Chapter 5. Death as defilement in
Zoroastrianism

by Victoria Kryukova *

Abstract In spite of that the Indian and Iranian tradigcare close, as regards to death, even the com-
mon motives and subjects (such as the story of Yaiviana, the chthonic dogs) appear in a rather
different way in Zoroastrianism. So, Iranian Yinas, we can see starting with the Avestan Videvdat,
unlike Indian Yama, is neither the first mortalrioe King of the dead. In fact, Yima is not conet
with death, but on contrary is, like Noah, a sawbrighteous people from it.

As to the Zoroastrian dogs, unlike the Indian dog¥ama, Iranian ones don't look for people
predetermined to die, but accompany Daena, thepardelief who leads immortal souls to the other
world. Thus, at least in mythology (and not in aitpractice), sacred dogs are removed from thegdyin
and dead to avoid the contaminating contact wititlie

The distance separating these characters frorh dedbroastrianism could be explained from the
idea of death as the greatest defilement, whicimfsctious’ and can infect with death all good @re
tions. Therefore it's undesirable for heroes, dsitind holy creations to be in any contact witttldea
To some extent, this idea exists in many religidng,it became an ‘idée fixe' in Zoroastrianismeov
riding other mythological motives and ritual praes.

The Avestan Videvdat is devoted mainly to the idgvaway a demoness of death and decay
Druxsh-ya-Nasu (lit. ‘Lie which is Corpse’), whicmmes in the form of a fly, flying from the North
the direction of hell. Although several names ofmdas specializing in different aspects of death|are
known in the Avesta, this one is the principaltie ¥Videvdat. She attacks a dead body and peneirates
through its 9 holes. This pollution infects withadle those around and for the purification somesrjte
are needed, connected with isolation and repeétetians.

On the one hand, the isolation of the ‘infectedthvdeath who has to be purified, as it is depigted
in Videvdat, typologically and in ritual practice very close to the testing of a candidate duniitiar
tion (and the place of isolation is like a gravesaze, a womb and so on). In the same manner tthe si
ner is isolated, who carried a corpse alone (herbes a ‘container’ of Druxsh-ya-Nasu). They let Him
to reach the old age out of the community and #ikkhim ritually. The custom of isolation of a dyg
person (who is dying always because he is infeatitlll death) has continued among Tajiks till qur
days in the foothills of Pamirs. They leave thendyalone in a special building, sometimes for salver
days without any care, waiting for his death. A¢ #ame time the idea of the infecting ‘blackne$sf o
death is widespread among the Iranian peoples.

On the other hand, the Zoroastrian system of Irsbdutions, which are fulfilled in the direction
from N to S during 9 nights and days in 9 hole®ably, the most ancient variant of this ritual was
discovered by Sarianidi in 2007 in Gonur (Bactriasiyiana Archaeological Complex); this cou|d,
maybe, along with the NE (?) image of the fly-conitaation help to understand some differences in
the Iranian and Indian myth and ritual) with thegmse of driving away pollution and death, repeats,
as it was noted by some scholars, the very rhyththeoliturgy. The 9 holes (as well as 9 nights and
days) associate with 9 rivers of the Iranian wauicture, 9 holes of the human body and so on. This
shows a correlation of microcosm and macrocosmghwhoth are purified from death and pollution.

! Russian Academy of Sciences, St. Petersburg, &ussi
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New Perspectives on Myth

1. Affinity of Old Iranian and Old Indian tradition s

When the similarity and affinity of Old Iranian ar@ld Indian traditions are de-
scribed, a set of common or closely related notiomgthological themes, images,
names of deities, rites are usually mentioned, waie primarily known from literary
sources, namely from the corpus of Vedic and Avetsats. A characteristic example
of such comparison is the parallelism between #@ds of the Indian and Iranian
myths of divine twins, Yama, the son of Vivasvatl &ima, the son of Viuughant.
The parallelism is all the more so unambiguousabse even the names, both per-
sonal and patronymic, of these legendary kingscaittire heroes are cognate. How-
ever, notwithstanding the undoubted commonness®fptimary meaning of these
names with some other images of Indo-European mytasian tradition alienates
‘radiant Yima’ {yimo xSazto) from the realm of Death, at least in a versiorvised in
the Avestan ‘Codex of ritual purity’, in theidévdad (‘the law discarding the
daeuus (Skjeervg 2007: 106, Benveniste 1970), which bexame of the founda-
tions of the following Zoroastrian religious litéuae.

1.1. Heaven's abode

ThusRg-Veda calls Yama ‘the gatherer of people’ (RV X.1) and the first mortal,
who showed the path of death to others (RV X. 14vPpse abode is higher heaven
(RV X. 14.8), avarodhamadivah (RV IX. 113.8) — according to R. Dandekar ‘closed
place of sky’ (Dandekar 2002: 86), Bloomfield's dwen’s firm abode’ (Bloomfield
1972: 144). Yima’s abode, the concentric fortificatVara- built by him, is an en-
tirely closed building, equipped with sole lightiogming through the ‘door-window,
selfilluminating from inside’ (V 2.30§.The Srao$a’s (Avestan deity of obedience)
‘palace of thousand columns’ located on the higlpestk of Haraitwas probably a
pattern of such a description. It is said that gakace is ‘selfilluminating from inside,
covered by stars from outside’ (Y 57.2uuaraoxSmm atara.naemat sbhrpagsom
nisStara.na&mat).

It is notable that there is an allusion of this stomction in one of the latest
Avestan texts — V 14.14, which also indirectly cects it to abode of the righteous in
heaven mentioned in the Avestan Yasts. V 14.14 #@dbut the building (for atone-
ment for the greatest sin — the killing of an gteesacred animal which gives fertility)
an unusual ‘house with cattle-shed’ and ‘marvellpusade beds’, whose origin goes
back to the description of the heaven’'s abode af && Amduu Sira Anahita
(Kryukova 2007: 350-351). Usage of terms, words a&odd-combinations from other
Avestan texts is typical foridevdad, which was partly composed in the Avestan lan-
guage which was already dead.

Thus we can outline the connection between the @arthly Yima’s construc-
tion and heavenly gods’ abode and compare them théhheaven abode of Yama,

2 0On the translation ‘door-window’ see: Steblin-Karsky 1998: 80 with note 3.
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despite the fact that in the Avestan text itsel§itvritten that the construction is not
the place of posthumous blessed to dwell in, bist d cover keeping them alive from
‘cold wind and the hot one, pain and death’ (V X9,5). In the latter | see an exag-
gerated urge to deny physical death as sufferidgdastruction of the body.

1.2. Heavy rain

Middle Persian texts treat the image of Yima in $hene sense, not connecting king
Yima to death. Menog i xrad XXVII 27-31 narrateoabthe construction of a refuge
Yimkard (‘made by Yima’) by Yima, where the chosgood creatures escape from
MarkaSan heavy shower (amahrki$a, ‘destroyer’)® which probably appeared in
the Pehlevi text by consonance with Hebraalkss ‘heavy rain’ (West 1871: 134). If
we accept West’'s proposal, we’ll have a combinattbriranian and NE myth in
which ‘frost and cold’ turn into heavy rain, ancthituation becomes more and more
similar to the flood story. At the same time, could suppose that the Avestan variant
of myth is also a consequence of the invasion oftfdfition, and its Middle Persian
reading just turns us to sources of these imagaiaag

Ancient Indian variants of the flood myth are coctee with Manu, brother of
Yama, just as latter is son of Vivasvatiapatha hmana | 8,1), with Vénu (Ma-
habharata 11l 186-187, 194) andri§na.

1.3. Three steps

Returning to the Avestan story about Yima, we nteedote the strongest connection
between Yima and ¥nu: famous three steps ofsviu, with which he measures earth,
and which embrace three worlds, corresponding ta¥s earth enlargement in three
movements with two wonderful tools. E. Pirart fouthdt the Avestan words used in
the description of Yima’'s Vara, which also consistdhree parts, demonstrate a se-
guence of ‘floors’ (the higher, the middle, the &nv(Pirart 2007: 165). The same is
the case in V 14.14 and we can suppose that tlasdther connection with the three
steps of Vsnu. There is also an essentially Avestan charattteralready mentioned
owner of a heavenly palace, a god SraoSadd&gaebom — ‘enlarging earthly world’
serves as his epithet. Perhaps, following Sraosa7(¥9), Mdevdad's Yima became
the owner of two tools and also two kingdoms oesulSraoSa defends people in two
worlds — material and mental, Y 57.25). The faett tBraoSa is named the first of
Ahura Mazd’s creatures, who respected him and other deitges griest, with
bamsman in hands, also connects Sraosha’s image witla'y Vidévdad story — this

is the role of priest proposed to Yima by Ahura Bgavhich Yima rejected.

It is interesting that Yima and $iu connection appears or passes on to the
story of the construction of Vara, because we sge & mention of feet, so important

3 Bartholomae: ‘Zerstérer, Verderber' (Bartholom&§4: 1147).
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in Visnu’s image. (In fact hands are mentioned too, bexaedently, myth’'s narra-
tor would feel bewilderment otherwise):

V 2.31 Thus Yima said iwthin himself:

‘How shall | mangage to make that Vara

which Ahura Mazd has commanded me to make?’
And Ahura Mazd said to Yima:

‘O beautiful Yima, son of Viuughant!

Trample (Wspara) this earth with théeels

and knead (xada) it with thy hands,

as the potter does when kneadinggyruaiieite)

the raw clay.’

It is evident that this plain construction techr@quas mentioned here solely
because the matter had mythological basis. Ally¥eded for denoting the operations
with the earth, vispara, vxaja and vSzuuaiieite have the prefixi- which has the
meaning of division; in additioni$auuaiia is used in V 2.11 just for describing the
enlarging of the earth: ‘Thus Yima moved apar§quuaiiaf) this earth so that it be-
came one third more than before’. The process déling the Vara of three floors
(three heavens) is a repetition of the enlarginthefearth in three movements.

So we can suppose that it is Yima who represeetsl¢ity in Iranian tradition
(or appears as its pale shadow), which was nameau\Vn India. Furthermore, in
Yima’s story told in the second chapter of the Amasvidevdad, we even can see a
detailed two part story telling of RV passage detid to Vsnu, for the sake of de-
fence (rescue from the anger of godaslrs ?), happiness and prosperity of men,
measuring the world in three steps:

RV VI.49 He who for man’s behoof in his afflictidhrice measured out the earthly regions,
Visnu

When one so great as thou affordeth shelter, mawittewealth and with ourselves be happy.

(Tr. by Ralph T.H. Griffith (The Hymns 1973))

1.4. Son of the sun

There is also another line, showing, on the onaharconnection, and on the other
hand, — discrepancy between Iranian and Indian esamnd characters. The role of
the first mortal is occupied in Iranian mythologgtiby Yima, but by Gaiia Matan
(av. ‘mortal life’, pehl. Gagmard), ‘from whom’, according to YasSt 13.87 Ahura
Mazdi produced family of Aryan lands. There are somaitiein Middle Persian lit-
erature about creation of Gaiia Mtin as the first man by Ohrmazd (Ahura Magzd
and about his death, which is determined in advlyd®hrmazd and will happen by
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the hands of the antagonist of Ohrmazd, Ahrimans Tirst death was very basis for
increase and multiplication of life and, accordingogic of Zoroastrian theologists,
was quite defensible. This idea of death’s excssefan impulse of life’s increase is
not expressed in the Avestan text (Yast 13.87)lara the very death is not men-
tioned there.

Epithets of Gagmard in the Bundahisn are ‘light'ag@n) and ‘white’ $pzd),
likewise epithets of Yima in the Avesta are ‘befuti( srira-) and ‘radiant’ xSezta-).
Perhaps this could show a connection of both ckersawith sun-cults without speak-
ing about the fact that the father of Yima is Vigtremt (‘shining’). We can find out
a little about him from the Zoroastrian texts, betis a sun-god in Indian tradition.
Indian Vivasvat personifying light in heaven andeamth is also a father of people. At
the same time he is the father of Yama; and a lpatal Vivasvat image, ®ftanda,
(‘from the dead egg’) refers us to the name offifst Iranian man, to Gaiia Matan,
‘mortal life’. So, Yima is connected with sun besathe is its son. But one of the fea-
tures of a sun-god is also Avestan SraoSa, whobégs daily way in the East, where
India is located, and finishes it in the West (YZ9). Apparently this is a reason why
Vara of Yima and palace of Sraosa are ‘selfillurtingafrom inside’, — SraoSa is sun
himself and Yima partly inherits features of Srga$ize to the genealogical connec-
tion with sun.

1.5. Sun-god

In its turn, returning to what is common in the gea of Iranian SraoSa and Yima and
Indian Visnu, it is necessary to mention, that the latter &las bright features of a
sun-god, which has been stressed many times. litiaaddo this, embracing three
worlds with his three steps, with the last his sdjgnu climbs to the highest sphere
of heaven, where the abode of Agni-sun is (RV 22, where the gods live in bliss
(RV 111.29.7), where the abode of righteous is (RY¥54.5-6). This, without doubt,
returns us to the heavenly abode of Vedic Yamataride connection between Vara
of Yima and palaces of SraoSa and gods of Yasts.

1.6. Death

Summarising what has been said above | like to ldokely at some aspects of it.
First, in view of all diffusion of mythological ingees and subjects, telling about the
first mortal and therefore about the appearancgeath, the Iranian tradition in con-
trast to the Indian one, gives to Yima the featwksSraosa and ¥nu and diverts
death away from him (and also, unlike the MiddlesRa texts, from Gaiia Matan).
Second, in subjects, connected with these two Awesharacters, Yima and Gaiia
Marotan, there are no excuses for death (again unlikdiddle Persian texts).
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2. Dogs

Roughly the same thing is applicable to the mdtifhe death-noose: whereas in the
Vedas the noose figures as an attribute of N@ras well as of the king of the dead
Yama (both of them being positive images), — thaes#ool in the Avesta belongs to
one of the demons of deatAst.vidotu, depicted, as well as all the other demonic
beings, very unfavourably, as belonging to themeaf Darkness. An interesting
functional shift occurs as regards the couple ef¢hthonic dogs. According to the
Rg-Veda, they belong to Yama and look for those atedestined to die. The dogs
are closely connected with death in the Zoroastiiadition as well. However, this
relationship is represented here in a differentpaf the opposite way. The dogs,
which are referred to in the Avestaddévdad (they are not mentioned anywhere else
in the Avesta) as the second good creatures ditehiiman beings, accompany the
deity of Faith and the inner faith of a person (@nstbod as one of the constituents of
soul, a sort of inner double) already after onegatl. This means that the encounter
of the mythic dogs with a human does not take placen he or she is desecrated by
dying and death, but when his / her soul has ayreaén separated from the body. In
contrast with the Vedic dogs, the Avestan ones aloattract the death, but, on the
contrary, charm it away from a corps with theirh$jga capacity which accounts for
the role the dogs play in the Zoroastrian funeemkmony. The force of sanctity as-
cribed to the dogs by the Zoroastrians is so gtbat,they are entitled to substitute
for a second person in the funeral rite, a singleded fulfilment of which is believed
to be a gravest sin. Obviously, all these detaiddifty to the same connexion of the
dogs with Death, which is well known all over theld-European world and even
wider, but the Avestan texts represent this ratatidp in a very special perspective.

3. Good and evil

It is well known that the specific attitude to theath, dying, ageing, and corporal de-
fect, is very characteristic of Zoroastrianismisibeyond all doubt, that this attitude,
subjected to the thoroughgoing (at least, in thesps’ mind) division of the whole
creation into the good and evil, could not leave tteatment of the mythic themes
unaffected. According to this scheme, the lifehaf treatures of Ahura Mazda and the
Holy Spirit belongs to the first side, and theilatte accordingly, to the second. Be-
sides, in addition to the natural development efrthythic themes under the influence
of the idea of the main line dividing the Univerdegct revision by the priests cannot
be excluded, which should have reach the full extéits power during the period of
the codification of the Avesta. It must be taketoiaccount that the main internal ten-
sion of Zoroastrianism, which differentiates theordastrian orthodoxy’, ascribing
primordial superiority to the Good Energies, frame tZervanite heresy’, proceeding
from the ontological equality of right and wronguéd also give rise to different atti-
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tudes towards death. Whereas an orthodox saw it diea will of Ahura Mazd, a
Zervanite should have ascribed it to the realmuségevil. A testimony to the fact that
this problem was a matter of controversy amongphests, can be found, for in-
stance, in the Avestani§évdad:

Vd 5.8. O Maker of the material world, thou Holy @rDoes water kill? Ahura Mazda an-
swered: ‘Water kills no man: Astadotu binds him, and, thus bound, Vaiiu carries hiffp o
and the flood takes him up, the flood takes him nlatlve flood throws him ashore; then birds
feed upon him. When he goes away, it is by the afifFate he goes.

Vd 5.9. ...Fire kills no man: Astoidotu binds him, and, thus bound, Vaiiu carries hiffip o
and the fire burns up flesh and vital force (ustana

It is evident here, how the priests solve the moblof a death caused by
‘pure’ sacred elements, water and fire. It is natgtwy, that in contrast with the sub-
sequent Zoroastrian books written in Middle Perstae compilers of the ¥devdad
do not yet refer to the will of Ahura Mazés to the principal cause of human death.
In the Avestan text we havmaxta , ‘fate, destiny’, which, as we have seen, omrat
over human'’s life and brings him to death, thainmsnediately to the demons of death
(the question arises, whethegaixta is to be interpreted in this context as a deitya o
constituent of human being.)

3.1. Assaults on bodies

Avestanvaiiu- means ‘air, wind’ and ‘(Good) deity of air andasp’; in the Avesta
the relation of the two Vaiiu to good and evil ist specified. Astootu and (‘Bad’)
Vaiiu are only two of the hosts of demons, who wader authority of the Evil Spirit
and represent the forces of the evil, darkness it and death — thought for Zoro-
astrian all these notions are equivalent. In thesda their realm is defined dsug-,
‘Lie’, that is, everything opposite to the univdréaw and ‘Truth’, aSa. The most
prominent role in the Meévdad, being the part of the Avesta focusing on theldat
against the demons, is played by the motif of dgvout the she-Demon of Death,
who represents cadaveric pollution, and moreover,corpse itself and it is called
Druxs$-ya-Nasu, ‘the Lie which is the Corpse’. Numes chapters of theidevdad
deal with the cases of her assaults on the bodigsealead and the living, as well as
to the rites driving her out. This fact leaves nom for doubt about her importance
and danger in the eyes of Zoroastrians, probabtause she personified the ‘trans-
missibility’ or ‘infectioness’ of death. For a Zastrian, to be in ‘infected’ by death
did not mean to go from hence into the other worldnto the ‘abode of righteous’,
but to become a receptacle of evil; it is due te thelief that the Zoroastrians had
such a horror of a contact with a dead substance.

81



New Perspectives on Myth

3.2. Fly attracted by the corpse

Druxs-ya-Nasu, arriving from the north in the shape disgusting fly, attacks the
human body, once the soul has left it under thesume of the other demons.

3.2.1. Sacred and polluted

The Zoroastrian terminology taken in general, apragented by the Avestan
Vidévdad, does not constitute a consistent and well-ektkdrsystem. This is clear,
in particular, from the discrepancies in the tecdacerning funeral rites. In contrast,
the terms and epithets applied to the Druxs-ya-Nasuefined quite sharply. Putting
them into practice is determined by complicatedigti®n of the sacred and impure, a
concept to be briefly set forth as follows: the msacred a being is, the more pollu-
tion its corpse disseminates the more contagioiss ithe cadavers of the nasty, de-
monic beings are therefore, pure, because the nexioeatures defile everything
while being alive (V 5.27-38). For the activity Dfuxs-ya-Nasu the following terms
are elaborated:

she ‘pounces upon’, ‘swoops down’adiuuasaiti) on a good creature and, depending on the

grade of its holiness, ‘overtakes’ g¥naoiti) a group of surrounding creatures, ‘infegti

(paiti.re&Paeiti) some of them. As regards to the corpsebaxe beings, whose status of holi-

ness is insufficient to be ‘infected’ by DruxS-yad\u, the verb ‘admixes’ (haneffaeiti) is
used, — their corps does not ‘admix’ with the gooehtures (V 5.27-36).

Moreover, a man carrying a dead body alone, becemi®ly a receptacle of
Drux$-ya-Nasu, who ‘penetrates’, ‘admixesadfpat) with the sinner through his
natural orifices, among which nose, eyes, mouthjspand anus are enumerated, af-
fecting him to fingertips (V 3.14). Obviously, easgre not included in this list by
mistake; together with them, we would have the \ketiwn scheme of the 9 natural
orifices, in which the number ‘9’ is itself importa

3.3. Receptacle of the demon

Thus, the infective nature of this defilement iglerstandable. It is also quite clear
that, elementary logical reasoning in this contbo#s not permit deriving the diver-

sity of the world from the corpse, which became@eptacle of the demon. Therefore,
unlike Yama and Puras the Avestan Yima and Gaiia M#&in, does not have to die

in the course of the narrative of the increasenefworld and mankind, as well as for
the sake of justifying death, all the more so thatthe history of Yima was included
in the Vidévdad.

4. Purification rites

A considerable part of theidvdad deals with the procedures of purification from
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Druxs-ya-Nasu. All of them have similar structurelacontain isolation of the puri-
fied in a room of minimum dimensions alienated frdma community; restriction of
food, drinking, clothes and contacts with the algsivorld; ritual baths and other pu-
rificatory activities. The most severe procedur@ppointed to the abovementioned
sinner, who transported a corpse alone, becauss helieved to have become a
corpse himself and to be very dangerous and cantagNevertheless, one does not
kill him immediately, but allows him to live to geld in a special isolated building
(V 3. 15-20). The description of this place of aaement is repeated in its entirety in
V 5.46-49, in connection with the purification ofveoman after miscarriage (her
womb is called ‘tomb’, daxma-), and it is expanded/ 16.2-12, where the name of
this place is mentioned as airimatign ‘place of repose’ (or ‘place of impurity’?).
Here a woman in the state of impurity may spengedding on her condition, up to 9
nights, after which time 3 holes are to be dug: taroa bath in the bovine urine, and
one for a bath with water. Similar place is mentidragain in connexion with the
main Zoroastrian purificatory ceremony ‘nine niglfis 9.33-36).

4.1 Rites of separation

Typologically, such a construction for isolationtbbse who are contaminated or to
fulfil purificatory ceremonies before an initiati@n consecration is close to the Zoro-
astrian ‘temporary tombdkata, a sort of mortuary. They were made by threes (fo
men, women and children) in wintertime, when it wlé8cult to observe the Zoroas-
trian funeral rites (V 5.10-11). The small dimemsicof the cells, as well as of the
wards, were designed to minimise the disseminaifatefilement. Actually, the Zo-
roastrian custom of ritual burying of nails andrhaihich brought into existence spe-
cial buildings with no entrance, accords with tlaens ideas. Zoroastrian wards for
the ritually impure women had no normal entrancevel (it was considerably lower
than the usual one). Obviously this is a tracehefwell known ritual and mythologi-
cal understanding of the unusual place of a deegbpeamong the living people: dead
cannot leave the house from usual door, a holeamiall or another kind of opening
have to be made for thdn the foothill of the Pamir almost until now theactice of
isolation of the amort has been preserved, who waeed into small buildings,
where they were agonizing alone, away from thegét according to some evidence,
someone used to bring to them food, other witnessast that it was only checked
from time to time, to see whether a dying persodeiad or still alive (Khamidjanova
1980: 289; Rakhimov 2007: 127f). The idea of igolatof the purified in a small
room, associated with a tomb and with mother’'s watke, is parallel to the Old
Indian religious practice, where it undergoes puofb ritual interpretation. The spe-
cific character of the Iranian attitude to the tiest caused by the Panic fear before

* It is interesting that fire temples were built man using the same constructional scheme in omder t
hide them from the Muslims: accordindg. Boyce, a priest was forced to creep into the sopaahera
without windows (it was located inside a dwellingulse), where the sacred fire was being maintained
(Boyce 1966: 51-52).
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the defilement brought about by a corpse. The mo&ersians and Tadjiks call the
defilement through the deashyahz, ‘blackness’ It is believed that the ‘blacknessid
ing three days after one’s death is imbuing theddehouse, and it is infective and
dangerous for the neighbourhood. As for the Zoraas, it is well known that they
regarded all symptoms of illness, ageing and calpadefects as results of activity of
the Evil Spirit. Thus, the sacrifices offered upilbyr disabled were not accepted by
gods. And just as the wicked did not ascend Noalksso there was no room in
Yima’'s Vara for the people with defects, that igthvthe marks of the Evil Spirit.

4.2. The number nine

Apart from the isolation chambers, which can reabbn be called ‘temporary
tombs’, the most important role in the driving afitDruxs-ya-Nasu is played by the
place in which the ritual baths ‘nine nights’ anéfifled. The using of number ‘9’ here
is absolutely clear (9=3*3), besides other meaniagg significance in this case 9
also means correspondence between 9 holes of hinotgrthrough which Druxs-ya-
Nasu attacks a human being and 9 mythic Iraniagrsiof universe by which this
body has to be cleansed for the harmonious puatly bf microcosm and macrocosm.

All varieties of these constructions by the Iranforoastrians and Indian Par-
sees are considered in detail in the treatise mk&h(Choksy 1989), | would like to
emphasize only some significant points: the nundighe holes in the most ancient
Iranian ritual was 9 (3 groups by 3), the thredisas of the road of the purified were
paved with plastered soil, stones etc., differggenés were used for the purification,
first of all bovine urine, also different mixturegth ashes, the last thing used was
water . The direction of movement during the paafion was from north to south;
the Parsees replaced it with the direction fromtwesast, a substitution caused by
the difference between the localisation of hell pacadise in Iranian and Indian tradi-
tions. A prominent part in the ritual was takendngs, which drove Druxs-ya-Nasu
by means of their sight. According to thedsvdad, new holes for the baths were or
could be dug every time there was a need to falfiew complex of the rites.

4.3. Directions and flies

The translations of Avestan designations of théioal directions were suggested by
Bartholomae (1904: 79-80). To him, the Old Irancamcept of the directions did not
fit the OIld Indian one; the Zoroastrian paradisassociated with the south, the hell -
with the north. Bartholomae’s opinion was rejedbgdLommel, who argued that the
Old Iranian concept of the directions principallyircided with the Indian (Lommel

1923: 204f). Nevertheless, there is an undoubteiaé evidence for Bartholomae’s
view, provided by the Hadoxt Nask, which was ackieolged by Lommel himself,

who regarded it as an ‘innovation’. Besides, Bddhme’s opinion goes well with

actual ritual practices, preserved in Iran for aees, placing the Zoroastrian hell to
the north, and the paradise to the south. At ate; this correspondence really took
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place, as testified by Middle Persian vocabulamytréct interpretation of the designa-
tions of the cardinal directions is of great impoite both for the line of march of
Iranian tribes to their historical territory, anal the pattern of their religious rites.
Taking for granted the attested correspondencedsgtwhe north and hell, especially
if it evolved out of accord with the common Indawlian attribution of hell and para-
dise to certain directions, as Lommel believedfiedént hypotheses can be suggested
in order to account for this phenomenon. From tbghern side, according to the
Videvdad, the she-demon Drux$-ya-Nasu arrives in the shifig. Such a represen-
tation of the demon is quite natural against thekgeound of the total division of the
creation with the adversarial position of its paal$ the insects, reptiles, varmints and
other harmful animals, are believed by the Zordasérto be noxious creaturesaf-
stra-, which are prescribed to be killed. The flies m@ntioned between theafstra-
but their role is insignificant by comparison wibruxs-ya-Nasu. Again, in some
Middle-East perspectives the flies take a rathenpnent place. Apart from the well-
known Hebrew notions of impurity of the flies argtexclusion of their penetration
into the Temple, | mean the exegesis of the Oldahesnt by St. Jerome, according to
which Ba’al-Zebib is explained as ‘lord of flies’, a reading whialas widely ac-
cepted in the Christian World. It is not excludidttthis exegesis also corresponds to
some realities with which St. Jerome got acquaidigthg his journey to the East. As
for Semitic tradition proper, it may be worth ngithat the Ugaritic god’l zbl
builds his palace on tHdorthernMountain Gapanu).

5. Dug-out holes

In fact, all the information we possess of Old lsanpurification rites, is drawn from
the Avestan Wdevdad, — it is difficult to expect a lot of materialidences from pits
dug out in earth. One can add to this some restiischaeological research, obtained
in Pendjikent (V-VIII centuries AD), where an extal court of a temple was exca-
vated on a bank of a canal with a row of 9 holepaled in the direction from west to
east. The holes were dug in groups by three, atateicorresponding to the descrip-
tion of the Mdevdad. The western group of the holes was filled weghder ground
mixed with coals (Shkoda 1997). | believe that tiaist testifies to the direction of
movement from west to east, because the coals slmek aould serve as additional
purifying agents to be used on the first stagethefbaths. The direction of the holes
from west to east could be viewed as an argumefaviour of Lommel’s theory, but
one should bear in mind that the Zoroastrian Sagasl subject to extremely strong
Indian influence.

5.1. Ritual variation

Some other traces of purificatory rituals in Zotoas (or close to them) territories
may not be so bright but nevertheless they arenwothy. So, during excavations at a
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Khwarazmian cult centre Kalali-gir 2 (IV-Il centes BC) a rectangular room with a
khum at the entrance and a hearth in its remote past opened with orientation
probably from east to west (the entrance is aetst side), which was connected by
B.l. Vainberg to purification rites: the surfacetbe floor had several layers of coat-
ing, and near this room ‘a complex with ratherrsga pits faced with bricks’ was lo-
cated (Kalali-gir 2 2004: 88, 234). The irregulaspbsition of these pits was unlike
the ones mentioned in the passages of tidewdad as well as the Pendjikent's
straight row of holes, — and this circumstance sstgya possibility of variety in the
ritual.

6. Archaeological excavations: Results

Very elaborated Zoroastrian rituals dealing wita thriving away Druxs-ya-Nasu can
have many different ancient roots.

So, in the course of work of the Margiana Archagual expedition headed
by V. Sarianidi, two rooms and a square (at twdedgnt parts of the site — Area 16
rooms 88 and 92, and also Area 13) with specialypared holes were excavated in
2007-2008 at Gonur-depe, Turkmenistan (so-calledtirBaMargiana Archaeological
Complex, Bronze Age) These three sets of holes are not alike and rd#érapnstrate
different types of ritual construction with onetato common elements:

1. round holes with walls formed of clay / alabasted
2. bricks.

The detailed description of rooms 88 and 92 wadighdd recently in Russian
by N.A. Dubova (Dubova 2008), and | would like omdystress some aspects which
could be connected with ritual ablutions and imyuri

Floors of both rooms 88 and 92 are covered withigktclay coating. As to
typological close features of all holes, dimensiohsvhich vary €.g.from 30 cm to
more than 1 m in diameter, from 5 to 40 cm deelmost all of them have walls
from clay or alabaster (or clay / alabaster plaswyme are covered with pieces of
ceramics and/or broken bricks and stones, espgeiathe square of the area 13. The
purpose of such a placement can be not an attengather water or something else,
but striving to protect earth from pollution ofud impure matters. This mode is
well-known in different traditions, including Zorstian one. At Gonur's area 16,
there are also some few solitary holes partiallyeced with pieces of ceramics of the
same type; each of them is linked to a grave. @mesappose that after finishing bur-
ial, participants made a kind of ablution over shole.

The filling of holes, besides the usual sand, \@tgn contains ashes, some-

® | am very grateful to Dr V.I. Sarianidi and Dr N.Rubova who allowed me to participate in the
work of the Margiana Archaeological Expedition ars its materials.
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times small parts of charcoal — substances whichdcbe used as additional means
for purification or as a kind of sacrifice duringrggication. At the same time all three
objects are connected to animal sacrifices: soagnients of horns are found in the
room 88, astragals in the room 92, burnt bonesaatrdgals at the area 13. Thus one
can assume that rituals fulfilled here represemtedlaborated complex set of acts.
Although the walls of holes sometimes bear tradewaier or other liquids — they
have the form of wave, which | believe possibly destrate that they were not filled
with water (as a rule the walls are too thin fasthbut small amount of water was
poured over holes, &sg.in Zoroastrian rites of purity. In one of the okt the room
88 a broken vessel with spout was found which nasetbeen was used for ablutions
and then was abandoned in its proper place. Intiaddio this in the process of re-
moving the upper layers of soil at the area 16 r@3mn some holes a dry cracked
ground with smooth surface appeared, it looked dgh was made wet and then it
dried out®

In case of the Area 16 near the holes several maeke stacked, or one can
find even a row of bricks as in the room 88. Tkisliso close to the Zoroastrian sys-
tem of ablutions, when priest or the candidate blfnsould stay longer and remain
pure from ritual point of view in the places.q.stones) of the territory for ablutions.

An important detail is the direction of the assumiéghls. Both rooms 88 and
92 and three holes at the square of area 13 apted NS (room 88 shows that they
were more probably situated from N to S, becausplafe for entranceg.g). The
most interesting is room 88, which has not onlyeband bricks, but also a little dou-
ble bath(?) for feet(?) only, one part of which hasund opening perhaps for running
water . Near this bath a gathering of small ritballs’ of clay was placed, in which |
see individual sacrifices, perhaps substitutiomalde in the process of a purificatory
rite. Following the plan of the room 88 we can ewenline a probable sketch of a
path of the priest or the candidate from the eastad western corners of the northern
wall to the double bath and then on or along thekmow to the group of the holes
placed in the south-west part of the room, wheoergral and more carefully made
southern hole is the end of way. It is worthy ofio® that not all holes were in use at
the very same period, — the plan of room 88 by Daldoes not reflect a microstrati-
graphy, it shows rather all discovered holes. Sofmthem were made over others,
and there were also very small remnants of theirgpaif former destroyed circles
which were not depicted. Therefore one can suppastatively long period of use of
this room for the same purpose.

Room 92 which is located not far from room 88 andlte same line, and ad-
mittedly forms along with the room 88 and some eeljd rooms a complex. The
room 92 is perhaps a bathroom provided with an @reha well for sewage. But it is
not inconceivable that the oven served not onlyhimating water, but also for temper-
ing ritual tools and vessels. N.A. Dubova in hesatiption of the area 16 stresses that

® On the contrary, N.A. Dubova insists on the absesfctraces of water at the room 88 in her article
(Dubova 2008).
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the adjacent to the room 88, a room 87, is equippéd a niche with strongly fired
walls and floor (Dubova 2008), which could alsoveefior the tempering.

As to the small square of the area 13, it was usiuhk, for common and in-
dividual rituals, as evident from its compositiarddocation between buildings or at a
border of a complex of buildings. It is worthy obtice that planning of buildings
which form this square is very similar to the ori¢he areal6 and very typical unlike
many other parts of the site. So | suppose thatetieo areas could belong to one
period. The same observation demonstrates theasityiin the discussed holes. At
the square several holes with scattered piecegrafvics and/or broken bricks and
stones were open which were situated at the ddgcguof the ground. In some of
them broken fired bones of animals were found.diditéon to this in the southern part
of the square a row of three dug holes located &S discovered. It is not clear, how
many holes were originally in the row because plaid of the area was destroyed; but
it could be an interesting case of a row of threkediwhich is well known in ancient
Indian and Iranian practise.

Of course, | cannot affirm that rituals of Gonue dhe same as Zoroastrian
ones, — the interpretation of Gonur’s constructignsontroversial and the difference
between Zoroastrian places for ablutions and roatSonur is clear. It is possible
only to suppose that in the ancient city civilisatwith the high culture of priesthood
we can find a basis for a future religion. It isywékely that the same parallel occurs
in Indus valley civilization, where the Great Bathd places for ablutions were dis-
covered at Mohenjo-Daro and the Vedic rules ofatijpurity were derived from pre-
Vedic ones. At the same time the difference between ancieamian and Indian
mythological and ritual features probably can belaxed by different pre-Indo-
European traditions (though they also had closaiogls) which served as local back-
grounds for important peculiarities in new religsagystems.

" But besides the possible future development theu@s rituals, they should have their own history
too. We could find perhaps a parallel to the Gantdles at the site of Aji-kui, which is located/se
eral km from the first one. G. Rossi Osmida calle tooms with a lot of holes at this site a ‘saacjt
(Rossi Osmida: 78). It is not inconceivable thaleast one part of this set of holes was useditioalr
ablutions; their large number could be in connectigth the tradition of making new row of holes for
new series of rituals. So, at Gonur the new holesewnade over the old (room 88). Some parallels
arise when we try to compare the facts of Gonuh witcient Near Eastern rituals and ritual objekts.
think that the Gonur’s mode of making round holéghwalls of coating, accompanied with sacrifice
and together with use of some purifying mattershsas ashes could be compared with Sumero-
Assyrian rituals, especiallyit-rimki: in Assyrian texts one can find a mention of makémgenclosure

of alabaster for healing a diseased (Emelyanov 2R08); they fulfil rituals ofbit-rimki after making

an animal sacrifice; different purifying agents wexdded in water for ablutions; th&-rimki ritual
included seven individual ablutions, when Gonuitsals consisted also of several ablutions carried
out over separate holes; also ‘balls’ of clay atteitention.
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