getting plants  knife N Dadwah

3 Getting milk milk bowl NNE Wahu Manah
4 Piling/filling cups N-stand . ENE Aramati

5 Tying barsom  S-stand/band E Frawarti-s

6 Pounding parahém cup ESE Arta

Yasna Proper
Regroup, Zot and Raspi

7 Preparation reserve cup SSE Harwatat
8 Meal bread/meat bowl S Tistrya

9 Pounding mortar SSW Amytat
10 Word twig bowl WSW XsaBra
11 Untying ring cup W Mi6ra

12 Mixing z0hr cup 2 WNW Apah

Pouring A6m-drink into Stream/Well

Arrangement by cross-ties

Upright cross of four cardinal directions

5 Tying barsom  S-stand/band E Frawarti-s
11 Untying ring cup \% Mibra

2 Getting plants  knife N Dadwah

8 Meal bread/meat bowl S Tistrya
Oblique cross of mortar, N-stand, milk bowl, twig bowl

3 Getting milk milk bowl NNE Wahu Manah
9 Pounding mortar SSwW Amprtat

4 Piling/filling cups N-stand ENE Aramati
10 Word twig bowl WSW XsabBra
Oblique cross of four cups

6 Pounding parahém cup ESE Arta

12 Mixing z6hr cup 2 WNW Apah

1 Getting water  zohr cup | NNW Atar

7 Preparation reserve cup SSE Harwatat
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Superimposed on the detailed analytical chart of the Yasna proper, the
correlation between action and the respective calendrical and spiritual
guardian appears as shown in table 4 below.*' These correlations appear
to be supported by the material creations associated with these guardians,
which are discussed further below (table 6).

Spiritual ties across the calendar and ritual table

The logic of the correlations between the instruments and their spiritual
guardians and months may be briefly discussed in terms of the overall
system seen in fig. 10, rather than sequentially:

The East—West axis is guarded by the divinity Mithra, the guardian of
the fall equinox, represented by the ring cup (W), and the eastern moon
stand (E), which is guarded by the Guardian Spirits, the Frawarti-s, at
spring equinox. These two represent the horizontal tie across the circle of
the year, properly reflected in the ring in the ring cup, and the loop on
the western horn of the eastern moon stand, both representing the central
circle of the ecliptic, which is the apparent path of the Sun. In actions,
these two correspond to action 5, Tying the barsom bundle, and action
11, Untying the knots, respectively.

The North—South axis is guarded by Dadwah, the Creator, at winter
solstice, represented by the knife (N), and TiStrya, the brightest star of
the sky, Sirius. His rising marks the Summer, represented by the bread
bowl (S). These two represent the other main tie across the circle of the
year. The low point, winter solstice, is the true beginning of the year,
when the Sun begins its rise. It corresponds to the knife of the Creator,
while the high point of the year corresponds to the bread bowl, repre-
senting the summer harvest. In actions, these two correspond to action 2,
cutting of the Plants to be brought in for the ritual of renewal, and action
8, the Meal, with the consumption of the consecrated bread and the con-
secrated drink.

The diagonal ties are as follows: The milk bowl (NNE), guarded by
Wahu Manah, the guardian of beneficial animals, is tied across the circle
with the mortar (SSW), guarded by the Holy Immortal Amrtat, guardian
of the plants, which are pounded and mixed with the consecrated milk.
In actions, these two correspond to action 3, Getting Milk, and action 9,
Pounding in the Yasna proper, thus tying animal life and plant life.

41 Cf. also Windfuhr, “The Logic of the Holy Immortals in Zoroastrianism”, p. 269,
fig. 5.
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The tie between earth and sky, material and spiritual, is represented
respectively by the northern moon stand (ENE), guarded by Aramati, the
Holy Immortal guarding the earth, and the twig bowl (WSW), which
holds the h6m and pomegranate twigs, guarded by XSafra, the Holy Im-
mortal guarding the sky. In actions, these correspond to action 4, Arrang-
ing and piling cups and milk bowl, and action 10, the sacred Word of
Gathas 2-5 and the Haptahati, thus tying the new, reordered physical
cosmos with the new spiritual order of the sacred word brought by
Zarathushtra.

The four cups represent double ties of the two basic life principles,
water and fire: The cup holding the reserve parahom fluid (SSE),
guarded by Harwatat, the Holy Immortal who guards the Waters, is tied
across the circle with zohr cup 1 (NNW), guarded by Atar, the yazata of
the Fire in all things. In actions, these two correspond to action 7, Prepa-
ration, and to action 1, Getting Water. These two tie the very beginning
of the ritual, the first action of the preparatory sequence with the first
action of the Yasna proper.

The parahom cup (ESE), which is guarded by Arta, the Holy Immor-
tal of cosmic order and guardian of Fire, is tied across the circle with
zohr cup 2 (WSW), holding consecrated water, which is guarded by the
yazata of the Waters, Apah. Actually, the designations of the months are
in the genitive, thus the month ‘of the waters’. The divinity behind these
is evident in the designation of this month in the Cappadocian Zoroas-
trian calendar, Apam Napat ‘Offspring of the Waters’, a divinity of Indo-
Iranian age. In actions, these two correspond to action 6, the Pounding
and mixing in the preparatory ritual, and to action 12, final Mixing.

Sequentially, then, the 12 actions do not begin with Dadwah and the
knife, but with Atar and zohr cup 1. Therefore, the action guarded by
Atar can thus be seen as representing the ultimate nuclear origin of life
fluids and energy. In turn, the last of the 12 actions corresponds to zohr
cup 2 guarded by Apah/Apam Napat, which should represent the final
purified state. This conclusion regarding the symbolic beginning and end
of the ritual would appear to make eminent sense given that the ultimate
action of the entire ritual is the oblation of the consecrated fluid achieved
through the 12 actions to the living waters.
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Table 4. Ritual Sections and the Calendar

0 Regroup
ZotSE > fire  Raspi milk parahom/ R saced bread/ exit Zor > NE onseat R re-enter

1 Preparation
Z/R toe over toe, standing Harwatat
libations 1
manipulates 2 barsom, libation

2 : Meal
tastes bread 8.2 R>Z TiStrya

[atas-zohr or animal sacrifice]

[Frabrtar > fire throne or dress animal]

drinks parahom 11.10 R>Z

3a Tying/preparing
ties 2 knots 13.7 Amyptat
APO loopon Whorn 15.2
LZA datuso twig/loop 15.3 milk twig/saucer/ cup >> zohr cup/twig
mortar in basin 16.1

3b Pounding
Z toe over toe, seated 19.] (LZA end of 18)
mortar inverted 24. upright 25.1/sieve 26.11/ pestle/27.1 + circle
pounding/ringing 3 27.3,4,5

pounding/ringing 3

31.5-10, 23, 32.3-6

pounding/ringing 1 334 at end, throws residue > R
343 R > Z, sieve/cup > fire, back
hom into cup 2 34.15  arranges mortar + saucer + cup + zohr twig
4 Word
[Z gbsuda) [Frabriar > atas-zohr at fire throne]  XSafra
Sa Untying
LZA datusd/barsom 59.28 Mibra
APO loop off horn 59.28 R > barsom/ S-stand > fire
unties 2 knots 60.1
5b Untying
Z stands on seat 62 R burns residue
milk twig in barsom 63.1-2
APO stands East 64.3-4 lay stands down facing E
LZA Z 3steps > SE 64.4 Z barsom > Frabrtar > Abrtar, back
6a Mixing
Z stands E of seat 65.5-7 R>Z, face W (not LZ4) Apah
manipulates barsom/milk saucer/2 cups/circling
all milk fluid mortar 68.21
6b Mixing
Z stands on seat 68.22  faceE
manipulates 68.24  barsom/2 cups/ top cup tilted in other cup/circling
manipulates 71.16~24 barsom forward/ cups
ties many knots 72.1-S R > 2Z
barsom across stands ~ 72.5 after barsom twig inserted
7 Exit
hamazér, Z, R > steps > next pawi, face E, R ahead, Z return pawi, Atar

get mortar > fire> well/stream
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YASNA: RITUAL ACTIONS AND RITUAL TEXT

Having analyzed the Yasna on the basis of the ritual action, it is appro-
priate to compare the suggested results with analyses based on a textual
basis. The two examples chosen here, and shown side by side in table 5,
are those by Duchesne-Guillemin (Duchesne*?) and by Kotwal and
Boyd. The former bases his twelve-section analysis of the Yasna proper
essentially on Modi.*> The latter two follow the arrangement of T.D.
Anklesaria, Yazashné ba Nirang, and specifically D 90,* Mf4, and the
colophone of 1478, traceable to 1020 A.D.* However, they do not at-
tempt to deviate from the traditional textual divisions even though they
provide the most thorough and detailed recent description of the ritual
action.

2 Duchesne-Guillemin, Symbols and Values in Zoroastrianism, pp. 61-63; Kotwal/
Boyd, A Persian Offering, pp. 155-157.

“ Modi, The Religious Ceremonies and Customs of the Parsees, pp. 322-328.

“ Geldner, Avesta. The Sacred Books of the Parsis, text with intro., 3 vols. (Stuttgart,
1896).

45 Geldner, Avesta. The Sacred Books of the Parsis,*25, *34.
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Table 5. Yasna proper, textual division into 24 and 12 sections

Duchesne Kotwal/Boyd Sections by ritual action here
0 bun 1 yast Begin Yasna
Section 1Y 1-2
1 YI=2 t Yl nivaébayémi hat bun Begin the “I invite” section
2 Y2 barsom yast bun Begin litany to barsom
Section 2 Y 3—11
2 Y38 3 Y38 srosdronbun, si. hat Begin sacred bread service to Sros
3 Y911 4 Y911 Héom yast bun Begin litany to Hom bottom
Seection 3 Y 12—-24
4 YI12-18 5 YI12-13 frastui, 5-om hat “I confess” 100
6 Y 14-18 *frit bun, 6-om hat Begin “libation offering”
S Y1921 7 Y1921 bagan yast, ahunawar bun ~ Hymns, Begin Ahunawar
6 Y2278 Y2221 hom kéftan hat bun Begin hom-pounding
7 Y2559 Y2834 Ahunavaiti G. The Hymn of the Ahunawar
Section 4 Y 3559
10 Y3542 yast T haft hat bun Begin the Hymn of Seven Chapters
11 Y4346 Ustavaiti G. The Hymn of Happiness bottom
12 Y4750 Spenta Mainyii G. The Bountiful Spirit Hymn
13 Y51 Vohu-Khshathra G. The Hymn of Good Dominion
14 YS2  vanghu-ca hat bun Begin chapter on the good (blessings)
15 Y53  Vahisia I51i G. Hymn of best wishes
16 Y54  érman hat bun Begin chapter on Companionship
17 Y55  wispa gah bun Begin chapter on all hymns
8 Y5657 18 Y56  Sros yastikeh Shorter litany to Sro§
9 Y5861 19 Y57  Sros yast bun Begin litany to Srés
20 Y5859 fSuys mabra, at soidis hat bun Begin chapter on prosperity
Section 5 Y 60—64 overlap
21 Y60-61 dahma afriti/dahman afrin - Benediction of the pious
10 Y&2 2 Y&  ataxs niyayisn bun Begin litany to fire
Section 6 Y 65—72 overlap
11 Y69 23 YE3-70 ab-zohr bun Begin libation to waters
12 YT0-72 24 YT1-72 wisp yast bun Begin litany to whole

It is evident from this synopsis that the length of texts and actions di-
verge considerably. There is, moreover, what appears to be significant
correlations between the six main ritual actions and six spiritual-
calendrical guardians, as shown in table 6 (cf. also table 4):
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Table 6. Detailed synopsis: six ritual actions/texts and six guardians

1 Preparation

Z/R toe over toe, standing APO Y
libations 1 | Invitation 1
manipulates 2 barsom, libation 2 Barsom yast 2
2 Meal Tistrya
tastes bread 8.2 R>2Z 3 Srés dron 3-8
[atas-zohr or animal sacrifice]  [Frabrtar > fire throne or dress animal]
drinks parahom 11.10 R>Z 4 Hom yast 9-11
3 Tying/pounding Amrtat
ties 2 knots 13.7 5 Frawarane 12-13
APO loop on W hom 15.2 6 *Frit, invocations 14
L7Z4 datuso twigfloop 15.3  milk twig/saucer/ cup
>> z6hr cup/twig (18=47)
mortar in basin 16.1 18
Ztoe over toe, seated 19.1  (LZA end of 18) 7 Bayan 19-21
mortar inverted 24.1  upright 25.1/sieve 26.11/
pestle/ 27.1 + circle 8 Hom kéftan Invoc.  22-27
pounding/ringing 3  27.3,4,5 9 Gaba | 28-34

pounding/ringing 3

31.5-10, 23; 32.3-6

pounding/ringing | 33.4  at end, throws residue > R
343 R > Z, sieve/cup > fire, back
hom into cup 2 34.15 arranges mortar + saucer + cup + zohr twig
4 Word XSabra
[Z gosuda) [Frabrtar > atas-zohr
at fire throne] 10 Yasna Haptahati 3542
11-17 Gaba-stwispa gah 4355
18-19 Sros yast 56-57
20 F5450 man6ra 58-59
5 Untying Mi6ra
LZA datusé/barsom  59.28 21 Dahman afrin 60
APO loop off horn  59.28 R > barsom/S-stand
> fire
unties 2 knots 60.1 61
Z stands on seat 62 R bums residue 22 Ataxs niyayesn 62
milk twig in barsom 63.1-2 LZA in datu$o 23 Ab-zohr (63-70)
APO stands East 64.3—4 lays stands down facing E |
LZA Z 3steps > SE  64.4  Z barsom > Frabrtar > Abrtar, back 64
6 Mixing Apah
Z stands E of seat  65.5-7 R> Z, face W (not LZA) Aban niydyesn 65
manipulates barsom/milk saucer/2 cups/circling
aJ] milk fluid mortar 68.21 68.21
Z stands on seat 68.22 face E Ahurani-s 68.22
manipulates 68.24  barsom/?2 cups/top cup tilted in other cup + circle
manipulates 71.16-24 barsom forward/cups
ties many knots 72.1-5R > Z 24 Wisp yast 7-72

barsom across stands 72.5

after barsom twig inserted
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In detail, the correspondence between the ritual actions and calendrical
guardians may be highlighted as follows:

(1) Preparation and Harwatat ‘Completeness’, guardian of the (ritual)
waters. Action: libation of the barsom bundle. Texts: invocation of the
complete circle of the divine.

(2) Meal and Tistrya ‘Sirius’, the guardian of the summer and summer
harvest, also the distributor of the seeds. Action: partaking of the conse-
crated bread and drink. Texts: consecration to Sro8/Srausa; then hymn to
the sacred plant and deity Hom/Hauma. Note that both the bread and the
drink partaken by the main priest here had been prepared earlier. Also, in
earlier times a burnt sacrifice was part of the action here.

(3) Tying, preparation, pounding and Amytat ‘Immortality’, guardian of
plants. She also pounded the seeds after the destruction of the ur-plant,
which Titrya then distributed. Action: extended pounding of the conse-
crated twigs, and the first preparation of the new elixir. Texts: profession
of faith, exegesis of the three most sacred manthras (Y 19-21), the three
sacred manthras, then the first Gatha (Y. 28-34).

(4) Word and X38a6ra ‘Rule, Power’, guardian of the sky and metals. Ac-
tions: recitation of texts only: the ritually central Haptahati, and the other
four Gathas (Y. 43-54), which pronounce the new cosmic rule; followed
by the hymn to Sraus$a, the overseer of the material creations. In fact, the
hymn is modeled after the Zoroastrianized Avestan hymn to Mithra,
Yasht 10, a borrowing that is implicitly acknowledged by Mithra’s
guardianship of the next main ritual action. The section concludes with a
manthra of prosperity and a prayer proper for the Last Judgment.

(5) Untying and Mithra, guardian of contracts and of the equinoxes, in
the calendar of the fall equinox. Action: two phases of Untying; first the
removal of the loop off the horn of the moon stand and the untying of the
knots; then the oblation of the residue from the pounding to the fire, and
the laying down of the two moon stands. Texts: benediction, Dahman
afrin, in the first half; then the praise of Fire, and oblation to water.

(6) Mixing and Apah ‘Waters’, implicitly Apam Napat ‘Offspring of the
Waters’. Action: two extended phases of mixing. Texts: praise of Wa-
ters, and the female waters called Ahurani-s. To note, Mithra and Apam
Napat are also the only two besides Ahura Mazda to be called ahura like
Mazda Ahura.

To conclude this overview of the correlation between the six calen-
drical guardians and the combined ritual actions and texts: The exit and
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oblation of the elixir to the well and waters is guarded by Atar, the cen-
tral Fire in all things. Overall, then, the suggested correlations would
appear to show the texts in harmony with the calendar and ritual actions,
and with their mythology and functions.

The twelve sections and the World Year

Taking the clue from the calendrical correlations of the twelve main rit-
ual actions, it appears to be worthwhile to correlate them with the Zoro-
astrian World Year of twelve millennia. This is shown in table 7, where
major events and mythical figures connected with the twelve in tradi-
tional Zoroastrian teaching are added:*

Table 7. Tentative correlation: Yasna and the World Year

Action Instrument World Year Religion Mythical History
] spiritual creation Ahura Mazda

1 Get water z6hr cup | 0 - 1000

2 Get plants knife 1000 - 2000

3 Get milk  milk bowl 2000 - 3000

I1 material creation Contract 9000 years

4 Order cups N-stand 3000 — 4000 Zar. pre-soul Gaya.martan/Gaw

5 Tie barsom S-stand/band 4000 — 5000
6 Pound reserve cup 5000 — 6000

Year 6000 Attack death Gaya/Gaw
II1 Mixture
7 Preparation parahom cup 6000 — 7000  Wiwahwant Hausyaha/ Rapi Az/ Yama
8 Meal bread/meat bowl 7000 — 8000 Abwya AZi dahaka
9 Pound mortar 8000 — 9000  Orita Oraitauna/Krsasp/ Kawi-kings
end: ParuSaspa Wistaspa
Zarabustra
v Mixture/ Revelation/3 posthumous sons
10 Word twig bowl 9000 - 10000 end: UxSyat.nta Pisyaubna, Wahram
11 Untie ring cup 10000~ 11000 end: Uxsyat.namah peopledie: Yarma swaropens
12 Mix zohr cup 2 11000- 12000 end: Astwat.rta Krsaspa/Hausrawah vs.
AZi
final drama

“® For a detailed table of the Zoroastrian mythological history from initial creation to
transfiguration, see E.-W. West, SBE 47, pp. XXVIII-XxX1, reproduced in A.V.W. Jack-
son, Zoroaster (New York, 1899), pp. 179-181; cf. also M. Boyce, 4 History of Zoro-
astrianism | (Leiden/Ké&ln, 1975), pp. 286-293.
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The overall arrangement is that of the four seasons. Zoroastrian religious
myth intertwines with myth ultimately of Indo-European provenience.
Only bare outlines can be given here. Creation begins with spiritual crea-
tion, specifically of the six Holy Immortals, and with a spiritual Yasna
ritual performed by Ahura Mazda, followed by the six + one material
creations in the spiritual, unmoving state: the sky, the waters, the earth,
the plants, the animals, humankind, probably followed by the energizing
Fire, and accompanied by the coming into being of Zarathushtra’s pre-
soul created at the end of the first period, appended to first, or at the be-
ginning of the second.

The interstice between these two periods is marked by a primordial
event, the mythical encounter between Ahura Mazda and the Evil Spirit
in the year 3000, and their contract of Limited Time. The Evil Spirit,
having been thrown into stupor by Ahura Mazda’s pronouncement of the
ahunawar manthra (see also discussion below) for 3000 years, awakes
and attacks.

After the attack of the forces of Evil, which caused the cosmos and
all in it to move in TIME, begins the third cosmic period which is the
beginning of the state of Mixture. There is a list of major sacrificers,
some of whom are mentioned in table 7, culminating in Zarathushtra’s
father and himself, then followed by his three posthumous sons. The
‘worldly’ myth begins with Gaya.martan ‘Mortal Life’ and the first cre-
ated Animal. It is followed by ‘dynasties’, the paradata ‘Fore-given’, the
interregnum of AZi Dahaka, the ‘Human Serpent’, followed by the dy-
nasty of the smiths-sages, the Kawi-kings (Kayanians). In between reli-
gious and ‘worldly’ myth are Yama x8$aita (Jamshéd); the warrior-healer
Oraitauna; and the warrior Krsaspa; and the first patron of Zarathushtra,
Wistaspa, called kawi as well. The post-Zarathushtrian heroes include
the mighty Wahram, hoped for in apocalyptic texts,”’ and certain pri-
mordial heroes who retumn to help in the cosmic fight, including Yama,
whose hidden abode opens and its inhabitants repopulate the devastated
earth. The drama concludes with a final conflagration, and final Yasna
rituals, the last one conducted by Ahura Mazda.**

4T Cf. C. Cereti, “Again on Wahram i warzawand”, in La Persia e l’Asia Centrale da
Alessandro al X secolo, in collaborazione con ’Instituto Italiano per il Medio ed Estre-
mo Oriente, Roma, 9-12 novembre 1994 (Roma, 1996), pp. 629-639.

*® For a detailed discussion of these events, see Boyce, A History of Zoroastrianism,
passim.
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Assuming the validity of the correlations between ritual action and
the World Year, the transition between the preparatory ritual and the
Yasna proper correlates with the attack of Evil in the year 6000. Accord-
ingly, the appearance of Zarathushtra in the year 9000 should correlate
with section 4 of the Yasna proper, that is, the section here identified as
the Sacred Word, which begins with the recitation of the Yasna Hap-
tahati, after the first Gathic section, Y. 27.13=Y. 34. This is also the very
center of the Gathas and of the Yasna proper. Should this conclusion
hold, it would substantiate on entirely independent criteria the keen in-
sights by Molé, 1963, and specifically 1967,* that the pounding reenacts
the process of the birth and the coming of Zarathushtra, at least as one of
its multiple referents.

In turn, the three following sections should correspond to the three
millennia from Zarathushtra’s coming to the final battle and transfigura-
tion. Each of these cosmic ages experiences initial victory for the relig-
ion, brought about by leading religious figures, followed by decline and
chaos. The religious figures include Zarathushtra’s three posthumous
sons, appearing in the years 10000, 11000, and in the end, 12000. It is
possible that specific ritual moves reflect this process. Thus, standing up
may encode initial strength, while untying, or laying down the stands,
may encode threatening dissolution, and so forth. That appears indeed to
be the case, but cannot be explored here further.

SACRED NUMEROLOGY

Zoroastrian cosmic cycles

The grand view of a world year of 12 millennia is modeled after the an-
nual solar cycle of 12 month x 30 days, as is its traditional four-seasonal
division into four periods of 4 x 3000 years each. It is only natural that
such numbers as 3, 4, 12, 30, have assumed even more significance in
the context of the Zoroastrianism eschatological outlook. The solar cycle
is also the one that is most familiar. But it is only the most prominent
cycle. A major cycle less commonly known 1s the Metonic cycle, cap-
tured by the number 19.° This is the cycle that involves not only the

“ M. Molé, Culte, mythe et cosmologie dans I'Iran ancien (Paris, 1963), and M. Molé,
La légende de Zoroastre. Selon les textes pehlevis (Paris, 1967).
0 E, Bischoff, Mystik und Magie der Zahlen. 2. Auflage (Wiesbaden, 1992, origi-
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Sun, but also the Moon, the two luminaries metaphorically seen in Zoro-
astrianism as the two eyes of Ahura Mazda. It is defined by the nineteen-
year period, or about 235 months, after which all moon phases fall on the
same days in the solar cycle, thus marking the interlocking phases of the
two main luminaries.

The knowledge of such cycle, one can assume, must have had par-
ticular significance in Zoroastrianism as these two luminaries represent
the orderly course of the revolution of the sky after the incursion of the
forces of Evil in the year 6000. In fact, these numbers are reminiscent of
significant numbers in Zoroastrianism. Thus, the total number of stanzas
in the Gathas is 238. It is possible that theologians related this number to
the Metonic cycle for its fundamental cosmological and eschatological
significance, interpreting 238 as 235 + 3, the latter the sacred number
three. In fact, the cycle is also found in the number 57, and relates to the
final Saus$yant, who will be born 57 years before the year 12,000. This
number encodes a triple Metonic cycle, 3 x 19.

The four sacred manthras

The reinforcement of the sky, and its orderly arrangement, are said to
have been the first act of Ahura Mazda after the attack in the year
6000.°' It can therefore be assumed that the knowledge about the sky,
because of its all-encompassing protective function assigned by Ahura
Mazda, was deemed to be of paramount significance and importance.

This most powerful physical-spiritual protective envelope is matched
verbally by the protective envelope of the four most sacred manthras
around the innermost core and store of knowledge, the combined Gathas
and Haptahati, which is enunciated and enacted in harmony with the ce-
lestial cycles at the seasonal feasts.

It must therefore have been of paramount importance to know not
only the orderly revolutions of the fixed sky, but also the order, shape,
and relative arrangement of the order of the stars and constellations, as
set in the sky by Ahura Mazda for protection. In late Hellenistic times
that order had become common knowledge and fixed, in what is known
as the Ptolemaic system (second century A.D.) of 48 constellations dis-

nally published 1920), p. 224; also A. Schimmel, The Mystery of Numbers (New Y ork/
Oxford, 1993), p. 224-225.

5! For the correlation of the Zoroastrian calendar with the major cataclysmic events,
see Windfuhr, “A Note on aryaman’s Social and Cosmic Setting”, pp. 320-321.
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tributed in specific sets of the northern, zodiacal, and southern sky, 21,
12, and 15, respectively. It should therefore not be unexpected, as [ have
shown recently,”” that the three most sacred Zoroastrian manthras which
introduce the Gathas, the ya6a ahii wariyah (ahunawar), artam wahu
(or artam wahista), and yey hé hatgm, Y. 27.13,14,15, encode exactly
those numbers by the numbers of their words, 21, 12, and 15, respec-
tively. In addition, the concluding sacred manthra, the @ aryama isiyah,
Y. 54.1, has 24 words, which may correspond to the total number of
chapters in the Gathas and the Haptahati combined, 17 + 7:

Table 8. Four manthras and Ptolemaic constellations

yaba ahu wariyah 21 words = 21 northern constellations = 21 Nasks
artam wahu 12 words = 12 zodiacal constellations

yerheé hatgm 15 words = 15 southern constellations = total 48
a aryama isiyah 24 words = 17 chpts. + 7 Haptahati

Such verbal encoding is best known from cabalistic practice, but more
likely it simply reflects the spirit and practices of Late Hellenistic times.
As such, numerical encoding is not fundamentally different from the
pervasive acrostic patterns of the sounds A-M, W-M, and so on, in the
Gathas, for which see Schwartz.”

The cycles in the yasnic liturgical text

In her mentioned study of 1995, Almut Hintze has convincingly argued
that the expansion of the Yasna to 72 chapters was organized in such a
way that Y. 36, addressed to the fire, Atar, came to stand in the very cen-
ter of the liturgy. In fact, this observation is born out by the thread of two
interlocking numerological patterns that are based on the numbers 6 and
9, respectively. The two patterns plotted here highlight prominent chap-
ters, by which the centrality of Y. 36 becomes even more prominent. In
the following chart, the chapters and sections marking the two cycles are
identified by key term only: (1) bayan, repeat of Y. 47, the six-stanza
chapter on the holy or invigorating spirit, Spanta Manyu, in Y. 18, fol-

32 Windfuhr, “Cosmic Numerology”.

3 M. Schwartz, “The Ties that Bind: On the Form and Content of Zarathushtra’s
Mysticism”, in New Approaches to the Interpretation of the Gathas: Proceedings of the
First Gatha Colloquium held in Croydon, England (5th—-7th November 1993), ed.F.
Vajifdar (London, 1998), pp. 127-197.
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lowed by the exegesis of the three most sacred prayersin Y. 19, 20, 21;
atar, the central chapter in the Haptahati; aryaman, the manthra con-
cluding the Gathas; wisp yast, the concluding chapter; (2) hom, the yast
to Hauma, the three manthras, Y. 27, 13.14.15; uStawati, the second
Gatha; aban, the beginning of the litany to the waters. In addition, the
other chapters defined by these two patterns also appear to be significant
points, such as Y. 12, which is the Zoroastrian confession; Y. 30, which
the crucial chapter of the ‘choice’ of the two Spirits, whose antagonism
is also the topic in Y. 45.

Fig. 12. Cycles in the Yasna liturgy

bayan aar aryaman wisp yt.
6 12 18 24 30 36 42 48 54 60 66 72 = 12x6
9 18 27 36 45 54 63 72 = 8x9
hom yt. 3 manéras ustawatt aban

As indicated by bold face, the sinus curves of the two sub-cycles create
the nodes of a major cycle, 4 x 18. This again appears not to be a random
result. Just like the Metonic cycle defined by the number 19, so 18 is the
astral number of another major cycle, that of the eclipses, also known as
the Saros cycle, of eighteen years (and about 10 days) after which the
eclipses of the Sun and the Moon recur in the same sequence.’* Eclipses
being considered the work of the forces of Evil, this cycle would fittingly
encode the struggle between the two Spirits in human and nature, culmi-
nating in the final battle and world-healing Yasna said to be performed
by Ahura Mazda himself, just as he performed the spiritual Yasna at the
beginning of the binary world.

COMPARATIVE NOTES

Shared Zoroastrian and Taoist numerology

Relative position, movements, and their relative timing are equally cru-
cial in ritual action. This is born out by the complex movements of the
priests in the Yasna, as minimally indicated in the synopses above.

** Bischoff, Mystik und Magie der Zahlen, pp. 223224, who also indicates that like
all cyclical numbers, 18 is a lucky number, especially if arranged in form of 3 x 6; cf.
also Schimmel, The Mystery of Numbers, pp. 224-225.
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The priestly movements, and their exact execution, must have been
even more crucial, and complex, at the time when eight priests enacted
the Yasna at the high seasonal festivals. The significance of this aspect is
aptly expressed by Duchesne-Guillemin: ‘The position of the seven
priests is symbolic of the coming of the future saviors to each of the
seven parts of the world, and proper orientation is essential. In this way
the officiating priests can feel themselves, in the performance of the
ceremony, firmly related not only to the gods but also to the cosmos.'
Further, 'The entire universe, as one may infer, is brought into play to
avert the demons and death.’*

The eight are: zautar (Z), the main priest; hawanan (H), the mortar
priest; asnatar (As), the priest responsible for washing and filtering the
hauma; atywaxs (At), the attendant of the fire; frabyrar (Fr), the priest
responsible for a variety of minor functions, mostly related to the upkeep
of the fire stand and wood; raifwiskara (R), the priest responsible for
mixing and the distribution of the hauma; abptar (Ab), the fetcher of wa-
ter; finally, srausawarza (Sr), the overseer.

The priests are called upon by the main priest in the third chapter of
the Visperad (Vr), inserted after Y. 11 of the basic yasnic text. Their
functions and their proper positions are mentioned in the Avestan litur-
gical handbook known as the Nérangistan, book 2 (N&r.). The sequential
listings of proper places, functions, and the roll call in Vr. compare as
shown in table 9:

Table 9. Sequences of eight priests

Properplace Ner Z H As At Fr R Ab Sr
Functions Néer,. Z H At Fr As R Ab Sr
Roll call Vr.3Z H At Fr Ab As R Sr

Even though there is variation in the sequence in which the eight are
mentioned, depending on the topic and context, it is the positions that
are relevant here. The passage in the Nérangistan is the only such

> Duchesne-Guillemin, Symbols and Values in Zoroastrianism, pp. 85-86. _

3¢ Nerangistan, book 2: functions of priests, proper place of priests: Darmesteter, Le
Zend Avesta, vol. 3, pp. 128-134; S.J. Bulsara, Aérpatastan and Nirangastan or The
Code of the Holy Doctorship and the Code of the Divine Service being Portions of the
Great Husparam Nask or the Order, the Ministry, the Officiation, and the Equipment of
the Holy Divines of the Noble Zarathushtrian Church (Bombay, 1915), pp. 391-397; A.
Waag, Nirangistan. Der Awestatraktat iiber die rituellen Vorschriften (Leipzig, 1941),
pp. 83-88, discussion pp. 127-128.
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Avestan record. In abstracted form they may be plotted onto the nine-
field grid of the ritual area as shown in fig. 13:

South

mortar Ab Sr At

East R As West
Fr Z H water basin
North

Fig. 13. Position of eight priests, Nérangistan

Two positions in this arrangement would seem to be problematic. As
discussed above, the mortar is traditionally located in the SE corner of
the ritual table, which would therefore be the proper place for the mortar
priest H, rather than at the large water basin to the right of the lead priest
in the NW. In turn, that location would seem to be intuitively more
proper for the water fetcher Ab. A possible explanation is that the ar-
rangement given for the proper places in the Nérangistan refers to the
crucial stage where the mortar priest began the pounding and mixing.
This would be supported by the comment, referred to earlier, by Dastur
Karanjia, that the mortar remains in the SE corner until Y. 15, then is
immersed, and placed in the middle of the northern side of the table at
the beginning of the pounding sequence at Y. 24.

Given the involvement of sacred numerology discussed above, it is
possible that the arrangement of the priests was similarly interpreted, and
overlaid with a numerological figure, that of a magic square. It is such
square that is the most prominent numerological feature in the Taoist
ritual. It is crucial for the activation of the *hidden period’, as described
by Schipper and Hsiu-huei.’’ This is achieved through a rite that com-
bines inaudibly uttered formulas and meditation with a dance called The
Paces of Yii, after the mystical demiurge that reordered the world after
the flood, and was hemiplegic. Accordingly, the officiant, limping with
one foot, the right one for even (yin) days, the left one of uneven (yang)
days, crisscrosses the central ritual area exactly according to sequence of
the nine numbers. The square encodes the number 15, with 5 as the cen-
tral number, as shown in fig. 14:

%7 Schipper/Hsiu-huei, “Progressive and Regressive Time Cycles in Taoist Ritual”, p.
199.
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Fig. 14. Magic square of Yii

It is at least worthwhile to probe whether there may be any similar impli-
cations in the arrangement of the Zoroastrian priests. Taking their posi-
tions in the sequence as given in the passage of the Nérangistan, and in-
serting between them a space representing 5 in the center, their numeri-
cal values would be as follows: 1 zautar (Z); 2 hawanan (H); 3 asnatar
(As); 4 atpwaxs (At); S central field; 6 frabptar (Fr); 7 raibwiskara (R); 8
abptar (Ab); 9 srausawarza (Sr). Plotting these numbers at the nine loca-
tions, the distribution of the eight corresponds exactly to the eight outer
fields of the Taoist magic square, with the only difference that the left
and right columns are inverted, as shown in fig. 15:*

Yasna number Tao ritual
H Sr At 2 9 4 4 9 2
R As 7 53 357
Fr Z Ab 6 1 8 8 1 6

Fig. 15. Magic square of eight priests and Yii

Whether coincidental, or not, the arrangement of the eight priests here
also corresponds exactly to the one postulated above: The mortar priest
is in the SE, the water fetcher in the NW. The remaining six positions
correspond exactly to the prescriptions of the Nérangistan. With all due
caution, it is therefore possible that the intuitively more proper initial
arrangement, which corresponds to the magic square dance in the Taoist
tradition, is the original one in the Zoroastrian tradition.”

The limping dance of Yii may also give a clue to one of the crucial
movements in the Zoroastrian ritual, the first movement of the Yasna
proper, which is the standing of the two priests, one in the North, the

%% In fact, this “inverted” square corresponds to the female yin-square in Taoism,
while the male yang-square results by a different rotation of the basic magic square;
cf. Lagerwey, Taoist Ritual, p. 133.

%% This arrangement, with the hgwanan in the SE, appears to be encoded already in
Y. 47.1, which is one of the shortest, but also most significant chapters of the Gathas,
the six-stanza Spanta Manyu; see Windfuhr, “The Logic of the Holy Immortals”, p. 254,
with diagram.
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other in the South of the ritual area, right big toe over left big toe. This
curious posture is certainly one of humility, given that the priests invoke
the Divine, as discussed by Modi.*®® But it is also cosmological. By this
move the two priests re-establish the new cosmic axis: The posture is a
representation of the Big Dipper at the celestial North Pole, seen as a
one-legged figure, just as the limping, or rather one-legged, dance of Yii
retraces the stars of that constellation.®’ That is, the ritual not only re-
establishes the horizontal dimension, but also the vertical. It is in the
North where the zautar stands, so as to protect against the forces of Evil
who are said to be in the North, opposed to the Divine in the South.

The two arrangements of the eight positions

There may be a further coincidence between Taoism and Zoroastrianism
with regard to the eight positions. The arrangement of the eight Trigrams
shown above represents the ‘later heavens’, which are shifted in a pecu-
liar, but systematic way from an arrangement representing the ‘prior
heavens’, ** that s, the final steps to Inner Time. In Zoroastrianism, there
are also two arrangements: the one given above for the Yasna, according
to the Nérangistan, and one according to the correlation of the eight
priests with the archetypical keswar, or ‘continents’. The latter is part of
a multiple correlative pattern between priests, the divine, the future sav-
1or Sausyant and his helpers at their final Yasna, and the continents, as
shown in table 10:*

8 Thus Modi, The Religious Ceremonies and customs of the Parsees, p. 323.

8! Cf. E. Schafer, Pacing the Void. T'ang Approaches to the Stars (Berkeley, 1977),
pp. 238 ff. Cf. also the brilliant, though somewhat cryptically designed work by G. de
Santillana/H. von Dechend, Hamlet’s Mill. An Essay on Myth and the Frame of Time
(Boston, 1969), p. 128 et passim, with detailed discussion of similar ‘one-legged’ be-
ings in celestial myths around the world, though not in Zoroastrianism; see also the
updated 2™ ed., in German, Die Miihle des Hamlet. Ein Essay iiber Mythos und das
Geriist der Zeit (Wien, 1994), p. 116 et passim. The insights in the work of these two
scholars, one a noted historian of science, the other a noted comparative mythologist,
apply to many of the issues touched upon here.

62 St.R. Bokenkamp, with a contribution by P. Nickerson, Early Daoist Scriptures
(Berkeley et al.,, 1997), p. 17.

8 Molé, Culte, mythe et cosmologie dans I’Iran ancien, p. 94, Boyce, A History of
Zoroastrianism, vol. 1, p. 284
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Table 10. Correlations of priests with continents and spiritual beings

Priest Divine Saviors Continents KeSwar Yasna
Zautar Ahura Mazda SauSyant hwani.rafa Center N
Hawanan Wahu Manah Raucas.caiSman arzahi E NW/SE
Atywaxs Arta Hwar.caidman  sawahi w Sw
Frabrtar X8abra Fradat.hwamah fradat.afSu SE NE
Abrtar Aramati Widat.hwarnah  widat.afSu SwW SE/NW
Asnatar Harwatat Waru.namah waru.barsti NwW w
RaifwiSkara Amtat Waru.sawah waru.jar§ti NE E
Srau$awarza ? S

The comparison between the shifts in Taoism and Zoroastrianism sug-
gests that both are systemic, the main difference being that in Taoism the
main axis of shift is from S and N, while it is from E and W in Zoroas-
trianism, as shown in table 11:

Table 11. Shifts of arrangements of eight Trigrams and eight priests

Taoism Zoroastrianism

Prior Later Keswar Yasna Priests
S > NW E > NW Ab

N > SW \%% > SW At
SW > SE SW > SE H
NW > NE SE > NE Fr

SE > W NwW > W As
NE > E NE > E R

w > N (S) > N Z

E > S (C/N) > S Sr

The fact that these shifts are systemic suggests that there must have been
a shared conception of change from Inner Time to Outer Time, to use the
Taoist term, and from original cosmic order to relative disorder. That is,
the suggested comparison may offer a hint at the ritual reflection of the
Zoroastrian myth of the break-up of the original earth after the attack of
the forces of Evil, and more importantly, from primordial time to the
long phase of limited time, and its ultimate transfiguration into a higher
order.
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The power of the manthras and the alchemical furnace

The powerful application of the revealed, but secret (guzra- Y. 48.3)
knowledge is reflected in the power of the most sacred manthras, the
yaba ahii wariyah, in Avestan exegetical shorthand referred to as ahuna
(wairya). It is stated in Y. 61.1-3 of the yasnic text itself:

ahunam.ca wairyim fraéSyamaht antara.ca zqm antaré.ca asmanam ...

hamistayaé.ca nizbaratayé.ca angrahe mainya.us ...

hamistayaé.ca nizbaratayé.ca kayaSangm.ca ... yatumatgm.ca

“We set in motion the ahuna wairya between heaven and earth ... for the dis-

comfiture and removal of the Evil Spirit ... for the discomfiture and removal

of the sorcerers. .. and magicians”.%*

As shown by Skjerve, such passages are modeled on Indo-European
mythical heroes who wield huge stones. The manthras have become the
quasi-physical weapons of Zarathushtra with which he constantly drives
the Evil Spirit from the earth. This is repeatedly expressed. Thus, in Yt.
17.20, the hymn to the divinity of Reward, A$§i, Zarathushtra continues
his self-introduction to that yazata. Part of his proud self-presentation is
his power over the Evil Spirit. He cites the complaint by the Evil Spirit
that he, Zarathushtra, alone among humans can approach and withstand
him. The complaint is specifically about the power of the manthras, not
only the ahuna wairya, but also the artam wahu, here, as often, referred
to as asa wahista:

Jjainti mgqm ahuna wairya awawata snaifisa yafa kato.masa

tapayeiti mqm afa wahista mqnayan ahe yala ayo.xSustom

“He smashes me with the ahuna wairya as with a weapon like a stone the size
of a house. He heats me with the asa wahista just like molten metal”.%®

It may be suggested that the true and serious origin of this mythical, and
edificational, diversion is found in the discussion above: The power of
the ahuna wairya comes from the fact that it correlates, or in-corporates,
the 21 northern constellations. These constellations in the sky of ‘stone’
are the ‘house’ over the earth below. In turn, the power of the asa wa-

8 Cf. Skjaerveg, “Zarathustra in the Avesta and in Manicheism. Irano-Manichaica 4”,
in La Persia e I'Asia Centrale da Alessandro al X secolo, in collaborazione con I’Isti-
tuto Italiano per il Medio ed Estremo Oriente, Roma, 9—12 novembre 1994 (Atti dei
convegni Lincei; Roma, 1996), pp. 597-627.

8 Cf. P.O. Skjrve, “Eastern Iranian Epic Traditions 3: Zarathustra and Diomedes —
an Indo-European Warrior Type”, Bulletin of the Asia Institute,n.s. 11, 1997, pp. 175-
182; spec. p. [78.
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hista comes from the fact that it in-corporates the 12 constellations of the
zodiac, which is the path of the bright Sun that can burn.

There may be a more direct connection to the ritual as well, when the
actions of the two manthric weapons are seen as part of a single setup:
The ahuna wairya as the northern sky has the shape of the inverted mor-
tar. The asa wahista as the heated zodiac is the circle of the ritual table
itself. Thus, indeed, the pounding and smashing during the combined
recitations and ritual actions, the ringing of the mortar to drive the forces
of Evil away, and all other major and minor details, properly represent
the intricate choreography of the cosmic struggle.

But there may be more than these general symbolic meanings. Putting
again the two actions together, smashing and melting, these two aspects
of the struggle can be directly correlated not only with the pounding in
section 4, which is obvious, but also with the otherwise curious action by
the main priest at the beginning of section 7, where he throws the residue
of the pounded hém-twigs and the pomegranate twig to the assistant
priest, who then oblates it to the fire. It is this oblation that would seem
to correspond to the burning or melting about which the Evil Spirit com-
plains. If this correlation holds, then, at least in some interpretative tradi-
tions, parts of the Evil Spirit, so to speak, must have been perceived as
being trapped in the mortar through the actions preceding the pounding,
then crushed, and increasingly reduced into metal-like residue through
the long and complex manipulations, filterings, and pourings. It is then
‘melted’ and its evil spirits volatilized by the action of oblating the resi-
due to the pure fire (which is also connected to the highest abode of the
divine, as suggested above).

Ultimately, in traditions along these lines, there may be a reminis-
cence, or overlay, of another type of ritual and its utensils: the image of
the alchemical mortar, and, given the crucial clue of the enigmatic
tapayati ‘he heats’, the crucible, and particularly the long kerotakis, with
furnace below, and melting metal foil dripping from the top,* a line of
imagery which cannot be further explored here. These observations
would support the similarity suggested above between the Zoroastrian
mortar and the Taoist incense burner in the center of the area, which ul-
timately may represent the alchemical furnace from which the elixir of
life and precious metals are refined.

% For a succinct illustrated survey, see F.S. Taylor, “A Survey of Greek Alchemy”,
The Journal of Hellenic Studies 50, 1930, pp.109-131.
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CONCLUSION AND OUTLOOK

The preceding notes explored what initially was a rather general impres-
sion of certain similarities between the Zoroastrian ritual and the Taoist
ritual that appeared to be more than superficial and general, and closer to
the Zoroastrian Yasna ritual than any ritual in other traditions. Doing so
had the objective of identifying in both similar patterns that are specific
enough to allow the profiling of findings in the Zoroastrian ritual, made
earlier, by contrast. It is far too early to deduce from the abundant simi-
larities a direct common source. What does appear common, however, is
that both reflect a world view and epistemology that in spite of vast dif-
ferences in ideological setting and spatial and temporal distance reflect
an approach and world view to ritual that appears to originate in consid-
erable measure in Late Hellenism and has been left intact to a consider-
able degree in comparison to other traditions where those overt features
have been subdued, or simplified, or eliminated. Here is not the place to
go any further in this direction given the fact of my utter ignorance of
Chinese culture, civilization and history.”’

The example of an extraordinarily ancient pattern, and its later ex-
pressions, briefly discussed above, was the nine-field square that an-
ciently was well and field, and, by the age of the horoscopes, is applied
to such apt representations as the thema mundi.

Ritual instruments, zodiacal constellations, and millennial scheme

A further example for retention of older patterns in the Yasna ritual is
the ring cup in the W and the barsom bundle with its girdle in the E of
the ritual table, one guarded by Mithra at fall equinox, the other by the
Guardian Spirits, Frawarti-s, at spring equinox. Both ring and girdle rep-
resent the ecliptic, or rather the zodiac, as mentioned. But the bull’s hair
wound around the ring makes it clear that the equinoctial constellations
are not Aries, the Ram, and Libra, the Scales, but Taurus, the Bull, and
Scorpio, the Stinger of Death. These ritual correlations across the table
may hint at the animal sacrifice that probably was once performed during
the ritual. It is also reminiscent of the tauroctony, Mithras stabbing the

87 For a general overview of Chinese science roughly contemporary with Parthian and
Sasanian Iran, see the chapter ‘The Tao chia (Taoists) and Taoism’, and the sub-chapter
“The System of the Book of Changes’, in J. Needham/Wang Ling, Science and Civiliza-
tion in China, vol. 2 (History of Scientific Thought; Cambridge, 1956), pp. 33—164, and
pp- 304345, respectively.
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Celestial Bull, which is the central scene in Roman Mithraism.

To return to the specific calendrical arrangement of the instruments, it is
evident that they retain the arrangement of the zodiac of the cosmic ‘age’
during which Taurus and Scorpio were the equinoctial constellations.®®

These clues allow the drawing of conclusions regarding the correla-
tion of the ritual arrangement, and specifically of the twelve sections of
the ritual actions suggested above (1 to 12), with the traditional ‘West-
em’ constellations. In abstraction, the correlation may be shown as in
fig. 16, for which fig. 10 should be consulted:

Fig.16. Yasna: Correlation of 12 ritual actions with the constellations.
Calendar months, corresp. to 12 instruments on ritual table and 12 actions

SOUTH
Harwatat Tistrya Amytat
7 8 9
Arta 6 10 X3%afra
EAST Frawarti-s 5 11 Mibra  WEST
(loop, E horned stand) (ring, bull’s hair)
Aramati 4 12 Apam (Napit)
3 2 1
Wahu Dadwah Atar
Manah
NORTH

Corresponding constellations, Taurus at spring equinox, millennial scheme

ATTACK 6000 Cancer Leo Virgo 9000 ZARATHUSHTRA
7 8 9
Gemini 6 10 Libra
Taurus 5 11 Scorpio equinoxes
(homned stand)
Aries 4 12 Sagittarius
(horned stand)
3 2 1 CREATION/
ZAR. 3000 Pisces  Aquarius  Capricorn  0/12000  TRANSFIGURATION

PRE-SOUL

68 Actually, the Zoroastrian ritual here follows the Babylonian model, which likewise
retained the ancient pattern throughout its existence. The true astronomical ‘age’ of
Taurus lasted from ca. 4000-2000 B.C., followed by the ‘age’ of Aries, which in turn
astrology kept to this day in spite of the fact that we have been in the ‘age’ of Pisces
since the time of Christ.
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Inner and Outer Time: Ritual progression and regression

A closer look at this twelve-step sequence of ritual actions/constel-
lations® reveals an oddity: its direction. The twelve steps are to represent
the twelve successive astronomical, or rather astrological, ages of the
precession of the equinoxes. Those, however, go in the opposite direc-
tion. That is, as indicated earlier, astronomically our present age of Pi-
sces was preceded by the age of Aries, just like Aries was preceded by
the age of Taurus, and so forth. Applying this inversion to the entire se-
quence, astronomically the beginning would be between Capricorn and
Sagittarius (NW of the figure, corresponding to the large water basin),
and from the latter it moves counter-clockwise to the end of Capricorn.
Assuming that the designers of the Yasna ritual were aware of this fact,
it is possible to conclude that the sequence of ritual actions, i.e. steps 1-
12, does not trace the course of the world year forward from the begin-
ning of creation, but goes in the inverse directions: It begins at the point
of transfiguration at the end of Capricorn = month of Atar ‘Fire’/ zohr
cupl with parahom mixture, and retraces mythical history to its initial
point of primordial creation at the beginning of Sagittarius = month of
Apam Napat/ zohr cup 2 with libation water; that is, as a healing ritual it
re-visits the steps of history and concludes by re-establishing the initial
order. The correlations between the mytho-historical events and the Zo-
roastrian spiritual guardians of the months/world ages would well fit the
initial and final events: Atar alludes to the final ordeal of the molten
metal, and the final cosmic Yasna. In turn, Apam Napat is also known as
the creator and fashioner of nar- ‘men’ (Yt. 19.52), that is, the creative
agent at the beginning. To note, he is not only the only divine being
called ahura besides Mazda and Mifra, but his name, Apam Napat ‘Off-
spring of the Waters’, is a kenning for ‘Fire’,” that is, the fundamental
fire in all, similar to the god Agni in Indian tradition.

If the preceding observations hold, the final and thirteenth ritual ac-
tion of the Yasna ritual should represent the essential act. To recall, the

% Note that there are a number of direct correlations between the Zoroastrian ritual
table/calendar and the astrological signs. Most evident is the correlation of the two
horned moon stands with the two horned zodiacal creatures Taurus and Aries. Less evi-
dent are correlations such as that between Amytat ‘Immortality’, the spiritual guardian
of plants and seeds, with Virgo, whose main star is Spica ‘Ear of Corn’, which was also
the earlier designation of this zodiacal sign.

0 Cf. C. Watkins, How to kill a Dragon. Aspects of Indo-European Poetics (Oxford,
1995), p. 254.
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priests, after a ritual handshake, leave the ritual area. The assistant priest
proceeds to the temple well, or stream of running water. The main priest
now exposes the mortar with the parahom elixir to the fire for a final
time, then joins the other at the well, and oblates the elixir to the water.
In regressive time, this pouring oblation represents the initial seminal act
of generation.

It would thus appear that the Zoroastrian Yasna ritual involves indeed
both progression, and regression in time, similar to the progression, and
the regression to Inner Time, in the Taoist ritual.

These few notes may suffice to hint at yet further depths of sacred
encoding in the Yasna ritual, which fundamentally is the encoding of the
mystery of time. "'

A more readily perceivable pattern is encoded in the four comers,
which reveals them as four-dimensional space-time points of transition
that correspond to the four gates of the Taoist ritual area, but not neces-
sarily with the Zoroastrian scheme of the twelve millennia:

6000 9000
Attack of Evil Zarathushtra
Gate of Earth SE SW Gate of Man
Road of Ghosts NE NW Gate of Heaven
Zar.’s pre-soul Transfiguration
3000 0/12000

It also becomes evident that the SE-NW axis of this shared pattern cor-
responds to the astrological theory of genesis and apogenesis, i.€. enter-
ing and exiting mortal life, in western traditions.”

Epistemological and metaphysical outlook

With the recognition of shared features, including more esoteric ones
such as these, the comparison has led to the better understanding in re-
gard to some basic aspects of the Zoroastrian Yasna ritual, supporting,
with due caution, what had been proposed earlier and finding what had
never been recognized. At the same time, the comparison reduces to

"' The official modern Iranian calendar continues to begin at spring equinox, and
retains the Zoroastrian names of the months. In popular horoscopes they are replaced by
the astrological signs, beginning with Aries.

2 See the detailed study by R. Beck, Planetary Gods and Planetary Orders in the
Mysteries of Mithras (Leiden, 1988), pp. 93-99 et passim. It should be noted that I have
deliberately excluded the discussion of planets and planetary theory in the present study.
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some degree the danger that what is declared a pattern is wishfully su-
perimposed. Moreover, the most fundamental patterns found are those
well known from traditional astronomy and interpretations of the work-
ings of the skies.

To note, the retention of such patterns does not imply continued ad-
herence to those views and beliefs. Ritual actions and texts are partially
independent from those and tend to be reinterpreted continuously by its
practitioners, and ever so slightly changed. However, the knowledge of
the original patterns and of their sources may have continued among Zo-
roastrian ritual practitioners and ritual scholars. For example, the pre-
scription of using goat’s milk in the Yasna ritual, as commonly indicated
in modemn descriptions, may be just one further item of evidence for the
application of such knowledge: It is not so specifically prescribed in the
older texts, which allow the milk of any animal. The goat’s milk, how-
ever, is reminiscent of the zodiacal sign of the Goat(fish)/Capricorn,
which as mentioned corresponds to the very first of the twelve ritual ac-
tions, and possibly to the beginning of creation. That is, the specification
of the kind of milk may have been triggered by such correlative interpre-
tations.

It should be recalled that the knowledge of the sky was emphatically
sponsored under both the Parthians and the Sasanians. In particular, as
succinctly summarized by Pingree,” there were two periods of intensive
translation activities: first under Ardashir I (224—239) and Shaptir I (239—
270), and then, with thorough revisions and new Iranian astronomical and
astrological inventions, under Khosrow I Ano8irwan (531-579). More-
over, there is an indigenous Zoroastrian tradition’* about the study of sci-
entific works from abroad, and the application of this knowledge to the
sacred texts. Such an activity is hinted at by typical (Middle Persian)
phrases such as abdag abastag abaz handaxt (Dénkard 4.2 1 ),”* which may
be rendered variously as ‘restored to’, ‘joined with’, or ‘compared with the
Avesta’, i.e. the sacred texts. As suggested above, such pious activity may
have included the numerological adjustments of the most sacred prayers,

™ D. Pingree, From Astral Omens to Astrology. From Babylon to Bikaner (Roma,
1997), chpt. 4, “The Recovery of Sasanian Astrology”, pp. 39-50.

™ M. Boyce, “Middle Persian Literature,” Handbuch der Orientalistik. Erste Abtei-
lung. Vierter Band. /ranistik. Zweiter Abschnitt, Literatur (Leiden/Koin, 1968), pp.
37-38.

> Cf. M. Molé, “Le probléme des sectes zoroastriennes dans les livres pehlevis”,
Oriens 13-14, 1961, pp. 1-28, Dk. passage, pp. 5-6.
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for which only the number of words was essential.

Another case in point is the thema mundi in Bundahi3n chpt. 5, dis-
cussed above. In fact, according to Pingree,”® it is datable to about 500
A.D., and shows the nativity of Gayomart, the proto-human in Zoroas-
trian world history. More specifically, it is a skillful Iranian adaptation
and development of the Indian horoscope of a maha-purusa, the Indian
proto-human, including the seven planets in the zodiacal signs of their
exaltations. As such, its appearance in the Bundahisn evidences the com-
plex history of the scientific intercourse between Mesopotamia, India,
Greece, and Iran.

To return to the epistemological and metaphysical outlook, whatever
the specific adjustments may have been:

Overarching all is what may be captured by the notion of compulsive
and repulsive harmony. It is to be achieved and is cosmic, in multiple,
complex but ordered complementaries and hierarchies, in the chiastic
dialectic of unequal pairs. Such are the pairs of the three neuter and three
feminine Holy Immortals. Similarly, while Ahura Mazda is superordi-
nate to the pair of the primordial spirits, Spanta Manyu and Ahra Manyu,
those two are unequal themselves when seen in the ultimate cycle of the
World Year.”

The arrangement of the ritual area as three mutually embedded
worlds; the arrangement of the ritual instruments in form of a calendar;
the arrangement of the eight priests around the ‘true earth’ of the ritual
area: These are seen, it appears, not as composed of entities as such but
as parts of, or nodes in, a world matrix of progressive cycles, or rather
spirals when seen in time. The example briefly discussed was the six so-
called ‘elements’, which can be recognized as both hierarchically and
pair-wise ordered states of matter, reflected in the Zoroastrian myth of
the seven ‘creations’, of which the seventh is humankind. The arrange-
ment of the ritual actions with their texts following the calendar reflects
the order of cyclical time towards an end, combining the sacred number
nine with twelve. These patterns, it would seem, are at least in part sup-
ported by similar pattern in Taoism, including the nine-fold ritual action
after the initial establishment of the altar.

As such, what is called sacred numerology captures the notion of a
world matrix: the numerological encoding of celestial cycles in the sa-
cred texts, 12 for the year, 18 for the Saros cycle of the eclipses, 19 for

8 Pingree, Astral Omens, p. 50.
7 Cf. Windfuhr, “The Word in Zoroastrianism”, pp. 159 ff.
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the Metonic cycle, and ultimately of the cycle of 25920 years of the pre-
cession of the equinoxes, in which a Zoroastrian ‘millennium’ once
would have been understood as not as ‘1000°, but as ‘millennial unit’,
that is 2160 of true years, based on the traditional assumption of 72 years
for one degree. This is not different from encoding the arrangement of
the physical cosmos in the ritual area, and in the text itself, since lan-
guage is linear and cyclical, poesis; nor is it different from the encoding
in movement of the two magic squares made by the eight priests.

Creating this harmony in one Yasna service prepares for the next in
the great cycle, which cannot be interrupted. This harmorly is seen as
creating the true reality of the natural process, that ‘forces’ purification
and healing.






ASPECTS OF THE ‘INTERIORIZATION’ OF THE
SACRIFICE IN THE ZOROASTRIAN TRADITION

Antonio Panaino

After an introductory analysis of the different meanings assumed by the
Avestan verb yaz- (‘to worship, consecrate and sacrifice’), this article
deals with a number of Avestan passages concerning the ‘self-consecra-
tion’ of the uruuan- ‘the (inner)-soul” or ‘breath-soul’, and of other parts
of the human being (like the frauuadi- ‘the pre-existing soul’ (or simply
‘pre-soul®), the ustana- ‘the animation’, the ast- ‘the bone(s)’). These
passages are discussed in the light of the Indian conception of the ‘inte-
riorization’ of the sacrifice showing some common patterns with the
Zoroastrian one. Such a comparison sheds new light on the exoteric and
speculative dimension of the Indo-Iranian ritual thought.

1. MEANING AND FUNCTION OF THE AVESTAN VERB YAZ-
AND THE QUESTION OF SACRIFICIAL IMMOLATION
IN THE ZOROASTRIAN TRADITION'

The yasna (‘the act of worship, sacrifice and consecration’) is the centre
of the ritual dimension of the Mazdean culture,” which presents a deep
and complex symbolism and a number of remarkable speculative con-
ceptions. These refer to a meta-temporal and extra-mundane state, where
divine and human beings are put in communication. The performance of
the ritual, in particular through the action designated with the Avestan
verb yaz-,’ involved many different forms of religious behaviour and

' The following abbreviations are used to refer to Iranian texts: Ny. = Niyayisn; Yt. =
Yadt; Y. = Yasna; Vd. = Widéwdad; Ir.Bd. = [ranian Bundahi$n.

2 I have offered a general discussion on the Zoroastrian ritual dimension in my forth-
coming text of the Quatre lecons au College de France, entitled Rite, parole et pensée
dans l’Avesta ancien et récent. Quatre lecons au Collége de France (Paris, forthco-
ming).

? On this concept see the different reflections offered by E. Benveniste, “Sur la termi-
nologie iranienne du sacrifice”, Journal Asiatique 252, 1964, pp. 45-58; J. Haudry,
L’emploi de cas en vedique. Introduction a l'étude des cas en indo-européen (Lyon,



234 ANTONIO PANAINO

aims. The act of yaz- can be designated as a ‘worship’, as it is generally
translated in English, but, in the framework of the Indo-Iranian tradi-
tion,* it corresponds to the idea of “sacrifice” in a strict and a general
sense. This in fact is the meaning very often attested in the other Middle
Iranian traditions.” Actually there are some Avestan passages in which
the verb yaz- refers to a real immolation.’ In some special cases this verb
probably designates a form of veneration, i.e. the oral expression of a
prayer or the immediate mention of the name of a divinity. This is per-
haps the case of Mifra, whom the heads of the countries have to imme-
diately worship on the battlefield before the enemy (Yt. 10, 8-9).” Apart
from that, we have to remark that the notion of “veneration” was prop-

1977), p. 49; J. Narten, “Zur Konstruktion von avestisch yaz”, MSS 45 (Festgabe fiir K.
Hoffmann, Bd. 2), pp. 171-181 = Kleine Schrifien Bd. 1, ed. M. Albino/M. Fritz (Wies-
baden, 1995), pp. 297-304; J. Kellens, “Langues et religions de I’Iran”, Annuaire du
Collége de France 1999-2000. Résumé des cours et Travaux (Paris, 2001), pp. 721-
751, pp. 741-744; see also Chr. Bartholomae, Altiranisches Worterbuch (Strassburg,
1904), cols. 1274—1279.

* See A. Hillebrandt, “Ritual-Litteratur. Vedische Opfer und Zauber”, Grundriss der
Indo-Arischen Philologie und Altertumskunde, ed. G. Biihler. Band 3,2 (Strassburg,
1897),p. 11.

> See Benveniste, “Sur la terminologie iranienne du sacrifice”, p. 47.

® It was J. Narten (Kleine Schriften, pp. 299-300) who discussed some Late Avestan
passages (Yt. 5, 21, etc. and Yt. 9, 3 etc.) which show the verb yaz- plus the double
accusative (name of the god and a numeral referring to the number of the animals to be
sacrificed as, e.g. tqm yazata ... satom aspangm hazapram gauugm ...). She suggested to
emend them assuming that in these cases the original construction had the verb yaz-
governing the acc. of the name of the worshipped divinity but also the locative of the
things to be obtained by means of the ritual act (tgm yazata ... satse aspangm hazayprae
gauugm ... “he worshipped her in order to obtain one hundred of horses, one thousand
of bulls”). This interpretation has been independently contested by J. Kellens (“Langues
et religions de I’Iran”, p. 742) and by me and my pupil Circassia (L 'inno avestico a
Druuaspa. Tesi di laurea in Filologia Iranica. Universita degli Studi di Bologna. Facolta
di Conservazione dei Beni Culturali. Sede di Ravenna (unpublished; Ravenna, 1998—
99), pp. 47, 101-105). The criticism does not strictly concern the philological points of
the emendation to be introduced on the text of Geldner, but the meaning of such a
special construction according to Narten’s solution. In fact the locative should have an
elliptic temporal value according to Kellens (“lorsque 1’on offre cent étalons ... lors
de la cérémonie ou I’on offre cent etalons”) or that of limitation (“in the number of one
hundred horses ..., or in the amount of hundred horses ...””) according to me and Circas-
sia.

7 See 1. Gershevitch, The Avestan Hymn to Mi6ra (Cambridge, 2™ ed. 1967; 1¥ ed.
1959), pp. 76—79. On the other hand, it is impossible to exclude that the text is referring
to the complete celebration of a sacrifice before the enemy does so.
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erly expressed with namah- ‘veneration, homage’ and with the denom-
inative verb namaxiia- / namarha- ‘to venerate, to pay homage’. We
also find expressions in which the construction yaz- yasnam occurs. In
many cases this referred to the consecration and veneration of an
Avestan text. In this respect I have to underline the fact that the main
part of the Gabic liturgy can be simply described as a “liturgy of the
word”, i.e., more clearly as an offering to Ahura Mazda of the most sa-
cred texts practically without the performance of complex acts or of
ritual ceremonies.® In some circumstances, however, the worship, in
particular when accompanied by the oblation of sacrificial ‘meat’ (mii-
azda-, “Opferspeise”),” or by libations of haomic milk and of conse-
crated water (zao6ra-), offerings of bread, butter or simply through the
recitation of ritual formulas, can be assumed as representing a direct
continuation of a ‘sacrificial tradition’. Such a tradition not necessarily
has to be understood in the restricted sense of an actual immolation or of
an animal sacrifice, but as a symbolic sacrifice or consecration to be
offered to Ahura Mazda, the Ama§a Spoantas, the yazatas (i.e. the wor-
shipful minor divine beings) or other abstract and concrete concepts. In
addition, also in the circumstances where no action was performed, as in
the just mentioned case of the Gabic liturgy, it can be rightly questioned
if yaz- exclusively referred to an adoration, more or less in a Christian
sense (or more precisely in a certain way of representing the Christian
sense),'° or if we have to do with an abstraction or with a symbolization
of an original sacrificial act, which actually was metaphorically trans-
formed—through a substitution—into a vegetal or liquid offering or into

% See A. Panaino, forthcoming.

® Bartholomae, Altiranisches Wérterbuch, col. 1193; as M. Haug, Essays on the
Sacred Language, Writings, and Religion of the Parsis (London, 1883), p. 139, 2,
noted, the Parsis’ attempt of interpreting this word as ‘fruit’ is incorrect.

' In fact the mass, especially in the Catholic tradition, contains a real repetition of
the sacrifice of Christ in flesh and blood, which in any case is assumed to actually
represent a real immolation thanks to the so called transubstantiation (“the real change
of substance”™). In other words, without a physical sacrifice, the bread and the wine are
assumed to have been substantially (and not simply) modified and transformed in flesh
and blood. Of course, this doctrine does not correspond to the Lutheran and to the
Calvinist ones, but it shows how an archaic sacrificial tradition can find a deep persis-
tence. On the other hand, as W. Burkert, Mito e rituale in Grecia. Structure and History
in Greek Mythology and Ritual (1979), trans. F. Nuzzacco (Roma/Bari, 1996), pp. 90—
91, has shown, the use of bread instead of flesh and of wine instead of blood, is a prac-
tice originating in the Bronze Age. With regard to the Zoroastrian tradition see R.Chr.
Zaehner, Teachings of the Magi (London, 1956), pp. 129-130.
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a simple evocation of a primitive sacrifice. It is, for instance, very diffi-
cult to deny that the offering and the pressure of the haoma- was an
unbloody'' ‘sacrifice’ or at least a “consecration” and that Haoma is a
divine being which can at the same time be worshipped and immolated
(through its pressure) during the ritual enactment of the yasna-.'> Con-
sidering some other famous examples, for instance when Ahura Mazda
worships (yaz-) Tistrya, Mifra, Anahita, and Vayu (Yt. 8, 51, Yt. 10,
123-125, 140, 143, Yt. 5, 17-19, Yt. 15, 2-4,), it would be absurd to
imagine that the supreme god was offering an ‘adoration’ to his divine
(and subordinate) collaborators (Pahl. hamkaran). I would like to point
out that specifically in the case of Yt. 8, Ahura Mazda performs a yasna-
in which the individual name of Tistrya is mentioned (azom y6 ahurd
mazdd tistrim ... aoxté.namana yasna yaze “It is I, Ahura Mazda, who
worship Tistrya ... with a sacrifice in which (his) name is uttered”)."
Then the definition of these yasnas and of this in particular simply as a
‘worship’ would result in a pure game of words. On the contrary, I be-
lieve that thanks to this ritual act, i.e. with such a yasna- to be under-
stood as a ‘sacrifice’, he was celebrating a rite aiming at the enforcement
of this divinity, according to a doctrine of the sacrifice which is directly
confirmed in Pahlavi literature'> and that was well attested in Vedic
India too.'° I do not know whether the strength that was transferred

"' See the discussion of the problem in Zachner, The Teachings of the Magi, pp. 126~
130. The haoma- (Pahl. hom) is the name of an intoxicant plant and of a beverage
obtained trough its pressure; in some cases mixed with milk (haomic milk). The same
term 1s also used for the divinity associated with this plant.

2 For the Vedic side see Ch. Malamoud, Cuire le monde. Rite et pensée dans I'Inde
ancienne (Paris, 1989), pp. 54-55. We may recall that when Haoma, in Yt. 9, 17, per-
forms the act of yaz-, this verb governs only the accusative of the pronoum referred to
the divinity to be ‘worshipped’ (in this case Druvaspa) while there is no mention of the
animals to be offered to her. As Benveniste, “Sur la terminologie iranienne du sacri-
fice”, p. 46, has remarked, such a construction in which the verb “est pris absolument”
is different from the other ones attested in the same hymn, where the primordial sacrifi-
cers also offer in sacrifice a number of animals and the verb yaz- governs two different
grammatical cases (See again note n. 5). Rightly Benveniste, “Sur la terminologie
iranienne du sacrifice”, pp. 46—47, stated that in this very case the value of yaz- cannot
be surely established.

1 See A. Panaino, Tistrya. Vol. |. The Avestan Hymn to Sirius (Rome, 1990), pp. 51,
116.

'* See Panaino, Tistrya, p. 50.

'* Panaino, Tistrya, p. 116.

16 See A. Panaino, “An Aspect of the Sacrifice in the Avesta”, East and West 36,
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thanks to this yasna to Tistrya (ten horses, ten camels, ten bulls, ten
mountains, ten channeled waters) was just a metaphor or if it referred to
areal immolation or consecration of some animals and natural elements
whose force was thus to be given to this divine being collaborating in the
cosmic battle against the forces of evil. By the way, in this very case, it is
difficult to try to say more about a ritual directly performed by the high-
est god or to try to identify this special kind of yasna- with any practical
action. In fact we do not have any clear description of it and we do not
know what a form of sacrificial behavior was properly attributed to
Ahura Mazda, because his state is completely different from that of the
human beings, and, for instance, sacrificial death and ritual immolation
probably were behaviors extraneous to his paradisiacal dimension.!” On
the other hand it is clear that the yasna- here reveals the nature of the
supernatural power stemming from the sacrifice in se. This was such a
great power that the same Ahura Mazda had to produce it by means of the
act of yaz- with a yasna-. In other words, the sacrifice was a creative
performance.'® This is particularly true in the case of the ritual sacrifice
offered by Zurwan in order to generate a son or in the recitation of the
hymns performed by the Indian god Prajapati.' In both cases these ritu-
als were not perfectly fulfilled: Zurwan doubted of the result of his sacri-
fice and thus generated both Ohrmazd (from the sacrifice itself) and
Ahreman (from the doubt); Prajapati produced the devas (the gods) dur-
ing the diumal recitation but generated also the asuras (the demons)
during the night.

We should also mention the final great Ga6ic ritual that will be held
by Ohrmazd (as a zot, i.e. as ‘the first officiating priest’) and Sro$ (as a

1986, pp. 271-274; Panaino, Tistrya, p. 116.

' However, we have to recall, as otherwise noted in this article, that Eznik consid-
ered the sacrifice offered by Zurwan to himself as an immolation, but this interpretation
could have been generated by a misunderstanding.

'8 See R.Chr. Zaehner, Zurvan, A Zoroastrian Dilemma (Oxford, reprint New York,
1972), p. 62.

1® Satapatha Brahmana, X1, 1. 6. 6-11; cf. A. Weber, The Catapatha-Brahmana in
the Madhyandina-cakha with extracts from the Commentaries of Sayana, Harivasmin
and Dvivedaganga (Varanasi, 1968), p. 832; see also S. Légvi, La doctrine du sacrifice
dans les Brahmanas (Paris, 1889), pp. 27, 44—45; J. Varenne, Mythes et légendes
extraits des Brahmana (Paris, 1967), pp. 21-22; W. Doniger, Le origini del male nella
mitologia indu, trans. V. Vergani: The Origins of Evil in Hindu Mythology (Berkeley,
1976/Milano, 2002), pp. 88-89.
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raspig, ‘the second officiating priest*).”° This will be not simply a ritual
act but a cosmological performance restoring the perfect dimension of
universal beatitude after the gumeézisn period, i.e. the period of mixture
following the intrusion of evil’s forces in the divine creation (Ir.Bd.
XXXIV, 22).2' This ritual will be anticipated by So¥yans (the final Sav-
iour) and his helpers by means of the actual immolation of the bull
Ha8ayan§ (Ir.Bd. XXXIv, 17), which will be slain and its fat used for the
preparation of the white hom (i.e. the white haoma-).** In that case the
term yazisn is used with the verb kustan — to slaughter (ud gaw i haday-
ans pad an yazisn kusénd “at that sacrifice they slaughter the bull
Hadayan$™).” Thus, when I will refer in the present work to the sacrifi-
cial sphere I do not want to limit the focus on immolation rites, nor to a
rude conception of the rituals. However, in the Pahlavi literature we
come across a kind of ‘metaphysics’ of the sacrifice, established and
performed by Ohrmazd in the méndg state (see Bd.Ir., ITI, 23):** ohr-
mazd abag amahraspandan pad rapihwin gah ménog yazisn fraz saxt
andar yazisn kunisn dam hamag bé dad ... “Ohrmazd with the Amah-
raspand at the Rapihwin time (i.e. ‘at Midday’) prepared the celestial
sacrifice” (or “the spiritual (performance) of the sacrifice”, if we read
menog T yazisn). “During the performance of the sacrifice, the entire
creation was created”’.

Immolations were in any case continuously performed throughout the
Iranian and Mazdean religious traditions, from the Achaemenid till the
end of the Sasanian periods, as it is confirmed by Herodotus and Xeno-
phon®® or by the Armenian sources.”® In the Sasanian inscription of
Sabuhr at the Ka‘ba-i Zardust (see, e.g. ch. 35 and ff.) we find an im-
pressive number of lambs (Pahl. and Parth. akbrid; Gr. npéBotov) to be
offered in sacrifice together with ‘bread’ (Pahl. and Parth. nan; Gr.

Zaehner, Zurvan, A Zoroastrian Dilemma, p. 69.
21 Zaehner, The Teachings of the Magi, p. 150.
2 Zaehner, The Teachings of the Magi, pp. 148—149.
See Zaehner, Zurvan, A Zoroastrian Dilemma, pp. 210-211, n. 8.
Cf. H.S. Nyberg, “Questions de cosmogonie et de cosmologie mazdéeennes”, Jour-
nal Asiatique 1929, pp. 193-310, pp. 236-237; B.T. Anklesaria, Zand-Akasth, Iranian
or Greater Bundahisn (Bombay, 1956), pp. 44-45; on the notion of ménog see Sh.
Shaked, “The Notions ‘méndg’ and ‘gétig’ in the Pahlavi Texts and their relation to
Eschatology”, Acta Orientalia 33, 1971, pp. 59-107, in particular pp. 59-61; reprinted
in Sh.Shaked, Studies in Religious History and Intercultural Contacts (Norfolk, 1995).
2 See Benveniste, “Sur la terminologie iranienne du sacrifice”, p. 46.
26 See Benveniste, “Sur la terminologie iranienne du sacrifice”, p. 48 and passim.
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&ptog) and ‘wine’ (Pahl. may; Parth. ma8, Gr. oivog) in favor of the
souls (pad ruwan) of the king and of the members of the royal family
and of the court.”” The focus of Pahlavi literature rather lays on the in-
terdiction of ‘unlawful killing’ of the animals (a-dadiha kustan 7 gawan
ud gospandan), 1.e., to avoid unnecessary killing of animals and in par-
ticular of young animals, than on the interdiction of slaughtering animals
in general. On the contrary, it was allowed to strangle them.?* Chapter XI
of the Sayest né-Sayest carefully describes how a géspand which has
been slaughtered has to be divided in pieces (gospand ka kust ud parag
kard), that belong to the singular divinities.”” In any case, as noted by
Benveniste,® according to the Armenian sources, the clear Persian loan-
words, yast ‘sacrifice’ and yazel ‘to sacrifice’ evidently refer to an ani-
mal immolation; it is also to be remarked that, in the description of the
sacrifice celebrated by Zurwan, Eznik uses the expression yast(s) arnel
‘to offer sacrifices’, while Ohrmazd is yastacin ‘born from the sacrifice’;
in particular Eznik makes a polemical issue of such a primordial sacrifice
performed by Zurwan, wondering about “what did he offer at all”, if the
animals were not yet created? As again Benveniste has shown, it means
that some forms of yasna- were no doubt violent (i.e. with real immola-

¥ See Ph. Huyse, Die dreisprachige Inschrifi Sabuhrs I. an der Ka'aba-i Zardust
(SKZ), Corpus Inscriptionum Iranicarum. Part 3. Pahlavi Inscriptions. Vol. 1. Royal
Inscriptions with their Parthian and Greek versions. Texts 1. 2vols (London, 1999),
vol. 1: p. 48 ff.; vol.2: pp. 1 11-112; cf. Benveniste, “Sur la terminologie iranienne du
sacrifice”, p. 48.

28 See in particular Sh. Shaked, “The Moral Responsability of Animals. Some Zoro-
astrian and Jewish Views on the Relation of Humans and Animals”, Kontinuitditen und
Briiche in der Religionsgeschichte. Festschrifi fiir Anders Hultgard, ed. M. Stausberg/
O. Sundqvist/A. van Nahl (Ergénzungsbinde zum Reallexikon der Germanischen Alter-
tumskunde 31; Berlin/New York, 2001), pp. 578-595, p. 585, and Ph. Gignoux, “Die-
tary Laws in pre-Islamic and post-Sasanian Iran: a comparative survey”, Jerusalem
Studies in Arabic and Islam 17, 1994, pp. 16—-42, pp. 21-22. It is peculiar that the habit
of strangling the sacrificial animal, as suspected by J. Kellens, Zoroastre et I’'Avesta
ancien. Quatre legons au Collége de France (Paris, 1991), p. 50, seems to be con-
demned in the Gabas; see in particular Y. 44, 20. We have also to recall that the Per-
sians (and Iranians in general) were not strictly vegetarian. See now also A. de Jong,
“Animal Sacrifice in Ancient Zoroastrianism: A Ritual and its Interpretation”, Sacrifice
in Religious Experience, ed. A.l. Baumgarten (Studies in the History of Religions 93;
Leiden et. al., 2002), pp. 127-148.

¥ See F.M. Kotwal, The Supplementary Texts to the Sayest né-Sayest (Kebenhavn,
1969), pp. 22-25. '

3® Benveniste, “Sur la terminologie iranienne du sacrifice”, pp. 49-54.
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tions of animals).”" This is also clear if we think about the sacrificial
cooking (pac) of domestic animals [pasu-] that is doubtless referred to in
Yt. 8, 58-59 and in the parallel passage of Yt. 14, 50-51, arite to which
the enemies of the Good Religion were not admitted.’> Moreover, we
have to consider the references to the immolation of horses, bulls and
rams [aspa- arsan-; gauu-; anumaiia-) in the catalogues of the Yasts 5, 9
and 17.%

Coming back to the oldest Avestan periods, we do not know in detail
the actual situation and we have to consider the possibility that a sacrifi-
cial immolation could have been simply evoked but not really done
through a kind of bloodless sacrifice offered as a substitution of the cruel
one. Apropos, we have also to consider the fact that the Hindu traditions,
when they have assumed a strong vegetarian orientation, did not elimi-
nate or erase the Vedic ritual, but this has actually assumed only a meta-
phoric value without any direct correspondence to the ancient rituals of
animals’ immolation evoked in the recited texts. In the Zoroastrian mi-
lieu, for instance, no animal is killed, but, as already Haug34 underlined,
“only some hair of an ox is placed in a small vessel and shown together
with the other things, to the fire. This is nowadays the only remnant of
animal sacrifice on this occasion, but formerly they used a piece of meat
besides”.

2. THE ‘INTERIORIZATION’ OF THE SACRIFICE
ACCORDING TO THE AVESTAN TEXTS

In the following pages I would like to focus on some Avestan texts pre-
senting us with a particular conception which concerns a kind of ‘interi-
orization’ of the yasna according to a pattern that—as we will see—can
find very close correspondences in the Brahmanical literature. Such a
developed and speculative conception of the sacrificial rite does not
appear only in the Later Avesta, and then in the Pahlavi texts, but it is
already attested in the first two paragraphs of chapter 39 of the Yasna
Haptanhaiti, where it is stated:

3! Benveniste, “Sur la terminologie iranienne du sacrifice”, pp. 50-51.

32 Panaino, Tistrya, pp. 81-82, 145-146.

¥ See S. Circassia, L 'inno avestico a Druuaspa; cf. J. Kellens, “Langues et religions
de I’'Iran”, pp. 741-744; Benveniste, “Sur la terminologie iranienne du sacrifice”.

** Haug, Essays on the Sacred Language, Writings, and Religion of the Parsis, p. 281.
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(1) i6a at yazamazde gaus uruuanamca tasanamca ahmakang aaturund
pasukangmea yoi nd jijisontt yagibiiasca toi a yaéca aéibiié a aghan (2)
daitikangmca aiditingm hiiat uruno yazamaide a$dungm aat uruno ya-
zamaide hudo.zatangmcit narqgmead ndiringmea yaésqm vahehis daend va-
nainti va vanghan va vaonara va.

“(1) Thus we worship the uruuan- of the cow and (its) Fashioner; then we
worship our own uruuan- and (those) of the domestic animals that try to
gain our favor, and the favor of those for whose disposition they are and the
favor of thos