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PURIFICATION LK ABSENTIA: ON THE DEVELOPMENT
OF ZOROASTRIAN RITUAL PRACTICE'

ALBERT DE JONG

l . Introduction

Purification r i tuals have been a prominent part of Zoroastrian reli-
gious life throughout its history.2 These r i tua l s include daily rituals,
designed and intended for the preservation and restoration of purity
after all acts involving impure substances, and rituals that are per-
formed irregularly and were designed l i > r special circumstances. Among
the former category, for instance, are the rituals framing the act of
urinating, which consist of digging a hole in the ground, reciting the
first part of the prescribed texts (three paces removed from the place),
squatting to pass \valer , stepping away (again three- paces), rec i t ins ;
the second part of the prescribed texts and washing the hands with
the- urine of a bull (gömêz or pâdyâb) and water. These, and rituals
in similar circumstances, had a double function: they protected the

The in\ rs t i i>al ]o i i s wrtr supported In the I o i i i i d a l i o i i lor Ke-si an h in Philosophy
.ind Theology (SKI'), which is siibsidi/.ecl by the N r l h e i K i n d s ()n;.mi/..ition lor ihe
Advanceinent of Rese.nrh i N \ V ( ) i . Abbtrvi.liions used .in Del . /Wrv/n« i /)»;/<,'.
Dk(M). = Denkart! (ed. Madan); PhlVd. = Pahlavi Vendid.ul . HI'.. I Hi,,nut î Emoi
I Asau'ahiilini; .S'/)/i .W dm <• hmidn/ici, .S'/).,\" = Sad dar-e nay; Yd. = I nididad; YF =
Mâdqyân ï tout l Friyân; Tt. — Yost.

' Foi introdiietions lo ihe snhjeii. el'. M. Boyce. .1 llnlorr of'^jima.\tnanism I: The
huh I'nwd //; I . Leiden l < ) 7 f ) , '2'H !V24; J.K. Choksv, hnilv mid I'olliiti,», /;/
.~(imHtri(ini.\ni. hiiinipli urn / . . / / . . \ns i in 1 ' tH' ) . The ( on l e inpo i .n \ I ' .ns i i i l n . i l p i . u -
liee is desc nhed in | ) Modi, 1 in AY/^WHi ( i'ii:nniiiii'\ mid ( ii.\lniii.\ ,i/ thf /V;myi. 15onil).i\
l')2'2, K(> 177; the (onle inpoi . in l i . i n i p r . u l u c - is d r s c i i l x - c l li\ M Hove e. A 1'fnniii
Mr<ii,Kli,,ld „/ ~m,Kn/ri,iHf,m, Oxleml 1 ' I 7 7 1 1 . .inh.iin I ' l f i ' t - ' i . '12 1 W . R e l l e x t i o n s of
/eno.islri . in pur i ty rule's in e l.issu ,il l i leT.ilmr are' e l i s e i i s s e - e l in A. de- Joui;, 'InidituiiHi
of the Magi. ^on>n\tn/nn\ni in (,tcck nml hilni Litnatutc , Re-l iyions in t h e - ( ir.ie-e o-Re>in.ni
World ISS), Ix-idc-n l ' t '17. 414 420. The- most import.nil publie .nions hom a t l i e m c i i
cal pe-rspe-c l i v e - ale A.V. Williams. " I he- lioiK and t h e - Honndanes e i l / e i r e i a s l i i.m
Spiritu,ili ty", Rthiyun I ' l I ' K C I . 227 2S9; id., "/oroasinaii and Judaic I 'miU l , a \ \ s
Re ' l l e ' e lions e in llie ' Y i a l u l i t v ol a Se>e leiloi;» al In te- ipre- la l lon" . m S Shaked \- A Nel /e ' i
ie-ds. i , Iniiiii 'iliilnifii 111 Miti/i« Rfltilni» In 7 ' V i v v / / ( ni/lui !<, .'til/I I'rruaii ( lillinr lliiniic/iiiiil
the Age*, Je - insa le - in 1 '1 ' t l . 72 (('), id., "/einusln.uiism aue l i h e ' Be)dy". in S. ( ' ,oakle' \

i ' i l l\'i•Inruil and tin limlv. ( : . n u l i t i e l i ; e - l ' t '17, 1 r>r) l l ) ( ) . l'or a e e i inpa i , i t i \ c pi'rspe-e live' ,
i f S. Soiondi, "The- ( l e i u e ' e ' p l ol (exvish Inipurity and i t s R e l l e - e l i e i n in Persian and
Jnele-o-lYrsian 'IV.ulilions", in: Shake-el & Ne- t / e - i l e - d s . i , linnii Jniliiiid III. 142 170.
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person from loss of puri ty and they protected the person's sur-
roundings from bring defiled, by neutralizing the evil from which
the impure substances derive their danger. The three main elements
of these rituals are: 1) marking off a limited area to prevent the
spread of pollution; 2) reciting prescribed prayers to withstand the
powers of evil who always accompany pollution; and 3) applying
purifying substances to the body or to the objects that require puri-
fication, in order to both physically cleanse them and to neutralize
the impurity.

These three elements are also present in purification rituals of the
second category, those designed to eliminate more serious, irregu-
larly occurring, pollution. For seriously polluted items (mainly the
clothes worn by a polluted person), a r i lua l known as "six months"
was prescribed.' For polluted men and women the main purification
ritual was the barasnüm ï nô sab, the "barasnum of nine nights." This
is the most powerful and most important purification r i t u a l , the only
ritual that is capable of removing the most serious pollution, that
contracted through contact with dead matter (nasa).* It is t h i s r i tual ,
or rather a development in this ritual, that is the focus of the pre-
sent article. The main structure of the ritual and of its early i n t e r -
pretations presuppose the presence of the actual candidate, in order
to remove his/her pollution and assure his/her re-integration into
the community through an elaborate purification ceremony. At an
unknown point in time, however, the ritual came to be performed
vicariously: instead of cleansing the body that actually carried the
impurity, someone else's-body could be cleansed and so restore the
purity of a body that had never been physically purified. This vicarious
barasnüm was mainly undergone for the purification of the soul of a
deceased relative and this adds yet another new element to the l i l -
ual: not only does the vicarious barasnüm transcend the individuality
of living persons, by purifying one person through another, it also
transcends the gap between the l i v i n g and t h e dead, provided the
right links have been established. It is not too diff icult to imagine
the reasons for this development: the ritual is physically exacting and
requires a ten day period of isolation; people who are seriously ill

Ihr i i l u a l is usually relerred to by its Avesl.ui name xsituas \mar\hii\ (e.g. Rh'A
Id; liilVil. ').:i2add.j. The I n u n d a t i o n t e x t loi l l i i s r i t u a l is \'il. 7 . I f ) . I t consists of
ablu t ions and prayers, together wi th a period ol exposure ( t o the sun ' o l ' s i x months .

l o i a description nl the n t i i a l , el. (Ihoksy, I'linlv anil I'lillnlinn, 2.'5 52 (with rel-
e r e n c e s : Modi. AV//.<y»«i G'/rtWW/n, 102 157.
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or who have to a t tend their farms or businesses must have found it
extremely difficult to make themselves available for the ritual. Likewise,
the care of the souls of deceased relatives has contributed to the
development of undergoing the purification for the sake of the soul
of a loved one.'' These practical motivations, however, cannot explain
how the ritual by proxy was rationalised; it is this question that we
shall try to discuss. In order to do tha i , we must lirst discuss some
methodological problems.

The nature of the written sources for Zoroastrianism is such that it
is impossible to write a history of that faith similar to histories of,
for example, Christianity, Buddhism or Islam.1' In the ancient and
early medieval periods, /oroastrianism was an oral religious tradi-
tion. Even in periods when Iranians were well acquainted with the
art of writing and used writing for administrative and economic pur-
poses, religious t rad i t ions and, it seems, l i t e r a tu r e were not written
down. This changed gradually in the Sasanian period, when repealed
a t t e m p t s u ere made to collect and write down the sacred traditions,
but the majority of tex ts were written down only in the Islamic
period, particularly in the ninth and tenth centuries C.K. The t e x t s
that were written down from the late Sasanian period up to the
tenth century are in two languages, Avcstan and Pahlavi. The t e x t s
in Avcstan are usual ly referred to as the "sacred books" of the /oro-
astrians and for the majority of these texts , th is is an apt descrip-
tion: they arc the foundation texts of /oroastrianism and .il l other
tex t s invoke their authority. The Ari'\//i cannot be dated in its cn t i r eU ,
nor can any of its const i tuent components be dated wi th confidence.
It is generally assumed, for sound linguistic and historical reasons,
that its most ancient layer (written in a separate dialect called Gothic
or ()/(/ Aveslan) is to be dated around 1000 B.C..I-.. The vast majority
of texts, however, is w r i t t e n in / / / /< • A;r.\/mr. l i n g u i s t i c methods for the
dating of these texts are notoriously unreliable, but it is gcncralK
thought that Avcstan texts cannot have been composed la te r t h a n
300 B.C.K., because by then Avestan had become a dead language
for the majority of (and possibly all) /oroastrians.

Boy«, //.~ I. :U7 :<! ' ) .
l o r ,111 overview of t i n - problems, i f De Joui;, 'I nii/ilinin n/ the May. !('! 75.
I ' . t i . Kreyei i l>roek. " I ' l i e /oro.isl i i .ui Ti .u l i l ion from .111 Or.ilist's Point of View".

h.R. (",imm Oriental ln\titulr VmW hilrnmtimml (lnngrf.\\ iïwmlin^. Homh.iv l ' l ' ( ( > , '2'2\ 'I'M.
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The texts in Pahlavi reflect the transmission of Zoroastrian theol-
ogy and lore in the vernacular, at least ('or the /oroastrians < > l " W e s t e r n
Iran. They consist o f ' a n exegetical translation of (parts of) the Avesta
(Zjmd), which in all likelihood grew together with the tradition and
preserves early layers of scriptural exegesis, and a large collection of
theological works. Although most scholars agree that among these
texts there are many which contain or reflect older traditions, it is
undeniable that these texts were not just committed to wri t ing in
the ninth century, hut were (severely) edited. They thus relied, f i r s t
and foremost, the situation of Zoroastrianism in the n i n t h century;
one may attempt to extract from them information on Zoroastrianism
in earlier periods, hut such an attempt carries with it an element of
(peculation.1

After the tenth century, most Zoroastrian literature was writ ten in
Persian. Persian Zoroastrian literature mainly covers the period from
the 15th to the 18th centuries. Some Persian Zoroastrian texts, most
notably the two prose Sud dar texts and the ^aratustnameh are a lew
to several centuries older.' Here again we have a gap of several cen-
turies in our documentation, from the 10th to the 15th century, at
least for the theological Zoroastrian texts.

All this is well known to specialists and most students of Zoro-
astrianism have fully assimilated the severe restrictions placed on
their efforts at reconstructing the history ofthat faith by the sources.
For non-specialists, the s i tua t ion may require an illustration. If we
attempt to research the history of the barasnum, for instante, we have
the following important sources: 1) the Vendïdâd, an undatable text,
but certainly not later than 300 B.C.E.; 2) the long gloss to Pahlavi
Vendïdâd 9.32,"' reflecting presumably the Sasanian t rad i t ion ; 3) the
l'',fn\lli", rif Manuscihr, a collection of three letters from the late n i n t h
century, discussing (and rejecting) a suggested simplification of the
barasnum;n 4) scattered references in other Pahlavi texts, mainly from

" This subject is discussed at length by S. Shaked, DII/I/IMII in
Vanetir\ <>/ Religion in Sn\anum Iran, I J > M C | O M 1994.

I 1 <>r the date of the W ilnr. < I. below; for the date of the ^aratustnameh, t I',
l . de l i lois , I'mian literatim. I Uni I'lhlioginphiKil Purvey V.I (I'/niir In in. I/> IIIKI).
London 1992. 1 7 1 I 7 ( i 'ear ly eleventh c e n t u r y O.K.) .

10 For th i s lext, ff. E.W. West. 1',,/ilari Y c W s //. III: D,«li-,l<n, i hunk mul Ihr A/WI//M
of Mänüskihtn S .und hooks of t h e - Kasl Hi;, Oxlord II1H2 i i n a n y reprints; , l i d I > '
h.T. Ankles.m.i. I'nhliiri \'n,,li,ln,l. liomb.iv I '119. 242 2-17.

1 1 Translated in full by West, 1'ahlam 'lext\ //, 279 366. This is prob.iblv the inosl
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the tenth century (Sayest nf-S&ytSt; Fahlavi Rivayat of Ädur-Farn bag;
Rivayat l Êmtd ï Asawahistân etc.); 5) references to the ritual in the
Sad dar texts (13th 14th c.?); 6) references to the r i tual in the Persian
Rivayats (15th 18th c.);12 7) description! of the ritual from the nine-
teenth and twentieth centuries.

Between these various sources, there arc considerable periods of
silenee. These may occasionally be relieved by references to the rit-
ual in non-Zoroastrian sources, as in the sixth-century Histories of
Agath ias (for which, see below). Sometimes, archaeology or art his-
tory may have preserved some information (no t in the case of the
barasnum]. Having collected all these sources, we then proceed to an
inventory of their content. The references in Pahlavi and 1'ersian
Zoroastrian literature mainly consist of special cases discussed by reli-
gions authorities: if, for instance, it starts to rain during the ritual,
what should be done? If the woman undergoing the r i tua l discovers
t h a t her menst ruat ion has started, what should she do? II someone
has .1 sore in his mouth and swallows some blood together with his
food, should he undergo the barasnum?

Having collected all tex ts and having processed all cases, it is
tempting to put them in a continuing his tor ical narrat ive. Here \\e
face t h e following problem: if we lind a novel idea in one of the
sources, should we at t r ibute it to the approximate period of (he source
or could it be a much earlier idea t h a t only came to be recorded
in that period? There is no satisfactory solution to t ha t problem, but
there are some rules which we may choose to apply. The volume
of texts on the barasnum is such that it is unlikely that an idea that
is encountered for the lirst t ime in the Persian Zoroastrian tex ts can
be assumed to have been current in the time of the Ycnitldâd. As a
rule of thumb, therefore, we may suggest t h a t if a certain aspect ol
the barasnum is not evident from the Vendldad or from Pahlavi literature,
it is unlikely to have been part of pre-Islamic Zoroasirianism. It ma\
be worthwile. moreover, to at tempt to embed such novel ide.is l irst
within the approximate period in which they make the i r l i r s t appear-
ance. If we do tha t , we must make a fundamental dist inct ion between

di l l icn l l of ' . i l l I ' a h l . n i lexis ; \\Vsi's I r . ins l . i t icm apt ly conveys i l s ni . i in arguments,
hul is otherwise very unrcli.ihlc.

12 Especially important in t h i s respeel is the lasl ol the s;re.il Kirnvdh. the llhnter,
ha l l ' o t 'wh ich is devoted to the hiinidiiiiii: c I. M. Yitalone. I In /'muni Rniivnl "llhuln."
.~Hri>a.\tri<in Kilimh in Ihi Eightffiitli Cni/t/n i l s t i t u t o I 'n ivers i ta i io Oiicnlalc. Dipar t in ien ln
i l i s ludi A s a l i c i , Series Minor PI . \.ipoli I ' l ' l l i .
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the Pahlavi texts and the Persian texts. The former are clearly part
of the oral period of Zoroastrian history and literature, the latter are
clearly part of its written period. In Pahlavi texts, therefore, partic-
ularly in translations of the Avesta, we can expect to find earlier lay-
ers of Zoroastrian ideas or rituals; this option seems to be excluded
for most Persian texts.

Rituals carry and convey many associations and interpretations.
There is a diachronic aspect to this diversity in the sense that a rit-
ual and its interpretation develop throughout the history of its per-
formance and the reflect ions on its importance. There is also a
synchronie layering: priestly views of t lie ritual may he radically
different from lay views; male views may differ from female views;
mainstream ideas may differ from esoteric interprétation! etc. As a
final caveat it is important to notice that the vast majority of Zoroastrian
literature enables us to see the priestly views only. This concerns
primarily the interpretation of the ritual, for there are no differences
in the actual performance of the ritual. But in the main, we only
know what priests felt lay Zoroastrians should (not) do or believe and
this imposes yet another restriction on our interpretative strategies:
theologians and other priestly authorities are wont to systematize and
spiritualize aspects of their trade which among lay members of the
faith may have carried highly diverse and less spiritual connotations.

This lengthy introduction was necessary, I feel, to discuss the most
recent interpretation of the barasnum. In a monograph devoted mainly
to this subject, Jamsheed K. Choksy has argued that the barasnum
was developed by Zoroastrian priests "to ensure ritual purity of both
the body and the soul," that the ritual, in other words, was a spir-
itual as well as a bodily purification." In order to strengthen his case
for this interpretation, he has developed a general interpretation of
Zoroastrianism through the ages, according to which theology and
ritual are both vehicles of "meaning" and are permanently fused in
order to remind believers of where they stand in the ba t t le against
evil. Following the (possible) symbolic meanings of all elements in
the ritual, he places them in a structure which is based on two pil-
lars: Zoroastrian cosmogony and cosmology on the one hand and
the links between spiritual (mënög) and material (gêtïg) reali t ies on the

Choksy, 1'iinlv ninl l'nlliiliiin, 23.
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oilier." The unifying factor in this code of symbols is the concept
of "homologies," the idea that

Microcosm is viewed [. . .] as an alloform of the macrocosm, matter
as an alloform of spirit, and humanity as a corporeal alloform of the
divine. Because of such alloformic association in meaning, through
homology and analogy, /oroaslrians perceive no disjunction between
the tangible a c t i v i t i e s of r i t u a l s and the symbolic meanings of these
ac t iv i t i e s , jus t as t h e y sec no dichotomy l ic luccn t h e mater ia l and the
spir i tual states. As a result of th i s cosmic interconnection ult imately
based on meaning, the importance of each /oroastrian r i t e lies in a
fusion of actions, liturgies, and beliefs wi th religious symbols.1''

In other words, every religious act and every religious utterance of
a /oroastrian in one way or another reflects an ident ical "grammar"
of tha t religion, which can best be- reconstructed in terms of its viens
of cosmic history (cosmogony and eschatology and the cosmolog)
based on these .

I'hc main objection to this approach is the f a c t that it is quin-
n X M n i i . i l K unhistorical. l!\ Mating e \ | > l i u i l \ i h . n ' I l i . ipéca* | > . u
tern described by t l ie purification rituals is timeless,""' Choksy suggests
that in all manifestation! and interpretations of the r i tua l , an iden-
tical basic pa t te rn of "meaning" can be perceived. A subsidiary con-
sequence of th i s approach is tha t it elevates a specific interpretation
of /oroastrianism. based on modern perceptions of that faith and
on the lacunary evidence for its earlier stages, to a normative model
for that religion. This model, of course, is both priestly and "ortho-
dox," in the sense t ha t it is based on what emerged as the ninunu
nis opiiiin o f /oroas t r ian priests in the n i n t h and t e n t h centuries c.K.1 '

There is some room, I believe, to question this approach. One of
its main elements, the idea t h a t the IHIHIUIUIU was intended to purify

11 For the l a t t e r subject, cf. S. Shakcd. 'The Notions inning and grtig in the I 'ahlavi
Texts and their Relat ion to 1 .sc hatology", .\ilii Oiirntiiliii M J ( ' 7 I \ r>9 107.

' ' C'hoksy, l'unir umi 1'ii/hilinii, I I I .
"' ( 'hoksv, 1'iiritr mill I'olhition. 137.

\Ye kuiiw. lor ins t ,n i ce , t h a t .1 great var ie ty ol' (oMiioyonic . i l and eschatologi-
cal ideas existed in Sasanian /o ioas l i ian ism S. Shakcd. "The Myth ol /in van.
Cosmogony and Ks( halology" in: I. ( i t n e n u a l d . S. Shakcd & ( ' , . ( ' , . Stronins.i edv .
Mi \\iuli an/I (,'/iri.\t(i\. \/uth<:\ in Ihr / ( , < • / > / ; Origins »/ C.lmsluinilv > l ' s . 1). Musser; ' I ' e x t c
und Studien /.inn an t iken Judentum IVJ , Tubingen 1W2. 'J 10 '210; De Jong. 'Irfiilitiuii.s
n/ I/if May, ")7 ( > H ) . 'l'hère ( a n be no donbl t h a t /oroastrians \ \ l i o bel ieved in these
a l t e rna t i ve cosmogonies also underwent the hnm.\niini, but for them, ils symbolism
i i i . i N have been t o t a l l y di l lcrent .
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(lic soul, is attested only in ninth-century highly complex priestly sources,
and even in those, it is not the most prominent interpretation. The
stress rather seems to be on two different aspects: the physical removal
of the pollution and the integration of the purified person into the
society of his/her co-religionists. In order to shed some more light
on these matters, we will locus on an unusual development in the
performance of the barasnum and attempt to place this development
in the context of similar developments in post-Sasanian Zoroastrianism.
First, we shall have a look at the ritual itself and at its early inter-
pretations; then, the evidence lor the vicarious barasnum will he dis-
cussed and the main problem in its interpretation will be outlined.
In order to tackle this problem, we shall look at a comparable case
(the confession of sins) and then focus on the synchronie evidence
from the Sad dar texts only. This, it is hoped, will provide us with
enough background material to place the vicarious barasnum in the
context of the development of the /oroastrian tradi t ion.

2. The barasnum I no sab (barasnum of nine nights):
a description of the ritual™

The barasnum (the name is derived from Avestan ban.mu-, "top") is
the most elaborate and most powerful /oroastrian pur i f i ca t ion rit-
ual. It takes place in a specif ic-al ly marked off area, the barasnum-
gâh. This barasnûm-gâh must be loca ted on dry, barren land from
which all vegetation has been taken away. First, nine pits were dug,
presumably going from North (the location of Hell) to South (the
location of Heaven). The first six pits were marked off from t h e - f ina l
three by an extra space. The nine pits were then marked off from
the outside- world by the drawing of a set of furrows. The pits them-
selves were covered with rubble or stones and stones were placed in
the space between pits 6 and 7 (and on the place where the c a n -
didate entered the barasnumgah). The main purifier (yojdahragar] had
to be a consecrated priest of known probity, who had himself under-

18 Cf. Clmksy, I'unty and l'<illnii,,n, 23 52; Modi, Religion Ceremonies, 102 l . r>7;
Boy«', I'enian SlrmififioM, 1 1 1 13H; end., "Barasnotn", EluydopOatia Inniiiii 3 l l ' l f i ' d ,
756 7 r)7; loi photos of the ritual, cf. J. Hauer, Svmlmlik iln / '«MM/HHS. 'In/rlliiiiii/ S \m-
holik (Irr Religionen I H i , Stuttgart I'173, pi. ' l f> ; S.S. Hartman, /V/nnm. 'llir AV//.*;/»«
of £oroaster (Iconography of Religions 14.4), I x - i d e n !'(!!(), pi. x ix x\ lor the hnmitintn
gäh) and xxviii xxx (for the- r i t u a l i .
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gone (lic ritual. The priest wore his clean priestly vestments and held
.1 conta iner made of lead or iron on a stick with nine knots. The
candidate entered the barasnümgäh and texts were recited. Then the
candidate had to enter the first pit and the priest handed him cow
urine (gômèz) in the container. The candidate had to wash his hands
with gomez and then went on to cleanse all parts of his body (in a
prescribed order, at the advice of the priest) w i t h the gömê^ begin-
ning with the head and ending wi th the right, and then the left big
toe. At that point, the demonic power of the corpse-pollution left
the body of the candidate. The candidate then had to look at or
touch a dog1'1 and move on to the second pit, where the whole
process started again. After he had completed his cleansing in the
sixth pit, the candidate squatted in the1 space- between pits number
6 and 7 and cleansed his body with dust, waiting for all traces ol
gômêz to dry up. Then t h e - candida te- could enter the next pit, where
his body was cleansed with water, once in pit number 7, twice- in
pit number 8 and three- times in pit number !). Having left t h e - lasi
pit, the body was fumigated with fragrant woods and plants and the
candidate was transported to a place of seclusion (armêstgâfi). There,
he had to spend nine nights in isolation, during which he also under-
went several minor ablutions. On the tenth day, he was allowed to
le-ave- t h e - place of SCClUBOO and was considered pure-.

Such is the- main s t r u c t u r e of the barasin'nn. Most elements of the rit-
ual are- well-known from other Zoroastrian purification rituals: select-
ing t h e - proper place (away from fire and water and areas of human
habitation); marking off the area by drawing furrows in order to pre-
vent the pollution from spreading; the- e-fl icacy of reciting the proper
Avcstan formula; the presence of t h e - dog; the purifying substances
(gâmêZ, dust and water); and the- isolation of t h e - candidate. Most of
these elements are- s imilar to prescriptions lor dealing wi th le-ss seri-
ous pollutions (reciting t h e - proper te-xts ; ablutions) or for dealing with
corpses (isolation; showing the corpse- to t h e - dog).

What is striking in most of the-sc rituals is the- physicality of the
pollution and its purif icat ion: loss of purity comes about through

' ' The- presence ol' ihr (loi; during the r i lu . i l is due to the I';u I l l i . i l t h e - ga/c ol
the dot; chases ihe demons associated with a corpse away. Ils presence is manda-
I M I \ in ce ie inoi i ies c o n n e c t e d w i t h corpses: the clot; must l i e - brought to look . i t t h e
corpse ui c ereniony called \ngtlul .
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contact with polluting substances. Pollution is an affliction of the
body, caused by physical contact between the body and the source
of pollution. The /oroastrian concept of contact must be taken in
a somewhat wider sense than usual: it includes eye-contact, for cer-
tain impurities are transferred by looking,2" and it also includes indi-
rect contact, for instance through intermediary utensils. This is the
main reason for the nine-knotted stick: the nine knots on the s t i c k
prevent the impurity of the candidate undergoing the barasnum from
rising up to the priest and thus causing him loss of purity.

In early interpretations of the baramumi] there is no indication of
the fact that this ritual was intended for anything else than the
removal of a serious pollution. There is no indication of the fact that
the purification was held to be a spiritual cleansing rather than a
physical one, nor is there any reason to believe l h a t candida tes could
undergo the ritual for the sake of gaining spiritual merit. The barasnum,
it seems, was a ritual remedy against the bodily af l l ic t ion known as
impurity. The impurity itself had profound spiritual and social con-
sequences, for it meant that a person could not engage in any con-
tact with other Zoroastrians and could not perform his/her religious
dut ies . Purity is a prerequisite for performing any religious act and
those religious acts performed in a state of pollution are turned into
their reverse: they harm the powers of good instead of strenghtcn-
ing them and as a consequence they endanger the spiritual well-
being of a person rather than support it.

In the sixth century C.E., the Byzantine lawyer Agathias noticed that
Persians who unexpectedly recovered from a serious, l i fe - th rea ten ing
disease, were shunned by their fellow Persians: "[. . .| everyone t u r n s
away from him and avoids him as though he is accursed and still
in the service o f ' t h e infernal powers. Me is not allowed to resume
his former way of l i f e u n t i l the pollution, as it were, of his expected

1 I l i e most f a m o u s case in t h i s respect is the look of .1 woman in mm\fi. \
menstruating woman should not look at a f i re , lor ins tance , because she will pol-
lu t e H. One of' the clearest lexis in this respect is Dnikard 3.26 (DkM. 21). There
it is wr i t ten tha t only mens t rua t ing women have .1 "i orpse-<•oiilaminaled ga/.c"
nii\ii\nmiinil nrntui,. l > e < anse t hé s a ie t h e only ones to he a f f l i c t e d w i t h .\ti\ii, t h e

demon of the corpse, while alive.
1 The main early i n t e r p r e t a t i o n s of' the barasnum are die f o u n d a t i o n t e x t of die

r i t u a l in (?/. f! and 'I , together wi th ils I 'ahlavi commentary l i n e -h id ing a lenghty
des inpi ion of t h e i i l i i . i l l l i . i l is no t p ,u l o f t h e . \ \ e s l an t e x t .
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death has heen exorcised (rwrovaöapöfi'rj) by the Magi, and he can
take in exchange, so to speak, his renewal of life."-'-' The "exorcism"
to which Agathias refers is undoubtedly the harasntlm; his reference
to this ritual is the only surviving evidence for the performance of
the barasnum in the Sasanian period. Agathias, moreover, suitably
si t esses the second important aspect of the barasnum: it is a ritual of
( redintegration: a person who has suffered a pollution of the high-
csi category (and this apparently includes various serious diseases is
ipso facto incapable of establishing contact with his Icllou /oroastrians.
This mechanism of isolation is well known from /oroastrian litera-
ture. It has been recorded by non-Zoroastrian observers, too: in the
f)th century B.C.E., Herodotus (Histories 1.138) already observed that
anyone who suffers from leprosy cannot mingle with other Persians;
the same observation can also be found in a passage from Ctesias.23

In the Avesta, whoever suffers from a serious disease (sometimes
referred to as "the sign of Angra Mainyu" (Vd. 2.29)) is excluded
from participation in rituals (Yt. 5.92 93) and may not enter the war
t h a i Yima makes, a /oroastrian Noah's ark. He is, moreover, referred
to as vttorato.tanu-, "whose body is kept away" or "whose body is iso-
lated." The oldest function of ihe armestgah, the place of seclusion
where candidates for the barasnum spend the nine nights of isolation,
presumably was to isolate suflcrcrs from certain diseases.

' I ' h e only way of being re-integrated into the community was to
undergo the barasnum: no other purification ritual could take its place
in this matter. This is also evident from later literature, where the
barasnum is compulsory for anyone converting to /oroastnanism and
for apostate Zoroastrians who wish to return to the faith.- '1 The baras-
num is the only ritual capable of removing the most serious pollution.

These two things, the physical removal of pollution and the ré-
intégration into the Zoroastrian community, remained the core aspects
of the barasnum up to the early Islamic period. In certain Pahlavi
texts, however, we see that the barasnum also came to be understood

\ < ' , . i l l i i . i s , llnlnruie 2.22.7, l i .msl. i lrd In A. ( l . imrnm. "Ai;.ilhi.i.s on ihr S.iss.ini.ins".
mnbatm O«/1 /'«/«m 'j'! 'J 1 . ; 1 ' ) ( , < I I ' l 7 0 i , ( > ( > I f i ' i , pp. 7» 7'). hu ihr p.iss.^c. c f.
Ni i D r j c m n , 'limliliiiin n/ Ilic Mugi. 22') 250.

•" Quoted by Pliotiiis. hhnn 72.42 1">: rl'. Or.)""«, 'lxiihtwm »/ Ihr Mny. L' l l 242.
M B.N. Dhiihhai. l In' / '»M/, ;» A'/.-vnv;/» »/ ll<»m<i.-f<ir l-rninnr- und Othcr\. 'Dn-ii l i n / o «

'ill/ hitmlmtion rtW.\»/M. »c . inh i iy i « W 2 , 27f) 276.
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as a ritual intended for the "purification" of the soul. This presupposes,
of course, the idea that the soul can be polluted, which is alien to
early Zoroastrianism.

An illustration of the "spiritualisation" of the ritual is the way in
which the prescription of Vd. 8.97^103 was received in the later tra-
dition. This text treats the subject of a person who has touched a
corpse in a field. If dogs or vultures have already eaten of the corpse,
there is no problem: he can purify himself with thirty ablutions. But
if dogs and vultures have not yet eaten of the corpse, this person
cannot purify himself. Therefore, he must perform fifteen ablutions
and then run a mile; then, he must run until he finds someone else;
when he finds someone, he must shout with a loud voice: "I have
come into contact with a corpse, without intent of mind, speech or
deeds; will you be able to purify me?" When that person refuses,
he will share in a third of that "deed." The passage goes on in the
same manner, until three persons have refused, share in the "deed"
and the polluted person can finally purify himself.2' Although t i n -
process of sharing the deed is not entirely clear, the main thrust of
the passage is evident: someone has contracted the most serious pol-
lution, is unable to purify himself and therefore unable to be touched;
therefore, he has to warn sonu-onc else beforehand by calling out
in a loud voice and describing the state he is in; subsequently, with
the help of the other, he can be purified.

The Pahlavi Vendîdâd to this passage characteristically makes the
ritual aspects of the procedure explicit: the washing is referred to
with a technical Avestan term (the "fifteen") and the phrase the pol-
luted person must shout is interpreted as meaning "1 am unable to
wash myself" and at the end, although the Avcsta clearly suggests
that after the third refusal, he can purify himself and will be pure,
the PhlVd. suggests that his purity is less than what is required: "There
is one who says: he may perform any work (he wishes), but he must
abstain from the worship of the gods."*1

The passage from the PhlVd. is ([noted by Manuscihr, with a con-
siderable difference: Manuscihr interprets the passage as meaning

I in llic passage, (i. J. Rcllcns, An umin rwinr\ ill' /Vlrn/rt, \Vicsl).iclrn I ' t V I ,
173 174.

26 ast kê êdön gmutd kârih hamë ôh kunim u-s az.yaz.isn i yaz.adân ôh fiahrêzun (l'lil\'<l.
8.103).
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that the polluted person cannot perform any virtues, and that there-
fore his body must be purified, so that he will be able to purify his
soul.27 Part of his argument is devoted to the idea that only the
properly performed barasnum ean purify the soul of a candidate and
that this purification of the soul can only be accomplished through
a purification of the body.28

From this estimate to the idea that the barasnum is more a purification
of the soul than a purification of the body is only a small step.
Evidence for such an interpretation is only available from the Persian
Zoroastrian texts, which are also the first texts to reveal the exist-
ence of the vicarious barasnum.

3. The vicarious barasnum

At a certain moment in the development of Zoroastrian rituals, the
possibility arose to undergo the bamsinim vicariously: someone else
could undergo the barasnum for the purification of others. The evi-
dence for this development is late. Its earliest clear attestations are
in the Sad dar texts. This version of the ritual apparently became
very popular and spread rapidly. The development seems to be con-
temporary with a distinction made in the ritual between the barasnum
for l lie removal of pollution (rîman barasnum î nô sab) and the barasnum
which was undergone to attain greater ritual purity or to acquire
spiritual merit.'"' The latter version of the ritual was clearly an inno-
v a t i o n , but in order to distinguish between the two, the former ver-
sion of (lie ritual was altered: it now included the consumption of'
three sips of göm.êz and the reci tat ion of the confession of sins.

M,um« ihr. l\/n\/lr 1.2.11: "From l l l i s it is clear t ha t he whose body is not
] )ur i l i<- ( l -as long as he h.is not been eleanscd-is incapable of acquiring virtue through
ins t h o u g h t s , words and deeds, and he is not able to purify his soul; so, even for
the p u r i t y of the soul, p u r i t y of the body is indispensable" .iirnn tfti /umln^i/n-i/ /;/
ka an kr i Inn HI' ro/iln/n In ku \ In- \nvctl />ml nirni.ui nil gotCMi ml hiniui knhn^ \,fn\lnn
ne /II.I'IIH it i iir.fini r»/'/"/'"'""/"" '"' lint'iin: c» Imil i~ ïii/i/ii/nili i iii.i'iin n:fijri.\iii<; tut «.;
an i Inn rn/ilii/in/i'. For the passage detai ls of which ate obscure , i f . also M.F. Is
"A Sludv ol the h i s t two Chapters of the lirst F.pistle of Mannsciln ( iosn-] ,un. in" .
l'nnmliiif;\ n/ lli( Inriilv \i\lli liilnnalinnal Cnngrr" n/ Onnit<ili\l\. vol. '1. New Delhi l ' t ( i ) ! .
218 225.

'" His . u ^ i m i e n i s arc snnnned n|) in die th i rd fyi\tli; which is studied by M.F".
Kaii^a, "Sink.u Xâmak i Mannscihr (Josnianiän. A Cr i t i c a l S i n i K " . in: Mniiiiiin-ti/nin
ll\. \rh.n; 1 Ac t . i I ranica I , l -e iden etc. 1975, 445-456.

1 ( Ihoksy, hiritv nml l'olhtlwn. W 40.
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Two varieties of the vicarious barasnum are known: one performed
for a deceased person and one performed for a living person. ' T i n -
two versions are described in the Sad dar texts as follows:

And with regard to the things they asked ahout the barasnum, let them
know that it is revealed in the religion that as long as the child is in
its mother's womh, its food comes from the mother's womb; I his is
the reason that the woman is pregnant and does not menstruate. That
which is the menstruation is intended so that the mens t rua t ion is the
part which the child eats; and then it comes out and grows up and
it is compulsory for him to undergo the barasnum, so that he will be
purified of that pollution. For just as the body is purified from pollu-
tion through water, the soul can be made pure with that ritual. If he
has not undergone the barasnum and leaves this world, their soul gives
off an unpleasant scent and a large s tench, jus t like the stench that
comes from a corpse that lies for a month in summer; the Amsäsfands
will be scared by that stench and cannot approach that soul and will
not be able to make up his account and they will not allow him near
the Cinwad bridge until the time that his child, if he has one, will
undergo the baramum in his place and in his name, and will recite the
confession of sins: then, that stench will diminish from his soul and
after that, the Amsäsfands will make up his account and will bring
him to his own (destined) place. Everyone must undergo the barasnum.
(SDB 72)

This text clearly shows the vicarious performance of the barasnum for
the sake of the soul of a deceased relative: the candidate by proxy
is the son of the deceased man and the ritual is undergone in order
to restore the purity of the soul of the deceased. The other passage
has the same reasons for prescribing the barasnum, but its descrip-
tion of the vicarious performance of that ritual is different:

It is compulsory for men and women to undergo the barasnum, because
man eats the menstrual blood in his mother's womb. For that reason,
he must undergo the barasnum once, so that he will be purified of that
pollution. For if he reaches the age of fifteen and has not undergone
the barasnum, the glory and purity of everything he tout lies diminishes
and it is not fitting for him to touch the dran \;\ cake used in several
rituals, A.J.] or anything pure.

It is revealed in the religion that if someone dies wi thout having
undergone the barasnum, his soul stinks as badly as carrion a l t e r a
month in summer and when his soul reaches the ( unwad bridge, t h e
Amsäsfands and gods flee from the stench of that soul and will not
be able to make up his account; he will stay at the Cinwad bridge
and will not be able to cross and he wi l l be very sorry, but it will do
him no good.
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And if someone should undergo the hiiniùiuni, but is unable to and
docs not do it, even if he applies pâdynb to his head a thousand t imes,
he will not be purified from that pollution. *\'n.\in\t is t ha t pollution
which is found iu veins and sinews and flesh and bones; without the
proper religious ri te, nothing will be purified again.

And also t h a t person who undergoes the haniuiHin for someone else."1

must be a man who loves his own soul, speaks the t ru th and ret ra ins
(from sin), so that he occupies himself with purity and modesty; if,
heaven forbid, deceit becomes apparent in him, in that reprehension, the
priests must loosen (?) him one by one and give him as food to the
dogs. They must look for someone who is purer and more abstinent,
so t ha t th i s sin of his will not (continue l o > be produced. A'/).V 36)

Here, it seems, the vicarious barasnum can be undergone by anyone
who conforms to certain moral standards. There is no mention ol
the performance of the barasnum for a deceased person only. The
st ruc ture , at any rate, is simple: a person who is not able to undergo
the r i tual personally (either because he is dead, or for other reasons),
can ask someone else to undergo it for him and thus be cleansed.

Besides the r i tual itself, another novel element is worth noticing:
the idea t h a t every person must undergo the bara.ïiiùm, because even
person is polluted because of the fact that he eats the menstruation
when he is in the mother's womb. This, too, seems to be a new
idea in Persian Zoroastrian literature. Earlier /oroastrian literature
does not usually think in such terms of "collective" pollution. A par-
allel from the same texts is the idea that a woman, no matter how
scrupulously she has observed the rules for menstruation, is always
guilty of breaking these and should perform certain r i tuals to atone
lor these sins."

" Then- is no pa r t i cu l a r term used to refer to the vicarious variety ol the r i l -
ual. t i l t h i s t e x t , it is referred to .is the Ixinidiutn f miinlomiin. " t i n - himidiam ol peo-
ple." This pa r t i cu l a r usage recalls similar expressions is i ieh as .;<»/ < kii\iin, "the w i l e
ol' persons," meaning "someone else's w i l e " which iden t i ty the qualif ied noun as
helonging to someone else. The expression should then-lore mean "the l>iiiii.\iii>in
undergone lor l l i e sake ol' someone else." A s imilar expression is also found in
. NnrtH«n/rt« 'J'J.'J. whe ie a woman is said to he allowed to worsh ip "at her own lire"
\piiil mi i win' , hut a chi ld is allowed lo worship "at someone else's lire" .fxiil an
î kasâti}. CI'. l Al. K o t w a l & I 'h.Ci. Krcvcnbroek. 'IIn ll<->l>al<-\l<ni mid .\i-niii^f\ltni II:
.\rinniy\liiii. I'l/iyiul I S tudia I ran ica Cahier K ) . Pans 1'1 ' l j , ,nl l,,,um. The Ithntrt I T )
simply iclers to the ritual as the bnnunum "for the intention of NN" (be-nmal cjtihiti .

11 K.g. SON 41 (,also SDB 41), where t h e l i m a l is t a i l ed ilii.\Iini yninh "the sin of
menstruation"): every woman must peilonn twelve of these, one eai h t i n the sins
w i t h w h i c h she has hurt heaven, llie snn. the moon. lire, water, ea i lh . w ind . K l i i n d . u l
gu .nd i au of w a l e i . Moid. id guardian o l ' p l a n t s . \nnlnl, yi/i ' Si.iosa . H I c i r c l i n g lo
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The innovations in the vicarious performance of the barasnum are
perhaps best illustrated by looking at an earlier example and at the
later practice. The vicarious barasnum is never mentioned in Pahlavi
literature. In fact, the long gloss on the barasnum in PhlVd. 9.32,
seems to argue against the existence of this variety of the ritual.
There, it is said that "if he is unable to wash because of lack of
si length, someone else must sit (in the pit) with him."12 In the Persian
Rivayats, the evidence for the vicarious barasnum is overwhelming, at
least for the sake of a deceased person. In a list of rituals to be per-
formed when someone older than fifteen has died, the barasnum,
undergone by a priest for the sake of the soul of the deceased, figures
as a standard element." The believers are urged, moreover, to under-
go the barasnum once every year34 and a person who has not under-
gone the barasnum, may not participate in the communal rituals.!'

The Ithoter (late eighteenth century) carefully distinguishes for whose
intention the ritual is performed; a priest who becomes impure must
undergo the ritual twice: once for the restoration of his own purity
and once vicariously for someone else."' In modern Parsi practice,
the barasnum is exclusively undergone by priests, either for their own
ritual purity or vicariously, for the purity of Others.*'

The vicarious barasnum for the soul of a deceased person fits in very
well with a whole range of soul-services that grew in post-Sasaniaii
transformations of /oroastrianism."1 These have been the subject of
controversy, both in academic literature and among modern /oro-
astrians themselves, because they seem to clash with what many
scholars have perceived to be one of the fundamental elements of

Dhahhar, Persian Rwayats, 22(1, n. lj, and pollut ing substances. The same r i t u a l \ \ . is
later called dwa^dah-hnmast: cf. Dhabhar, Persian Rivâyats, 219 221. It consists ot'
twelve celebrations ot the Vendldad (which include 144 Yosnad).

12 ud ka-s wad-^onh ray be ne tuwân Mtan, a-.f fan c «/«/,<; niiïniùi (Anklcsaria, l'nlilnri
Vendldad, 246).

• Dhabhar , Priunn Rwtyats, 176 178.
11 Dhabhar, I'mimi kirnynh, 392.

Dhabhar, Persian fiUCMft, 323.
"' Ithoter 5.7. The' llhntn l \ ~ t . \ 4) docs stress, however, tha t it is not compulsory

to undergo t h e - bam\num for the- soul of a dec cased re l a t i ve - .
'" Choksy, Purity and Pollution, 40 42; for the Irani prac t ice , where lay /oroaslrians

still may undergo the haraumni. c f . l imée . Prniaii Strni/^liiiltl, I I I 114.
18 M. Boyce, "Soul-se-rvices in Traditional /oroastrianism and I , a l e - Kuglish

Medieval Christianity: A B i i e - l Comparison", in: H. IVci l l l e - r & H. Sciwe-rt i < l ,
GnosisjbndHeif und RtUgmugaMdtli. fexbchrift fur Kurt Rudolph ytm 65. (rfhurhtag, Marburg
1994', 3!((» 398.
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Zoroastrian throughout the ages: (lie idea that every person will be
held responsible only for his/her actions performed when he/she
was alive.

The general idea is this: the good and evil thoughts, words and
deeds of every person are added to his account. When he dies, the
soul will go to the Cinwad bridge, where he will meet the gods
Sraosa, Mithra and Rasnu, who put his good and evil thoughts,
words and deeds in a pair of scales and weigh them. The outcome
of this weighing alone decides whether the soul will go to heaven,
hell or the place of mixture. Even though the soul will want to
change something, he will not be able to do so. This general struc-
ture can be observed throughout /oroastrian literature and it docs
indeed compromise our understanding of the vicarious barainum. A
second problem in understanding the development of the vicarious
banisiiuni is the earlier stress on the necessity of the physical cleans-
ing. When the ritual is performed vicariously, this means that some-
one whose body is pure is cleansed and tha t t h i s cleansing removes
the pollution from the body of someone who is polluted, but unable
to undergo the r i tual himself. We have seen already tha t the barasnum
came to be considered a r i tual for spiritual cleansing, but even if we
grant such a spiritual interpretation, we would still lace the difficulty
of interpreting a physically exacting r i tual intended for the bodily
and spiritual purification of someone else.

Other scholars have given practical reasons for the development
of the vicarious barasnum: the care for the soul of a deceased rela-
t ive, the impossibility for some persons to leave their business or
work for a period of ten days. But this docs not explain sulliciently
how the ritual was perceived to work. There arc no Straightforward
answers to that question in /oroastrian literature. The best we can
do, at the moment, is compare the vicarious bumsiiiini w i t h oilier vic-
arious rituals, for the dead and for the living, and to see if the sud-
den occurrence of tha t r i tua l is somehow consistent with other
developments in /oroastrianism from roughly the same- period.

4. 'Hie vicarious ronfi'^inn <>/' w';/.\

Confession of sins, in all likelihood, \ \as an integral part of/oroastrian
observance from its early days.1'1 Karly sources suggest tha t persons

'" I'W t i n - «int'rssion of sins, cf. J.I'. Asmiisscii. "Tin- . \ \ c - s l . u i Trims iifuntilii .
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who had sinned had to confess their sins to a priest, who judged
them and administered punishment (corporeal punishment; fines; rit-
uals ete.). After that, the sin was considered to have been annulled.
Various distinctions were made: sins that affected someone else (apart
from the sinner and the gods) had to be settled with that person."'
A dist inct ion was also made between voluntary and involuntary sins
and certain sins could not be annulled, even when confessed. Up to
the late Sasanian period, it seems, this system remained intact.41 We
have, however, no less than seven versions of a very long f ixed con-
fession of sins, known as the Patita or Petit. The t i t l e s of these con-
fessions partly indicate their use: there is a general confession of sins
for someone who wishes to expiate his sins before a priest (Petit
pasêmânlh); a confession one can recite privately for the expiation of
one's sins (petit Ixwad); and a confession of sins for the expia t ion of
the sins of a deceased person (petit l wïdardagân). These texts are
known in Pahlavi and Pâzand versions; the s t a t u s of a seventh ver-
sion (in Pâzand only), the Petit Irani, is unclear.

There are no indications to suggest t ha t these tex ts are old, even
though they contain earlier layers, as there are no indications t h a t
the reci ta t ion of a fixed catalogue of sins is an ancient ritual in
/oroastrianism. But from the moment we find evidence for the recita-
tion of this fixed text (in late Pahlavi literature), the evidence is over-
whelming. Particularly in the Sad dar texts, the recitation of petit is
a prominent part of /oroastrian daily observance. It is said that it
removes all sins and wil l prevent someone from going to hell; parts
of it should be recited daily, before going to sleep (that way, every
breath one takes while asleep will cause a sin of a par t icu la r ca te-
gory to disappear); a man's last words should be a formula from the
petit and after a person's death, the petit should be recited for him.
In many cases, the recitation of this text will have been a vicarious
reci tat ion, whether the person is alive or not. Not every /oroastrian
knew t h i s tex t by heart, and he could go before a priest and ask

paitita- and paititi- and l l i r i r Siynihc ,1111 r in ihr Krlii;io-l l i s to r i« . i l Development nl
ZorOMtrianttm", in: ulrm: \"int/'iii/i/l. Sliiilii", in \liiniiliiifi\ni Ac t ; i Theologie ,i l ) ; i n i i , i
, ( :oprnl i ; iKrn I ' H O , 26 112.

This is ih r sin known .is hamtmâlân or hamëmârân; cf. S. Sliiikrd. '"Km i h r
S;ikr of ihr Soul'; A /oro;istri:m Idr.i in I i .u i smiss ion in to Khun" , '/fiimi/im \W;n
in Arabic and hiam 13 (19()0), l . r> 32, pp. 21 22.

" Cf. I)k 6.123; K31d, for w h i c h , cf. S. Sluikrd, I he I IW«w »/ Ihr SHUIIIIHH .Sw;n
(Dm/can/ \'l). Honldrr l ' 1 7 ' l . ml IIHIIIII.
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the priest to recite the text for him; he himself should thru recite
shorter prayers simultaneously, but the recitation of the text in his
intention did remove his sins.

The parallels with the vicarious barasnum can easily he detected: from
a ritual of personal confession, designed to deal with a particular
sin, the peiït developed into a vicariously performed ritual, benefiting
the living or the dead, in which another person confessed a fixed
list of all possible sins, hoping tha t the particular sins the person
actually committed were included. If t h a t was not the case, the for-
mula also contained phrases to include all sins that had not been
listed separately. From a ritual that was to be pcribrmcd for a specific-
occasion, moreover, the pelïï developed into a ritual that was to be
performed regularly, at least once during a l ifet ime, and repeatedly
(vicariously) after death. The petit was later included in the rituals
to be performed during the barasnum.

5. Linking a /ICIMIII: lite world of the Sad dar Texts

I l i e main obstacle for a satisfactory understanding of the vicarious
barasnum is the presumed autonomy of the individual. Both physi-
cally, in the sense tha t his own body is not actually washed, and spir-
i tual ly , in the sense t h a i he is to benefit from things he has not done
himself, this autonomy is compromised. The problem is partly caused,
it seems, by the modern positive evaluation of the whole idea of the
autonomous individual. This is clear, for instance, from some of the
more violent response's to the confession of sins, both in Western
and in Parsi scholarly literature.42

It would be untrue to s t a t e tha t the whole idea of the autonomous
individual in his unique responsibility for his own soul is absent from

42 R. Pettazzoni, "Confession of Sins in /oroasiiian Religion", I'afim un Indu
Iraman and other Subjects (Fs. J . J . Modi), Bombay 1930, 437 441 ("As a mallei ol
I . K I . < onl'rssion ol sins seems to be r . i thr r incongruent wi th i ho very spirit of'
/oroasirun relmion 111 Us nennine tonn" | w < ] , p. 4 3 7 ) ; C..E. Pavry, Iranian Studirs,
Bombay 1927, 1 ( > H l ' > 3 "ihr loolish and nn/oroasti 1.111 idea t h . i t a dead man's
sins could be atoned lor by the rental of the Palet and by oilier prayers 1>\ strangers",
p. 17 r»; ).M I m a l a . "Patcl 01 the Confession ol Sins". Hntli f miitrrni/i ill \tortn ilfllf
nligioni 2 ( l < > 2 ( > ) , 89 93; Cboksy, l',,,il\- ami /'o/lnlinn. VI • ,"Siuh pr.it l ice conflicts
with the /oro.islrian doctrine t h a i e.u h i n d i v i d u a l is icsponsible lor his or l i e r nun
1'alc l l i ron i rh a c t i o n s perlnrmed while a lu r "
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Zoroastrianism. From the earliest period of the faith we have infor-
mation to support the presence of this idea in certain varieties of
Zoroastrianism. One of the key elements of it is the fact that men
and women are both equally responsible for their own salvation, an
idea found in the earliest layer of the Avesta.43 The basic pattern of
the story of what happens to the soul after death also underlines the
idea of every person's own responsibility for his own salvation: he/she
will be judged according to the thoughts, words and deeds he per-
formed while alive.44 The importance of the idea of the individual
in Zoroastrianism has at times been overrated, however, and no seri-
ous attempt seems to have been made to study the way the indi-
vidual is perceived in Zoroastrian texts. Zoroastrian literature bears
massive evidence to the effect that Zoroastrians in the pre-modern
period did not perceive themselves as strictly autonomous individ-
uals, but on the contrary viewed themselves as individuals linked in
various distinct ways with their fellow /oroastrians. It is likely, I
would suggest, that these linkages provided /oroastrians (at least
implicitly) with the option of developing the vicarious barasnum.

This can perhaps best be i l lu s t r a t ed with materials from the Sail
dar texts. This will provide us with a synchronie perspective of the
period in which the vicarious barasnum is first attested in Zoroastrian
literature. There are various texts called Sad dar, "a hundred chapters,"
of which the two most important are the Sad dar-e nay, "the prose
Sad dar" and the Su/l dar-e bondahes, "the Sad dar [beginning with the
story] of creation."4 The other, versified, texts are dependent on
these. The date of these texts has not been established. They seem
to be intermediary texts between the Pahlavi works of the n i n t h and
tenth centuries and the Persian Riväyats of the fifteenth to eight-
eenth centuries. This is evident from the fact that they frequently
quote passages from Pahlavi texts411 and are in turn frequently quoted

" A. < ! < • Jong, "Jeh the Primal Whore.' ( )l>snv.liions on /.otoastrian Misogyny', in:
R. Kloppenborg & W J. Hanegraaü ' • < ! • /•«»«// • .sy/vm/i-/«^ /// AV///WM\ TW&MU (Studiea
in the History of Religions ( > ( > j , Leiden 1<) ' )5 , 15 41, pp. 2!5 25 (with relerenees;.

44 A generous .se lect ion of texts on t h i s s u b j e c t is given by M. Mole, "I,e juge-
ment î les moi ls clans l ' I r a n préisl;unique", in: Ijt jugement des morts (Sources oiien-
i . i les 4), Paris l ' X . I , I I') 175.

1 These two t ex t s were published by B.N. Dhabhar, Snililar .Nasr and Siulilin
fiun/ifhe^h, Bombay I ' X I ' ) ; .1 t r a n s l a t i o n of t h e A/A c ail be- found in K.VV. West,
I'nhh,; 7,;v/i / / / (SBK 24), Oxlorcl l!!f!r) ' m a n y reprints), 255 U b l ; t h e - M)H is trans-
lated in Dbabliar. I'eninn Rirnvnh, 1'I7 578.

"' Cf., lor i n s t a n c e - , A.V. \ V i l l i a t n s . 'Hit f'ahl/wi Rwaynt rtivow/wwiw» Ihr I1<i<lf\tân l
(Hist.Fil.Medd.Dan.Vid.Selsk. 60), Copenhagen 'l 990, vol. 1, 18 19.
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in the Persian Rivavats. They seem to be intermediary in another sense
too: they show the clearest evidence lor certain transformations of
Zoroastrianism in the Islamic period. The influence of Islamic ter-
minology and ideas is considerable: Islamic words and names are
used instead of (he traditional /oroastrian terms.47 The pantheon
has also been reformulated in these texts: there is only one god (îzad
or j/azdan), who is accompanied by innumerable lesser divine beings
who are c a l l e d amsâsfand (a term traditionally reserved for the
/oroasirian Heptad, but here used for all (former) deit ies '" or frreste
("angel"). A clear example of Islamic influence is the notion that
(Jod sent a plurality of prophets to the world to ins t ruct mankind
(SDB 74).49

The r i tua l s discussed in these texts are all "personal" r i tua ls , some
of which appear to be new. Of some rituals that have been a t tes ted
(however sparsely) in Pahlavi literature, they give the earliest l u l l
descriptions.'" On the whole, the locus of the Sad dar texts is very
much on the other world: countless passages stress the transience of
this world and urge the believers to be prepared for the judgement
of their souls. Two other aspects, finally, are worth being noticed.
Occasionally, we l ind a completely different type of religiosity, resem-
bling Gnostic ideas or perhaps Islamic mysticism, for instance in the
phrase "he who knows himself, knows God."M The texts also reflect
the situation of Zoroastrians under Islamic rule: it is said, for i n s t a n c e ,
t h a t anyone who remains loyal to the- fa i th in this time, will never go
to hell (SDB 73).

The texts we are going to discuss arc traditional in the- sense that
t h e y a rc - fu l ly based in knowledge of t h e - t r ad i t ion . At the same t ime- .

17 Examples are III/MI ( ~titiil)', tim'ha/l (repent.nu ci; /iiiiiim and liulul [permitted
. U K ! not permitted); »•/«'<// (intcrcemon); cer ta in ep i t he t s c>l ( J o e l i/i'ulu; 'ni-:n wa-
liilla; Inliârok).

'" ( I f . Sll\ " 8 7 , where . i l l c a l enda r deilies from Ohnna/d Id A n n a n a i e called
ininin/iiiiil. i n SD/t .") I and 8!i (( Josfu mi ; ' | c ' Sios . etc.

'' ' This idea is of course u l t i m a t e l y of Manichaean origin, but in these tex t s it
is undoubtedly due to Is lamic views oil the prophets. (; . \Yidcni;reii 's a t t e m p t to
lind a /oroas t i iau b a n i a n background lor the notion of a p lura l i ty of prophets

I In (•mil I'li/m Miumh and the Apostle of (•/>//. Xtnilir* in IIIIIIMII urn! Mniiii/iimin Rcli
!',inii I ppsala t 'n ivers i te ls Arsskrift HM.r):5), l*ppsala/I^-ip/,ii; 19-15, 62-71) is 1111-
convincing,

'" Kor example the yli \ntnl discussed a l reacK 1>\ M . i n u s c i l i r , IM. 78.1 "i; 7'! ;
i h . ,,!,!,• Ttntn /><!. HO; )T 126 (Weinreich); or the ihcii-ilitli lunmnl /W. 80.15).

'' .S7)/( 71.!!: "And it is said in the religion that a man who knows himself, knous
< ; < > d " .n'n mutin ihn gimitl ke \'i.\lnn \i'iui\ mniilniii rjul vims).



322 ALBERT DE JONG

they show quite different aspects of living Zoroastrianism than the
Pahlavi hooks do. One of the areas where they follow traditional Zoro-
astrianism but, in the multitude of passages, give the impression of
being innovative, is the way people and their virtues and sins are
linked. The link between the spiritual and the material realities is well
known in /oroastrianism and has been discussed fairly often. Its basic-
idea, that any action performed in the material world is also per-
formed in the spiritual world, underlies most Zoroastrian conceptions
of sins, virtues and their retribution. But there are other links, too:
those joining together men and women, their relatives (dead or alive)
and their fellow Zoroastrians. These links, when established, influence
the account of a person's sins and virtues: they can add to it and
they remove from it and the individual sometimes can do nothing
about it. The following list of instances is far from exhaustive.

a) Parents and children

Parents and children are linked in various ways. It is the duty of
parents to instruct the i r children properly in the religion. The reli-
gious education of children is the responsibility of three persons: the
father, the mother and a priest. Parents, who are adviced not to hit
their children when they are very young (or only with a slender
stick; SDB 86), must teach them in a gentle manner what is a sin
and what a virtue. Up to the age of four or eight, the sins of chil-
dren are not counted, and up to the age of fifteen, they are counted
but less severely (Sl)B 86). Since children are instructed by t h e i r
parents, all sins and virtues they perform are counted as if they were
performed by their parents." At the same time, children are sup-
posed to obey their parents. If they do not obey them, they will
have a miserable life on this earth and will have no hope of reach-
ing heaven but will be sent to hell: "(Even) if the Ainsaslands are
satisfied with that soul and release it, but the f a t h e r and mother
complain about him and will not be satisfied, the soul of that per-
son will go to hell." (SDB 69.11). When a son disobeys his father
three times, he becomes margarzän ("worthy of death," the most seven-
state of sin) and deserves to be killed (SDB 34.7). The contentment
of Ohrmazd is linked with the contentment of the parents and the

1 SDN IB; r ) l ; 6/i; SDB 5; 29; .%; 61; 69; 86; 87. This is one of the inosi pop-
ular themes in these lexis.
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priest; whenever e l i i l d r e i i hur t their parents or their priest, they hurt
Ohrmazd and no virtue they perform will reach the spiri tual beings.
I'A-ery day, children have to ask their parents and the priest what
to think, speak and do (SDN 40).

As is well known, having children is a duty for Zoroastrians. It is
not just a good deed, but having a son is indispensable for even-
Zoroastrian, because mankind is indispensable for the fight against
evil. A person who does not have children cannot cross the bridge-
and will therefore have to remain before the bridge; such a person
is (a i led bonde pol ("someone who is cut off from the bridge"): "If
someone does not have a chi ld , lie is called bondi' fini, which means
that the way to the other world is cut off for him, and he cannot go
to the other world. It does not ma t t e r how many good deeds and
virtues he has performed, he will stay before the Bridge, he will not
be able to cross the Cinwad-bridge and his account will not be made
up. And every Amsâsfand who comes across t h a t place asks this
thing first: "Have you produced a replacement lor yourself in that
world or not?" And because he has not produced one, they will pass
him by and his soul will stay there, at the Bridge, full of pain and
grief." (Sl)N 18.5-8).

The only solution for these- souls is to appoint an adoptive son to
them. This adoptive son is known as stur and may be a son from
a lesser wife, or from a relative (SDN 54), who should be properly
appointed by the priests (SDB 62). The a c t i o n s performed by the
adoptive son, just as actions performed by the natural son, also accrue
to the merit of the adoptive father (SDN 18). "For relatives, no deed
is more necessary than this one, and whenever they are appointed
.is \/ur of some-one-, it is just like they have brought a dead man
back to life and to t ha t merit there is no limit." (SDN 18.19)

Certa in types of merit and sins .ire passed on through the gen-
erations: the unrepented sin of a melir-drüj (Phi. milirutiril^, "someone
who breaks a covenant, does not keep his word" is passed on to
the next generation (SDN 25.4). The same applies to spiritual mer i t :
not only t h e - vir tues of one's children arc- added to one's own account,
but also of their children and thei r children's children , SDH 61). One
of the myriads of descendants may be the one- who will ask God for
forgiveness for t h e - sins of his ancestor: some-one- who has been
c - o n l i n e - e l to hell wi l l have a black mark on his forehead at the res-
urrection and one of his descendants may finally convince- Ohrma/el
to remove that mark (SDlt (il.5).
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The function of most of these texts, of course, is to express the
importance of having children. They do so by stressing how the fate
of the individual soul depends on his ancestors and his descendants,
who through their actions may influence his well-being.

b) Husbands and wives

Women's lives in these texts are described exclusively in the terms
of their family relations." Their best chance of accumulating merit
is having children. When a girl is nine, she must be engaged, when
she is twelve, she must be given to her husband. If not, every time
she menstruates and washes herself, one tanäßir sin is added to the
father's account and this is weighed first at the Cinwad bridge (SDB
63). If a woman herself refuses to be married, she will be sent to
hell permanently (ibidem). Once married, the woman should not per-
form the daily religious duties as men do, but they should worship
their husband and prostrate themselves nine times before him: "In
the good, pure religion of the Mazda-worshippers women are not
ordered to pray (nïyâyes kardari), for their prayer is this, that three
times every day, in the morning, at the afternoon prayer and at the
evening prayer, they stand before their own husband, fold their arms
and say: "What do you think, so that I shall think the same and
what do you need, so that I shall say it and what do you need so
that I shall do it; what do you command?" (SDN 59.1-2).r''

Women are expected to think, speak and do whatever their hus-
bands order them, "for the contentment of Ohrmazd is linked with
that of the husband." (SDN 59.3) If they do not have a husband,
they should go before their father, brother or whichever man is in
charge (SDB 85.8). Whenever the husband is not sa t i s f i ed , the wife
cannot go to heaven. If a woman does not obey her husband, he
is not obliged to feed her; in general, the husband should treat his
wife as his child (SDB 34.4-5).

c) Laymen and priests

Outside the family bounds, the first and most important relation peo-
ple can have is that with their priest." In texts discussing this rela-

'" Cf. D. 'Jouir, 'Jell Ihr him,.! Who.,-:'", 18 23.
'4 More or less the same ideas are found in SDB ( > ' t .
55 For this subject, cf. Ph.(i. Kreyenbroek, "On the Concrpl of Spiritual Authority

in Zoroastrianism", Jerusalem Studies in Arabic and Islam 17 (1994), 1 l. r>.
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tion, obedience again is the key term. Everyone must choose his or
her priest, who is in spiritual authority (dastwar/dastur) over him/her.
No virtue performed without this spiritual guidance will he added
to one's account (SDN 8). Everyone must go before their priests and
listen to them and do what they are told, and they should not ques-
tion their authority (SDN 97). Anyone who does not perform a cer-
tain duty, because he has not asked what to do, will have a double
sin: one for not doing it and one for not asking it (SDB 6).

d) Owners and slaves

If one buys a slave, one should not sell him to an unbeliever. If one
does sell him, every sin of that slave is added to the account of tin-
seller (SDB 30).

e) Owners and animals

Even between humans and animals, some relations require atten-
t ion. Even though everyone must always be careful to abstain from
sin, one should be particularly careful when one has eaten meat. If
one eats meat and sins, every sin that the animal commits (has com-
mitted) goes to the account of that person (SDN 23).

f ) Charity and the "deserving f>/n» "

An important and highly unsafe relation is tha t between the bestower
and the receiver of charity. The main idea here is that one has to
be sure that the person to whom something is given really deserves
it. There is great merit, for instance, in feeding someone who is hun-
gry,'"' but only if he is deserving (arzânî), be< anse his virtues and his
sins are transferred to the person who fed him. Both options are
ac tua l ly found; sometimes it is said that the virtues of the person
who has received charity are added to the account of the giver, but
not the sins (SDN 20) and sometimes both virtues and sins are said
to be added to the account of the giver (SDN 29). Not giving some-
th ing to someone who is worthy is a great sin. Giving something is

'* The merit ni' charily is often symbolised In t i n - idea tha t there are !W ways
leading to heaven: if someone has heen gênerons in c h a r i l y , he can choose any of
these !!H ways, il not, onl\ one way will he open to him (.S7JV79; SDB 74). ( i e n e i o s i t x
for the sake of the perlormaiK e of a r i tua l is worth twice the amount of merit:
once lot the r i t ua l and once for the priest (M)/< 74).
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a great merit, that will continue to increase as long as one lives
(SDB 87.11-12). Giving something to someone who is not worthy
is a great sin, for it equals destroying that which was given (SI)N
29; SDB 74).

g) The hamëmâlân sin

In the Sad dar texts, we frequently come across the idea of remaining
before the bridge. We saw one case of it in the section on children:
someone who has no children will remain before the bridge, because
he did not produce a substitute in this world; the re fo re , l ie wil l not
be accepted into the other world and is called bonde-pol. But this is
not the only group of souls waiting before the bridge. All persons
who have wronged their fellow men and have not resolved these
wrongdoings will also remain before the bridge, until the person they
harmed dies and his soul arrives at the bridge: then and there the i r
conflict is resolved. The main example that is given of this belief, is
the case of a man who slept with someone else's wile. He will have
to wait before the bridge, until the husband arrives; then, he is pun-
ished for seducing the woman and when the husband is satisfied, his
account will be made up. Some of his merit, moreover, will be trans-
ferred to the account of the husband. Similarly, in the case of thieves,
whatever they stole is taken back from them fourfold and their merit
is transferred to the account of their victims.

h) The transfer of merit, intercession, and the ganj-c harrnse-sud

A particular class among the souls of the deceased are those who,
according to the system, would not be permitted to go to heaven,
but have performed one particular good deed, for which they will
be admitted to heaven. This can be done in various ways: a god or
several gods can intercede before Ohrrnazd on behalf of ( l i e deceased
person's soul: Ohrmazd can then show his benevolence, punish the
sinner before the bridge and admit him into heaven (SDB 40, the
intercession is performed by Srös if the proper rituals in his honour
have been performed; SDB 42, the intercession is performed by the
Spirit of the Gäthäs, who has transformed himself into a wall which
bars the way to hell). The intercession can also be done by the souls
in heaven, for instance for all those who remain faithful to /oro-
a si nanism in this difficult time (SDB 73).

Another way for a sinner to be admitted into heaven is to benefi t



PURIFICATION I.\'AHSKNTIA 327

from the transfer of merit: we have seen this already in the pre-
( r i l ing section: if one has been wronged in one way or another, the
merit of the wrongdoer is transferred to the account of the sinner
and this may tip the balance (e.g. SDB 64, for theft; SDB 65, for
slander; 71, for robbery with violence). Should the wrongdoer have
no merit to dispense, it is taken from the heavenly store-house of
merit known as the gary-e hamïse-süd, "the treasure of everlasting
benefit." This was built up by the collective effort of all those who
have done good works. It is at the discretion of those who dwell in
Paradise to dispense merit from it. The souls of the deceased can
also dispense their own merit to such a soul, as they are said to do
to the faithful in these times of hardship (SDB 73) or to anyone who
has celebrated the geK-xartd ritual (SDH 42).

i) Rituals for the dead and for the living

We have already seen many examples of the fear of remaining before
t h e bridge, of not being able to be judged and having to wait: this
happens in the case of unsolved sins involving someone else, in the
case of a person who has no offspring and no adoptive children and
to a person who has never undergone the barasnum. There are sr\-
eral other factors which may compromise a person's chance of going
to heaven. A famous example is weeping over the dead: every tear
that is shed is collected in a river, and the soul of the dceased will
nol be able to cross that river (SDN 96). Connected with this idea,
of course, is the idea that certain ri tuals performed for the sake of
a deceased relative help his crossing. This is one of the main rea-
sons for the popularity of the vicarious barasnum and the recitation
of the confession of sins. These are r i tua ls intended to remove cer-
tain obstacles, such as nnrcpcntcd sins and bodily impurity. Other
rituals help the soul cross the bridge by providing him with a guardian,
the god Sros, who will accompany the soul for three days if three
Vendîdâds in his honour are performed (a ccrcmom c a l l e d lai.\
astûdân- SDB 40)."

Two rituals probably unknown to Sasanian Zoroastrianism enjoy
a great popularity among the writers and audience of the Sad dar.
ihr çêtî-xand ("buying the (other) world") and the -j'udr rawän ("the

'7 For the1 Vtndîddil c > l Sros, cf. (!. Kr rv r i i lnork , Sniii\n in Ihr .~<>n><Htri<ni I inihtion
(OrionUilia Rhcno-Ttairc l in . i 'JHl, Leiden 1985, IM l . r > l . .
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living soul"). Both are rituals designed to ensure a person a place in
heaven. The gêtï-xarid ceremony was intended for a Zoroastrian who
had died without having performed the nowzûd, the initiation into
the Zoroastrian community. Because of his virtues, he might go to
heaven, but he could never reach the highest heaven; therefore, the
gêtï-xarïd was to be performed. An additional benefit of this ceremony
was that it encouraged all those who dwell in heaven to let the
deceased person's soul share in their merit: that way, he would always
reach the highest heaven (SDB 42; SDN 5). The gêtï-xarïd came to
be performed for living persons too, to secure their place in heaven.

The zende-rawan is a ritual for the living soul, destined to secure
him a place in heaven. The z.ende-mwan could be performed as ollen
as one liked, and its celebration removed 210,000 deadly sins (70,000
for every day of celebration) (SDB 43; SDN 58).

From these examples, which can be multiplied ad libitum, it becomes
clear that the idea of the individual who is responsible for his or her
own actions only is not at the centre of the Zoroastrianism evident
from the Sad dar texts. This responsibility certainly exists, and it is
of great importance, but the system is much more diverse. It shows
how a person can benefit from actions performed by others, how
sins can be annulled or multiplied, how virtue can increase w i t h o u t
any virtuous deeds being performed and above all how one's actions
influence, and are influenced by, those of others. In other words,
the individual in these texts is part of an extensive network of links
that embed him in the various groups of which he/she is a mem-
ber: the family, the Zoroastrian community of the living and the
community of the dead.

Many of the ideas listed above are not new. Evidence lot the
transier of sins and virtues, for instance-, can be found in the Avesla
(cf. Vd. 8.97 103, discussed above) and in Pahlavi texts/'11 The r i t u -
als performed for the souls of the deceased are generally thought to
have been part of Zoroastrian observance from its earliest days.™
What seems to be new in the Sad dar texts, however, is the fre-
quency with which these links are stressed and the more systematic

'" A içood example is Nhangetän 7.5 (Kotvv. i l -Kreyenbroek): " I I ,i priest is very
able, he m,iy sell vermin (xrafstnr; killing ihese increases merit , AJ.) which he h.is
( -aught Im ,i p i i < e ; l i o l l i parlies t hus acquire twofold meril : both lor catching it and
lor killing i l ."

1 I'.nvre, /ƒ<; I, 31 ' ) .
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way in which they il lustrate the responsibilities of every man and
every woman for those with whom he/she has established some sort
of connection.

6. The vicarious barasnum as ritual of integration

\Ve have argued above that the barasnum, in its earliest interpretations,
was a ritual of re-integration. A person who had become polluted
had to undergo this purification in order to be able to have contact
with his fellow Zoroutriaiu once again. In this early system, the
barasnum was an ad hoc r i tual , performed whenever the need arose.
In the course of the development of /.oroastrianisin, several changes
occurred in the na tu re of the purification: it became compulsory for
every /oroastrian, it became meritorious to undergo it every year,
whether one had been polluted or not, and it came to be consid-
ered as a ritual that purifies the soul and increases the spiritual merit
of anyone who performed it. A parallel development could be observed
in the confession of sins: from a ritual performed after the ac tua l
sin it developed in to a compulsory ritual, to be performed regularly
'even daily) and eventually into a ritual that annuls sins and increases
spiritual merit. Both r i tua l s also came to be applied to the souls of
de(case<l relatives and came to be performed for living Zoroastrians
who were unable to perform them themselves.

These developments show some changes that took place in the
development of /oroastrian ritual practice. It is easier to document
changes in performance than changes in interpretation, but the two
cannot properly be separated. It seems that the rituals which involve
lay participation (such as the harauuim and the confession ol sins)
were spiritualised and lost some of their original ad hoc nature. This
spiritualised interpretation of the r i tua l s opened the way to their vic-
arious performance; this variety of the rituals was perceived to work
just as other ritual and non-ritual actions could be said to "work"
in the lives of others: through the many links which bind the com-
munity together. Kor the vicarious barasnum this implied a concréti-
sation of its earliest function: it continued to serve as a r i tual of
integration, in this case a ritual that could integrate the souls of the
deceased into the community of the blessed.


