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THE RULES OFTRANSCRIPTION

In the main body of the book a simplified transtiap of the Persian
and Arabic names and terms has been used. Theripits is based on
the English spelling rules. The names and tern&ralbic origin are given
in the version used in the contemporary Persiarguage: for example,
Hoseyn instead of Arabic al-Husayn, Jalaloddin Rimstead of Arabic
Jalal ad-Din Rumishohadainstead of Arabishuhadamoharraminstead
of Arabic muharram The terms and proper names established in the
English language have been left unchanged, for pkimaminstead of
emam Khomeini instead of Khomeyni.
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INTRODUCTION

The idea of shahadds one of the fundamental concepts in Persian
culture. Nowadays, it is usually interpreted as artyn’'s death of the
adherents of Islam. The notion, which is well knowrislamic tradition,
has developed mainly in the Iranian Imamite Shilishi‘e emamiyé also
called the Twelve-Imam Shi'ism, Arabisna‘ashariyyé It was Shi'ism
that developed the idea of shahadat and gave ibvits sense, which
manifests itself,inter alia, in a well-developed cult of martyrdom.
Suffering and martyrdom have been characteristi¢hef Shi'ite Islam
almost since the beginning of its existence.

The emergence of Shi'ism is related to the firspdies concerning the
supremacy over all Muslims. Following the death Mbhammad, a
number of the adherents of Islam opting for thegple of heredity chose
Ali, son of Abu Talib, as his successor. The fokwss of Ali called his
leader the imam leader, a model, and they namethsiges Shi'a,
meaning “partisans” or “party.” However, many Mus# opted for a
democratically elected successor of the PropheeyThere called the
people of the traditiomahl as-sunnaTheir candidate was Abu Bakr, the
Prophet's closest companion and the father of hisd twife Aisha.
Finally, in 632 Abu Bakr was selected to become fing caliph, the
Prophet’'s successor and plenipotentiary. Soon,afese developments
caused a permanent split in Islam. The followerthefhereditary rule of
Ali and his offspring did not put an end to theuggle which continued
between the above-mentioned groupings for many rgeegs to come.
During this strife all the Shi'ite imarfisvere killed, which made the idea
of shahadat acquire a special meaning in the Shiéddition. Shi'ism gave
it a profound sense which went beyond the undedstgnof shahadat
adopted in other schools of Islam. The idea of ynddm has met with
favourable conditions especially in Iran.

The concept of shahadat and the related cult ofyntlarm can be seen
in the whole Persian tradition after the Arab casju There are ample
traces proving the existence of the idea of shahad&e Iranian culture.
The importance of martyrdom may be evidenced bygicels rituals
commemorating the deaths of the imama.ziye (passion plays) are an
example of a theatrical form of keeping alive thenmory of the imams.
The play combines the ritual fight, recital of paemritten in honour of
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the imams and funeral processions accompanied Ibfiaggellation and

mourning. The cult of martyrdom is also reflected literature. Self-

sacrifice and heroism were portrayadter alia, in the Persian national
epic Shahnamé,Shi'ite hagiographic literature and in contempgreles

and political and religious texts. The cult of s&dicrifice permeated all
Persian culture thus shaping the identity of IragiaBeing in close touch
with this idea, they developed a special sensjtitdt suffering and pain,
which does not exist in such a form with other Nmsl Today, the
willingness to self-sacrifice is one of the mairtioial characteristics of
the Iranian people.

The question arises as to why the ideas of shahad#ering and
martyrdom are so important precisely among Iranidsndering such
reflections, we need to answer other fundamentabtipns such as: how
do the Persians themselves understand this conebpt, does the term
shahadat mean to them, what content does it cadywdat patterns and
norms of behaviour does it impose?

It was not easy to conceive the sense given bylrdn@ans to the
concept of shahadat. Here, we encountered the papidems as in the
case of fundamental concepts functioning in othdtuces, e.g.,Tao or
Atman They are related to the ancient, or even arclatigeas, which
evolved over many centuries. At times, they wouldel some of their
meaning, and at some other time, they would bequenmeated with new
content. As a result, today these are equivocates which evoke
numerous associations in people representing écylart cultural circle
and they apply to different aspects of culture. Whgey penetrate other
communities, they are understandable there to arllynited extent, and
they are usually understood in a simplified wayisTwas rightly pointed
out by one of the contemporary Persian thinkers, $Yari‘ati: "The
concepts firmly established by specified culturencéhe meanings which
cannot be easily understood by somebody from aeiitictircle.®

Shahadat is an example of such a concept. Morenzové often it
penetrates the Western World, where it is undedstoo the most
fundamental meaning: as a martyr’s death by theratits of Islam during
the "holy war.” For Iranians, however, shahadatinasy other meanings.

The proper understanding of the sense and contehisanotion by the
Persian people requires the knowledge of a broddrali context. This
type of research should employ interdisciplinarythods: starting with
philological investigation, through hermeneuticsatathropology. Direct
translations and philological analysis of the camgerary Iranian political
and religious texts allow us to explain the worthdlsadat” only at the
basic level, where it denotes a testimony of faitid martyrdom. This
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research, however, does not allow us to fathomdieth of the idea.
Confining oneself to a mere philological analysiswd mean depriving

this concept of its numerous important nuances apdnotations.

According to L. Kotakowski, it would evidence thamh the natural way

we try to render the foreign texts in the dialeet kmow, and we lose the
sense.”

Hence, we should not treat philology as the onigridic method that
allows us to grasp the sense of the concept ofast@hespecially that it
occurs in many other cultural contexts. A more épith content inherent
in the idea of shahadat may be unearthed only wheemwhole culture will
be treated as one text. This is assumed by herrtiesiethat is to say, the
study of interpretation theory. It requires of vsrénder comprehensible
what has been said in a foreign language. As Hs&lamer notes, "such
translation may be carried out only on conditioatthne understands the
sense of the utterance and that it is constructad the beginning in the
medium of a second languadgeProper understanding, therefore, requires
the knowledge of habits, myths, symbols and marherotaspects of
culture. Thus, the point is not only to translatenf one language to
another but also to render from one culture to l@vtThis shows that
such research also applies to anthropology. C.t&betds that C. Geertz
holds that “translation is far from being a simpkensformation of foreign
ways of expression into domestic categories we yappl them (this
measure precisely impoverishes the meaning), lieraattempts to show
the logic of their [other people’s] perspectiveoim stylistics.”

If culture is regarded as one set of different rfestations of
intellectual reality, one should go back to theniaa roots of the concept
of shahadat. In order to do that, anthropologicalbovdedge was
indispensable. It allowed the author to associateidea of shahadat with
the archetypal conception of sacrifice. Especiallpiring are the views
of anthropologists such as G. J. Frazer, A. E.elenbl. Griaule or G.
Dieterlen, who maintain that sacrificial action® alosely related to the
idea of rebirth through death and to the ensuirsgesiance of sacral forces
in the world.

The inquiry into the concept of shahadat has rexe#hat it is also
connected with the psychic sphere, which relatesdtttudes and emotions
that play an important part in upbringing and shgpspecific attitudes.
For this reason, the proper understanding of tleemt of shahadat must
be based on the theory of psychological emotiortse Tost useful
conception is D. Goldman’s notion of emotional liigence, which
enables one to realize one's own emotions andnfgelof others, and
determines an effective use of intellétTheories from the psychology of
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emotions allow us to discern the concept of shahada new light. They
make it possible to show its key meaning in thgsttaof human identity.
Also, they help us understand how the idea of stathaffects the
attitudes of the Iranian people and how, owing he emotions, this
concept becomes firmly established in their imatipma

Taking into consideration the diverse research oushneeded to
investigate the idea of shahadat in the Persiatreylthe book has been
divided into two parts. Part One, entitled “Fronti&iéce to Martyrdom
is devoted to the discussion on the origin and e of shahadat in
Iranian culture. In quest for the Iranian rootgtd$ idea, we went back to
the archetypal notion of sacrifice, which in antittmes may be related to
the issues of the cult and ritual sacrifice. Thenreource used for the
purpose of this research is tifasna,or the “Book of Worship'the most
comprehensive part of thivesta,the holy book of Zoroastrianism. It is
the handbook of sacrificial rites of the Indo-Iramitribes.

Another important source of information for the uimy into the idea
of sacrifice and tradition of self-sacrifice in hian culture are the stories
and tales of legendary kings and heroes of Iracgroed in the New-
Persian time inShahnameby Abolghasem Tusi, popularly known as
Ferdowsi. At the turn of the 10th century, he aibel and wrote down the
existing tales and historical traditions which weegtly known only from
oral accounts. IIShahnamehe idea of sacrifice is often identified with the
idea of self-sacrifice. The concept of sacrificeswamilarly viewed in
Islamic times. The topic of martyrdom and sacrifices already dealt with
by the poets who lived in the 12th century, for rapée, Sana‘i and
Kavami of Rey. A great deal of valuable informatiom the idea of self-
sacrifice has been mostly preserved in the SHiggiographic literature,
which provides an important source for researchtten Iranian Shi'ite
tradition of martyrdom. In Islamic times, sacrifie&s usually associated
with martyrdom and this is precisely the moment mitke concept of
shahadat appears. The basic material used forréssarch comprises
prose works extolling the sacrifice of the Shi'itaams. This literature
flourished under the Safavid dynasty. When the \Bd$a(1501-1731)
came to power, the political situation of the Sh8i changed. Shi'eame
to be an official religion in Iran, which influenddurther development of
hagiographic literature. It gave rise to a new entrcalledmaghtalnevisi
which encompasses the stories of the martyrdomliofdd his family.
The first maghtalwritten in Persian by Hoseyn Vaez Kashefi (d. 1504
was Rowzat al-shohadd.An important source used for the study into the
evolution of the idea of self-sacrifice are alse thxts ofta‘ziye (passion
plays), that is to say, religious performances tev@o the martyrdom of
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the Shi'ite imams? Another trend in the development of the idea of
sacrifice may be noticed when we study Sufi liter@t which concentrates
on the spiritual dimension of sacrifice and onitiver perfection.

The first part of the book ends with the chapterated to the analysis
of the idea of shahadat in present-day Iran. I tieispect, the most
important is the period of the Iranian Revolutiardahe Iran-lraq War,
that is to say, the time which saw the revivalto$ idea. The analysis of
the contemporary political and religious texts abous to show attempts
at interpretation of the concept of shahadat bysemeday Iranian
ideologists and thinkers.

The Second Part of the book, entiti&thahadat and the Virtue of
Bravery,presents shahadat as part of the cultural pattdrith, owing to
religious and literary tradition, has influencee tbhaping of the Iranian
national identity over the centuries. It includé® tpresentation of the
symbols and patterns of behaviour connected with ittea of self-
sacrifice to which the Iranians refer. It explaimsw they were used to
shape the imagination and emotions of the Iraniaopfe, how this
affected their attitudes and relations with ther@umding reality and the
type of their social and political activity. Sindbe idea of shahadat
acquired special significance first and foremostrirdy the 1979
Revolution and the Iran-lrag War, it has also bpessented how Iranian
leaders made use of the idea of shahadat and tdedeability of the
Iranian people towards empathy to achieve spepdiitical objectives.

The main source material in the second part obtiek is the political
and religious literature, in particular the writgngf the four authors who
exerted considerable influence upon the conscimssoé the Iranians in
modern times. These are ideologists of the IrariRevolution: Al
Shari'ati, Morteza Motahhari, Ruhollah Khomeini aadcontemporary
philosopher Abdolkarim Soroush, who representsntiiieu of the Iranian
intellectuals open to new currents and patterns. oAlthem studied
theology and they are regarded as representativdsaman religious
modernism in the literature of the subject.

Iran has always had many reformers in various dospasuch as
literature, politics and religion. Political andligous thought in Iran
flourished in the 19th century. Many intellectuafsthat time launched a
discussion on the role of Islam in confronting tbleallenges of the
contemporary world, the modernization process aodtacts with the
West. The pioneers of this trend were, among othsbas Mirza, Amir
Kabir or Mirza Malcolm Khan. In a way, contemporatlyinkers are
continuators of the traditional political and rétigs discourse. This does
not mean, however, that they represent the samesvie
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Khomeini and Motahhari are, above all, traditionlmas, i.e., high-
ranking Shi’ite clergymen. Both held the title ofagollah!® Khomeini
was also awarded the titmarja‘-e taghlid (source of emulatiory the
highest authority in spiritual matters. Khomeinisna man who enjoyed
unusual personal charisma, and was called imamhéyiranians. As a
leader of the Iranian Revolution, he sharply dastd the shah and his
policies from the beginning of his activity.

Unlike Khomeini, Motahhari did not address the essudirectly
connected with politics in his books. Philosophysviis main domain of
interest. This is reflected in his writings, mo$which are devoted to the
problems of philosophy, ethics and morality.

Shari‘ati, who died in 1977, is also among the iegddeologues of
the Iranian Revolution. However, in contrast to Kiani and Motahhari,
he represented an approach which combined modercagdn with the
indigenous traditions of the study of the Kofan.

Abdolkarim Soroush represents the milieu of thetjpegolutionary
Iranian intellectuals open to new currents and epatt Primarily a
philosopher, in some respects he resembles Shalikie the latter,
Soroush studied in the West, but at the same tis)gibws are rooted in
the traditional Persian outlook. This is evidendeter alia, by his interest
in Sufism and the writings of a great mystic Jaddio Rumi (1207-1273),
also known as Mawlavi or Moulartd Like Shari‘ati, many years ago,
Soroush is also popular today mainly among younbetucated Iranians.

The idea of shahadat is the topic of many scienfifiblications,’ in
which it is considered an important component ofrsR@ culture.
However, they do not present the idea in a widgsgective, which is the
aim of the present book. From the perspective ®Ftftire Persian culture,
the idea of shahadat appears to be a paradigm viaisthecome firmly
established in religious and literary traditioncginthe pre-Islamic time
until the present day. This attitude towards theaief shahadat enables
one to understand a multiplicity of its meaningsichk in turn, allows us
to understand such events as the Iranian Revolatonthe Iran-lrag War
as well as social behaviours of the Iranian people.
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Notes

! shahadat- testimony of faith.

2 shi‘e emamiye- Imamite Shi‘ism.

3 esna‘ashariyye Fwelve-Imam Shi‘ism.

* This was how the dynasty of the Shi'ite leaderléd imams) was established,
Persianemam in contrast to the Sunni caliphs. For more detail this topic see
H. Corbin, En Islam Iranien: aspects spirituels et philosopldg. Le Shi'ism
duodécimain vol. 1 (Saint-Amand: 1991); A. Bausargligion in Iran: From
Zoroaster to Baha'ullaNew York: 2000); M. MomenAn Introduction to Shi'i
Islam: The History and Doctrines of Twelver Shi'ighew Haven: 1985); W.
Madelung, “Shi'a,” in: The Encyclopaedia of Islam CD-ROM Edition v. 1.0
(Leiden, The Netherlands: Koninklijke Brill NV, 199

® The English version of its title is also giventire text:The Book of KingsThe
elaboration and selection of the excerptsSbhhnameare also available in the
English language. Séhe Shahname of the Persian Poet Firdgwsanslated and
abridged in prose and verse by James Atkinson (kwontiB82).

5 A. Shari‘ati,Hoseyn vares-e AdarfTehran: 1380/2001), 253.

” L. Kotakowski,Horror metaphysicug§Warszawa: 1990), 131.

8 H. G. GadameRozum, stowo, dzief®Vvarszawa: 2000), 135-136.

° C. GeertzWiedza lokalna. Dalsze eseje z zakresu antropoiotgipretatywnej
(Krakéw: 2005), 20.

19See D. GolemarEmotional IntelligencgLondon: 2006); by the same author:
Destructive Emotions. How Can We Overcome Themeiéht8ic Dialogue with
Dalai Lama(New York: 2003). Among the greatest contributtrshe study of
emotions were also P. Ekman, R. J. Davidson arievBns.

1 H. V. Kashefi,Rowzat ash-shohad@ehran: 1334/1955).

2 The main source used here was the collection itmttan the workTa'ziye dar
Iran by Sadegh Homayuni, Iranian researchertafiye published in Shiraz
1380/2001. Fragments of the English translationataa be found in the collective
work edited by P. Chetkowski entitlefla‘’ziyeh: Ritual and Drama in Irgn
published in New York in 1979.

13 ayatollah — lit. the Sign of Godayat — sign, Allah — God; a honorific title
awarded to high-ranking Muslim scholars.

4 marja-e taghlid— source of imitation.

15 For details on the issue of democracy in Shag'agiachings see F. Jahanbakhsh,
Islam, Democracy and Religious Modernism in 1(24853—2000). From Bazargan
to Soroush(Leiden—Boston—-KéIn: 2001), 119-126.

16 Jalaloddin Rumi, a Persian mystical poet. His i@t versesMasnavi-ye
ma‘navi are called by many researchers the “Persian Kbtaencompasses the
material relating to ethnography, science of religand Sufi and folk literature.
These sermons are often written in the form of lplasaor didactic folk-tales.

" The most important works include: M. AyouRedemptive Suffering in Islam. A
Study of the Devotional Aspects of ‘Ashura in TereBhi'ism(Haque: 1975); W.
R. Husted, “Karba Made Immediate: the Martyr as Model inami Shi‘ism,”
The Muslim WorldVol. 83, nos. 3—4; A. J. Wensinck, “The Orienfaictrine of
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Martyrs,” Mededeelingen Der Koninklijke Akademie Van Wetaysoén,
Afdeeling Letterkunde DeBB, series A, no. 6 (Amsterdam: 1921); A. EzZ3te
Concept of Martyrdom in Islam,Al-Sirat12 (Tehran: 1986); F. Khosrokhavar,
L’lslamisme et la mort. Le martyre revolutionnaien Iran (Parg: 1995); J.
Winter, Martyrdom and Suffering in Islam
www.iranchamber.com/religions/martyrdom. E. ShahRlizhuheshi dar ta‘ziye
va ta‘ziyekhani dar Tehran az aghaz ta payan-e dgw Ghajar (Tehran:
1380/2001). See also the entghahid in the successive editions of the
Encyclopaedia of Islanedited by R. Peters, E. Kolberg and W. Bojrkmant the
articles concerning the term shahadat, see Carrddd& and D. Gimaret, infhe
Encyclopaedia of IslamCD-ROM Edition;The Encyclopaedia of Islabeiden:
1978)
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CHAPTERONE

SACRIFICE:
REBIRTH THROUGHDEATH

From the Arab conquest until the modern times tlomcept of
shahadat has undergone considerable evolution. Asesalt, today
shahadat is an equivocal notion which contains ipialt meanings.
Nowadays, it usually signifies the testimony otHaand martyrdom. The
concept is also connected with a broadly conceiiged of sacrifice. Thus,
in order to become familiar with the character aedse of shahadat and to
understand its meaning for the Iranian people, wstrivace the evolution
of the idea. How did it emerge, how did it evolvelavhat was the source
of the meanings it carries today? That is why wethge back to the time
of the Indo-Iranian community and to the idea afrdice.

The idea of sacrifice is one of the fundamentalcepits in Persian
culture! It can already be found in the religions and ielig rites of
ancient Aryans, predecessors of modern-day Irafidifte information
about sacrificial rituals which were widely spremmong Iranian tribes is
fragmentary. It was mainly found in literature winiarose on the basis of
archaic accounts, being usually mythical. Of sigaifit importance are
also religious texts, mainly th&veste® the Sacred Book of reformed
Mazdaism/ZoroastrianistThis is one of the most vital documents of the
Iranian tradition. The oldest parts of tAgestacome from Central Asia
and date back to the late 2nd or early 1st cenB®@y It is not known
exactly, however, whei\vestawas written down. Most probably, the
version that has been preserved was put in wramdpate as the Parthian
time (ca. 247 BC — ca. 225 ADYr the Sassanid period (225-65¥psna®
which is the most important and comprehensive pérthe Avesta’
contains most of the information about sacrificeub8antial data
pertaining to the religious cult and sacrificiabptices are also provided
by archaeological findings. Both literary sources archaeological finds
allow us to say that among Indo-Iranian tribes twajor forms of
sacrificial rites were most common. One of themoemgassed the blood
sacrifices of animals, mainly cattle, while the arttone was the ritual
drinking feast with the consumption of the sacradkd®
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The two rituals were practised in many cultutess in the case of
other sacrificial rites, their sense and signifanare discussed and
studied by researchers representing various figfidsience, including the
study of religion, sociology of religion or anthadpgy. So far, the study
of sacrifice has not resulted in one generally ptag definition of
sacrifice. As A. Quack notes, a wide spectrum dfedént kinds of
sacrifice raises doubts whether we can ever fortmaay commonly valid
ideology of sacrifice and whether this attempteiasible and reasonable at
all.®*®

When researchers inquire into the sense of sdetifites, they most
often analyse a religious and socio-religious cxintehich accompanies
specific actions. Following this line of reasoningcholars have
distinguished many kinds of sacrifices, linkingrthevith diverse religious
rites* Anthropologists, specialists in the study of rigligand sociologists
of religion give many definitions of sacrifice atite various meanings of
these rites.

In this book, for the sake of this analysis of tomcept of sacrifice in
the ancient Persian tradition, and later on in Ith@ian Shi'ism, out of
different interpretations, we have adopted the ephcof sacrifice
elaborated by anthropologists such as G. J. Frakefs. Jensen, M.
Griaule, G. Dieterlen or J. Chelhdl.They represent the group of
researchers who think that sacrificial actions @osely connected with
the idea of rebirth through death and the ensuimgjesance of sacral
forces in the world.

For G. J. Frazer, the sacrifice, which was rituéling of a divine
being or its personification (of a king or chieftaf the tribe), was made
in order to revive the divine power in the wottdA similar interpretation
can be found in the writings of A. E. Jensen, wbhtd& that the primeval
sense of sacrifice is revealed when it is integateds a dramatized re-
enactment of a certain mythical event from the istefic times!* Also,
M. Eliade holds that the sense of making sacrifisesoncealed in an
archaic theory of periodic regeneration of sacoatdés. The dramatized
scenario of the sacral rite is supposed to bedpetition of the primeval
cosmological act, a ritual reiteration of the afcti@ation, and the death of
a primeval creature is supposed to bring revivdl mabirth of life®®

The idea of sacrifice as rebirth of life throughattecan be seen in
Persian myths and in the oldest Avestan legendditibns and texts. The
belief in such revival was commonly professed alyean Mazdaism, an
old Persian religion which was based on the andglttof Ahura Mazda,
lit. the Wise Lord, creator of the world and beméda of mant® This is
shown by one of the fragments of tAeesta which states that Ahura, in
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return for the sacrifice of a cow, gave life to gk Initially, blood
sacrifice was probably also made to the spiritshef underground world
which took care of the seetls.

The idea of rebirth through death is also foundbie of the oldest
Iranian cosmological myths. It tells of the attasfkAhriman, god of evil
and darkness, on the first beings created by AMaada!® Those were:
an ancient man Kayomars, ancient animal, the cowadvodata and an
ancient plant. All of those beings had the shagkrature of a seed. They
included the features of later plants, animals hathans. That is why,
when Ahriman killed an animal or a plant, they wezborn after death in
a more perfect form. From cow semen animals arabereas from its
body there grew fifty-five species of grains andeliwe species of
medicinal plants. Many plant species also aroseobthe particles of a
dried plant. Kayomars, who probably survived aacktby Ahriman, also
gave rise to a new life after his death. On hisvgra rhubarb grew up,
which, after many years, turned into people, thst fparents of human
beings Mashya and Mashyana. The death of thecfiesttures gave rise to
new life, and, as a result, ensured the revivalthef world and its
persistence; it led to the sustenance of sacre¢or

The idea of blood sacrifice bringing revival is@bBssociated with the
cult of Mithra, an ancient deity of Aryad$Mithraism was clearly gnostic
in character and it was marked by rich symbolistme €eremonies were a
well-kept secret, so many details of the ritualner of Mithraism
remained unknown. For all we know, this informatiermainly based on
Roman accounts and iconographic material. In teasaof the ancient cult
sites, scenes have been preserved depicting Mithitae act of killing a
bull whose blood was supposed to spur plant lifeonbgraphic
representations of the ceremonies show Mithra, vghtooking at the
animal, turning his head as if in sorrow, and ogftthe bull's throat.
Mithra brings death but he does this for the sakelife. Like the
cosmological myth, the story of Mithra also showsattthe spilling of
blood stimulates the plant life.

The ritual of killing an animal was also known ihettime when
Mithraism spread throughout the Roman Empire. A istian poet
Prudentius passed down his description of one @fcéremonies which
took place in the 4th century. The sacrificial bu#ls being slaughtered on
the platform installed high above the ground. Itsod trickled down
through the openings into the hollow under the fptat. There the
neophyte stood in the nude. The bull’'s blood rawrbis body. The new
initiate turned round slowly to let it cover histiem body. He even rubbed
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his eyes and tongue with it. From that moment eaibme resistant to evil,
purified and ready to figlf.

Today, the sacrificial killing of an animal can bbserved during the
ceremonies accompanying weddings organized indranillages. The
sacrificial animal is slaughtered when the bridévas in the bridegroom’s
house. Its blood, which is spilled in front of Hermyard is to ensure
bumper crops and good luck.

It is well known that, according to an ancient ttiad, in eastern Iran
during the full moon, feasts were held for whicluises of cow meat were
prepared. At that time, the “festival of cow” wa®lebrated. The
ceremonies held on that day were to ensure liftaénrebirth through the
offspring in the future. Blood was supposed to lbe source of rebirth.
Mentions concerning sacrificial animals are foumd the writings of
Herodotus, who wrote:

[...] but when anyone [Pars] wishes to offer s@®ito any one of these
deities, he leads the victim to a clean spot andkies the god, usually
having his tiara decked with myrtle [...] When lnes cut the victim into
small pieces and boiled the flesh, he strews uitdebed of tender grass,
generally trefoil, and then lays all the flesh upitnwhen he has put
everything in order, one of the Magi standing hygsi an ode concerning
the origine of the gods, which they say is the imaton; and without one
of the Magi it is not lawful for them to sacrifiéé.

In the ritual described above we may discern vari@spects of
sacrificial actions. It could fulfil magic functisror it would serve to bribe
the deity in order to ensure one’s well-being.slinbt unlikely, however,
that such sacrificial actions were to ensure rehinrough the offspring
and the resulting sustenance of sacral forceseinvtirid.

In ancient Persian culture, the rituals of aninzrgices were usually
accompanied by ceremonial feasts during which tiering of sacred
drink was of particular significance. It was pregghusing the sacred plant,
which was callechaoma homaor homby the Iranians, andomaby the
Hindu. The term was used to indicate both the pdawdtthe juice squeezed
from it. It was also the name of a deity identifiedh the plant and taking
care of it?? One of the most important hymns of theestathe Hymn to
Haoma was dedicated to this dridk.According to the information
contained in the hymn, it was also the name ohitig sage, the first man
to prepare this sacred juice frdrmoma An Eastern anecdote says, it was
precisely Haoma who discovered a plant having exdliaary properties
and gave it his nanté.
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It was impossible to determine what plant was dalaom# by the
Aryans. Today, it is often identified with the ptaralledRuta graveolens
(ordinary or common rue), which has medicinal prips®® Reportedly,
there were miscellaneous plants that varied depgrah local conditions
from which juice was extracted so that the rituahkl could be prepared
and consumed during the ritual ceremonies.

The rite connected withaomais very old. In Mazdaism, the worship
of haomaexisted alongside the cult of blood sacrifice.gbrlly, both
rituals were associated with the cult of the undmrgd deities, which are
referred to in Greek sources. Plutarkh claims ttheg Persians paid
homage to the god of the underground world by comsg the drink
prepared from the juice of the omomi plant mixedhwthe blood of a
wolf. The old parts of thAvestaalso mention a negative role lsoma
Over time, however, the ritual pertaining to tharplbecame the basis for
the Zoroastrian liturgy. Zoroastrian tradition regsothat Zarathustra
condemned the cult of thdeva and then he forbade to make blood
offerings. The ban imposed by the Prophet wasatefttin many Avestan
texts, which categorically condemn blood sacrifiteshould be borne in
mind, however, that thAvestawas written down many centuries later in
late Sassanian times (3rd-7th c.), when Zoroassnarbecame a state
religion of the Persian Empire. The Magi, who wegsponsible for the
final redaction of theAvesta,removed the contents of the old texts
pertaining to the cult aleva M. Sktadankowa assumes that some of them
were probably omitted unintentionally. She holdst tthis was reportedly
the case of the fragment relating to the sacrificesturn for which Ahura
gave life to the plant§. Zarathustra replaced blood sacrifice by the
ceremonial feast during which the ritual of offgrihaom& played the
main role. It no longer had anything in common whie ancient cults of
the gods of the underground world.

According to the Avestan texts, the ceremony oérirfig haoma that
is to say, the paramount feast of the Zoroastitangly, was preceded by
an equally important ritual of preparation of tleer®ed beverage. First, the
juice was extracted frorhaoma and then it was mixed with milk. The
drink was given the nanmarahom Milk itself, as well as water and mead
with water, were also used by Iranians as rituaebeges. The drink thus
prepared was offered to God. It was consumed laterthe other
participants in the feast.During the ritual, theHymn to Haom¥® was
recited

Like the blood sacrifice, the sacred drink is clpsessociated with the
idea of rebirth. In thévesta thehaomajuice is considered a drink of life
and good conception. The@omasacrifice reportedly gave birth to a great
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number of the heroes in the Iranian myths. Amorggnitwas the Prophet
Zarathustra himself. According to one of the oldegends, the Prophet’s
soul fell upon the earth with rain and concealsdlitin thehaomaplant.
Purushaspa, the father of Zoroaster, squeezeduite gut of the plant,
drank it together with the soul and passed the &ohis wife. Yima, the
good shepherd, and other mythological heroes wadets have been born
in a similar way.

The Avestacontains a story of the heroes born as a restiltedfaoma
sacrifice and of the meeting between ZarathustdsHaoma.

I. 1. At the hour of Havani H(a)oma came to Zarathay as he served the
(sacred) Fire, and sanctified (its flame), whiledamg aloud The Géthas.
And Zarathustra asked him: Who art thou, O man! wanbof all the
incarnate world the most beautiful in Thine own yaif those whom |
have seen, (thou) glorious [immortal]?

Il. Thereupon gave H(a)oma answer, the holy one evh@th death afar: |
am, O Zarathustra

Ha()oma, the holy and driving death afar; pray ®, @ Spitdama, prepare
me for the taste. Praise toward me in (thy) praésethe other [Saoshyants]
praise.

Ill. Thereupon spake Zarathustra; Unto H(a)omaheeptraise. What man,
O H(a)oma! first prepared thee for the corporeatld®\What blessedness
was offered him? what gain did he acquire?

IV. Thereupon did H(a)oma answer me, he the holy, and driving death
afar: Vivanghvant was the first of men who preparedfor the incarnate
world. This blessedness was offered him; this glidhhe acquire, that to
him was born a son who was Yima, called the hrillj (he of the many
flocks, the most glorious of those yet born, thelige-one of men), that he
made from his authority both herds and peopleffie®a dying, both plants
and waters free from drought, and men could eag¢iispable food [...].

VI. Who was the second man, O H(a)oma! who prepéneg for the
corporeal world? What sanctity was offered him? twhgain did he
acquire?

VII. Thereupon gave H(a)oma answer, the holy omal driving death
afar: Athwya was the second man who prepared mehfrcorporeal
world. This blessedness was given him, this gathtd acquire, that to
him a son was born, Thraétaona of the heroic tribe.

VIIl. Who smote the dragon Dahéka, three-jawed tipde-headed, six-
eyed, with thousand powers, and of mighty strengttie-demon of the
Daévas, evil for our settlements, and wicked, whbmevil spirit Angra
Mainyu made as the most mighty Drug [against thpaeal world], and
for murder of (our) settlements, and to slay (hgneé#\sha!

IX. Who was the third man, O H(a)oma! who prepathde for the
corporeal world? What blessedness was given him&t \ghin did he
acquire?



Sacrifice: Rebirth through Death 9

X. Thereupon gave H(a)oma answer, the holy one,daivéhg death afar:
Thrita [the most helpful of the SAmas], was thedtian who prepared me
for the corporeal world. This blessedness was ghiem this gain did he
acquire, that to him two sons were born, Urvakhahayd Keresaspa, the
one a judge confirming order, the other a youthreft ascendant, ringlet-
headed, bludgeon-bearing.

XI. He who smote the horny dragon swallowing mend awallowing
horses, poisonous, and green of colour, over wiaishhick as thumbs are,
greenish poison flowed aside, on whose back ongeddspa cooked his
meat in iron caldron at the noonday meal; and thedly, scorched,
upstarted, and springing off, dashed out the waseit boiled. Headlong
fled affrighted manly-minded, Keresaspa.

XIl. Who was the fourth man who prepared thee, @)biha! for the
corporeal world? What blessedness was given him&t \ghin did he
acquire?

XIIl. Thereupon gave H(a)oma answer, he the haig, driving death afar:
Pourushaspa was the fourth man who prepared ntbdarorporeal world.
This blessedness was given him, this gain did hgiies that thou, O
Zarathustra! was born to him, the just, in Poursph& house, the
D(a)éva’s foe, the friend of Mazda's lore [2].

Like the previous rituals, the ceremony of offeritige sacred drink
was to serve rebirth through death and the enssuistenance of sacral
forces. This time, the point was to show the syinchbldeath of the plant
and the spilling of its blood, i.e., its juice. To#ering of the sacred plant
(the deity of Haoma) resulted in the birth of hexroEach one of them
received a blessing and became the owner of digm, the power of
which helped him oppose the evil, fight witbvaand defend the faith and
law represented by Ahura Mazda. The ritual, thessfeerved not only to
give birth to the heroes alone but also to bringuatthe rebirth of a divine
element othaomain heroes; this, in turn, was a guarantee of theiver
which ensured the maintenance of the divine oderand good.

In Persian culturehaomaalso appears as a drink of immortality. But
this does not apply to the juice consumed duriegituals, since it did not
have regenerating or rejuvenating properties. As ¢hd stories and
legends show, the drink of immortality was reserf@dthe few. It was
said to have been prepared from the plant whictv gamewhere at sea or
on a remote island.

The haomajuice is also closely connected with the ideaairage. It
was to give physical and psychic strength. Its oon#ion was to
guarantee health and courage, as well as victaey evemied® The traces
of such thinking can also be found in contemporatgroastrian
communities. Even today, women originating from tkecle of
Zoroastrian tradition recite thdymn to HaomaThey do it on behalf of



10 Chapter One

their sons. They believe that they can thus enthew health and bestow
courage and bravery upon them.

According to Persian traditiorhaomais also a drink of wisdom,
cognition and initiation into the hidden matterfs a drink of courage,
power, good conception and initiatidrgomacould play an important part
in initiation rituals which were related to the emony of ritual death and
resurrection, and the ensuing initiation into ttibgual. In this case, the
point was to bring about rebirth which could seinigation, that is to say,
commencing a new stage of life.

In Persian culture, the rituals related to the comstion of beverages
possessing revitalizing properties date back tehpsric times. Among
Iranian tribes, the rituals of drinking wine mixedth the ashes of the
dead were probably widespread. This ritual was ntegty related to the
belief that the body of the dead person containggran or semen. The
drinking of the beverage prepared from wine andessfseeds) was to
permit the preservation of the life of the soul amdtbirth through the
offspring. A woman could, either alone or througle intermediary of a
man, give birth again to those who had died. It wasugh to drink the
beverage or encounter the man who drank it. Peoét have believed
that she would get pregnant and give birth to thaddperson in a new
shape.

Both the idea of blood sacrifice and the offerifigasacred drink may
be associated with eschatological themes. Thetimadpreserved in the
Pahlavi writings mention sacrifices by means of chhiAhura Mazda
created the Universe, the first man and Zarathu3the eschatological
renewal will take place during the New Year's cedion when the dead
will be raised up. Then they will be judged andytiagll gain immortality.
That renewal, like the earlier act of creation, ascording to the old
accounts, to be done through sacrifice. The Pallaitings describe the
ultimate sacrifice to be made by the Saviour, Sgash(identified with
Zarathustra), together with OrmuZdit will bring people resurrection,
immortality and the revival of the whole world. Shinterpretation of the
idea of sacrifice is presented by the researchersidlé and G. Gnoli. In
their works they demonstrated that the world’s vakiis a direct
consequence of the offerings made by pri€sts. Gnoli goes a step
further and says that the rite of tfasnaallows one to reach an ecstatic
experience which leads to the attainment of thie gththe Magus. During
that illumination, says Gnoli, the priest makingsacrifice manages to
separate the spiritual nature from the bodily retamd to regain the state
of purity. Since these two kinds of nature blend®@d one as a result of
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the attack by Ahriman, the sacrificer contributeghe situation in which
the primeval metamorphosis of the world is reirestat

The information contained in the Avestan texts amdhe ancient
stories and legends enables us to suppose thatsimaR tradition the ritual
of making sacrifice was strongly connected with Hedief that blood is
the power of life and that life is transmitted thgh the seeds. This way of
thinking was characteristic of the communities igaling agricultural and
shepherding traditions. The Iranian tribes arrivimg the Near East
cherished, above all, agricultural, hunting, anterlaon, shepherding
traditions. From the perspective of anthropologg aociology of religion,
startling blood sacrifices strictly correspond guaian consciousness.

The motif of spilling blood contained in thevesta which stimulates
plant life, has become a permanent component oPénsian culture. Both
blood sacrifice and ritual offering of plant bevgea reportedly stimulated
life. The sacrifice was to bring the rebirth of mis, people and animals.
This, in turn, according to the tales containethi;» myths and texts of the
Avesta ensured the maintenance of the worldly ordertegtin against
the forces of chaos and the ensuing persistentteoforld.

This role of sacrifice in the old Persian traditisnalso confirmed by
the information contained in tHeigveda a holy book of the Indo-Aryans.
The Rigvedais a collection of hymns designed for recitationriag
sacrificial rituals. The study of the Hindu traditi shows that the
sacrificial ceremony was of key importance for #hgan cult, and that
sacrificial rituals were closely connected, amorteo things, with the
belief that the universe emerged from the primesatrifice. During
sacrificial rituals, the priest repeats the primieszrifice due to which the
world is born anew. A. L. Basham notes that we oariimd votive or
propitiatory offerings in th&igveda According to the author, they ought
to be associated primarily with ceremonies duringciv the feeling of
power was experienced and the immortality was rathi or with the
rituals which served as a medium to repeat the gyrahsacrifice, and, in
consequence, as a protection against cffaos.

Notes

1In the language of the ethnology of religion ahd theology of religion, in lieu
of the Polish word "ofiara,” a non-Polish term "sfice” is frequently used. It
occurs both in French and English, and it is defifrem the Latin wordsacer—
saint, andacere— to make. There are also synonymic terimsnolare offerande
oblatio. Cf. A. Lande Sacrifice. Vocabulaire technique et critique deplalosophie
2 (Paris: 1988).
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2 See more about ancient Aryaitser alia, in: C. RenfrewArcheologia i gzyk.
tamigtéwka pochodzenia Indoeuropejczykéwanslated into Polish by E.
Wilczynska and A. Marciniak (Warszawa—Poana001); B. Sktadanekilistoria
Persji, vol. 1 (Warszawa: 1999), 44 ff.; G. F. II'yin amdM. Diakonoff, “India,
Central Asia, and Iran,” irEarly Antiquity(Chicago and London: 1991), 378—-390.
3 avesta— law, basis; Middle Persiapastak law. Tradition says that th&vesta
was burned at Persepolis in the times of AlexatiteiGreat. However, according
to researchers, the Avestan texts were actuallsgoladown orally. They had been
memorized by priests for liturgical purposes. Adling to tradition, a collection of
twenty-one bookspasks came into existence at that time. The most sdooedts
weregathic nasks- hymns authored probably by the Prophet Zarathusinself.
They are included in thgasnacontaining liturgical texts. For more details tist
topic see J. Rypkdilistory of Iranian Literatue (Praha: 1965), 7 ff.; J. Kellens,
“Avesta,” in: Encyclopaedia Iranicaed. by Yarshater, vol. 3 (New York: 2000),
35-44.

4 Zarathustrianism, from Greek Zoroastrianism, is #mcient religion of Persia
(Iran) whose founder was the Prophet ZarathustraZ@oaster, who is reported
to have lived at the turn of the 7th century BCeTime and place of his life, and
even the historicity of this figure, continue todre object of the study. Zarathustra
reformed Mazdaism, the prevailing form of religionlran in earlier times. The
main doctrine of Zoroastrianism is the dualism &mal resulting struggle between
good and evil. For more details on the topic ofaastrianism see, for example, J.
H. Moulton, Early Zoroastrianism. The Origins, The Prophet, TMagi
(Amsterdam: Philopress, 1972); G. GnoHproaster's Time and Homeland
(Naples: 1980), 59-90; M. Sktadankoviayroaster i magowi¢Warszawa: 1963);
M. Boyce,Zaratusztrianigt.6dz: 1988).

5 The period of the dynasty’s rule is dated afteiRypka, History of Iranian
Literature, 743.

5 yasna— from Old Persian — prayer, liturgy, sacrifice.

"Yasnawas written down in the language named Youngerstarelanguage. The
Middle Persian version of thBook of the Culin the Pahlavi language has also
survived. A full translation of th&asnaand other Avestan texts was made by J.
DarmsteterLe Zend-AvestéParis: 1892-1893). Among translations of the @sth
one can mention for example: H. Humbadbie Gathas des Zarathustra
(Heidelberg: 1959); Ch. Bartholomdeie Gatha's des AwestdStrasburg: 1905);
N. L. Westergard,Zendavesta or the Religious Book of the Zoroastrian
(Copenhagen: 1852-1854); K. F. Geldnferesta: the Sacred Books of the Parsis
(Stuttgart: 1889-1896); F. WolffAvesta, die heiligen®her der Pars (Leipzig:
1910). There exists a contemporary translationhef Avestainto the Persian
language, seévesta, Yasha, Yastha, Visparad, Chord Avestanmentary and
translation by H. Razi (Tehran: 1363/1985). Tratimtes of the Pahlavi books are
contained in the work by E. W. We&tahlavi Textsin: Sacred Books of the East
(Oxford: 1888-1897). More recent translations & book ofBundehishnsome
books ofDinkart and other Pahlavi books have been published inth& by R.

C. ZaehnerThe Dawn and Twilight of Zoroastrianisfhondon: 1961). Fragments
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of translations of the Pahlavi texts can also henébin the work by M. Molé,
Culte, mythe et cosmologie dans I'lran anc{faris: 1963).

8 For more details on blood sacrifice see, for edamasnaV: 21, 25, 29, 33, 37,
108.

® For more details on the topic of the idea of dmeriin various traditions see
Encyclopaedia of Religion and Ethjced. by J. Hasting, vol. 11 (Edinburgh:
1917), 2 ff. See also S. Rabidp Spiritu et Veritate. Kult ofiarniczy w
chrzecijasistwie i innych religiaci{Opole: 1998).

10°A. Quack, s.v. "Ofiara,” inteksykon religii. Zjawiska — dzieje — id¢@&/arszawa:
1997).

1 |n scientific literature, various types of saaifiare distinguished; as regards the
kind of the offerings made, the following main tgpare mentioned: blood
offerings and bloodless offerings, symbolic anceaxal (from the elements of the
environment); as regards the involvement of thetigpants, individual and
collective sacrifices can be distinguished. For endetails on this topic see A.
Szyjewski, “Ofiara,”in: Encyklopedia religiivol. 7 (Warszawa: 2003).

2 1n contemporary science, there are theories disglavarious aspects of the
notion of sacrifice. E. Westermark underlines et@yaand magic functions of the
sacrifice that are intended to protect against &uites. Here, the sacrifice is
supposed to be a means of averting ominous fowesording to V. Turner,
sacrifices probably perform the purifying functioagd serve to revive bonds
among members of a particular community. AccordmgV. R. Smith, the idea of
sacrifice originates from the sacramental killimgdacommunal eating of a totem
animal. E. B. Tylor, in turn, sees in the primew#ferings an attempt at corrupting
a deity in order to ensure good luck to oneselfCRillois approaches the sacrifice
in a similar way; he argues that by making offesinthe faithful turns into a
creditor of the sacred powers and he expects thabrshipping them he ensures
happiness and good luck to himself. The interpi@tatf the sacrifice made by R.
Girard is also worthy of notice. By referring prirtgto the idea of blood sacrifice
he perceives in a sacrificial act a ritual repetitiof the original act of Kkilling,
underlying diverse cultures and religions. R. Grdrolds that the sacrifice
represents a certain projection of violence imposedhe scapegoat. Thus, the
sacrificial ritual serves to purify a particular emunity.” (...) society, writes
Girard, is seeking to deflect upon a relativelyiffedent victim, a 'sacrificeable’
victim, the violence that would otherwise be vented its own members, the
people it most desires to protect.”&. Girard,Violence and the Sacrdgtlondon
2005). A different role is played by the sacrificethe conception of H. Hubert
and M. Mauss. They see it as a means of commuaicatf laymen with the
sacred: H. Hubert and M. Mauss, “Essai sur la eagétida fonction du sacrifice”,
L'’Année sociologique? (Paris: 1889); E. B. TyloRrimitive Culture (London:
1871); V. Turner,The Ritual Process; Structure and Anti-Structyfehicago:
1969); W. R. SmithLectures on the Religion of the Semifesndon: 1889); R.
Caillois, Cztowiek i sacrumWarszawa: 1995). Other valuable works devoted to
the idea of sacrifice include: E. O. Jam&hge Origin of Sacrifice. A Study in
Comparative ReligioiflLondon: 1937); J. Van Baal, “Offering, Sacrifiard Gift,”
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Numen23 (London: 1976); J. Campbell, “The Sacrificey” Historical Atlas of
World Mythologyvol. 2 (New York: 1988), 1.

133, G. FrazerZlota galz (Warszawa: 1978).

14 A, E. JansenMythos und Kult beiden Naturvélkefwiesbaden: 1951).

15 M. Eliade, Traité d'histoire des religiongParis: 1949), 320.

16 Ahura Mazda — Parthian Aramazd, Pahlavi Ohrmazudttifml, New Persian
Ormuzd. The Greek equivalent of Ahura Mazda is CatinlAhura corresponds to
the Hindu word asura. In Hindu tradition, Asuragevevil spirits. For more details
on Ahura Mazda see G. Widengrdres religions de I'lran(Paris: 1968); J.
Duchesne-GuilleminOrmazd et Ahriman. L’'aventure dualiste dans I'Auiig
(Paris: 1953); R.C. Zaehnefhe Dawn and Twilight of Zoroastrianisnd. H.
Moulton Early Zoroastrianism. The Origins, The Prophet, TWagi (Amsterdam:
Philopress, 1972); M. Boyce, “Ahura Mazda,” Encyclopaedia Iranicavol. 1,
684—687.

17 For more details on this topic see M. SkladankdViglogia Iranu (Warszawa:
1989), 108.

18 According to the oldest Iranian beliefs, the woiddan arena for the struggle
between the forces of Good, represented by Ahuradilaand the Forces of
Darkness, which are symbolized by Ahriman.

19 Mithra, who was worshipped by both Iranians arabl#ryans, was also known
as Mihr, Mir and Mehr (love, sun, kindness or mégr¢ye occupied an important
place among Indo-Iranian deities. Mithraism flobgd in the Parthian period. The
cult of Mithra was also transferred to Asia Minoidahen to Rome.

20 Cf. J. W. KowalskiDramat a kult(Warszawa: 1987), 96.

21 HerodotusThe Histories|:132 (Montana: 2005), 54.

22 For more information abolttaomasee, for example, M. Boyce, “Haoma, Priest
of the Sacrifice,” in:Memorial Volume, Bibliography of the Works of W. B.
Henning(London: 1970), 62—-80; D. Taillieu, “Haoma,” iBncyclopaedia Iranica
vol. 9 (New York: 1999), 659-662.

2 See his text in J. Josephson, “The Pahlavi Tréosld@echnique as lllustrated
by Hom Ya$f Acta Universitatis Upsaliensis, Studia Iranica Ufisasis 2
(Uppsala: Sweden 1997). See also a German tramsl&ti Lommel Die Yasts des
Awesta(Gottingen—Leipzig: 1927).

24 3. J. Modi,The Religious Ceremonies and Customs of the Pa(Szeabay:
1937), 283-284.

% Cf. G. L. Windfuhr, “Haoma/Soma: the Plant,” ificta Iranica vol. 9 (Leiden:
1985).

% The plant grows on mountain slopes in Central Asid in Persia. This had
reportedly been the rue, the plant which was alsowk in Europe. For more
details on this topic see D. S. Flattery and M.v@&xuttz, Haoma and Harmaline.
The Botanical Identity of the Indo-Iranian Sacredlldcinogen “Soma” and its
Legacy in Religion, Language, and Middle Easternlkleoe, University of
California Publications, Near Eastern Studiesol. 21 (Berkeley, Los Angeles,
London: 1989). In today's Iran, the rue is calbsflind It is used as an incense for
people, especially children, to protect them frdma tevil eye.” Very often, this
custom may be found today in traditional restawgamtd tea houses. In order to



