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Part I

David Stophlet Flattery



INTRODUCTION

81 In this book I intend to demonstrate that harmel or wild rue, Peganum
harmala L. (Zygophyllaceae), a common weed of the Central Asian Steppes, the
Iranian Plateau, and adjacent areas, was the original intoxicant plant repre-
sented in the Iranian religious tradition by the term haoma and in the religious
tradition of India by the etymologically identical term soma. 1 also intend to
show that this identification of the plant improves our understanding of the
origin and nature of certain rituals that were central to Indic and Iranian
religions, and of the nature of the religions themselves.!

§2 Both in the ancient Vedic rites of India, which are partially recorded in
post-Vedic literature and to some extent are still practiced, and in the rites
preserved by the surviving representatives of the ancient Iranian religion, the
Zoroastrians, soma,/haoma appear as the central and most important elements.
The modern day rituals of the two traditions are accompanied by recitation of
liturgies whose highly formulaic language preserves the most archaic forms of

1. The synonyms harmel and Peganum harmala will be used interchangeably here. It
may be claimed that harmel was implicitly the plant first identified with soma in Western
scholarship.  In 1794 Sir William Jones translated the only occurrence of soma in the Laws of
Manu as "a species of mountain rue” (1796 ¥2). The reasons for Jones's identification are
unclear, but the plant growing in India which he could have most accurately characterized as
“a species of mountain rue” is Peganum harmala. Neither the mountain rue known in
Europe, Ruta montana L., nor any other species of the penus Ruta, oocurs as a wild plant east
of the Euphrates (see below, §127). The only genuine rue (ie. Rufa species) known in India
tor in Iran) is the cultivated garden herb Ruta graveolens L. Traditional Persian botany,
howewver, rngards Feganum harmala and Ruta graveolens as, mspeclwe]_',.-', the wild and
cultivated species of the same genus, and since both plants have become widely known in
India largely through their introduction by way of Iran, this taxonomy prevails in India as
well, Since there is no uncultivated species of Ruta to which “rue”™ could refer in India,
“mountain roe” muast represent the Persian suddab-i kG which is defined in Indo-Persian
lexicons and botanical works as, in effect, Peganum harmala .

“Spma” was therefore virtually identified at the outset of the comparative study of Indo-
Iranian cultures. This book may be reparded as the vindication of Jomes's original
proposition. The probability that harmel was the source of soma has also been apparent to
pthers since Jones, e.g. to Paul Lagarde (1866), the zoologist Wilkins (zee Eoth 1884: 136n.),
and Claudio Naranjo (Efron 1967 445-446).
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Indic and Iranian. These liturgies were memorized and transmitted orally and
written down only much later. The attested texts speak of soma/haoma as
intoxicating, yet the plants used in the present ceremonies associated with these
texts are not intoxicating, nor is intoxication reflected in the conduct of the
ceremonies. The plants now called soma and haoma lack the distinctive pro-
perties or cultural importance that could account for their being the focus of
such ancient and elaborate practices.

83 Despite the apparent conservation of minute details, these contemporary
ceremonies are based on earlier practices which involved the drinking of an
extract of an infoxicating plant. In neither tradition is the ceremony conducted
with an open acknowledgment that the plant regularly used as soma or haoma
is not the one originally used, or that the character of the rite was ever mar-
kedly different from what it is now.? The respective secondary literatures of
commentary and interpretation virtually ignore the absence of the intoxication
indicated by the liturgical texts.

B4 The terms soma and haoma (pronounced hauma) are applied to the non-
intoxicating plants used in modern ceremonies. In this connection it should be
noted that *sauma-, the form which must be reconstructed for the Proto-Indo-
[ranian ancestral language, merely denoted a ‘pressed out {liquid or plant)’,
without reference to any more specific properties of the substance. Thus, rather
than exclusively designating the primary intoxicant plant, the term *sauma
could have referred to either nonintoxicating or intoxicating plants extracted in
ceremonies, and early on came to be used as a common name for a secondary
plant {(namely Ephedra, see below, §108). Mevertheless, because of the
narrowly Indian or Iranian sense of soma or haoma, the term sauma {without
italics or asterisk to distinguish it from the hypothetical word *sauma- as it
may have been historically used in Proto-Indo-Iranian) will be adopted here
with restricted reference to the original intoxicant plant.

§5 Numerous scholars have attempted to find evidence for the identification
of sauma in the numerous references to soma in the BEgVeda, enigmatic though
these may be. The most important of these studies is R. Gordon Wasson's
Soma: Divine Mushroom of Immortality (1968) and his subsequent
publications, where it is argued that soma was the fly-agaric or Amanita
muscaria, a hallucinogenic mushroom consumed until recently for intoxication
by peoples in Siberia.?

2. Indian Brahmans know the plant now used as soma in south Indian rituals,
Sarcosfemima Brovistipma, 1o be a substitute for an earlier “soma™. The “soma™ which Sarco-
stemma has directly replaced, however, seems not to have been the original plant but an
Ephedra, a nonintoxicating plant which was itself a secondary constituent of rituals, See
BEETOF-114.

3. For a summary of the history of scholarship on the botanical identification of sauma,
discussing over 140 publications, see (Y Flaherty {1968
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§6 Wasson (1971:171) states that the following four points respecting the
RgVeda lead him to equate soma with Amanita muscaria: (1) there is no men-
tion of the roots or branches or blossoms or seed of soma; (2) the poets locate
the plant high in the mountains (and A. muscaria may be the one psychotropic
plant which can only be found at high elevations in the Indo-Iranian area); (3)
there appears in the hymns “a succession of tropes each appropriate for the fly-
agaric, indeed fitting it like a glove™; and (4) “no word in the BgVeda is
inconsistent with this plant.” The last of these points touches on a major
difficulty of using the EgVeda to resolve the botanical identity of sauma, for
the descriptions in the EgVeda are so general that they may be applied to any
psychotropic plant and not just to Amanita muscaria. Hence, the Vedic evidence
cannot be used as positive support for a specific identification of the plant; its
value is merely corroborative. While Wasson’s first three points would seem
to make A. muscaria a reasonable candidate, the actual significance of each is
not beyond doubt, as may be noted: (1) A major reason why there is so little
mention of the constituent elements of the soma plant is not that they were
absent from the plant, but rather that, except in a very few cases (see Geldner
1951: 241), the soma referred to in the BgVeda and adduced by Wasson as
pertaining to the mushroom is the liquid extract (soma pavamana) or the deity
Soma, and hence not the soma plant at all. Moreover, one cannot make too
much of what the poets omit: all living things that appear in the RgVeda have
parts of some kind which the text fails to mention, but one cannot on that
account claim that a given part did not exist. (2) While soma in the BgVeda
(and haoma in the Avesta) is indeed repeatedly said to grow in the mountains,
it may be questioned whether these passages were intended to locate the plant
physiographically, to indicate that it grew wild, or merely to assert its lofty
origins (see below, §83). (3) Many allusions to soma could suit A. muscaria,
albeit as it is seen in the field and not as it would appear in the circumstances of
soma ceremonies, but each such allusion can be interpreted quite as
appropriately in other ways. Ambiguity pervades virtually all of the complex
metaphors and similes associated with soma in the REgWVeda. There is,
moreover, little reason to attribute to the Vedic poets any intention to describe
the appearance of the soma plant.

§7 Although direct links between soma and Amanita muscaria have not been
established, this mushroom has a remarkable property which may allow its
presence to be determined indirectly. The urine of a person intoxicated by A.
muscaria may itself be drunk for intoxication, and such urine drinking is
actually attested in Siberia. Since such practices are not known for any other
plant, if evidence could be found that the urine of soma drinkers was itself
drunk, this would strongly support Wasson’s identification. No evidence for
this, however, has come to light. According to Wasson (1970: 28): “there is only
one overt passage in the EgVeda that refers to the soma-urine,” namely, “the
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swollen men piss the flowing (soma) [9.48.4]." Even interpreting this literally
{and supposing the “men" to refer to priests, which is not at all certain), there is
still nothing to suggest the drinking of such urine. Wasson’s reason for
suspecting that the urine of soma drinkers was consumed comes from an
ostensible reference to this practice not in the EgVeda but in an Iranian source,
namely in the Gathas of Zarathushtra, where, in Yasna 48.10, a passage occurs
whose contents are summarized by Wasson as “[Zoroaster] excoriates the
priests who evilly delude the people with the urine of drunkenness" (Wasson
1968: 32). If this were what was actually said in the Gathas, Wasson's proposal
would justify continued investigation. However, close examination of the text
by Schwartz (1985a and 1987:4; see below, §158) reveals that such a translation is
based on an erroneous reading; the alleged word “drunkenness”, madahya, did
not originally occur in this passage and appears in manuscripts as a scribal
error for magahya. In addition, the word translated as ‘urine’, maéram, more
likely means ‘feces, filth'. In reality, the passage has no connection with
drinking at all, either of urine or of anything else, and has nothing remotely to
do with sauma. Apart from the illusory support of this passage, none of the
data presented by Wasson on the subject of urine drinking has any relevance
for soma.?

§8 The limits of the possibilities of determining the botanical identity of
sauma from the BgVeda have been made clear in Wasson’s work. As already
mentioned, the Vedic descriptions of soma are so general that they cannot be
used to prove or disprove his or any other hypothesis. Since no effective
criteria have been established from the EgVeda, any probative evidence for the
botanical identification of sauma must have its basis outside of that text.>

§9 Wasson attempled to find a plant that would provide a material basis for a
widely assumed theory, namely, that the soma hymns of the Ninth Book of the
RgVeda reflect direct experience of the drug, and that, as the hymns imply,
soma was consumed in order to experience ecstasy, but that not long after the

4. The recyeling of ones own urine for therapeulic purposes in modern India, to which
Wasson (1978: 222; 1979: 104) draws attention, appears (o reflect the influence of the popular
book Human Urine, An Elixir of Life, by Rajivbhai Manibhai Patel (1963}, the precedent for
whose self experiments with urine drinking came not from Indian tradition but from 20th
century Arkansas.

3. 5ome association of Indian vernacular plant names with sauma are considered below
{5109 and 140). The significance of such names is generally ignored by Wasson, probably
because Indo-lranian vernacular names for species of mushrooms are without links to sauma.
Even if the Santal name putka, which Wasson found to be the » *me for a puffball in Crissa,
could derive from a Sanskrit word pdtika, meaning “stinking” {as Kramrisch [1973] proposes),
this could be explained by the puffball’s cadaverous stench and there would still be no
grounds for believing that a plant called in Sanskrit pdtika 2000 years carlier was a mushroom
{and that, therefore, the soma which the pitika replaced [as an additive to the clay of a ritual
pot] was a mushroom). At all events, Kuiper (1984) has now shown that the Santal term putka
has no etymological connection with Sanskrit pitika, and is thus irrelevant.
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hymns were composed, the original plant ceased to be available, for which
reason it was replaced in the ceremonies by nonintoxicating substitutes.®
Rather than dwell upon the uncertainties of his conclusions,” it is important
here to examine whether the underlying assumptions are adequately founded.
§10 One need not suppose that all the poets of the RgVeda had direct experi-
ence of sauma intoxication, for it appears that “soma intoxication™ had become
a fixed literary theme, a subject for elaboration by poets in verbal contests for
many generations before the fixation of the Vedic texts. In the EgVeda soma is
represented as an offering, made above all to Indra, who is said to depend upon
it for his strength. The concept of the extract as an offering to be drunk by the
gods, however, is not found in Iranian texts, and must have emerged in India at
a time when the exiract no longer had the purpose of intoxicating the priests
who consumed it. Because an extensive mythology associated with this
apparent rationalization of the ritual presence of soma had already developed,
it may be supposed that the use of the intoxicating plant had vanished from the
usual ceremonies long before the final fixation of the Rksamhita as we have it.
8§11 The BgVeda indicates soma regularly induced a state of ecstasy, which,
again, is not verifiable from the Iranian materials for haoma. Even if we could
be sure that the Vedic poets had personal experience of the effects of the drug,
there is good reason to hesitate before assuming that those effects would be
accurately described in hymns. If one were going to drink soma anyway, he
might well pray that the result be beneficial, but simply because beneficial
effects are alone mentioned in the Vedas does not establish that they were
always or ever actually experienced. The soma hymns could be expected to
extol sauma intoxication regardless of how it was usually experienced or the
purpose for which the drug was taken® As will be noted (§87), the effects
attributed to haoma in the Avesta may have been intended to influence the
outcome of consuming the drug and to encourage results which were not
expected as a matter of course, and the same perspective may be applicable to
the Vedic panegyrics to soma.

6, This theory seems to be an elaboration of the historically uncritical view of pious
Brahmans that the Vedas reflect a golden age which ended when the gods withdrew from this
wicked world, taking with them the source of divine ecstasy, the soma plant. There is no
genuine evidence that the absence of the original infoxicant from the ceremonies necessarily
results from a shortage of it.

7. For the various views, see Brough [1971a and 1971b] and the other articles and
reviews lsbed in K. G, Wasson [1978 and 1079].

8. A further motive for priests claiming to find the experience agreeable may have been
to show themselves as enjoying the approval of the gods (see below, §150). The “ccstasy™ of
soma may be an exaggeration, for in the Atharvaveda the remains of the sacrificial offering (4
3, 35) (and perhaps [at 11.1.25] the porridge |odanal) are said to produce ecstasy (Keith 1925:
1. 275).
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§12 Itis also a RgVedic cliché that soma induced battle fury in Indra, so that it
has been supposed {(Bergaigne 1878:150; Lincoln 1981) that it must have been
consumed for that effect by warriors. Without denying that sauma drinking
may have had such potentialities, it may be said that if sauma reliably pro-
duced a state either of battle fury or of ecstasy, or of any subjective state valued
for its own sake, then the ceremonies would have been essentially superfluous
for achieving these objectives and the ceremonies would not likely have been
everywhere the form chosen to represent the use of the drug. Moreover, if one
assumes that sauma was drunk for these results, it cannot be expected that its
consumption would have been confined to such ceremonies; it would surely
have been drunk by many more people than only priests. Since such results
would have remained valuable in later times as well, the consumption of the
drug outside of, as well as within, the ceremonies should have continued to the
present day., Because there is no clear evidence from India of sauma consump-
tion outside of the ceremonies at any time and because, instead of sauma,
nonintoxicating plants appear in present day rituals, it has been generally
concluded that sauma must have become unavailable. Although no reference to
a shortage of the plant appears in the BgVeda or in Iranian sources of any date,
it has been alleged as a criterion for its identification that sauma must be a
plant not now obtainable in India or Iran. The question of how such a useful
plant utterly vanished from the botanical repertory of whole nations who
literally worshipped it has added considerably to the mystery of this subject.
§13 If the purpose of the ceremonial use of the plant was ecstasy, the natural
response to an unavailability of sauma would have been to abandon the cere-
monies rather than to reenact them using nonintoxicating substitutes, It cannot
be supposed that a universal, spontaneous transition from using sauma to using
substitute plants occurred as soon as the plant completely disappeared, nor can
it be supposed, alternatively, that there was a unanimous and universal
conspiracy of priests in both India and Iran to replace the missing sauma and,
saying nothing publicly about the change, proceed as before. Considering only
the geographical and linguistic problems this would entail, it is clear that
nothing of this sort could have happened.

§14 Previous atternpts to explain the absence of sauma seem not to have noted
that its “replacement” in ceremonies with nonintoxicating plants should be of
Proto-Indo-Iranian date. The mere simulation of drinking sauma extract is a
common feature of all the relevant Indic and Iranian ceremonies. This
continuation of ceremonies without the intoxicant essential to their ostensible
purpose is too extraordinary an occurrance to have developed independently,
rather ceremonies omitting the intoxicant must have already been practiced
before the two peoples became separated. Consequently, if these merely
imitative ceremonies came about because sauma was unavailable, it must have
become unavailable at a time even antedating the earliest parts of the EgVeda,
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so that the BgVeda would be of no value as evidence for the unavailability of
the plant. Iranian evidence for the continued use of the intoxicant into historic
times (see next chapter) shows that the plant remained available and hence that
its displacement from the ceremonies cannot have been caused by difficulties in
its supply. Rather, it must be the case that from the earliest times ceremonies
merely imitating the drinking of sauma existed side by side with ceremonies in
which sauma was actually consumed.

§15 The Indian sources have not only failed to yield the botanical identity of
sauma, but also have not provided satisfactory explanations for why the
consumption of sauma took place in ceremonial contexts, nor for specific
features of the sauma ceremonies such as the intimate association of sauma
drinking with animal sacrifice. Nor has any hypothesis based on Indic materi-
als plausibly accounted for the displacement of sauma in the rituals by other
plants, for the particular plant species chosen to represent sauma, nor for why
in the two distinct religious traditions, sauma rituals lacking the intoxicant
became the central organizing principle.

§16 The present work differs from all previous studies in focusing not on
Indian but on Iranian sources, which have hitherto received little or no
attention in this connection. The Iranian testimony on sauma is by any
reckoning at least as cogent as the Indian, and in light of the failure of the Indic
materials to provide acceptable solutions, an investigation of the Iranian
situation is the only viable alternative. The value of this approach will
ultimately be judged on the merits of the solutions proposed below, but it is
strongly supported by the considerations now to be detailed.

§17 Iranian data have precedence over those of India because sauma is to be
placed in an Iranian, not Indian, geographical perspective. The use of sauma
has been ascribed above to the Proto-Indo-Iranians, that is, the speakers of the
reconstructable prehistoric ancestor of the Indic and Iranian languages. During
the period of linguistic unity the Proto-Indo-Iranians clearly lived northwest of
India. The disintegration of the Proto-Indo-Iranian unity culminated in the
emigration of those groups that eventually became the Indo-Aryans. The
vacuum left by their departure resulted in the expansion, in Central Asia and
eventually Western Asia, of the people known in history as the Iranians.?

9. While the precise location of the homeland of the Proto-Indo-Iranian-speaking
peoples remains undetermined, it can confidently be surmised to have been somewhere
within an arca well defined by the topography of interior Eurasia, Gliven that thelr language
was the southeasternmost branch of the Indo-European family and that their descendents
pocupy India and Iran, they must have lived in an area west of China, nerth of India, east of
the civilizations of Mesopotamia (whose annals do not record their existence until marked
linguistic differentiation had occurred), and south of the subarctic forests of Siberia, (Although
it has sometimes been argued that at one time the speakers of Proto-Indo-lranian occupied
areas bo the far north, it is certain that they were cattle-rearing herdsmen, and they could not
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§18 There is every reason to believe that the use of sauma was developed by
the speakers of Proto-Indo-Iranian while they were living somewhere within
that area of Central Asia which from the beginning of recorded history has
been predominantly Iranian in culture and, until the arrival of the Turks from
the fifth century C. E. onwards, also Iranian in speech. The Greater Iranian
cultural area (which should be understood wherever the term Iran is used
geographically here) should therefore include the environment where sauma
grew; thus sauma must have remained available at least to those Iranians who
continued to oocupy the lands of their ancestors. This cultural area is relatively
homogeneous in climate and flora. Regardless of whether the same species of
plant continued to be available also to the groups who migrated toward India,
the social and economic adaptations required in the radically different
environments to the south are likely to have had some effect on the
ethnobotany of the migrating tribes. These factors will not have affected the
environmental relationships of those people who remained in the Iranian area.
Hence it is probable that there has been a continuity of Proto-Indo-Iranian and
Iranian ethnobotanical traditions absent in India.

§19 It must not be assumed that because of its early date the EgVeda, as
against the Avesta, more closely reflects the Proto-Indo-Iranian situation and
therefore bears more directly on the problem of sauma. There is scholarly
consensus that in general the Avesta is the more conservative text, that is, it
more faithfully reflects archaic realia than does the BgVeda, which is prone to
extensive poetic elaboration. The Vedas and the Avesta are products of a Proto-
Indo-Iranian oral literature connected with sauma rites. Only when that
tradition of oral composition began to decline in India and Iran did the hymns
become fixed. In the case of the RgVedic hymns this occurred soon after the
arrival of Aryan-speaking peoples in India (¢, 1200 B.C.E.). In Iran the
formation of that portion of the Avesta in the Gathic dialect spoken by
Zarathushtra also dates from around the end of the second millinum B.C.E., the
bulk of the Avesta, however, results from processes of oral transmission and
composition that continued far longer and allowed for textual reflections of the
actual ethnobotanic situation of sauma, as against the Indian situation of a long-
ossified corpus, which is, moreover, largely poetic in its “recollection™ of the
plant. The Iranian haoma texts probably became fixed in their present form
little earlier than the time of the Achaemenian Empire (i.e. sixth to fourth
centuries B.C.E.).1" The lateness of the Iranian materials indicates that

have evolved such an economy living in Siberia.) These limits demarcate the Greater Iranian
Area. (Dn the Indo-Iranian homeland, see further §112 n.é).

10, The Iranian haoma hymns are in the Younger Avestan language, in which texts
continued to be composed in the Hellenistic period, and perhaps even later. The haoma
hymns do not show the grammatical degeneration of the latest Avestan texts and linguistically
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productive oral composition persisted in Iran for perhaps a thousand years
longer than it did in India and is evidence for the continuity of ancient
tradiions into historical fimes.

§20 This is the working definition of sauma used in the arguments which
follow: a plant (1) regarded as intoxicating by the early Indo-Iranians and (2)
available over the area occupied by Indo-Iranian peoples, which (3) was
revered by these peoples as sacred and (4) was consumed in the central rites of
their priests. The four parts of this definition serve as an organizing principle
for the data presented below; they provide parameters which increasingly
restrict the range of botanical alternatives to Feganum harmala as sauma.

and stylistically give the impression of belonging to the older stratum of the later Avesta, but
cannot be strictly dated.



PHARMACOLOGICAL CORRESPONDENCE

SAUMA INTOXICATION IN IRANIAN ACCOUNTS

§21 That the Avestan term mada- (root mad-) meant “intoxication” has been
established on the basis of cognate words in Indic and in later Iranian lan-
guages, and the term’s use in the Avesta to refer to both the effects of haoma
and those of wine (see Spiegel 1883; Harlez 1883, Bartholomae 1883). In the
surviving Avesta, however, elaboration of the experience to which haoma
intoxication referred is limited to the following passages from Yasna 9-11 (i.e.

the Hom Yasht, see below, §78):1

Yasna 9.17: nité zdire madam mruyé

¥. 10.8 (partially repeated in Yasht 17.5):
vispe zi anyé maiddgha

aAcima hacinie xrvim.drvd

aat hd yo haomahe madd

aka hacaite urvismana

ranfaitf haomahe madd

¥. 10.14: ma mé yafa gaos dralo
Asitd varama caire

fraka frayantu (& madd
varazyaguhdnhd fasantu

pairi.té hapma aisum afavazd
dafdmi imgm tamIm

yd mé vadnaite huraoda

Y. 10.19: imdze Mmcil mdviya
frafa frayantu (8 madd

raoxina frayantit it mald

ranjyd *vazdinte *té mado

Y. 11.10: pairi.té haoma afdum afavazo
daddmd fmgm tandm

ya mé vadnaile huraoda

Pwaxkal Thapmahe madar
havapub & afavasidi

pairl.me himcif dayd

haoma afava daraoka

vahisfam ahim aSacnam
raocagham vispd.xVatram

0O, Yellowish One, [ call down thy intoxication,

Indeed all other intoxications

are accompanied by Violence of the Bloody Club,
but the intoxication of Haoma

is accompanicd by bliss-bringing Rightness.

The intoxication of Haoma goes lightly.

May (thy intoxications), besetting me at their own
impulse, not move me about as a cow's trembling.
May thy intoxications come forth clear{ly).

May they arrive bringing straightness of mind.
To thee, Haopma, rightecus, promoting Righiness,
do I give this body,

which seerms to me well formed,

May thee thvself, and may these

thy intoxications come forth to me clear(ly).
May thy intoxications come forth bright(ly).
May thy intoxications mowve lightly.

To thee, Haoma, righteous, driving forth Truth,
do I give this body,

which soems to me well-formod,

for the active intoxication *of Haoma,

for well being, for Rightness.

May thou give me, righteous ddraois Haoma,
the Best Existence of the righteous,

full of light, and having every comfort.

1. Avestan translations are by Schwartz and are discussed by him below, 85162-182,

13
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§22 The sources for ancient Iranian religion preserved in Zoroastrianism
include as well as the Avestan texts from the first millennium B.C.E., a litera-
ture in Middle Persian (Pahlavi) which reflects the Zoroastrianism of Sasanian
Persia {c. 230-630 C.E.). By the time that the Sasanian clergy translated the
Avesta into Pahlavi, the meaning the haoma texis seems to have become for
them a matter of speculation, and the Yasna rite at which these texts were
recited had come to be so exclusively performed using as haoma, not sauma,
but a nonintoxicating plant, that the priests seem no longer to have been aware
that the haoma (Middle Persian hom) consumed in that ceremony had ever
been an intoxicating drug. Their ignorance of this is revealed by the fact that
the Avestan term mad(a)- ‘intoxication’ is never correctly rendered in the
Pahlavi translation of the above Avestan passages.?

§23 Most of the Sasanian Avesta is now lost. PPahlavi translations of much of it
still existed in the ninth century, however, and served as the basis for a number
of books then composed in Pahlavi by Zoroastrian priests in Fars. These
FPahlavi books appear to contain descriptions of the effects of sauma; in these
descriptions, however, sauma is not referred to by the name hom //haoma. Tt
seems that at the time these accounts were composed the term hom/haoma,
rather than continuing its original reference to sauma, had come simply to
designate the nonintoxicafing plant consumed in daily Yasna rites. Conse-
quently, in order to refer to sauma in the Pahlavi texts recourse would have
been necessary to terms other than hom/haoma.

8§24 The most explicit and detailed Iranian account of intoxication for religious
purposes is the Ardad Wiraz Namag. The prologue (Chapters 1-3) of this
Pahlavi text says that in order to dispel doubts about the claims of the Iranian
priests to religious knowledge, Wiraz, having been selected as the most righ-
teous of men, is given a drug before a public assembly, whereupon, lying
tranquilly before the people, he has a vision of the fate of souls after death,
which he afterwards dictates to a scribe. This prologue demonstrates the belief
that pharmacologically induced visions were the means to religious knowledge
and that they were at the basis of the religion that the Magi claimed to have
received from Zoroaster. It has previously been supposed that the event
described in this text was outside the tradition of the sauma ceremonies; its
possible relevance to the question of sauma has therefore never been explored.
It will consequently be necessary to show that, although the drug administered

2. Avestan mada- would have been correctly translated by Middle Persian mastih
intoxication® (e.g. in Pahlavi Vendidad 19.41). Instead, for the above cited Avestan passages
the Pahlavi has m'din® (i.e. mayiin ‘copulation’, which gives little sense here), except in two
cases: in Yasna 10,14 Avestan madd is translated ménifn “thinking®, and in Yasna 11.10
Avestan madal 15 not translated ab all. See [ B, Usnvala (1924: 28-20, 603, |. Darmesteler (1892-
1893: [, 100, n.22), and B. M. Dhabhar (194%; Glossary 1253} These Pahlavi forms are discussed
below ER183-185.
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to Wiraz is termed mang, it is the same substance as sauma. Here follows an
abridgement of the opening chapters of the Arda Wirdz Namag as translated by
W, Belardi (1979: 89-92):

(1.2} And after that (there) were sedition and contention among people of the
Iranian kingdom, and thus they had no king, no ruler, no chieftain, no theclogian
aware of the Religion, and concerning matteris) of God they were doubtful. And
doctrines of many kinds and different manners of faith, and skepticism and different
legislations appeared in the world . . . . And several decisions and judgments were
made {in conformity) with diverging doctrines and diverging faiths, and this Religion
was in confusion and people in doubt.

And afterwards (besides those) (there) were other Magians and theologians of the
Religion; compared with those scoundrels {these) were submissive and sorrowful, And
an assembly of them was summoned to the temple of the victorious Farrbag Fire; and
(there) were speeches and considerations of many kinds on this (subject). (They said)
that “it is necessary for us to seek means in order that someone of us goes and brings
information from the spirits, so that people who exist in this time will know whether
these yazifn and dron and afrinagdn and nérang and ablution{s} and purification(s),
which we bring (to God) according to (our) rite, attain to God or to the Devs, and
come to help of our souls or not.”

And afterwards, with the consent (coming) from the theologians of the Religion,
they called all the people to the temple of the Farrbag Fire. And from the whole they
separated seven men who were most undoubtful about God and the Religion and
whose own thought(s) and speech(es) and deedis) (were) most fit and righteous. And
they said: "5it down in your turn, and from (among) you choose one who (is) good for
this enterprise, and most sinless and most renowned.™

And afterwards these seven men sal down, and from (these) seven thres (men)
were chosen, and from (these) three one, named Wiraz [was chosen]. ...

And then this Wirdz, as he heard that speech, stood upon (his) feet, and joined (his)
hands on (his) breast and said: “If you please, then don't give me the mang® which 1
don't desire, until vou, Mazdayasnians, cast lots for the trial. And if the lot comes to
me, I'll willingly go to that place of the pious and the wicked {souls); and I'll exactly
refer and truly bring this message.”

And then the trial lots of these Mazdayasnians were drawn . . . [and] each of the
three lols came to Wiraz.

[IL1] And seven sisters were of this Wirdz and all these seven sisters were as wives
of Wirhz . . . [they said]: "Don’t make this thing, you Mazdayasnians . . . (if) you send
(him) from this realm of the living to that of the dead before (the natural) time, a fulfill-
moent of violence is made upon us without reason.”

And afterwards the Mazdayasnians, when they heard these words, gave satisfac-
tion to the seven sisters, and said: "We shall deliver Wirdz to vou within seven days,
perfect in (his) body; and the glory of this journey will remain on this man.” And then
they became agreeing.

And afterwards this Wicaz, before the Mazdavasnians, joined (his) hands on {his}
breast and said to them: “It is of (our) custom that first I (have to) worship (the departed)

3. Belardi translates mang as "narcotic’,
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souls, and eat food, and accomplish the prescription(s), then you will give me wine and
mang." The theologians ordered: “Do it accordingly.”

And afterwards these theplogians of the Religion in the abode of the Spirit
selected, for that good (man); a thirty-step (wide) place. And this Wirdz washed (his)
head and (his) body, and put on a new garment; perfumed (himsell) with an agreeable
perfume, spread a new, clean blanket on some appropriate boards. At a {given)
moment (he) sat down on the clean blanket, and performed the (rite of the) dron, and
remembered (the departed) souls, and ate food. And afterwards the theologians of the
Religion flled three golden cups with wine and with the Wishtispian mang, and they
gave one cup over to Wirdz . . . and the second cup . . . and the third cup . .. . And he
drank that wine and mang and conscipusly said grace and fell asleep on the blanket.

The theologians of the Religion and the seven sisters . . . chanted the Gathas and
kept watch in the dark. . . . The seven sisters together with all theologians and herbads
and mobads of the Religion of the Mazdavasnians did not in any manner neglect
protection (to the body of Wiraz).

[III] [The third chapter relates how Wiraz arises, asks for and receives a meal as his
due, and dictates his vision to a scribe.]

§25 In Wiraz's vision, he arrives in the spirit world at the bridge over which
the dead must pass, and because of his extraordinary righteousness is
welcomed across it by two spirit guides who remain with him and interpret
what he sees. For a while he beholds multitudes in splendor and enters into the
presence of beings whom he is told are Ohrmazd and his entourage. Then
there begins the spectacle of horror and violence that occupies the largest part
of the narration. He perceives a vast territory filled with writhing bodies and
sees in fine detail the terrifying circumstances of each: some ceaselessly being
torn apart by demons, some crushed by snakes, and so forth. In each case his
guides relate their torment to an infraction of the moral or ritual injunctions
propounded by the Magi.

§26 It is not possible to determine the date of this text with much confidence.
Although the extant version is not older than the ninth century C.E., there are
reasons to believe it was originally composed somewhat before the third
century establishment of the Sasanian state (Belardi 1979: 121). At all events, it
was written at a time when it had apparently ceased to be understood that the
Iranian ceremonies had once included the consumption of the drug sauma.
Since one did not then think of him /haoma as a plant which produced visions,
that term would not have been used for the drug in this text even if that drug
was sauma, There is, however, little reason to expect that the Middle Persian
word mang identified more precisely the substance given Wiraz than as a
“psychoactive drug.” In the contexts in which mang occurs its sense is primar-
ily pharmacological, not botanical, and there is no warrant to assume it to have
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named a specific plant.? The drug given Wirdz was clearly an extract, and its
identification by the term mang does not disqualify it as the sauma drug, which
must surely have been included in the same pharmaceutical class as the extract
which Wiraz consumed.

§27 That this mang was indeed sauma can also be inferred from the cir-
cumstances of its administration to Wiraz. This occurs at just that point in the
recital of the Yasna liturgy appropriate for consuming sauma, that is, where the
Hom Yashtis now recited (see below, §133). Wiraz sits before the fire, performs
the dron rite (see below, §§133 and 152), and has the mang handed him in three
cups (corresponding to the three swallows of haoma in the Yasna preceeding
recitation of the Gathas).

§28 The drug given Wiraz is, moreover, not simply called mang but specifi-
cally the “mang of Wishtasp”. The latter is clearly linked with sauma in a ninth-
century Pahlavi text, the Deénkird (Book VII, 4.84-88), itself from a lost Avestan
source, which tells how Kay Wishtasp (Avestan Kavi Vistaspa) accepted
Zoroasler’s (i.e. Zarathushtra’s) teaching. Here it is said Wishtasp was given
hom and mang.® This was regarded as the most important single event in the

4. The fact that bang, while being the "ahlavi gloss of mang, also appears as a Persian
name for henbane {Hyoscamus) in early Islamic pharmacognosy, does not necessarily mean
that mang specified henbane in the context of Zorpastrian literature. As a loan word into
Arabic, banf {with verbal forms) has been used of intoxicating plants in general and not
exclusively of henbane (see Rosenthal 1971}, while the use of Persian bang since at least the
13th century for both henbane and hashish implies its carlier reference to a general class of
substances (as does also al-Bir(ni's 11th-century use of banj for datura). Schwartz (below,
85198-222) shows that Avestan banga-, long supposed to be the etymon of Middle Persian
mang and to have an extensive history as a Eurasian “Wandorwort ™ (see, e.g. Eliade 1972: 399-
402; Crevatin 1983) was, in fact, never a name of a specific drug or plant.

Henning's (1951: 32-34) claim that the story indicates the mang given Wirdz was a
deadly poison and hence must have been henbane seems {as Belardi notes) directly opposed
by the text itself, for Wiraz's sisters ask if the drug will harm him and are assured it will have
no ill effects. Wiraz's behavior does not particularly suggest that he thought he was risking
his life, and no motive is supplied for why he would have been willing to do so. It would
certainly have won few converts to the cause of the Magi if Wirdz had never regained
consciousness, and the danger of a mishap would not have been lessened by selecting the
most righteous of men o take the chance. If mang was thought to be potentially lethal to the
righteous, it would have been disadvantageous to suggest that religious knowledge depended
on its use, for this would discourage belief that the Magi casily and frequently put themselves
in contact with the spiritual world.

5. Although this Dénkird account (Madan 1911: 642.13f; Myberg 1964: 60.16) of the
episode seems to have been directly tranglated from Avestan, the fact that Avestan haoma-
could refer to the nonintoxicating routinely administered ritual drink may have motivated the
addition of the word mang to indicate a drug with the capability of causing Wishtasp to have
an experience of the sort indicated. Somcewhat later versions of the episede later texts omit the
original word haoma altogether and describe the drink as “mang and wine” or *{drdn) wine™.
Thus, in the Pahlavi Rivdvat narration of the same incident (Pahlavi Rivavat 140.6-10; see
below, §29), Wishtasp drinks mang in wine. In the account of the Persian Zaradudf-Nama (ed.
F. Rosenberg 1904) written in the 10th century C.E. (s0 dated by Rempis 1963:341) and in
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legendary history of the Zoroastrian religion. In order to influence Kay
Wishtasp, Ohrmazd (Avestan Ahura Mazdah) sends three spirit beings to
promise that ruler a life of 150 years and an immortal son, on condition that he
accept Zoropaster into his court, and, if he refuses to do so, to tell him that he
will be immediately destroyed (through being devoured in midair by birds).
Although Wishtasp still declines, the threat is not carried out. Instead,
Ohrmazd decides to cause him to see displayed for him in the spiritual world
the future benefits he can realize by accepting Zoroaster:

.+« Also to visibly show Wishtasp victory over Arasp and the Hybnians, his own
higher place and imperishable dominion, health and glory, Ohrmazd the creator sent at
the same time to the residence of Wishtisp the divinity Nordsang as a messenger to the
Ameshaspand Ashawahisht [Avestan AZa- Vahisfa - "Best Truth'| to cause Wishtasp to
consume the illuminating nourishment which would give his soul eye vision over the
spiritual (méndg) existence, by reason of which Wishtasp saw great mystery and glory.
As it says in the Avesta: “Ohrmazd the creator said to the divinity Nérdsang: ‘Go, fly
on, notable member of the community MNérbsang, to the vesidence of Wishtasp, rich in
cattle, of wide renoun, and say this to Ashawahisht "Powerful Ashawahisht, take the
excellent bowl, more excellent than the other bowls which are well made (that is, that
cup so excellent should be made in lordliness) for conveying for our sake hiom and
mang to Wishtasp and cause the lofty ruler Kay Wishtasp to drink it.™ Agreeing to
these words, Ashawahisht took the excellent bowl and caused the lofty ruler Kay
Wishtasp to drink it and the lofty ruler Kay Wishtasp lay down, When the lofty ruler
Kay Wishtasp came forth from (being) stard, he said to Hutds [his wife and sister]: ‘Let it
be, Hutbs, that Zoroaster Spitima come swiftly to me with zeal, (Let) Zoroaster
Spitama quickly expound to me the Religion (din) of Ohrmazd and Zoroaster.™ 6

Wizirgird-f Dénig 19 {as transcribed by Molé 1867 132-135), it is the wine of the dran
eeremony which is given to Wishtasp: “On the day Maraspand [<Avestan Maflra- Spanta-
*‘Sacred Mantra'] of the month Spandarmad [<Avestan Spanta- Armaiti- *‘Sacred Obedience’]
Zoroaster, with the help of the Lord Ohrmazd, spread barsom and performed the dran rite.
On [the occasion] of that drén were placed things such as milk, a flower, wine, and
pomegranate [abdr &n drin Siyon sir ud gul ud badag ud anar nihddl. He gave the wine to
Wishtasp so that he slept and saw the Best Existence™. This provides an additional example of
the practice, seen in the Ardd Wirdz Namag, of administering sauma at the dron ceremony
(i.e. after the recital of Yasna 8.4), rather than after the recital of the Hom Yasht as in the full
Yasna {sce below, §1330

6. [Dénkird VIT 4.84; Madan 1911:642£] . . . wéndbddg [ nimudan § & Wiktisp pérozih
abar Agasp ud Hydnan xwad-i5 abardar gah ud afazisnig xwadayih ud ray ud xwarrah riy
frésted i andar ham zaman Dadar Ohrmazd Nerdsang yazad & man 7 Wistasp pad astagih o
Afawahist Amahraspand xwarénd dn i & Wistasp pad an gvan faim pad abar wéniinih i &
MENoEAN axwan rosngar xwariin ké ray-is did Wistasp wazurg xwarrah ud raz. 55 Syénéd 7
din gowdd ku w-3 & Nérdsang yazad guft ku ké dadar Ohrmazd ko be raw, waz, Nérosang
hanjamanig abar & man [ Wiktasp i abzar gospand dur fraz namig ud on gdwd & ASawahist ku
AZawahiit +padixEiy stané takt i ngk 1 abar néktar az an hutadtagan i kard (ku jam ddin nik
pad xadayih savéd kardan) abar him vd mang amdh riy bardé 6 Wiktisp u-§ pad an abar fraz
xwirén dahibed bursdwand Kay Wiktasp 1-5 1 oy gowiin padirift ASawahidt | padivEay u-8 stan
takt i nek u-g pad an fraz xwarénid dahibed burzdwand Kay Wiikisp ud nibast [Widengren
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§29 In this account the drink causes Wishtasp to see into menog existence and
to become stard (or stird). The parallel account in Pahlavi Rivayat 140.6-10
relates: “When [Wishtésp} drank, he became stard immediately, and they led
his soul to paradise and showed him the value of accepting the Religion. When
he emerged from stard-ness he called for Zoroaster . . . " (ka-5 xward badd pad
Eyag stard bud u-5an ruwan be & garédman nid u-53n arzémandih 1 dén padirift
an be nimud ka az stardih fraz bad a-5 .. . wang kard . . . Zarduxif). Etymologi-
cally stard or stird means ‘spread out, sprawled’. It 15 used in Pahlavi to
indicate the result of being stunned or dazed from a blow and, with few excep-
tions, is experienced by evil creatures; for example, demons become sfard upon
hearing Zoroaster recite the Ahuna Vairya prayer. Confirmation that the Yasna
rite in which sauma was drunk was known to induce the stard condition is
provided by a simile in Y01t 1 Fryan 2, 7-8: “As soon as the sorcerer Axt heard
these words, he became as stard as when a man who performs a Yasna becomes
stard (ud Axt I jadudg Eiyon ka-§ an az-i% aindd stard be bidd &and ka mard |
yvast-é be kunéd stard bid éstéd [Haug and West 1892: 212]).

§30 Fundamental to ancient Iranian religion was a belief in two existences,
the material, tangible, visible existence (Avestan gaéifya-, Middle Persian
getig or astomand) and the intangible, invisible, spirit existence (Avestan
mainyava-, Middle Persian méndg), as was glimpsed by Wiraz and Wishtasp
by means of sauma. This “spiritual” existence (for which see especially Shaked
1971} differs from the conception of the spiritual realm in other Near Eastern
religions in being neither morally superior nor necessarily more sacred than
the material world. Ohrmazd created the material world to assist him in
defeating the Evil One in the spiritual world. He does not, however, create
material existence directly, but first creates it in spiritual form. All material
things and creatures exist simultaneously in spirit form. These spirit forms
include the double or frawahr (Avestan fravadi-) of each person, living, dead
and unborn. The overall appearance of this intangible, méndg, world may in
many respects resemble the material world but in addition to the forms of all
past present and future creatures of Ohrmazd, it encompases the pandemonium
generated by the Evil Spirit. The creations of the Evil Spirit are not generally
to be observed in the tangible world of ordinary experience but in essence have

1979: 348-350, following Myberg 1974: 184b, in place of nibast, reads 3ast nasdi Tay down, a
corpse.' However, a corpse being a locus of evil according to Magian conventions, it is
highly unlikely that Wishtasp's bedy would have been abandened to that state so casually,
for in the very next sentence he is indicated not to have died but only become stard. As Molé
saw, the letters dyh which appear before dahibed are dittography.] dahibed burzawand Kay
Wiitdsp ka +az stard fraz bud u-5 & Hutds & guft ku bawéd Hutds ké Spitiman Zarduxit (éz 6
man be &d rasdéd pad tuxidgih Spitdman Fardux§t 18z § man & nigézéd dén § Ohrmazd ud
Zarduxit,
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only méndg existence, although they may “borrow" material forms (such as
reptiles and invertebrates, for all matter is the creation of Ohrmazd. Evil spirits
pervade the intangible world {except of course within the confines of the “Best
Existence™ or heaven).”

§31 The consumption of sauma may have been the only means recognized in
Iranian religion of seeing into ménog existence before death; at all events, it is
the only means acknowledged in Zoroastrian literature and, as we have seen, is
the means used by Ohrmazd when he wishes to to make the méndg existence
visible to living persons. In ancient Iranian religion there is little evidence of
concern with meditative practices which might foster development of alterna-
tive, nonpharmacological means to such vision. In Iran, vision into the spirit
world was not thought to come about simply by divine grace nor as a reward
for saintliness. From the apparent role of sauma in initiation rites (see Chapter
6), experience of the effects of sauma, which is to say vision of ménag existence,
must have at one time been required of all priests {or the shamans antecedent
to them). Since sauma was the means by which Ohrmazd brought such vision
to Zoroaster's champion, Wishtasp, there is no reason to doubt that sauma
would also have been the means whereby Zoroaster (who as a zaolar consumed
sauma in Yasna rites) also saw into méndg existence and drew from it his
knowledge of Ohrmazd and his revelation.

§32 The Pahlavi epitomes of the lost Avestan biography of Zoroaster include
allusions to hom (haoma) which suggest that that substance was of great
importance in the Avestan account of his prophetic mission. For instance,
FLoroaster is reported in Pahlavi books to have been created within a twig of
hom (see below, §54 n.13) and to have been born as a result of his parents’
consumption of an extract of that twig (Dénkird VII 2.25-31; see below, §93).8
Elsewhere (Zatsparam 4.14-16), the frawahr *spirit form’ of Zoroaster is said to
reside in hom. In the Avestan Yasna liturgy Zoroaster is said to come to the
drinker of haoma (Yasna 8.1) and Zoroaster is also said to have been granted as
a son to Pourushaspa as a reward for the latter’s preparation of haoma (Yasna
9.13, see below, §92). The Pahlavi biographies say Zoroaster's initial revelation
occurred in connection with his entering a river for (or of) hom waler
{Zatsparam 21; Dénkird VII, 3.51), but do not further elaborate the means by
which he came to see the other world. The Pahlavi texts, however, were
completed only in the predominantly Muslim setting of ninth century Fars, and
at that time, because of the vulnerability of the Zoroastrians to criticism by

7. Confusion could presumably result among such multitudinous forms, for instance,
when Zoroaster first beheld the divine beings (Ameshaspands) he thought they were demons
(Epistles af Manuitihr D, 10.9; West 1882: 319; Kanga 1985).

8. According to the Dadistan-i Dénig (48.14 [K35 165+.15-17]} 'Through haoma the
world is occupied by creatures. By means of haoma Zorpaster was created’: hom an-i% gE'JTa'n
damanomand him ki-8 dahiin § Zarduxit abar bad.
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Muslims and their tenuous status as a “People of the Book,” the Zoroastrian
priests who wrote them may have deemed it imprudent for canonical works to
explicitly stress intoxication by sauma as a source of religious belief. A similar
defensiveness may be the reason for the entire absence from the Pahlavi
sources of explicit acknowledgement that intoxication was ever involved in
Zoroastrian ceremonies and that it was intoxication to which the ritual
consumption of hom referred, though it is also likely that by the ninth century
few Zoroastrian priests themselves could still have been aware of the intoxicat-
ing property characterizing the Avestan haoma.

§33 One Pahlavi account, however, exists which describes how Zoroaster
came to confer with Ohrmazd and indicates that in the original Avestan his
revelation was indeed said to have occurred through haoma. The account is
part of an introduction to the Zand 1 Wahman Yasht, a ninth-century apoc-
alypse. This introduction seems to have been a secondary addition to the text
because it describes Ohrmazd interpreting Zoroaster’s dream of a tree with
branches of seven metals, a role which is rather uncharacteristic for Ohrmazd
and has evidently been derived from the Biblical Book of Daniel.? Before the
episode of this dream, the introduction describes a situation (very similar to the
events in the Arda Wiraz Namag) in which Zoroaster, during a sleep of seven
days brought about by Ohrmazd’s administration to him of “liquid omniscient
wisdom,"” sees the condition of the righteous and the unrighteous in the other
world. Since, according to the Pahlavi summary of the lost Avestan Warst-
mansr Nask, “omniscient wisdom was produced for Zoroaster through ham,™0
the “liquid omniscient wisdom" here apparently refers to sauma. There seems
to be no plausible explanation for the attachment of this introduction to the
Zand [ Wahman Yasht except as an attempt to give to that text the appearance of
having come from an Avestan source. The formal feature adopted, namely, the
sequence of having Ohrmazd administer sauma to Zoroaster, who then
perceives the state of things in méndg existence, indicates that texts of Avestan
origin must have existed at the time this introduction was created which

9. The “mixed iron" of the seventh branch of Zoroaster's tree is parallel with the iron
mixed with clay at the foot of the statue in Nebuchadnezzar's dream, which, through Daniel,
God interprets as representing the Ages to Come. As Jacques Duchesne-Guillemin (1982) has
brought to light, “mixed iron" must have arrived in the Iranian text from Daniel 4, for the
technique of casting large statues in second century B.C.E. Mesopotamia resulted in the
mixing of iron and clay as a permanent part of the base of the statue, whereas from the
perspective of the Tranian tradition there is no explanation for the presence of "mixed iron” in
the prophecy at all (the parallel is not explained by Boyee's [1984] suggestion that the mixed
iron could have referred to iron ore, which, at all events, is without metallic properties).

10. Dénkird 1X.36 (Madan 1911: 851.1) u-5 mad dn i hom urwiahmanih nimayiin wd
sagrilt u-8 mad xrad [ harwisp dgahih ‘and to [Zoroaster| came the haoma joy-revelation and
satiation of hapma and omniscient wisdom came to him®.
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presented a similar origin for the revelation of Zoroaster. The passage in
question (£and 1 Wahman Yasht I, 6-22) reads:!!

{6} Ohrmazd the Sacred [abzdnig= Avestan spanta-] Spirit, creator of the righteous
corporeal existence, took the hand of Zoroaster and put liquid omniscient wisdom into
it, and said “drink it.” (7) And Zorpaster drank it and omniscient wisdom was mixed
into Zoroaster. (8) Zoroaster was within the wisdom of Ohrmazd for seven days and
nights. (9) Zoroaster saw in the seven earthly continents men and useful animals: how
many individual hairs, one by one, which they had from the back to the head. (10) He
saw shrubs and trees—how many were the roots of plants in Spandarmad the earth,
that is, how many had grown, had become mixed (therein). (11) On the seventh day
omniscient wisdom was taken back from Zoroaster. (12) Zorpaster reflected: “l saw
(something) in the pleasant Ohrmazd-created dream; | have not yet recovered from the
dream,™ (13) He raised both hands and repeatedly rubbed his own form. “From the end
of the time I slept I have not {yel) recovered from this pleasant Ohrmazd-created
dream.” {14) Ohrmazd said to Zorpaster Spitama: “What did you see in the pleasant
Ohrmazd created-dream?” (15) Zoroaster said: “Sacred Spirit Ohrmazd, creator of the
corporeal world, I have seen a wealthy {person) of much property who was notorious
in body and of contemptible *soul-form and he was in hell; the) did not scem exalted to
me. (16) I saw a poor (person) who, out of necessity, had not property but a fat soul in
heaven, (he) seemed exalted to me. (17) | saw a childless, powerful person and he did
not seem exalted to me. (18} [ saw a humble {person} with many offspring; (he} seemed
exalted to me. (191 1 saw a tree with seven branches on it one gold, one silver, one
copper, one brass, one lead, one steel and one mixed iron” (20) Ohrmazd said to
Zoropaster Spitama: “This is what [ prophesy: (21} The archetypal tree which you saw is
the material existence which 1, Obhrmazd, created, (22) Those seven branches which
you saw are the seven ages which have come."

11. Zand | Wahman Yasht I, 6-22: u-§ dn § Zarduxit dast friz grilt u-3 Ohrmazd méndg
abzonfg dadar I géhdn astdmandih ahlaw u-8 xrad [ harwisp agahih pad ab kirb abar dast 7
Zarduxit kard (7) u-5 fraz xward u-% xrad  harwisp dgahih pad Zardux5t andar guméxt. (8) 7
rizz 3aban Zarduxit andar Ohrmazd xradih bidd. (9) u-§ be did ZarduxSt pad haift kiZwar zamig
mardomdn gospandin ku harw yak moy fand pad pust tig tag sar 0 ku dared, (100 u-8 be did
wd dar ud draxt ké ¢ &and rédag i urwaran pad Spandarmad zamig ku Cand rust éstéd ku
gumext éstéd. (11} u-§ haftom roz Zaban xrad T harwisp +agahih az Zarduxit abiz stad. (12}
Zarduxit pad éd dast ku pad xwamn [ xwasd [ OQhrmazd dad did az xwamn né winnard hom.
(13} u-§ harw 2 dast burd an i xwid kirb abiaz malid ku sar zaman xuft 8stém né winnard hom
az én xwab i xwas i Ohrmazd dad. (14) guft-a$ Ohrmazd o Spitaman Zarduxit ku-t && did pad
xwab i xwa$ i Ohrmazd dad. (15} guft-ai Zarduxit ku Ohrmazd ménag § abzénig dadar 1
géhan i astomandan did hom hangad i was xwastag k& pad tan dufraw ud +ruwan-kirb [In
MS DH. 489, in K20. 482 for 83, cf. ruwdn kirb at Madan 1911: 647.16] nizir ud pad duldx
Bidd a-m né burziinig sahist. (18} a-m did driyos I nést xir [ aldrag u-8 ruwdin frabih pad
wahiit a-m burziinig sahist. (17) a-m did tuwanig nést frazand a-m né burzisinfg sahist. (18)
a-m did skdh { was frazand a-m burzinig sahist, (19) a-m did draxt-2 k@ 7 azg padii biad yak
zarrén yak asém yak royén vd vak brinjén yak arzizén yak pdlawadén yvak dhan &8 gumixt
estéd. (20) guit-is Ohrmazd ku Spitimdan ZarduxEt én an 16 pés gowam. (21) draxt 7 bun 7 ta
did an gétig hast { man Ohrmazd dad. (22) 4n 7azg 10 did an 7 awam hast i raszid.
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§34 To summarize, the three Pahlavi accounts are consistent in showing that
sauma brought about a condition outwardly resembling sleep (i.e, stard) in
which targeted visions of what is believed to be a spirit existence were seen.
Essentially consistent with these accounts is a passage found in two stone
inscriptions written in Fars about 300 C.E. by Kirdir, the founder of the
Sasanian Zoroastrian ecclesiastical establishment. In the analyses of Back
(1978), Brunner (1974), Gignoux (1979; 1981; 1984), and Skjerve (1983), Kirdir's
inscription asserts in this passage, as a basis of his claim to religious authority,
that his spirit double visited the other world and was shown heaven and hell.
The account thus parallels the Arda Wiraz Namag in reaffirming the reliance
placed on a vision of méndg existence as the means to religious truth. Kirdir
does not say how his vision came about, perhaps because it would have been
unsuitable to the political purposes of his inscription, but the precedents we
have examined point to the possibility that he would have resorted to the same
means used by Zoroaster and Wishtasp; that is, sauma.

HARMEL INTOXICATION

§35 As is well known to researchers, there are significant differences in the
patterns of effects of psychotropic (“hallucinogenic™) drugs of different compo-
sition. The salient features of the ancient Iranian religio-metaphysical outlook
which cannot clearly be attributed to the Indo-European background may be
regarded as conditioned by the particular effects of sauma upon a tradition
developed over many generations of Iranian priests in the greater Iranian area.
The Pahlavi accounts show that sauma brought about a condition outwardly
resembling sleep (i.e. stard) in which visions of what was believed to be a spirit
existence were seen. They also show that the experience of sauma was the
source of revelation in Iranian religion. In order to decide if sauma could have
been harmel it is necessary to examine what evidence there is that the
consumption of harmel could have led to the experiences reflected for sauma in
the Iranian religious data.

§36 To directly compare the psychopharmacology of Peganum harmala with
that of sauma, however, involves a methodological difficulty. Our data for the
experience for which sauma was valued in Iran are extrapolated from Zoroas-
trian Middle Persian texts which, although only compiled in the ninth century
C.E., reproduce demonstrably older material, much of it taken directly from
lost Avestan soures. These texts reveal aspects of a cultural-religious matrix
which gave shape and content to the subjective effects of sauma and took shape
and content from those effects, and which prevailed when sauma was in actual
use. This matrix seems to have altogether disintegrated with the Islamic
congquest of Iran in the seventh century C.E. As a result of the collapse of this
malrix, one cannot expect to find significant use of sauma as an intoxicant in
Iran today, and indeed one does not find Peganum harmala, nor any
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psychotropic plant, regarded as a source of authentic knowledge in Iran during
[slamic times. The subjective experiences of modern Westerners who would
consume the drugs of harmel can have but limited relevance, in lack of a tradi-
tional context giving form and meaning to the experience. Zoroastrians of
today, far from the ancient mythological world of their ancestors, after
centuries of influence of Islam, Christianity, and finally modernism, not at all
associating their faith with intoxication, would hardly yield suitable testimony
or be willing to undergo the frequently harrowing effects of drugs such as
these,

§37 What is called for is evidence from another people, one whose culture has
arisen, like that of archaic Iran, alongside the same psychoactive drug. Here
would be sought parallels to what has been found for ancient Iran as regards
the way the drug is used and the belief system it helped shape. Precisely such a
situation exists in the upper Amazon and contiguous areas of northwestern
South America, where native peoples extract the same psychoactive alkaloids
as contained in Peganum harmala, the f-carbolines harmine, harmaline, and
tetrahydroharmine, from Banisteriopsis caapi, a malpighiaceous vine found
throughout this region.

8§38 Banisteriopsis caapi is consumed by perhaps fifty tribes and groups
(Friedberg 1965) under the name yagé (or caapi, ayahuasca, natemd, xuma,
fauma, etc.).'? The Banisteriopsis caapi is usually not consumed alone but with
the addibion of other plants. Frequently these additives, which are said to
intensify the yagé’s effects (Rivier and Lindgren 1972; Schultes 1957 and 1982;
FPinkley 1969}, are plants containing another alkaloid, N N, dimethyltryptamine.
The degree to which the presence of these and perhaps other additive plants
alters the effect of yagé has not yet been established, but may be considerable
(McKenna et al. 1984a and 1984b). Nevertheless, because yage seems always to
be based on an infusion of Banisteriopsis caapi, and in some cases apparently
consists only of that species, it seems justifiable to regard the psycho-
pharmacological data on yagé as chiefly reflecting the properties of the
harmala alkaloids.

§39 Close relationship has also been reported by Dr. Claudio Naranjo between
the effects of yagd on shamans in Amazonia and the effects of pure harmaline,
which he administered to urban volunteers in Chile. The following are some
of his observations on the subjective effects of yagé and of harmaline, drawn
from notes which he has kindly made available to me.

12. (Oni} xuma in Amahuaca means “(visionary) extract’ (Lamb 1975 [who does not
clarify the phonetic value of “x"]); jauma (pronounced “hauma™) designates the Banisteriopsis
preparation among Guarani Indians of Amazonas medio (P. Naranjo 1983: 97; R. Karsten
1964:95). An etymological connection with Iranian *hauma- is, of course, impossible. Luna
(1985: 171-173) lists these and over 40 additional local names.
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The “visions" are frequently called “dreams,” and rightly so, for these do not
constitute true hallucinations, but vivid imagery contemplated with closed eyes.
Usually the “dreaming” individual lies still—sp much that among the Jivaro, for
instance, the special individual huts where the person who has taken yagd goes are
called “sonaderos™ "dreaming places.” There are exceptions to the immobility of the
“dreamer,” however. The effect of yagé is that of making oneiric activity possible
while awake, so that the person may choose Lo move or engage in specific actions and
still contemplate his visions. The typical instance is that of the shaman, who may sing
of his visions while still in contact with a reality other than that of wakeful
conscipusness.

Yagé i3 used chiefly by shamans, even in the case of tribes where it is also used by
nonshamans, the individual's initiation to the drug is under a shaman's direction.
Shamans are persons generally distinguished by exceptional capacity for experiencing
the supernatural, which they do through yagé. The experiences for which the dmug is
valued are not, however, immediately available even to those who eventually become
shamans. Shamans assert they must learn to use yagé and that initially their visions
miay be incoherent or of threatening monsters. During initiation as a shaman the
novice may drink yagd for many consecutive days until he is able to learn from nature
and the spirits and see the visions his guide considers necessary and meet and ally
himself with at least one spirit guide. The power of shamans is dependent on such
Buides.

While the common man experiences terror, the shaman is at home with the beings
yagé reveals to him. It may have taken him months or years to reach the depths of hell
or the heights of heaven, but once he has done so, these doors are open to him, he will
need only a short time now, with the help of pagé to travel from one world to another
there to meet the spirits he must contact and summon to his aid. Fully initiated
shamans continue to take yagé for healing, initiations, presiding over festivities, proph-
esyving and making decisions and before hunting and battle, In the latter connection,
yagd is taken for a function that transcends mere practicality: that of ascertaining that
men are acting in accordance with cosmic laws, the will of the gods, or the balance of
nature., In a situation as delicate as that of taking the life of other beings, it is guite
understandable that men should seek supernatural confirmation for the rightness of
their action.

A second use, in small quantities, seems to be that of a stimulant. Hunter and
warrior alike may chew stems of Banisteriopsis on their way to the site of action in
order to see better,

It has sometimes been reported that the drinking of yagé is immediately followed by
a frenzy of aggressive behavior., Since, however, about half an hour is required for the
absorption of the drmug, the exhibition of frenzy may manifest the individuals summon-
ing up a feeling that his tradition prescribes as the desirable attitude in which to place
oneself before the onset of the drug’s effect. This is an attitude of courage in confronta-
tion with the demonic presences by which he may see himself surrounded. Beyond this
there lurks in the experience of the drinker the confrontation of destiny as a psycholog-
ical, rather than physical, reality. Sometimes death itself is personified. At others, the
agents of death—the spirits of disease—threaten the initiate; still, at other times he may
feel that he is about to be devoured by fierce animals, In all such instances he must not
be afraid. If he can do this, he will be transformed by his experience. 1 have little
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doubt that the confrontation of death, or an intensified awareness of mortality, is a
salient trait of the typical yagé experience. If this is so, we should think of yagé as an
ordeal in itself,

Among non-Indians to whom [ have administered the Banisteriopsis alkaloids, the
almpst universal reaction is that of lying flat with eyes closed. Only a few subjects have
felt enough energy ko sit up or move, or have had enough interest in contacting their
environment. Yet there appears to be a relationship between the individual's physical
well being, the amount of movement displayed, and the guality of his visionary
experience. The same individuals who felt at ease in this reality—being able to wallk,
write or talk with comfort—were those who felt al ease in their visions, these not being
nightmarcs but beautiful seenes. More specifically, the difference between the two lies
not in the content of visions, but in the affective component in them, and the role
played in them by the beings imagined. The individual who lies in a drowsy state and
feels the most physical discomfort and nausea is the same one who visualizes the tiger
as an attacker or the snake as a repulsive ereature. The person who feels physical
comfort and enjoys movermnent is generally the same one who visualizes the tiger as a
friend or the snake as a guide.

I think that the most pervasive “harmaline themes” may be regarded as abstract
emotion in the same sense that the content of music is. Specific images contribute
different combinations of these absiract emotions or elemental experimental ingredients
in the same manner that musical chords are formed by musical notes,

8§40 Yagé seems generally to be taken in a formal ceremony, such as is
described below by G. Reichel-Dolmatoff (1978:11-14), who has studied the use
of Banisteriopsis caapi by the Tukano Indians of Colombia over a period of
many years:

The amount and quality of light are said to influence the sensitiveness of the partici-
pants who occasionally should stare for a while into the red glow of the torch or of a
hearth fire. ... Finally, acoustical stimulation is said to be of importance. The sudden
sounds . . . are said to release or to modify the luminous images that appear in the field
of view after a fow drinks of the narcotic potion. As a matter of fact, the entire ritual is
orchestrated, so to say, in a very complex fashion, and ne sounds, movements, or light
effects are quite arbitrary occurences, but obey an overall plan of well-defined and
predetermined sensory signals,

Shamans and elders play an important part in these rituals, serving as guides and
commentators once the participants begin to feel bewildered by the maze of disquieting
visions. They explain and exhort, reciting fragments of myths or of songs, and thus
constitute an ever present and most reassuring element of guidance and council in the
micdsts of, what can be celestial, or nightmarish, visions.

According to the Indians the drug experience can be divided into three stages. In
the first stage, after some violent bodily reactions such as vomiting, diarrhea, and
profuse perspiration, the person will feel like flying upward through the air toward the
Milky Way, and will perceive, wilh half<losed or completely closed eyes, an increas-
ing number of luminous sensations. After a series of brilliant yellow flashes dancing
dots will appear, soon to be replaced by a multitude of small luminous images that
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seem to float in space and now begin to change their shapes and colors in kaleido-
scopic fashion.

The onset of the second stage is marked by the gradual disappearance of the
symmetric light patterns and by the slow formation of larger images of irregular
shapes. Now the ecstatic flight takes the person beyond the Milky Way and before him
begin to unfold dimensions that offer visions of dreamlike scenes that overwhelm the
beholder, Three-dimensional forms, like rolling clouds, begin to 1l the visual field and
slowly turn into multicolored, recognizable shapes of people, animals, and monsters.
Im visualizing these figures the explanations of the shamans or the old men are of
importance because they constitute an element of imprinting which stabilizes similar
visions on future occasions. The Indians see in these visions mythological scenes full of
profound significance to the viewer who watches them with apprehension while
becoming more and more emotionally involved in trying to interpret the changing
images. People say that they can see the Sun-Father and his daughter, the Snake-Canoe
of the Creation Myth, the Master of Animals, Thunder-Ferson, jaguar-spirits and other
supernatural beings and that these appear to reenact the Creation, Thus the beholder is
present at the construction of the first maloca [cult lodgel. the execution of the first
dance, or the introduction of the musical instruments. But there also appear monstrous
animals and menacing shadows in weird shapes. The game animals crowd the scene
and—speaking a language thalt can be understoed by humans—clamor for justice and
accuse the hunters of killing too many of them.

[t is said that the individual “dies” when he drinks the potion and that now his spirit
returns to the uterine regions of the Beyond, only to be reborn there and to return to
his ordinary existence on this earth when the trance is over . . .. Once inside the
womb and, as the Tukano say, “beyond the Milky Way,” the person believes he is able
to see all the preternatural entities of Creation, to hear their voices, see their brilliant
regalia, and what is more, witness them act put the principal scenes of the Creation of
the Universe, They will reenact the Creation, or, rather, the beholder will have
returned in time to witness the original ereation, and so he will be able to see the birth
of plant and animal life, the beginning of the institution of the parupari ritual, the
establishment of the yvagd trance, and any other event mentioned in myth and tradition.

But not all the visions are as rewarding as these, sometimes the images are blurred
and the person perceives only huge shapeless masses of color moving vaguely in
space. And somelimes these shapes will turn into terrifying monsters, into jaguars and
serpents that approach and threaten to devour the person, who, terror stricken, will call
out in anguish. The beatific vision of the beyond is not achieved by all, but those who
have had a glimpse of its peaceful radiance, will tell of its wonders and will yearn to
see it again and again. But others will be horrified by the dangers that seem to threaten
them, and will be deeply disturbed by the visions.

There are many other occasions when a man might drink yagé for some personal
reason and shamans are, of course, frequent consumers of narcotic drugs in various
forms. The main objective of entering in a trance is, after all, the acquisition of knowl-
edge, a knowledge that is expected to exist in the Otherworld and that people try to
obtain from the supernatural beings.

This knowledge includes, according to Reichel-Dolmatoff (1975: 191-192),
awareness of spirit beings who are:
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in every aspect, the exact doubles of every man and woman . . .. The idea of the
double is fundamental to many Tukano concepts . . .. There is . . “another world”
malching in detail our world of empirical reality, and between these two “worlds”™
there is thought to exist a thin shell, an invisible wall which can be penetrated only in a
hallucinatory trance. Under the influence of viho or yagd people say they have visited
this other dimension and have seen its inhabitants . . . behaving just like ordinary
people in this world.

§41 The use of yagé among the more aggressive and individualistic Jivaro of
eastern Peru is somewhat differently oriented in Harner's (1968) description:

The Jivarg Indians of the Ecuadorian Amazon believe that witcheraft is the cause of
the vast majority of illness and nonviolent deaths, The normal waking life, for the
Jivaro, is simply a “lie,” or illusion, while the true forces that determine daily events are
supernatural and can only be seen and manipulated with the aid of hallucinogenic
drugs. A reality view of this kind creates a particularly strong demand for specialists
who can cross over into the supernatural world at will to deal with the forces that
influence and even determine the events of the waking life.

The specialists, called “shamans™ by anthropologists, are recognized by the Jivaro as
being of two types: bewitching shamans and curing shamans. Both kinds take a
hallucinogenic drink, whose Jivaro name is natema, in order to enter the supernatural
world . . .. When | first undertook research among the Jivaro in 1956-1957, 1 did not
fully appreciate the psychological impact of the Banisteriopsis drink upon the native
view of reality, but in 1961 [ had occasion to drink the hallucinogen in the course of
field work with another Upper Amazon Basin tribe. For several hours after drinking
the brew, | found myself, although awake, in a world literally bevond my wildest
dreams. | met bird-headed people. as well a5 dragon-like creatures who explained that
they were the true gods of this world. | enlisted the services of other spirit helpers in
attempting to fly through the far reaches of the Galaxy. Transported into a trance
where the supernalural seemed natural, 1 realized that anthropelogists, including
myself, had profoundly underestimated the importance of the drug in affecting native
ideology. Therefore, in 1964 1 returned to the Jivaro to give particular attention to the
drug’s use by the Jivaro shaman . ...

The use of the hallucinogenic [yagd] among the Jivaro makes it possible for almost
anyone to achieve the trance state essential for the practice of shamanism. Given the
presence of the drug and the felt need to contact the "real,” or supernatural, world, it is
not surprising thal approximately one out of every four [ivaro men is a shaman.

§42 There are parallels in the intoxicant use of sauma in ancient Iran and of
Banisteriopsis by the Amazonian Indians which show the alkaloids of Banis-
teriopsis/ harmel to be suited to purposes similar to those for which sauma was
used. In both cases the plant is consumed under the supervison of specialists
(who are the shamans/priests) in ceremonies performed for initiations and in
connection with the killing of animals for food, and characterized by the
chanting of selected songs before a fire. There is also to be considered,
however, the more unusual parallelism in beliefs about the spiritual world



Pharmacological Correspondence 29

with which the use of sauma and Banisteriopsis are associated. In both ancient
Iran and among the Amazonians the plants consumed in their respective cere-
monies are thought to reveal spiritual worlds containing mythological and
historical events, heaven and hell, and the precise counterparts of past, present
and future entities and events known in the empirical world. The conception of
the spiritual world in ancient Iran seems to have been of a superior reality
occupied by good and evil spirits and also by spirit forms of all material
entities. These relatively unusual ideas are similar to Tukano Indian concep-
tions, although there is no possibility of a transmission of beliefs between Iran
and the Colombian Amazon. These parallel constellations of views of the
supernatural must therefore be independent developments, and explanation
must be spught in some factor common to both societies. For the Tukano, these
conceptions of the spiritual world can be regarded as an outcome of numerous
generations of study and interpretation of experiences of the psychopharma-
cology of the harmala alkaloids, visions induced by which may have the
quality of dreams experienced in the waking state (C. Maranjo 1967). Like the
dreams of sleep, the visions are experienced as real, but when the eyes are
opened, there is no distortion of ordinary vision and, though the visions are
sometimes superimposed, there is little confusion between what is visionary
and what is tangible reality. Itis apparent from the description of the Tukano's
“going beyond the Milky Way" that the visions not only seem real, but that
those seeing them believe that their content is witnessed by many people, thus
giving consensual validity to their reality, while witnessing the simultaneous
existence of forms identical to those encountered in ordinary reality inspires a
concept of spirit doubles. Since these specific aspects of Tukano beliefs have
their basis in the subjective effects of the harmala alkaloids, it follows that the
development of parallel beliefs in ancient Iran could have resulted from
consumption as sauma of these same alkaloids, obtained from Feganum
harmala.
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HISTORICAL AND GEOGRAPHICAL
AVAILABILITY OF HARMEL

IRANIAN AWARENESS OF THE PROPERTIES OF HARMEL
§43 Since the ancient Iranians believed in the reality of a spirit world and the
need to obtain information regarding it, the fact that harmaline offers a means
to see such a world suggests that if they had been aware of the pharmacological
potential of Peganum harmala they would have made use of it for that purpose.
In this chapter we shall see that the availability and conspicuousness of
Peganum harmala as a drug make it unlikely that it escaped the attention of the
ancient Iranians. In Iranian folk medicine today harmel is recognized as
having psychotropic properties; to swallow an infusion of the seeds is believed
to produce madness.! The intoxicating properties of the plant are recognized in
its vernacular names among neighboring peoples, such as Arabic mogannana
(Ducros 1930) ‘that which makes mad' and Turkish mahmur ¢iglegi] (Bedevian
1936) ‘dreamy flower’. Evidence for what plants were anciently classed as
intoxicants is not directly available because no pre-Islamic Iranian writings on
pharmacognosy survive. Early Iranian ethnopharmacology was apparently
well developed, however, and contributed much to Islamic knowledge of
drugs. Intoxication is recognized as an effect of harmel by some of the earliest
Islamic pharmacological writers, for example, Abd Jurayj (¢. 900 C.E.) in Abd
Bakr M. ibn Zakariyad: al-Razi's Kitab al-Hawi T al-{ibb (Rhazes' Liber Contin-
ens) (Hyderabad 1967:20, 326), and authorities quoted by Ibn Baytar (see below)
say Peganum harmala “intoxicates like wine™ (cf. Avestan mada- used for the
intoxication of both haoma and wine). This may reflect ancient Iranian views
about the plant, since the power to intoxicate is not mentioned for harmel by
Dioscurides (c. 78 C.E.) or Galen {¢. 180 C.E.), the Greek authors whose works,

1. An extract made by boiling harmel in vinegar is still used for toothache in central
Iran, Dr Mahmoud Omidsalar tells me that his great aunt related o him that onee in her
childhood she was administered this medication and accidentally swallowed it despite
warnings that doing so would lead to madness. She recalled that she “saw everything mov-
ing in front of her and beheld wells in the earth.” Though she could understand, she was
herself unable to speak during the entire day, most of which she spent asleep. Ivanov et al.
(1965} report that dilute acetic acid extracted 98% of harmel sced alkaloids.

31



32 Haoma and Harmaline, Part [

translated into Arabic about 850 C.E., provided the core of systematic Islamic
pharmacology.

§44 The most extensive compendium of Islamic pharmacological knowledge
is the Kitab al-Jami’ li-mufradat al-adwiya wa al-aydiya, written by Ibn Baytar
in the mid-thirteenth century. The following is the entry on harmal (with some
rearrangement of subsections) from this work (ed. Cairo 1967; cf. Leclerc 1877-
1883: I, 423; Sontheimer 1842: [, 217-219):

[A. The Harmal Plant]

[The Arabic translation of] Dipscurides [states] “This plant grows in Cappadocia
and Galatia in Asla and they name it mdly; some call it wild rue (za83b yavr bustind).
This is a shrub which has many stalks extending from one base. [ts leaves are longer,
softer and more strongly scented than the leaves of garden rue, and the flower is white
and the head is a little larger than the head of garden me and is triangular and contains
the seeds, reddish in color, with three angles and of inlense bitterness. The seeds are
what is used. They ripen in autumn. Mixed with honey, wine, chicken gall, saffron
and fennel juice it is useful for weak vision. Some call it barmala and the Syrians call it
basasd and the people of Cappadocia call it mily because it is similar in having a black
root and white flowers, It grows on hills and in fertile places.

AbQ Hanifa al-Dinawari [Arab philologist who wrote The Book of Plants (Kitab
al-Mabat) about 8953 C.E.|: “Harmal is of two kinds. One is a kind with leaves like the
Egyptian willow and flowers which in being white and fragrant are like jasmine
flowers, Sesame oil and moringa seed oil bocome fragrant with this blossom. [ts odor
is not like the odor of olives. Its seed is in a capsule like the capsule of Cassia. The
other kind is that which is called in Persian isfand. The capsule of this is round and
that of the other is long. The capsule is the vessel containing the seeds.”

Ibn Samajin [d. 1001 C.E.]: "There are two: a white and a red. The white is the
Arabic harmal, called in Greek mdly, and the red is known as common harmal and is
called isfand in Persian."?

[B. Pharmacolagical Properties]

Galen: "It is warm and dry in the third degree. It loosens thick viscid humors and
remioves them through the urine,”

Masih al-Dimashqi [e. 850 C.E.]: “The seed expels tapeworms from the intestines.
[t is usced against colie, sciatica and coxalgia in a pubic compress. It purifies the chest
and lungs of viscid mucus and dissipates visceral flatulence.”

1sd ibn Massa [9th century C.E.|: “We at the Marw hospital use the seed to expel
black bile and various kinds of mucus by means of diarrhea. It is of the greatest use in
treating epilepsy.”

Al-Razi [d. 925 C.E.|: "Harmal obstructs and breaks up pain. It induces the flow of
menstruation and urine, Some physicians say an infusion undoes the black bile,
purifies the blood and softens the womb.™

2. The red and white harmal are distinguished by the color of the seed capsules.
Neither the color nor the roundness of the capsules appears t0 have genuine taxonomic
significance, however, and in Islamic materia medica no practical distinction i made either
between red and white harmal or between "common™ or "Arabic™ harmel.
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Ibn Wafid [d. 1074 C.E.]: "It is useful to those possessed by love (ashdb al-i5q)
because of inducing intoxication and sleep.”

*All ibn Rizayn: "It is useful for colds of the brain or the body.”

Anonymous: “It clarifies the complexion. It inclines one to coftus. It fattens and
stimulates menstruation and urination.”

Another: “One and a half mithqgal of pulverized seed taken over 12 nights is effective
against sciatica, When not available cardamum seed of equal amount may be used.”

[C. Preparation]

Hubaysh ibn al-Hasan [d. 880 C.E.]l: “It causes vomiting and intoxicates like wine
or nearly so. This is how to employ it as a vomitive: Wash five drachmas of seeds in
gentle water several times and dry them, then pound them in a mortar with a wooden
pestle and sift through a coarse linen weave, TPour four ounces of boiling water over
[the pulverized seeds]. Pound in a wooden mortar and pass through a coarse linen
weave and discard the residue. To this infusion add three ounces of honey and bwao
punces of sesame oil. It is then ready for use and induces strong vomiting.”

Ishaq ibn {Imran |d. 901 CE.]: “One puts two parts of it into a vessel with 30 parts
of wine and heals this until one guarter of it evaporates. Ten drachmas may then be
successively administered daily to epileptics. It may also be administered for three
consecutive davs to a woman who has conceived at least once but s unable to conceive
again. The proof that the medicine works is that it induces vomiting.”

§45 Since the constituents, harmaline and harmine, that are the chief cause of
vomiting are also responsible for the intoxicating effects of harmel, the prepa-
ration of the drug as an emetic or as an intoxicant would be the same.® The
first of the two methods of preparation above includes the crushing in a
mortar {(and filtering) characteristic of the preparation of sauma. Crushing of
harmel materials is essential for all their drug uses and can therefore be
assumed to precede the boiling of Peganam harmala seed in wine as welld
This process of crushing must have been important for the preparation of
sauma because it is attested in the very name *sauma-/soma-/haoma - “(plant)
submitted to pressing [in mortar] or drink obtained from it'.> It is unlikely
that the drug would be named from its extraction by pressing if the equivalent
results could be obtained by simply chewing the plant materials, as is the case
with psychotropic mushrooms.

§46 Peganum harmala, shown in Figure 1, is a bushy shrub with numerous 1-
2 foot stems extending radially from the apex of a woody tap root. The stems

3. Vomiting is a frequent but not an invariable effect of harmaline ingestion. C.
MNaranjo reported 18 out of 30 of his subjects responded to harmaline by vomiting (see his
comments §39),

4. In R. M. Chopra et al. (1965: 221) one reads: “the seeds - . . in an elephant are said to
bring about a condition of tremendous excitement whereby the animal loses control over
himself, {.e. becomes ‘mast,” These animals are able to adequately crush the seeds with their
teeth. Harmel seeds are also said to produce excitement in horses.

5. From a root *sav ‘to extract’; the formation of Proto-Indo-lranian "sauma- is
reexamined below, §E187-157,
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are much branched and curve upwards towards their ends, bearing alternate
multi-lobed leaves and white, five-petaled, half-inch terminal flowers. From
these develop pea-sized, 3-lobed seed capsules, the color of which changes
from green to reddish brown to dull white as they mature. Each compartment
of these capsules contains 11-15 angular dark red-brown seeds.

§47 The total amount of the psychoactive constituents of Feganum harmala,
harmaline and harmine, is greatest (2-7%) in the mature seeds (Kutlu and
Amal 1967: 135; al-Shamma and Abdul-Ghany 1977) and in the roots (1.4 -
3.2%; ibid.}), but the ratio of these two alkaloids as well as the total amount
contained vary seasonally, geographically, and possibly with other factors®
Harmaline and harmine are qualitatively similar pharmacologically but differ
in potency. Similar subjective effects are reported after oral doses of 4mg. /kg.
harmaline or 8mg./kg. harmine (C. Naranjo 1967).7 Much larger doses in
mammals {from 20 to 300 mg./kg. harmine [Gunn 1937]) bring tremor,
lowering of blood pressure and of body temperature, and ultimately
cardiovascular disturbances resulting in death. For a person of average size
the characteristic subjective effects of these alkaloids is usually obtained by
consuming 5-10 grams of seeds, 10-30 grams of root, or slightly larger quanti-
ties of entire fruiting stems of harmel. These are amounts which may easily be
prepared for consumption in a hand mortar of moderate size.

§48 As well as these alkaloids, harmal seeds also contain an edible oil {14-
17%); nevertheless, the commercial value of the plant has never been great.
Peganum harmala is the source of a red dye which in early nineteenth-century
Anatolia was used in dying the Turkish fez. The substance was obtained by a
complex process involving the treatment of harmel seeds for six months with a
mixture of saltpeter and sal ammoniac dissolved in brandy. This red dye,
which is apparently an oxidation product of the alkaloids (Schutzenberger
1867 2, 61-67), was later rapidly produced by treatment of seeds with alcohol
and sulfuric acid (Goebel 1838). A yellow pigment (and also brown and
greenish ones, see Kasumov 1983) can be obtained merely by water extraction
of the seeds (Dollfus and Schlumberger 1842). Because of supplying this

6. The guantity of harmaline may be twice that of harmine in seeds collected in
January, with the ratio between the two alkaloids reversed in June (Kamel ef al. 1970). The
total content of harmaline and harmine of roots is greatest in the thicker root parts (Safina ef
al. 1970: 230) and varies from 1.5 to over 3 percent. Root alkaloid content varies significantly
seasonally; it is highest in winter and declines after the appearance of flowers and with the
maturing of the seeds. From October to February roots reportedly averaged 0.4% harmaline
and L.B% harmine, whereas during August they contained 0.6% harmine and 0.8% harmaling
{ibid. see also Khashimov et al. 1971:382), but specimens collected in Iraq assayed by al-
Shamma and Abdul-Ghany (1977) contained nearly twice these amounts.

7. Pennes and Hoch (1959) report oral administration of up to 960 mg. harmine failed
to produce hallucinatory effeets in their subjects, who were, however, institutionalized
schizophrenics.
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yvellow dye, harmel is sometimes referred to in India as a kind of henna (i.e. as
mhendi or goranti, see Table 1). Investigation of the possible industrial value
of these dyes indirectly lead to the isolation and identification of the alkaloids
harmaline (Goebel 1841) and harmine (Fritzsche 1847).

GEOGRAPHICAL DISTRIBUTION OF HARMEL

§49 One may expect that sauma was sufficiently abundant throughout
Greater Iran for its use among the various Indo-Iranian groups there to have
long continued. In the absence of any indication of the cultivation of sauma or,
in the Iranian materials, of any suggestion of either scarcity or local advan-
tages in its supply at any time, sauma should have been easily obtained as a
wild plant within the Greater Iranian area. Among the few uncultivated
indigenous plants known to contain psychoactive drugs, Peganum harmala is
uniquely abundant over this territory.

§50 A possible limit to the geographical range of sauma is provided by the
fact that no equivalent intoxicant plant seems to have been known to other
Indo-European groups. Sauma could well have been unique to the Indo-
Iranian peoples because the plant grew where they alone encountered it, and
was not available to the kindred peoples occupying lands to the northwest
until after the fixation of distinctly different religious practices.

§51 The historical distribution of Peganum harmala corresponds to the area
which may thus be assumed a priori for sauma. In some late Greek writings,
FPeganum harmala is called repodia fotdvn ‘the Persian plant’ (Themson
1955: texts D.11 and T.10}, and the center of its distribution seems indeed to
have been the Iranian area, where it occupies vast areas of the hinterland.® The
antiquity of Peganum harmala among the [ranian people is reflected by the
fact that far-flung later Iranian languages have names for the plant which
evolved independently from a single Proto-Iranian form (see below, §61),
indicating that the Iranian peoples were acquainted with it from the earliest
period. Peganum harmala was early known elsewhere in Western Asia; its
Akkadian name was apparently Sibburratu (Von Soden 1978:13,1226;
Thompson 194%: 74), cf. Aramaic Sabbara (Mandaic Sambra) ‘Peganum
harmala” (Low 1881: 321). Its dispersal has been as a weed, thriving on the
nitrogenous wastes accompanying human settlement and invading disturbed
ground. West of Khorasan the plant is increasingly encountered only as a
weed on overgrazed, abandoned fields (Thalen 197%: 301 seq.) and most typi-
cally beside roads. In Irag, harmel is described as “the ruderial plant par

8. A. Engler (1931: 19a, 154) supposed Peganum harmala to have originated in Persia.
According to M. Zohary (1973: 391): “The center of its distribution range lies within the
Iranp-Turanian region.”
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excellence of the desert; it is invariably found along caravan routes, in the
vicinity of wells, etc.” (Guest and al-Rawi 1966: 93).

§52 In the earliest description of Peganum harmala, which is that of the first
century C.E. herbal of Dioscurides (III, 45-46; the Arabic translation of which
was quoted in §44A), it is described as a variety of rue, namely xfjyavov
ayprov *wild rue” (Wellmann 1907-1914:2, 57-60). From Dioscurides we learn
that among the “Syrians” it had the names fnoaod and apuadd (i.e. basiasa
and harmala), among the “Africans” yovpué in Egypt éxvouvfot ® (for these
names see below, §5265-268), and in parts of Anatolia (Cappadocia and
Calatia) pd@idv.19 Peganum harmala does not appear to have become estab-
lished in Greece, Italy, or elsewhere in Europe much before Dioscurides’ time,
for Theophrastus (Enquiry into Flants 7.4.1; Hort 1916) was ignorant of it. It is
now a circum-Mediterranean weed and is found in Eastern Europe as far north
as Budapest (Low 1924). Expansion of the plant into southern Europe seems
largely to have occurred after the advent of Islam, for its European names are
predominantly derived from the Arabic harmal (e.g. Spanish garmarza, har-
maga, alhargame, alfarma, armage, alharma, amargaza, etc. [Lokotsch 1927]).

9, The names yovpud and éxvoufol are absent from the Arabic version of
Dioscurides {see Dubler and Teres 1952-19537),

10. Paul Anton de Lagarde (1866: 173 seq.) claimed the name “moly” (Greek pad u)
links Peganum harmala with haoma. Lagarde’s remarks concerned a passage in Plutarch's
D Iside et Osiride 46 on Mersian religious practices in Cappadocia in the second century
B.C.E. Here it is said that a herb paur was pounded in a mortar and mixed with the blood
of a wolf as an offering to the devil, Areimanos. This herb Spoagr must be ultimately
connected in some way with Iranian hawma- (although its use with wolfs blood in offerings
to Ahriman is hardly orthodox), Lagarde argued that dipopr was a Greek reflex of
Cappadocian pddv and hence that Peganum harmala must have been used in Cappadocia as
a substitute for haoma (why it would not itself have been hapma he does not c:r:p]aln c]ear]:,']-
As was shown by E. Benveniste (1929), Lagarde's effort to derive phonologically Ot
from pad v is not possible. (Diibner may have independently come to the same conclusion
as did Lagarde, however, in emending fpaur to p@ddv in his 1867 edition of the Plutarch
text [see further Griffiths 1970]). Despite Lagarde's sound intuition into the botanical origins
of haoma, his discussion of the matter has scemed obscure (e.g. even while professing to
corroborate Lagarde's arguments, Brunnhofer [1910] misunderstood him to have identified
haoma with Ruta graveplens). For the forms Gpampe and pdd v, see below, §5§269-271.

Moly is the name of the magical plant which in Odyssey X, 304-306, Hermes provides
to Odyssus as antidote to Circe's pottage (Rieu 1946:163). Whether Dioscurides” report that
maoly was an Anatolian name for harmel establishes the botanical identity of Hermes' moly is
a matter of some controversy (for which see [. Stannard [1967], K. Rachner [1969], and . Clay
[1970]). That harmel was moly is made increasingly plausable by the data linking harmel
with gauma, for parallels betweon the mythology of soma and that of moly have been noted
by ].-F. Cerquand (1873:55-538) and analyzed by him as having a common origin. There are
also parallels to certain elements of soma rituals in the ingredients of the drug prepared by
Circe (involving barley, cheese, honey, and Pramnian wine and idenlical to mixtures attested
elsewhere in Greek literature), which have been brought to light by C. Watkins (1978).
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Peganum harmala has apparently been present longer in the southern parts of
the European U.5.5.R., where is is known as a weed especially characterized by
its association with sites of human occupation (for instance in cemeteries,
reflected by its Russian name mogil'nik ‘tomb’ [see Osadca 1930; Ossadcha-
Janata 1952]). In the east of the [ranian area Peganum harmala is gradually
replaced by a second species, P. nigellastrum Bunge, which extends into
Mongolia and north China.ll

§23 Harmel is universally associated with the cultivated garden rue, Ruta
graveolens L., and the two other Mediterranean Ruta species, Ruta chalepensis
L. and Ruta montana L. (see Figure 2). These Ruta species are small evergreen
herbs similar in size, leaf form and in the shape and size of seeds and seed
capsules to harmel, which they resemble also in being strongly scented. The
association of harmel with species of Ruta is manifest in the frequent inter-
change of their vernacular names, as may be seen in Tables 1 and 2. Where
harmel has been introduced into areas where Ruta species are already known,
it is described as a kind of Ruta (thus many European names for harmel such as
Syrian wild rue, African rue, rue sauvage, Harmelraute, and so forth;
exemplified by the botanical name PFeganum which is from the Greek
afryevoy, the usual ancient Greek name for Ruta species). Likewise where
harmel is the older plant, Ruta has been named from harmel (e.g. Coptic
bafous ['Ruta'] < Syrian bafsi53 ["harmel’]; Bengali ermal [*Ruta’] and Berber
furmi [ Ruta'] < Arabic harmal or *hurma [see below, §265]; Armenian “sbant
of Aleppo™, Bengali ispund and Persian sepandian-i ganda [all ‘Ruta’] < Old
Iranian *svanta- [‘harmel']). In many other cases, however, forms of the Greek
name xiyevoey or the Latin name Ruta (also originally a Greek word [André
1956]), have been adopted for Ruta graveolens at the same time as its
cultivation. The most widespread name for Ruta graveolens throughout the
Muslim world, sudab/sadab (the etymology of which is discussed below,
§5§274-280) was probably also originally a name for harmel (still known locally
as ‘wild-" sadab or ‘mountain-' sadab) which was transferred when the
cultivation of Ruta graveolens was introduced into Iran.12

11. Whether species of Peganum, or varieties of P. harmala (of which Nabil el-Hadidi
[1972] distinguishes three in Iran) differ significantly in their content of harmaline or other
drugs awaits investigation. A third species, P. Mexicanum Gray (F. Texicanum [M. E. Jones
1933-1935: 471} is indigenous to remote parts of Texas and northern Mexico, Around 1920
Peganum harmala was introduced into the American Southwest (Dayton 1937; Cory 194%;
Correll and Johnstone 1970) where it has swiftly colonized roadsides; it now flourishes along
mitch of Interstate-10 between Pecos, Texas, and Phoenix, Arizona.

12, The close connection of Ruta graveolens with Peganum harmala (Arabic harmal)
is evident in perhaps the earliest attestation in Arabic of the name safab for Rufa graveolens,
found in the ‘Uytin al-axbdr of Ibn Qutayba (c. 850 C.E.), where a popular belief is reported:
“opon standing, the seeds of sadab become those of harmal” (Brockelmann 1908: 488100



Figure 1. Peganum harmala L.
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TABLE 1: SOME NAMES FOR FEGANUM HARMALA L.
* = designates seed of Peganum harmala

PORTUGUESE: harmale (44). SPANISH: harma (44), harmaga (44), atharma (44), alfarma (44), armage
{44), alhargama (44), amargaza (44). CATALAN: armala (44), ruda borda (50). FRENCH: rue savauge
{62), erimola (62). GERMAN: Harmel (49), Harmelstaude (49), Harmelkraute (49), Harmelraute (49),
wilde Raute (49), Steppenraute (49). YIDDISH: bibek (41). TALIAN: armora (44), ruta selvatica (61),
pegana (61). UKRAINIAN: ruta~dyka (46}, rebrik-sobadj (46), rebryk (46), sobade-zillfa (46), sobada-
loboda (46), sobakarne (46), smerdioxa (46), vonyulka (46). RUSSIAN: mogil'nik (63). BULGARIAN:
zarni¥ (32). GREEK (Modern) Bpaueydptapo(B), dypro-miyevoiv) (30), koddud (30,
Srdelran(30), fevdov (16a); mrjavo (30). TURKISH: dzerlik (15), ilezik (15), mahmur-gigegi (65);
Uzbek: isirig (67a); Ug: ildrik (15); Azar: urerrik (2da), Oguz pidig (153 Kirghiz: adraspan (25),
adrafman (25); Sar, Chot: abdaraspani (47), Chinese Turkistan: ddrdsman (53). MONGOLIAN: dmkhi-
ovis (Classical dmekei-ebdsi) (11a). ARMENIAN: aspand (35), sbant (24}, Zan-p'in (29}, sanam (7},
khowniv(7), vahri-esbant (7), vahri-pegenay (7), plegenay (29). BERBER: bender-Hifrd//tafrd (27).
ARABIC: harmal (42), zaritat-al-harer(18), yalga (36), fafrd (36), mogannanna (20}, sadab-Samid (20},
sadib-barf (20}, yalgat-al-6ib (26), saSab-al-jibali (45), Sagarat-al-xanizir (57), xiniza (54), xanalze (17),
xabiza (72), xafs (34), xyais (17), xayydsa (54), gays (54), haramlan (6%a), harmelun (69), hurremlan (11),
haremldn (1), huraymilan (3), nigt® (13), xargal (11}, xarguel (64), hagal (3). PERSIAN: spand (38),
spend (38), sifand (68), sipand (68), sipandin (68), ashatin (68), istaban (68), isfanj (60}, sepanj (60},
Sirsada (34), Bagrdina (M), ftardlstin (34), ffarsin (68}, nif (51), mavand (16}, navan (60}, nfwandl-
maryam (56), hazar-isfand (16}, sandal-dina* (16). LARL sandolps (23), sondoros* (6); KERMANI: svon
(66}, seben (66), espend (66}, daditi (5). SEMMANI/SANGESARI cspan (67), eshan (67), espond (67),
esbond (67), esbund(i) (67). TABARI: espan (56). GILAKL span-dana®(56). SISTANE dudni(75), dudnuk
(43a), bidnik (43a), KURDISH: aspand (37). LURE di(40), espan (40), esvan (40), déniit (43). BALUCHI:
spand (74), spanj (74), hurmu! (74}, ispanthan (74), spanda (2), spinguli (2}, spanguli (2}, spangaocli (2],
espantin® (4), spanyanan® [plural[(4), gandaxo (53), gandhiyo (10}, sadiap-i-kdhi (58a). PASHTO:
spilanai (52), spalanacy (52), spandah (52), adun-buta (73). Wazn: spélanai * (35), sponda (55). WAKHI:
sprantdr (33), spand (33), spanddond* (33}, SHUGNI: ispandur (33). OROSHORE sapin (21). ISHKASHMI:
spondana (33). YAZGULAMI: spandian (22), s(a)pdnt (22), s{a)panta(g)(22). BRAHUI: kisdnkdr(8).
BURUSHASKL: supdndur(9). BALTL: isman (70). URDU: hurmur (48). PUNJABI: karnal (71}, hurmeol (14),
SINDI: speland (74), hurmur (74). HINDI: fijal (34), harmul (74), isbund-lahouri (74), hurmol (74},
kaladana (74), lahouri-hurmul (74), GUJARATI: ispun (74), hurmaro (74). BENGALL: ispand (14).
MARATHI: sarmala (74). TAMIL: Simai-arvandi-virali (74), simaai-zhavandi-virai/ vittula (14),
simaiyaravandi(14). DECCAN: vilayati-isband (58), vilayati-mhendi “foreign henna” (58). KANARESE:
sime-goranti (38). TELWGW: sima-goronti-vittulu (58). Chinese: ludtuo péng (11a).

1. Ascherson & Schweinfurgh 1887, 2. Aldtehison 1891, 3. Balley & Danls 1981, 4. Balley 1953, 5. 11955,
6, Bastaki 1960, 7. Bedevian 1536, & Bellew 1874, %, Berger 1956, 100 Bhandad 1978, 11, Blatter 1919-1936.
11a. James Bolson, letter of 5/88. 12. Brockelmann 1928, 13, Burtt & Lewis 1954, 14, Chopra ef al, 1965, 15
Clauson 1972, 16. Dehkhuda 1947-1973, 16a. Delatte 1939, 17, Dickson 1955, 18, Dozy 1881-1927, 19, Drower
& Macuch 1963, 3. Ducros 1930, 21, Edel'man 1968, 22, Edel'man 1571. 23. Eqtedari 1955, 24, Flora
Armenif 1954-1966.  Ma. Flora Azerbaidzhan 55K 1950, 25, Flora Kirglzskoj 558 1957-1967. 26, Forskal 1775,

27, Foucauld 1951, 2B, Frass 1845, 29, Cabikean 1968, AL Gennadiow 1914, 32, Gilllat-Smith & Twerdll 1930,
33, Grjun & Steblin Kamenskij 1976, 34, Hadi Khin al--Alawi 1824, 36. Hava 1915. 37. Hooper 1937, 38.
Horn 168%3. 39. Hibschmann 1897, 40, [zadpanah 1964. 41. Kaganoff 1977, 42 Lane 1863-1693, 43, Liffler et
al. 1974, 43a, Leonard 1984, 44, Lokotsch 1927, 45, Liw 1924, 46, Makowleckd 19346, 47, Maksimovich 1889,
48, Mallik & Mohajir 1958, 49 Marzell 1943-1953. 50, Masclans i Griveés 1954, 31, Massé 1938, 52, Mayer
1909, 53, Menges 1933, 54, Migahid 1978, 55. Morgenstierne 1927. 56, Mu'in 1951-1956. 57, Musil 1927, 58.
Madkarni 1954, 58a, Maserl 1971, 59, Osadia 1930, 60, Parsa 1960, &1, Pedrotti & Bertordi 1930, 62, Rolland
1903. 63, Safina of al. 1970, &4. Schweinfurth 1912, 65, Eedhouse 1974, 66, Soroushian 1956, &7, Sotoudeh
1963. 67a. Steblin-Kamenskij 1982. 68, Steingass 1894, 69, Steinschneider 1857, @8, Tackholm 1969, 0.
Uiniv. of California Jepson Herbarium #M176576 (19551, 71, Univ. of Callfornia Jepson Herbarium #244673. 72,
Vincetr 1979, 73 Volk 1955, 74, Watt 1R89-18%4. 75, Weryvho 1962,
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TABLE 2: SOME WNAMES FOR SPECIES OF RUTA
(Exclusive of European Forms Derived from Greek/Latin ruta)
Ruta graveolens except where marked by *=Ruta chalepensis L. or **=sRuta monfana L.

ARABIC: fajjal (12), faijan (12), galec (12), galega (12), fiyal (13), fayyal (13), fayyan (13) safab*
(3), sidab (I8), harmal* (17), sadab (23), fadab (23); Morocco: sadab® (37), fitel* (37), fijla* (37),
issin® (37), bou-ranes* (37), mita (12), andta (13), ndta (13); Nlemcen: sadib-al-ibalf® (37), fijela-
al-fibali™* (37), jell (39), zenn (39), figeen (39), fijel (39), fizol (38); Tunls: hasif-al-finn (20); Egypk
sandab (27), zandab® (35), sendab (15), xuft (1), Arabia: sakab® (28), sa=zab* (21a); Polesline:
begam (23), sabdd (23), sadébie (23), harmal” (Ta); Yemen: xuft (11), xil (11), fadabah (8),
sadab* (35). BERBER: iwdrmi (38), furmi (22), iwermi (22} awerma (34), awram (12), umrmi (12),
COPTIC: bafoul (10), kanon (7a). GALLA: dscharfe (31). TIGRIMA: dhen (31} AMHARIC: fal-
addam (31), tena-addem (31} GREEK: mrjyove (16), aryovea (16), =riowvi (16), ariavo
(16), mefjyavov (16), axfdyuc (16), mriravuc (16). BULGARIAM: sedeffe (17). HUNGARIAN:
vimanc (4}, ROUMANIAN: vimani (4). UKRAINIAN: zymozelen (25). ARMENIAN: halebi-shant®
{2}, sadaf-khod (2), sadab (2), sazsaz (2), garan (2), vahri-pegenay* (2), vahri-sazab® (2).
TURKISH: sedef (17), sadaf (29). PERSIAN: sudab (23}, saped (23), sadab (23), payfan (40), payran
(40}, sapandan-i-ganda (40). DAILAM: bim (19). KERMAN: sedow (5. BALUCHI: zirag (26).
SANSKRIT: brahmakanyaka (30), brahmagi (30), brihmi (30), chandrdvallari (30), guchhapatra
(9), kapdtavega (30), mangdiika (30), pitapugpa (%), sdrasvali (30), sarpadamgfra (9), saumya (30),
somalata (9), somavallari (30), visap (9). PUNJABI: katmal (7). URDU: sudah (9). HINDI:
pisamarum (9), sadab (9), satari (9), saturi (33), allpoda (33), sandl (19), satri (19). BENGALIL:
ermul (32}, ermal (32), isband (32}, ispund (92, tatli (19), KANARESE: havananju (%), nagaldali
{9}, sadabu (9), sudabugida (32). MALAYAM: somarayam (24), arita (24), naagadhali (36), sadsé
{1). TAMIL: aruvadam (9), arvada (9}, pambuko (9), tirumuti-patchi (8), arroda (33), aruvadain
{24), pambugolli (24}, aruvadaam-chedi (36). TELUGU: aruda (9), sadapa (9), suddapo-akoo
(33), sudapaha (32). URIYA: marud (41}

1. Anisle 1826, 1a. Ascherson apud Low 1924, 2. Bedevian 1936, 3. Blatter 1919-1934. 4. Borza 15968,
3, Bovee 1966b, 6. Bracier 1934, 7, Budge 1913, 7a, [bn Kabr (d, 1368) in Budge 1927, 8, Chandrascna
1935, 9. 'CllnE-nl et af 1965, '.I_I:I- Crum 1935, !1. .E.'I-Dlmy-'at]_ 1865, 12 Dﬂt}' 1881-1927. 1:3._'Duh]E_r i
Teres 1952-1957, 14, Flewrentin ef al. 1983, 15, Farskdl 1773, 16, Gennadiou 1914, 17, Gilliat-Smith &

Turrill 1930, 18 Guigues 1305, 19, Hadi Khin al-"Alawi 1824, 20. al-Flayla 1963, 21 Ehattab & Mabil
el-Hadidi 1971, 22 Laoust 1920, 23, Léw 1924, 24, Lushington 1915, 15, Makowieckl 1935, 26
Mayer 1908, 27, Moyerhof 1916, 28, J'-'!Ijs,';mid 1978, 29, Monchi-Zadeh 1969, 30, Monier-Williams
1898, 31. Mooney 1963, 32, MNadkarni 1954, 33, Piddington 1832, 3. Benaud & Colin 1934, 35,
Schwelnfurth 1912, 34, Sundararaj & Balasubramanya 1959 37, Trabut 1935, 3B, Venzlaff 1977, 390
Vonderheyden 1937, 40, Vullers 1855-1867. 41, Turner 1966,
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§54 In the Indian area Peganum harmala has also become established as a
ruderial and, because it is generally known by forms of the Arabic harmal or
Persian isfand, is usually presumed to have been introduced by the Muslims
(e.g. Burkill 1935), who import its seeds from the Iranian Plateau for medicinal
and apotropaic purposes. It appears, however, already to have had an Indian
name in the time of al-Birdni {(c. 1030 C.E.},'* which suggests (as do other
factors discussed in §141) that it had reached India earlier.

13. In Abd Bakr ibn “Ali ibn *Uthméan al-Kasani's Persian translation of the Kitab al-
Saydana fi fibb made in 1228 C.E. (Sotoudeh and Afshar 1973: 225; British Library Or, 5849,
£56.16) that name is dwpw; in the Arabic text (Said and Elakie 1973: 155} it is given as hmlw.
These names are discussed below, 8272,

A link between Peganum harmala and the plant known in Islamic materia medica as
hawm al majis is provided by al-BirGni's remark that some people apply the name harmal to
buxiir maryam, for buxiir maryam is identified as hawm al-majiis in some later Persian mate-
ria medica {e.g. the Tuhfal al-Mu'minin [e. 1669]). Al-Birini speculates that both plants might
be called harmal because, like Peganum harmala, *buxir maryam” induces menstration, but
this property does not in fact seem to provide sufficient explanation for referring to busxir
maryam as “harmal®. In Arabic buxiir maryam is usually Cyclamen europacum L.
(Primulaceae) (Schmucker 1968:105). This Cyclamen species is in no way associated with
Zorpastrian rituals {although the intriguing name Zorpasiris is given by Dioscurides as a
name for it [Gunther 1934:202; Kidhn 1829:25,303]). The name buxdr maryam is, however,
also sometimes applied to Calendula officinalis L. (Compositae) {(Meyerhof and Sobhy 1932-
1940:148). Hawm al-majis would from its name “haoma of the Magi® have reference to a
plant used by the Zoroastrian priests. From all indications, the plants used by Zoroastrian
priests (i.e. the Magi) to which hawm al-majds could have referred (see below, §123) were
pomcgranale, tamarisk, Epfodra, Ruta graveolons, or Poganum harmala, and none of these
much resembles either Cyclamen curopacum (“sow bread”) or Calendula officinalis
(“marigold”). While sometimes Arabic buxir maryam names Calendula officinalis, the usual
Persian name for Calendula officinalis is aftab parast sun worshipper', and this term is given
by al-Birini himself as a synonym for hawm al-majids. Thus, by way of al-Birdni, Arabic
harmal (= Peganum harmala and buxdr maryam) is linked with Arabic hawim al-majds (=
buxiir maryam = aftab parasf). It is unclear, however, whether a real plant was intended by
his entry hawm al-majds (translated below); because there he does not record his own
observations, but instead presents a partial version of the account, found in the Pahlavi
Dénkird VII (2.25-31 [Madan 1911: 605£]), of how haoma brought about the birth of
Zoroaster. Birdni’s entry is found only in the Arabic text of the Kitib al-Saydana [Togan
1941: 141; Said and Elakie 1973; cf. Habib 1979: 462]; it is missing from Persian M55 of the
work:

“Hawn al-mafiis : In Sogdian (it is called) xwm and in Syriac rz'd mypwiy and in Persian
aftab parast and hwyywr [2]. The Magi claim that it is a tree without branches (5aqq) that
grows where no one can reach it, in Azarbaijan. (There) snakes would eat the young of two
birds, and an angel cama with a twig (yusn) of hawm and threw it in their nest and the
snakes stopped their attack and their mouths were closed and the twig hung in that tree and
it remains there yet.”
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§55 Peganum harmala is characterized by a strong, peculiar odor,1* which
issues from the leaves when they are disturbed. The plant is made especially
noticeable to herdsmen, such as the Indo-Iranians were, by the fact that grazing
animals (camels, goats, and some donkeys excepted [Bailey and Danin 1981])
will not eat of its fresh stems and leaves even in the face of starvation (Black
and Parker 1936: 12). Its foliage is not actually toxic to large animals, and
when it is cut and allowed to sit a few days, the upper part of the plant may be
used as fodder (ibid.). The avoidance of the living herb by livestock may
make it seem strangely protected (Vonderheyden 1937:457). It appears that the
property of being shunned by animals may have been regarded in Iran as a
mark of plants that were powerful drugs.1® But doubtless of greater importance
in drawing attention to Peganum harmala is the fact that because of this
avoidance by grazing animals, stands of the plant are left isolated as the
surrounding vegetation is consumed. Thereby harmel becomes one of the
most available materials for fires, for which purpose, despite its relatively
poor quality, it must always have been exploited in the severe winters of
interior Asial®* When harmel is gathered in this season, the whitish seed cap-
sules crowning the ends of branches, from which the leaves have largely
disappeared, are mature and contain numerous small seeds. These seeds have
an unusual tendency to snap dramatically when placed in contact with fire, and
they then emit volumes of richly scented smoke, describable as having “a
heavy, narcotic odor” (Dymock 1889:255). In Iran the scent of this smoke has
traditionally been regarded as incense. The smoke contains appreciable
amounts of volatilized harmine and harmaline, the psychoactive potential of
which must be considered in evaluating the historical origins of the tradition
of burning harmel seeds. The smoke is valued as an analgesic for toothache
{(Boulos 1973: 195) or headache (Venzlaff 1977:65)17 and may be effective as an
antiseptic for wounds (Ghafoor 1974) and as an insecticide (Volk 1955), but,

14. The odor is reflected in the Ukrainian name vonpulka, Baluchi gandhiyo,
gandixo, and perhaps also in Armenian San-pin "dog dung’ {Gabikean 1968, pointed out to
me by Professor James Russetl).

15. The aversion by animals may have been a characteristic traditionally imputed to

sauma. Fakariyd' ibn M. al-Qazwini (d. 1283) (Kitab ‘Ajayib al-maxhfgat ed. Saad 1973: 210)
mentions a plant growing on Mt. Savalan in Azerbaijan, remarkable for being shunned by
animals. From the context it is clear that Qazwini's account derives from the very same
legend as does al-Binini's hawm al-majiis (see n.13 above) and that the plant referred to is the
sare hdm thal conveyod Zoroaster o his father. 1t is of interest that Peeudo-Democribus (in
Pliny, see below, §149) gives hippophobas “that which puts horses to flight” as a synonym for
achaemenis (=sauma?).

16, Abd Hanifa al-Dinawari's (d. 895 C.E.) Kitab al-Nabdt (ed, Lewin 1953) nobes the
use of harmel as a fuel by Arabian bedouins. See Jackson (1911:118) for a photograph of
bundles of harmel collected for fuel.

17. Harmine is the basis of a patented analgesic (Chemical Abstracts 61, 15942).
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with respect to psychoactive properties, the amount of harmaline that might
be absorbed by inhalation of this smoke would not ordinarly be significant,
except perhaps in the case of young children.’® After having consumed a
threshhold dose of harmaline, however, the rapid absorption of additional
quantities of the drug from inhaling this smoke could have immediate and
marked subjective effects. If this pharmacological potential of the smoke has
indeed contributed to the importance in Iran of burning harmel seeds
(examined in the next chapter), then originally the plant must have been
consumed as well as burned.

§56 Given that the Proto-Indo-Iranians were sufficiently interested in the
intoxicating properties of plants to evolve a ritual based on the consumption
of sauma, it is difficult to believe that they would have remained unaware that
an extract of the seeds of Peganum harmala prepared in the same way as
sauma produces the very effects for which sauma was valued.

18. An exception would be the case of a Moroccan exorcism reported by
Vonderheyden (1937: 459) to consist of remaining in a tent of harmel vapor until demons are
heard to cry out and depart. According to Ossadcha-Janata (1932: 7), “village fools™
{"douvans") in Bukhara used to inhale the smoke of harmel seeds.



ETHNOBOTANIC CONTINUITY OF
SAUMA IN IRAN

THE IRANIAN NAMES FOR HARMEL IDENTIFY IT AS SAUMA
§57 The texts of the ceremonial tradition refer to sauma by terms such as
haoma, pertaining to its ritual preparation as a drug, and not by its common
name as a plant. However, the ceremonial imitation of consuming sauma,
which seems to be of Proto-Indo-Iranian origin, could have been efficacious
only if there was wide general understanding of what was being imitated. This
implies that the intoxicating power of sauma was originally well known;
however, use of the common name of the plant in the texts recited in the
ceremony would have ultimately resulted in acknowledgement that some
performances only imitated the act of drinking the drug. It was thus necessary
for the plant to be so designated in the liturgy as to make it possible for other
plants to be used as ceremonial equivalents.
§58 Reference to the plant as haoma ‘extract’ was well suited to this
situation. This seeming obscurantism should not be taken to mean that the
identity of the intoxicating plant was secret; on the contrary, the institution of
the ceremony must have depended on the reputation of that plant. What would
appear to have been secret was whether the plant used on a given occasion was
actually sauma (see below, §153). The ambiguity of the term haoma has served
to permit the continuation of the ceremonies using only nonintoxicating plants.
As we shall next consider, there appears to be only one instance in surviving
Avestan texts where haoma is linked with the real name of an intoxicating
plant, and that plant is Peganum harmala.
§59 The usual names for Peganum harmala in Iranian languages are forms
such as fsfand, sepand, sven, ete. (see Table 1) deriving from Proto-Iranian
*svanta- (Avestan spanta-) which meant in effect ‘possessing productive
numinous power’ (see Bailey 1934; Gonda 1949); it may be conveniently
translated *sacred’. This fact provides two arguments for the identity of harmel
with sauma.
§60 First, at the time when Avestan was a commonly understood (if not
commonly spoken) language, spania- and its cognates already named FPeganum
harmala. This is shown by the fact that the precise forms of the name in
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modern Iranian languages! could not phonologically have resulted from
borrowing from one modern language into another.

§61 Second, spenta- occurs in the Avesta (Visperad 9.3) as an epithet of
haoma in the phrase haoma siira spanifa ‘the haomas, powerful, sacred’, and is
the only adjective associating sauma with the name of any Iranian plant?
Moreover, the apposition of spanta to haoma in this phrase could have been
understood in Old Iranian as an allusion to Peganum harmala.

§62  The connection of Peganum harmala with sauma through the name
*svanta-, spanta- and the like, to which Paul Lagarde (1866:173; see §35 n.10
above) pointed over a century ago,is unassailable. The only objections to a
simple and straightforward conclusion from the name arise from W. B.
Henning's (1965: 39) remarks:

The proper place of wild rue Peganum harmala is in witchcraft, which the Zoroas-
trian church ever combated; its seeds are thrown into the fire to excite fat black
smoke—a truly Ahrimanian practice. That a scal of approval was set on this
sorcerer’s favorite in the Avesta itself by the attribution of semi-divine origin, should
not be assumed so readily.

That is not to say that we need reject the common derivation of sipand "wild rug”
from spanta-, for which “sacred” is a broad equivalent; for to a dadvayasna or devil-
worshipper the plant was indeed "sacred™.

§63 It is impossible to accept the implication that throughout the various
[ranian languages so common a plant as Peganum harmala could owe its name,
‘sacred’, to a predominant influence of the jargon of devil-worshippers.
Henning implicitly affirms by his argument that the use of spanta- as a name
for Peganum harmala existed while the word still meant ‘sacred’. Moreover,
the plant most daévayasnas considered sacred was surely sauma. Even if
Henning’s effort to relegate the use of harmel exclusively to devil-worshippers
were supported by the evidence, the connection of its Iranian names with
spanta- would still be best explained by identifying harmel with sauma.

§64 It is less likely that in nonritual contexts sauma would be usually known
by a term such as haoma referring to how the plant was prepared for a
ceremony than by a name reflecting some inherent property related to why the
plant was significant in ceremonies and elsewhere. The use of the term haoma
in the Avesta is explicable because of the relevance of the preparation of the
plant to that textual tradition, but “(plant) pressed out with mortar” seems to be
a means of referring to a plant without naming it rather than to be itself a
phytonym. Nothing is more certain about sauma than that it had the property

1. For the independent derivation of the modern forms, as well as for other aspects of the
history of the term, see below, §5259-264.

2. By contrast, the possibility of deriving a name for rhubarb in Khowar, Kati and Prasun
from an unimportant Vedic epithet of soma, Svilrd- *strengthening, invigoration®, is the only
objective argument adduced by G, Morgensticene (1954) for his proposed identification of
rhubarb as sauma. The situation of haoma as a name for Ephedra is discussed below, §106.
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of possessing numinous supernatural power, that is, what in Old Iranian was
spanta. More relevant, unambiguous, and conclusive linguistic evidence than
the fact that the Old Iranian name of harmel, spsnta etc., is the single maost
descriptive Old Iranian word for what distinguished sauma from other plants
in ancient Iran, can scarcely be imagined.?

CORRESPONDENCE OF HARMEL TO SAUMA IN APOTROFAIC FUNCTION
8§65 Throughout the history of Islamic Iran to the present day, isfand, that is,
Peganum harmala, has been esteemed chiefly for its apotropaic power and has
been the chief plant regarded as having such power. Allusions to it in the very
earliest New Persian literature show this is a continuation of pre-Islamic belief,
866 In particular, the burning of the seeds of Peganum harmala is mentioned
frequently in Classical Persian poetry and is found in the works of Nasir-i
Khusraw, ‘Attar, Khagani, 5a'di, Jami, and many less famous writers.* In
modern ethnographic and geographical literature it is regularly recorded as a
practice still encountered throughout the Iranian area. The purpose of burning
these seeds is not witcheraft, as Henning thought: the seeds are thrown onto
braziers not primarily to elicit smoke, fat, black, or otherwise (a purpose for
which other oil-rich seeds will do at least as well), but for the snapping sound
and the pungent fumes released, results intended not to inveke demons but, on
the contrary, to be rid of them.? The seeds are burned apotropaically on all
occasions where there are special dangers of malign influences: at marriages,
births, sicknesses, and circumcisions, as well as when one feels vigorous and
joyful, and whenever there is suspicion of the evil eye. Harmel seeds figure
also as the critical elements in numerous amulets and the capsules containing
the seeds are strung together to make the panja (see Figure 3) frequently
displayed in conservative Iranian households (cf, Watson 1979; 248).

3. Another epithet of haoma may be reflected by the Persian term nafvand/nivand, cte.,
‘swilt’, used only of horses and (in Fars) of Peganum harmala, and thus parallel to Avestan
aurvan-Jaurvant-, also meaning “$wift’ and used in the Avesta precisely of horses and of
haoma (Yasna 10.10; 11.2). The Iranian association of Peganum harmala with swiftness is also
indicated by the Persian expression sipand-asa 'like harmel, quick’. Naivand/nivand is given
as a name for Peganum harmala in lexicons (where a verse of Sana'i is usually elted [but the
attribution of this verse is questioned by R. "Afifi 1972, s.v.]} and is actually attested as navan
‘Peganum harmala’ in the Fars dialect of Jahrom (Parsa 1960: 68).

4. See the verses guoted by 1. Shokurzade (1974: 366-367) and in "A.-A. Dehkhuda (1947-
1973: 11, 2075-2076, 23271

5. CE hatred ironically expressed as “the love of the jinn for farmal™ in the North African
Arabic data of Vonderheyden {1937: 360). The latter also reports {without citing his apparent
source: Legey 1926:14, %3) that women of Tlemcen throw harmal on their doorsteps and over
their shoulders saying: “The harmel is sacred, O Prophet of God, protect (us) from male finn
and female jinn™ (*Lharmel harma, fa rasoul Allah, T'ahdina men djenn ou djennia”™ This
assertion that Peganum harmala is sacred expresses the same notion as the Old [ranian name
*svanta- (which indeed underlies the Arabic name harmal, as Schwartz shows below, §2635)
and suggests that the importance of the plant in Islamic North African folk-religion {(for which
seg, e, Westermarck [1926]; Vries [1985]) may ultimately be of lranian origin.
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§67 Since the apotropaic use of Peganum harmala in Iran antedates Islam, we
may ask what the earlier significance of the practice of burning the seeds may
have been. From the usual Islamic viewpoint, as a consequence of the strict
monotheism which was absent from earlier Iranian culture, the capacity to
ward off demons, customarily imputed to Peganum harmala in Iran, would
lack any inherent relevance to religious concerns. In the dualistic conceptual
world of Islamic Iran as expressed in Zoreastrianism, the power to repel evil
appears to be the very essence of religion. It is difficult to believe that any
long-standing practice credited with accomplishing this end would not have
been made use of within Zoroastrianism. As the purpose of the customary use
of harmel is identical with the apotropaic aim of the Zoroastrian religion itself,
the burning of the seeds of harmel would have been regarded as a religious
activity in pre-Islamic Iran.

§68 The present-day apotropaic burning of harmel is accompanied by the
recitation of formulaic verses, whose content reveals the essentially religious
attitude shown toward the plant. These verses assert that the use of harmel is
sanctioned by the most revered sources of religious authority in Islamie Iran.

Esfand and sepand:

Our Prophet selected it,

“Ali planted it, Fafima collected it

For Husayn and Hasan.

All who are born on Saturday,

On Sunday, or on Monday,

On Tuesday, or on Wednesday,

On Thursday, or on Friday;

Linderground, on the ground;

Black-eyed, bluc-eyed, crow-oyed, owe-oyved;
All who have looked, all who have not;
MNeighbor on left, neighbor on right;

Before the face, behind the back;

—May the eye of the envious and of envy crack.®

Esfand and esfand seed, esfand of thirty-three seeds,

For relatives and iriends and strangers,

All who go out by the door, all who come in by the door,

May the eve of the envious and of envy be blind!

Saturday-born, Sunday-born, Monday-born, Tuesday-born,

Wednesday-born, Thursday-born, Friday-born,

Who planted it? The Prophet. Who gathered it? Fatima.

For whom do they make it smoke? For the Imam Hasan and the Imam Husayn,
By the grace of the King of Men, turn away misfortune and Flﬂ:i.'['l.?

6, Alluding to the bursting of the seeds as they are thrown onto the fire of a brazier. The
rendering into English rhyme of the translation of this first text is by M. Schwartz.

7. These verses are translated from 5. Hedayat (19330 43-d4). Similar verses are seen in E.
W. Lindquist (1936: 174, n.36), B. Donaldson (1938: 21}, H. Massé (1938), H. Izad panah {1964:
5), ]. Safina®ad (1966: 414), 1. Shokurzade (1967: 241; 1974: 77), and M. A. Kisljakov and A, K.
Pigarchik (1970: 268). Some previously unpublished examples, very kindly collected for me
by Dr. Mahmoud Omidsalar in central Iran during 1976, are the following:
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§69 Similar verses are addressed to the harmel plant itself. An apt example
of these are the following Azari Turkish verses addressed to Uzerlik (the chief
Turkish name for the plant):

Thou art L'zerlik, thou art the air [scented with dzerlik] ®

Thot art the remedy for a thousand diseases,

Wherever thou art found the evil eye and illness will disappear.
Uzerlik, seed by seed, may it be poured to save the body,
Whether a relative or a stranger, may his eye be burnt in the fire.
Golden-colored Dzerlik, thy clothing is white, Uzerlik.

B70 How is the unique importance of Peganum harmala in Iranian folk
religion to be explained? On the basis of the argument that Peganum harmala
was sauma, its folk uses may be seen as the direct and unbroken continuation of
ancient sauma practices. The place of sauma in popular beliefs and customs in
pre-Islamic Iran, as against its role in the established religion, has hitherto been
little investigated. To show the parallelism with the present-day role of

11) From Lenjam-e Tat, 200 km. southeast of 1sfahan: esmand-o seband 51 o s dine esmand /
pelvambar-i ma ferestade bar Sahr-i yaman / hamsdyve-ye das-i ras, hamsaye-ye das-i fap /
hamsaye-ye riberd, hamsaye-ye podt-i sar / betercked cafmei hastd o hasad. “Esmand and
seband, three and thirty seeds of esmand, / Our Prophet sent (you) for the sake of the land of
Yemen. [/ Neighbor to the right, neighbor to the left, J Neighbor in front, neighbor
behind. / [At this point seeds are put in the fire.] May the eye of the envipus and of envy
burst.” [The burned seeds and ashes are then moistened with spit and rubbed on the palm of
the right hand of the child for whom the verses have been recited. Additional ashes are
rubbed on the sole of his left foot and from the eyebrows down to the point of his nose ]

(2} From Firmizi, near Abade: esfand-e dine dine S ye ddne sad dune S Selm-e hasod
betareke. “Esfand, seed by seed, / One seed, a hundred sceds, S May the eye of envy be
burst.”

(3} From Majafabad-e Tat: espand o espand-dine / espand si o se dine / be hagg-i xoda-
I yegune / Mohammad kiStes, All ¢ides / Fiteme bard Hazsan o Hoseyn-e3 dud kardes /
nam-f xoda, nam-i rasul / betercked Eeim-f hasid o hasad. “Espand and espand seed, /
Thirty and three espand seeds, / By the grace of the One God, / Muhammad planted it,
‘Ali collected it. / Fatima made it smoke for the sake of Hasan and Husayn. / In the name
of God, in the name of the Prophet / May the eye of the envious and of envy burst!”

(4} From the area of Bushehr: esband o esband diune / esband 570 se diane [/ Eadme xik o
bigiine / harke esmet beddne / harke esmet nadine S beltarake fafme hasud o hasad,
“Esband and esband seed, / Thirty and three seeds, / The eve of a relative or of a stranger.
Whoever knows your name, / Whoever doesn’t know your name. / May the eye of the
envipus and of envy bursl.”

(5) From the arca of Isfahan: esband o namak / fas 0 33 didneye band / Mostafi sdxte kard
bahr-i Yaman / betereked &fe3m-i hasud o hasad. *'Esband and salt / Sixty and six seeds
bound [together on a string] / Muhammad burned (them) for the sake of Yemen. / May the
eye of the envious and of envy burst.” [With the recital of the last verse, one sced, together
with salt, is put in the fire for each person suspected of casting the evil eye.] (M. Schwartz
reconstructs the beginning of this verse to have originally been esband 0 namak / namak o
esband /, with rhyme / 5a8 o 315 ddneye band/.}

8. Hiseyin Kizim Kadri 1927: 383-384, where it is stated that the verses first appeared in
the journal Mulld Nagroddin (published in Baku from 1906 to 1911} Professor Hasan Javadi
has kindly provided the translation.
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Peganum harmala we must briefly consider the place of sauma in ancient
Iranian society as evidenced by Zoroastrian literature.

§71 In Zoroastrian literature sauma is presented as if it existed in Iranian
culture only as an adjunct to Zoroastrianism, but such a view is actually
contradicted by the texts themselves. The very presence of haoma in these texts
testifies to the enduring importance of sauma in Iranian beliefs since long
before the time of Zarathushtra. The purpose of including these texts in the
Zoroastrian canon has not been to promote haoma, which is irrelevant to any
essential Zoroastrian doctrine, but to promote these doctrines—or rather the
authority of the Zoroastrian institutions to decide them—by inveking already
recognized sources of legitimacy. The traditional reverence for sauma was
appropriated by Zoroastrianism, for example, in the connection with haoma of
Zarathushtra’s birth (see §93). Since this reverence for haoma was prevalent in
Iran earlier and the hegemony of Zoroastrianism would not have diminished
it, it may be expected to have continued independently during and after the
ascendence of that religion.?

§72 It is an accepted fact that popular beliefs and attitudes towards sauma
were a strong and persistent element in the Iranian tradition, strong enough,
indeed, for some scholars to suppose that haoma achieved its important place
in Zoroastrian ritual despite the Prophet Zarathushtra himself having
condemned and prohibited the use of sauma, as these scholars believe he did
(against this view, see below, §5158-160).

§73 The Avesta itself indicates in one place that sauma had folk uses which
differed markedly from the ritual drinking of its extract with which the
scriptures are chiefly concerned. This is Yasht 14.57, a verse apparently refer-
ring to its protective value as an amulet:

verafraynam ahuraditam We worship the Ahura-created Vythraghna
yazamaide (Victory).

haomam baire I carry on me haoma.

+zair.baoyam haomam I carry on me the head-saving,

varsfirafanam haire victorious haoma.

nipataram vohu baire I carry on me the protector {as) the good thing.

patdram tanuye baire I carry on me the protector for the body.

haomam yim nivizaitil" When one attaches haoma,

nivandal apayeili he escapes from the grasp

dufmainyaot padana hata of the enemy in battle.

§74 Such a use of sauma would not have required the approbation of priests
and would have persisted whether or not sauma was recognized in the

9. An analogous situation exists regarding the [ranian celebration of the New Year, which
one might conclude from Zoroastrian texis alone to have been a purely Zoroastrian
observance but which in reality both preceded Zoroastrianism and has continued in Islamic
Iran, albeit redefined as a secular event (see Moghadam 1938).

10. For nivizaiti see below, §230 n.a.
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prevailing religion. Although nonritual uses of sauma itself, unextracted and
not drunk as an intoxicant, were presumably widespread, we can hardly expect
the ceremonially oriented Zoroastrian literature to give extensive recognition
to such practices,

§75 Just as sauma was important before and during the establishment of
Zoroastrianism, the harmel plant continued to be important in Iranian folk
religion during and after the Islamization of Iran in the seventh century. It may
therefore be of interest to consider what parallels may exist between the
relationship of Peganum harmala to Islam and that of sauma in the pre-lslamic
period to Zoroastrianism.

§76 In the folk verses quoted above, the apotropaic use of Peganum harmala
15 said to have originated with the primary figures of Shi‘a Islam, namely, with
the Prophet, "All, Fatima, Husayn, and Hasan. The association of the plant with
these personages appears to represent an accommodation of ancient folk beliefs
to the official religion, in this case not as a result of concessions by the
formulators of Muslim doctrine, but as a spontaneous development within folk
religion itself. The ascription of prevailing folk attitudes toward harmel to the
founders of Islam is also manifest in more official literature of Shi‘a Islam, for
example in the following hadith series, which is found in the Hulyat al-
muttagin of Muhammad Baqir Maijlisi {d. 1699).'! probably the most eminent
theologian of Iranian Shi‘ism. On his authority we must conclude, against
Henning, that the place of isfand in the Iranian tradition is not to be assigned to
mere witchcraft.

It is related from the Mrophet that over cach leaf and seed of the fsfand plant an
angel is appointed so that through its bark and roots and branches grief and soreery
are set aside.]? In its sceds is the cure of seventy-two discases. Therefore, make
medical treatment with isfand and frankincense [ kundur).

From the [Shita] saint Ja‘far al-Sadiq it is related that the Devil is made distant
seventy houses from a house where there is isfand. It is a remedy for seventy
illnesses, of which the easiest is xidra [black leprosy?].

And in another account it is related that the Prophet complained to Allah that his
people were cowardly. A revelation came down to him to command his people to
ingest isfand so that by means of it they might become brave.’® He ordained that it be

the inconse [kundur] chosen by the Prophet. No smoke rises more quickly to heaven
than does s smoke, which expels devils and averts misfortunes,

11. Chapter 9, part 12 (Tehran, edition of 1371q., pp. 220-221; edition of 13413, p. 191),
ecited by I Shokurzade (1967: 220 n.d).

12. Sunni sources appear also to record this hadith: see L. Leclere (1874: 137n.), M.
Vonderheyvden (1937: 460), and L. Trabut (1935: 186}

13. This hadith is transparently Persian rather than Arabic in origin. It seems to be a
"Maglan” explanation for the success of Arab armies in the seventh cenfury congquest of
Sasanian Iran to claim that “Mubammad’s people” were cowards until provided with sauma.
A sense of bravery is often associated with harmine intoxication resulting from the
consumption of yagd.
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§77 The evidence for Peganum harmala in its Islamic contexts, furnished by
the three texts we have examined above—the Iranian folk verses, the Azari
invocation of Uzerlik, and the hadiths collected by Muhammad Bagir Majlisi—
may now be compared with haoma in the Avesta:

Peganum Harmala in Texts Haoma in the Avestalt
of Islamic Iran

1. Use is instituted by four persons of the lincage of the founder of the
religion:

The institution of Efand {including Four persons, Yima, Athwya, Thrita
planting, collecting and burning) and Zarathushtra's father Pourushaspa,

is attributed to Muhammad {and for are listed as Farathushtra’s

"Al, and FAtima, Muhammad's predecessors in instituling the use

daughter, for the sake of her sons of Haoma (Yasna 9.3-14; see below, 5891-92),

Husayn and Hasan.

2, Is directly endorsed by God:

Allah commands Muhammad to use Ahura Mazdah created Haoma
isfand. {Yasna 10,17, 11.8).

Ahura Mazdah invested Haoma with the
Zoroastrian religion ( Yasna %.26).

3., PBrings apotropaic benefits to the house where it is kepth:

The Devil is made seventy houses Haoma should be present in an Ahurian
distant from a house where there house so that demons fee from it { ¥asna 1015
is isfand.

“Let contamination, as soon as it is
manifiested, vanish from that house, as soon
as one brings forth . .. Haoma™ (Yasna 10.7).

4. Instills courage:

Muhammad’s people are made "Haoma gives courage” [Yasna 9.22).
courageous by isfand.
“[Haoma) I invoke thee for courage
and for vickory for my body and for strength
that brings salvation to many™ (Yasna 9.27).

5. Expels a thousand demons/diseases:

*Uzerlik, thou art the remedy for The least extraction, praise, or ingestion
a thousand diseases.” of Haoma smites a thousand dermons (Y. 10.6)

6. Bears the epithet ‘golden/yellow’:
“Colden-colored [altun | Ulzerlik™ “Yollowish [zdir-] Haoma™ ( Yasna 9.16, etc.).1?

14. In order to preserve the textual ambiguity of haoma in Avestan texts, the word may be
capitalized whether or not it obviously refers to a personification.

15. Golden /vellow is the color of harmel during most of the dry scason in the Middle
East, as noted by Viktorov (1973} “"Growths of Peganum harmala L. are especially well
marked from the air: dark green in summer, having a characteristically golden orange color
in autumn"”, For the meaning of Avestan zair- see §260 below.
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CORRESPONDENCE IN ATTRIBUTES AND INVOCATIONS

§78 Haoma is mentioned frequently throughout the Avestan books in
connection with the worship of the ancient Iranian deities. Usually this consists
of nothing more than naming haoma as something consecrated to the gods.
Haoma is also associated with the roles of deities in contexts which do not
contribute to our understanding of sauma (see Gray 1929; Boyce 1970), but with
few exceptions the only material in the Avesta which refers to haoma as a plant
is found in the Hom Yasht, the part of the Avesta devoted to the worship or
invocation of Haoma. This text, consisting of about 1,700 words, is today
included in the liturgy of the Yasna ceremony (as chapters 9-11.13) and is
recited immediately before and during the consumption of haoma in that
ritual.

§79 Perhaps the closest parallel to the Hom Yasht outside of Zoroastrian
literature is a text of the Mandaeans, who dwell in southern Iran and Iraq, and
whose ancient gnostic baptist religion was strongly influenced by Iranian ritual
and lore. This Mandean text is entitled Safta d Sambra (“The Scroll of [Wild]
Rue"), and was intended for recitation when FPeganum harmala (Mandean
fambra), pounded in a mortar and “mixed with water, wine, Eakir,1% or the
urine of a red bull"" was administered as a drug. A noteworthy difference

16. Ekr was translated “syrup’ by E. 5. Drower (1934), but later as “liquor (or syrup)’ in the
Dictionary of E. 5. Drower and K. Macuch (1963: 441). Aramaic 3kr, indicating an indeter-
minate alcoholic drink other than wine, may correspond o Avestan hura, Middle Persian
hiir, for which SKL (i.e*5kr) 15 the Pahlavi logogram. Because hurd- and wine were drunk at
the recital of the Gathas {according to Mérangistin 29.20), which presumably means in the
Yasna ceremony, it may be inferred that both of these alcoholic drinks sometimes
accompanied the taking of sauma. The drinking of alcohol together with harmala alkaloids is
frequently reported for vagd ceremonies.

17. These ingredients recall more the Zoroastrian preparation called nérang, than the
haoma of the Yasna. It is indeed possible that the Mandacans would have been most familiar
with sauma as an ingredient of nérang, since the Yasna could not be witnessed by non-
Zorpastrians and the drinking of hooma is one of the less conspicuous Zoroastrian practices
{e.g. it seems never to have been recorded in any Islamic source on the “Magian religion”; the
hawm al-majiis known to Muslims was not a plant consumed but only held by Zoroastrian
priests). MNérang is not only drunk in the initiation rites of nd-¥wd and ndzadi {(formerly
undergone by all Zoroastrians in Iran) but is also consumed in the daily ritual of kusti bastan
“ying the sacred cord' (Soroushian 1956: 166), which must have been often witnessed by the
Mandacans during the centuries when they were under Persian administration. One form of
nérang is prepared from hdom, bovine urine, fruit juice, and wine (ibid. 166). A. Houtum-
Schindler (1885: 83} describes nérang as made from “hém” mixed with cow urine. He claims
the mixture was given to the new-born and the dead, taken daily during [the nine days of]
bare§num, and was also used as a remedy against sickness. I am informed by Mary Boyce
(letter of October 7, 1978), however, that hdm is not an ingredient of nérang in any orthodox
usage.

The drinking of bull urine is not originally a Mandacan but an ancient Iranian practice.
The Iranian inspiration for the Mandaean text and associated harmel practices is espectally
marked by the mention of bull urine as an additive to the extract of the plant, for the Mandaic
term used for bull urine, gumiza, is clearly borrowed from Iranian ritual (cf. Middle Persian
BOmez),
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between the two texts is the insertion of the name of the person for whom the
invocation is recited at various points in the Mandean text; this practice is alien
to the recitation of the Hom Yasht. Furthermore, while the Hom Yasht is reci-
ted by the priest who is about to drink haoma, the Safta d Sambra is recited by
the person who administers the extract (who, however, must often have been a
Mandaean priest).

§80 Although Mandaic is a language used only by those adhering to the
Mandaean religion, and almost all literature written in it consists of religious
works, the Safta d Sambra is not a part of Mandaean canonical literature. The
text is of a decidedly magical character, and the gods are called forth wholly for
the purpose of furthering the effectiveness of the spirit of harmel in a specific
situation, that of purging someone of sickness, that is to say, of demons.
Wisdom or knowledge is not among the benefits sought, nor is intoxication
mentioned in the Mandaean text, even though this effect may well have been
experienced as an outcome of drinking preparations of that plant.

§B81 An unusual feature shared by both texts is the use of the names haoma
and Sambra respectively, at once for the plant, the drink prepared from it, and
the personification of the plant. The association of the plant with other divine
and semi-divine beings is parallel in both texts and, since the personification of
Sambra as a deity is unknown elsewhere in Mandaean writings, its appearance
in the Safta d Sambra may represent a borrowing from a non-Mandaean source
and possibly the influence, if not directly of the Avestan Hom Yasht, then of a
similar early Iranian invocation of sauma. The highly formulaic character of
the Safta d Sambra indicates that it was composed orally and transmitted
perhaps for many centuries before it was written down, although existing
manuscripts are no older than the early nineteenth century (Drower 1934).
Considering the antiquity of most Mandaean texts, the work could easily date
from before the Islamic period; that is, from the millennium when the areas
inhabited by the Mandaeans were under Iranian political domination. The
Mandaeans during that time adopted many religious and magical practices
from their Iranian neighbors, and it would seem natural for them then to have
given attention also to the most important single element in Iranian ritual,
haoma, and therefore to the traditional Iranian attribution of supernatural
power to sauma. There may be a reflection of the Iranian haoma in Mandaean
ritual pracl;icn,” but reference to haoma by name is absent from Mandaean
literature. The textual correspondences we shall now examine suggest that the
fambra in the Safta d Sambra may be a Mandaean adaptation of the sauma of
Iranian tradition.

18, According to E. 5. Drower (1956:210 n.1), the preparation of the Mandacan misa (“oil
of unction™), consisting of date-pulp pounded in a mortar with sesame oil and strained
through a white cloth, possibly reflects the preparation of Iranian haoma. For the use of
sesame oil in preparing Peganum harmala as a drug see 544C and cf. also §137.
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§82 Comparison of habitats of Mandaean Sambra and Avestan

Haoma

Mandaean Safta d Sambra
(Translated by E.S. Drower, 1934)1%

(O} good plant (son of) the god of the
mountains, son of the lord of mountains,
son of the lord of the high mountains,
son of deep ravines and son of peaceful
valleys {33710

Further I abjure thee, glorious medicine,
by the male gods and female astartes by
Shamish (the sun) that shineth on thee:

by Sin {the moon) that traveleth over

thee; by wind, fire and water: by the
mountains which bore thee: by the gorges
and craggy heights that reared thee: and
by the waterways in them (343.6).

I abjure thee by the mountains that
bore thee, by the uplands that reared
thee, by the north wind that breathed
over thee (384.160).

[O] Sambra, go below like water

Avestan Hom Yasht
{Translated by M. Schwartz)

Good is Haoma, created by Mazdah.

[ praise all the Haomas,®? be they those

on the heights of the mountains, be they
those in the depths of the valleys, cut for

the bundles bound by women®! ( Yasna 10.17).

Thou (Haoma) hast been upoen the moun-
tain heights throughout all ages (Yasna 9.26).

I praise the cloud and the rain which
make thy body grow on the heights of
the mountains. | praise the high
mountains where, Haoma, thou growest,

[ praise the wide, broad. energetic, blessed
earth, thy bearer. [ praise the field of
thine earth by which thou growest
fragrant and swift, and the good growth
of Mazdah, Haoma, mayst thou grow on
the mountains and mayst thou prosper;

19, O¢casional words in Drower’s translation have been roplaced by the original

Mandaean, e.g. ‘'rue’ by Zambra, etc.

20. This plurality of haomas may be compared with Reichel-Dolmatoff's (1972:97-98)
account of the various yagds distinguished by Tukano shamans in Colombia:
“From each pagé plant the Indians choose branches or picces of different colors . . . .

These colors do not refer solely to the external appearance of the vine but above all to the
predominant color of the hallucinations experienced throug. its use. A yagé taken by the
Desana produces visions of “jumping feather crowns®, or snakes shaped like necklaces that
coil themselves around the houseposts. Another kind of yagd is said to produce hallucina-
tions of "snakes that jump’ . .. . it is possible that at the base of this classificatory system there
lies traditional knowledge that certain parts of the vine . . . contain diffeirnt concentrations of
the hallucinogenic component and therefore cause different visions. As a matter of fact, one
of the chief concerns in the preparation of the drink is precisely the knowledge of how to
combine portions of different vines.

“The effect is therefore highly unpredictable, and the consumer of yagdé runs the risk of
having some extremely unsettling experiences. This fact worries the Indians, who, apart from
the combination of components used, aftempt to influence the effects magically to eliminate
the more unpleasant aspects.  To this end there is a long series of spells and songs to be
recited while the drink is being prepared”.

The problem of determining the exact strength and constitution of sauma extracts may
have similarly influenced the development of Indo-Iranian rituals.

21. Peganum harmala is frequently collected in bundles by women. A, Gabriel (1970: 141)
cornpares the bundles of Zoroastrian barsem with bundles of harmel: “Das Biindel geweihter
Zweige erinnert an die noch jetzt biswellen auch bel Muslimen iibliche Verwendung der
syrischen Raute (Peganum harmala) zur Segnung von Glisten” (see below, §124 n.10L
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which gusheth from the peak of a high Eruly thou art the Fountain of

mountain (344.15). Rightness (Yasna 10.3-5).

The Lady of Gods and Men took thee The beneficent god has placed thee upon

and carried thee off to the male gods High Haraiti. From there the learned

and the female astartes and she gave spanta- |!] birds carried thee in all direc-
favorable testimony concerning thee. tions, to the peak above the eagles, to the
And they sent (it) to everyone that Hindu Kush, to the star-topped peaks . . . to
was ill, working a cure, and the white-colored mountains. There on those
healing was found inm it (344.30). mipuntaing thou growest, Haome, who art of

many sorts, rich in sap, verdant. Thy healings
are connected with the joys of Good Thinking
{ Yasna 10.10-12),

Thou didst spring forth of thine own Hagma, who through thing own power art
strength, and didst come forth and camest thine own master (Yasna 9.25).
into being (342.8).

§83 Much mention is made in the Mandaean text of the mountains as the
home of Peganum harmala. Throughout the Middle East, harmel is generally
regarded as a mountain plant; this is seen not only from names identifying
harmel as “mountain rue” (e.g. Arabic sadab al-jabal; Persian sudab-i kahi), but
from Persian folk verses, for example, the following from Lorimer (1977: 65;
pointed out to me by Dr. Mahmoud Omidsalar):

exfand-i gar-f-kuh O Esfand of the mountain top.
esfand-r kamar-i-kah [ Esfand of the mounlain waist.
esfand-i bun-i-kuh 0O Esfand of the mountain base.
esfand tu ke midani (O Esfand, you who know,

behagq-i suleymiin-i peyrambar By the grace of Solomon the Prophet
effmraxm-ra bigardini Turn away the evil eye.

Although harmel is abundant in the mountains of Iran, it is hardly less so in the
lowlands north of the Persian Gulf where the Mandaeans live (see A. Patzak
1964: 401). The emphasis given in the text to the lofty and remote origins of a
plant that is in fact a common weed available from the nearest rubbish heap
would seem then to have been intended not to describe its habitat, but, rather,
to counter its banal provenance. This same consideration may be applied to the
Avestan descriptions of haoma as growing in the mountains. There are thus no

grounds for concluding from the Avesta that sauma grew exclusively on
mountains. 22

22. On the other hand, if the Mandaean text is modeled on an Iranian original, the
mountainous provenance ascribed to the plant may simply repeat the Indo-Iranian conception
of sauma as originating in mountains. In Anatolia, it should be noted, harmel seems to be
exclusively confined to the interior highlands (K. O. Miller 1932},
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§84 Comparison of gracious attributes of Sambra and Haoma.

Mandaean Safta d Sambra

And there will be healing, victory,
sealing, armed-readiness, gladness, and
medicine, and joy to him that drinketh
it (333.8).

. . . that drinketh thee, either in wine,
orin fakir, orin water, or in the urine

of a red bull (337.17).

And the medicine (bringeth?) joy and
healing to the drinker and riches to him
who administereth if. Thou {0} sprig,
givest salvation and not perdition, for thou
make them strong {and art} a healer, thou
workest healing and vieldest not (344.1).

Cure, my cure! Victorious Medicine,
my wictorious healer! (344.8).

Protection, son of Protection art thou,
lofty is thy throne. “Protection son of
Protection” they call me (335.13)

I am Sambra, the good neighbour,
king of all drugs (335.17).

Avestan Hom Yasht

I ask of thee, O golden (one),
intoxication, power, victory, health,
healing, suceess, incroase, strength
of the whole body (Yasna 9.17).

Thou (Haoma) makest rich in men, more
spanta-, and more insightful whomever
aportions thee combined with
gav-['flesh/cattle-product’] (Yasna 10.13).

Thee I invoke for courage and for
victory for my body and for strength that
brings salvation to many ( Yasna 9.27).

(0} Haoma, give me of thy healing by
which thou art a healer, {0 Haoma,
give me of thy victoriousness, by which
thou art a victor {Yasna 10.9).

From other Foroastrian texts

lcarry on me the . . . victorious Haoma.
1 carry on me the Protector {as) the good

thing. I carry on me the Protector of the body

( Yasht14.57).

{Haosma) is the chief of medicinal herbs
{ Burndahitn 17.200).

§85 Comparison of punitive attributes of Sambra and Haoma.

Mandaean Safta d Sambra
Thou hold back . . . those evil spirits . . .
like lightning that is sent and loosed
against that evil serpent, driving it out
and turning it aside by its force from
{hat howse (334.22).

Turn away that evil serpent that makes
for himm scare it off, thou Medicine,
frighten it away by thy potency. And
receive from me these spells and conjura-
rabions . . . harass, dreive away and make
impotent those who hate him and all his
enemies, and 5ids, demons (datwial,
incubi, hobgoblins, malign spirits,

Avestan Hom Yasht
0 golden Haoma, loose thy weapon for
protecting the bodwy of the righteous
against the yellow loathsome poison-
emitting serpent, against the evil-doing,
bloody, injurious murderous one,
against the lying mortal sistars . ..
against the Truth-mocker. . . against
the sorcerous witch ( Yasna 9.30-33).

I ask this, that I may overcome all the
enmity of the enemics, demons
{daéva-) and men, of yatu spints, of
pairika spirits, of sathras, of kavis and
karapans, of two-legged scoundrels, of
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amulet spirils, ovil apparations, spectres two legged Truth-mockers, of four-
and fearsome shades of darkness, evil legged wolves, and of hosts having a
enchantments, wicked machinations broad front, roaring, scampering
{343.15) {¥Yasna 9.18).

Healing Medicine that cureth spirits and {0 Haoma) throw aside the plot of that
souls, before whom Sids tremble and one who curses me, throw aside the
evil spirits quaking are driven (337.5) various plots of him who stands as my

curser { Yasna 10,120
In the name of him who s a Heales that

healeth . . . thou shatterest, drivest away Even the smallest Haome-preparation, the
and renderest impotent . . . gods and male smallest Haoma-laudation, the smallest

idols and all evil beings male and female Haoma-potation, serves to smite a thousand
that slay embryos in the womb of their demons. Let the contamination vanish from
mothers and . . . vows, curses and provo- that house as soon as it is created, as soon
cations (imprecations?) of gods and men as, indeed, one brings it forth . . . and
(324.9). praises the excellent healing of him who

confers healing, Haoma (Yasna 10.6-7).

§86 The effects actually experienced from a preparation of harmel were well
known in Middle Eastern lore: as reported in early Islamic materia medica,
they are chiefly vomiting, sleep, intoxication, and an inclination toward coitus
(see §44). There is no reason to think the Mandaeans were unfamiliar with
these characteristics of the drug, or that they would not have been anticipated
by those for whom this invocation was recited. It is doubtless the very predict-
ability of these effects that made useful the invocation of the plant in the hope
of ameliorating them. If this were not the situation, it is hardly likely that
persons suffering illness would have been subjected to a 2,500-word conjuration
of the medicine before consuming it, nor is it probable that the Safta d Sambra,
which is not a text of religious value to the Mandaeans, would have been
preserved at all.

§87 The Mandaean Safta d Sambra has implications not only for determining
the plant referred to in the Avestan Hom Yasht but also for understanding the
content of that text and the purposes underlying its recital in sauma rites. The
very recitation of the Sambra invocation appears to be intended to compel a
preparation of Peganum harmala to vield certain results. The Safta d Sambra
explicitly declares that the text itself contains spells and conjurations and that
the recited words “will be a cure that will free” the subject (336.9). Similar
statements appear in the Hom Yash{, the words of which “bring health and
victory against enemies” (Yasna 10.18). Whether or not the words were
believed to compel haoma after the manner of magical conjurations or to exert
more gentle influence upon haoma to do what was asked, the motivation for
reciting the Hom Yasht should not be overlooked: “(Haoma) understands the
many truly spoken sayings. . . . Haoma . . . does not question . . . the truly
spoken word" ( Yasna 9.25). The practical purpose of the Hom Yasht does not
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seem to be to communicate observations about the properties of sauma, but to
influence the outcome of drinking it. In general, it may be assumed that the
effects attributed to sauma in the Hom Yasht are only the desirable ones the
recital of the text was believed to further.

§B8 The aspect of sauma most extolled in the Hom Yashtis the quality of its
intoxication, but one cannot assume that the characteristics sought were those
actually expected. The focus upon the benign effects may be taken as reflecting
an actual concern that the effects may be unpleasant.

Attribution of generative powers
§B9 We may next turn to another property shared by harmel and sauma. The
very end of the Safta d Sambra recommends the preparation of Peganum
harmala for a purpose quite different from the apotropaic healing with which
the invocation is otherwise concerned:

Read it over them and administer the potion to a woman that desires to bring forth (a
child) and for one that desires to have children {346.20).

The same virtue is claimed in the Hom Yasht:

Haoma gives pregnant women the birth of an excellent son and righteous progeny
{ Yasna 9.22)

8§90 The Hom Yasht also alludes to the power of Haoma punitively not to
assist certain women to have desirable offspring.

avagharszami fanyaos unam | renounce the vulva,/burrow
mairyayd #vitd.xarefayd of the filthy roguish wench=?
¥d mainyeinti davayeinti who plots to deceive
ddravanamda haomamia the priest and Haoma,

hd v dapta apanasyeiti She herself, deceived, fails,
i kat val haomake draond sitting down to consume
nigdnhanti nithadaiti the draonak® of Haoma:

23 For this reading see below, §150L

24. Where the draonah ("portion’, especially *poriion allotled as pavment o a priest’) of
haoma is mentioned again in the Him Yazsht (Yasna 11. 4-7), it refers fo the ecrgans of sight and
of speech of the haoma-drinking priest (who surrenders his body [=gdud of Yasna 11.7] to
haoma; see below §150 nd). Haoma, being a drug, would most likely work its effects on
someone who drinks haoma, ie. in the context of the Hom Yasht, on the Yasna priest; yet
here the *he” who could make a “filthy roguish wench” the mother of priests must be the
priest and not hapma directly. The verse apparently alludes to sexual/reproductive aspects of
the drug, although to whom or what the wench or her empty place may refer is completely
obscure,
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niif tam S8ravopulrim He does not make her the mother of priests; )
naida dasti hupulirim (Yasna 10.15) He does not make her the mother of fine sons. 23

§91 By contrast, the birth of illustrious sons is the only benefit which the
beginning of the Hom Yasht claims to have been realized by the first four
mortals who extracted haoma.

{Yasna 9.1) At the mortar time [the first period of the day], Haoma came upon Zarath-
ushtra, purifying the fire and intoning the Gathas. Zarathushtra asked him: (2) *Who,
man, art thow, whom | see as the most beautiful in all the material world, luminouas
with thine own life?"2® Then the righteous didraoda Haoma answered: "I am, O
Zarathushtra, the righteous ddracla Haoma. Take me, Spildma, extract me that [ may
be drunk, praise me with might, as the other sapiyants [saviors] have praised me.” (3)
Thus spake Zarathushira: "Praise be to Haoma! Which mortal in the material world
first extracted thee? What reward was granted him? What benefit came to him?™

§92 Haoma responds to Zarathushira’s questions about the first four mortals
who extracted him, saying that the benefit they received was the birth of sons,

25. A preparation which probably contained sauma is described by Pliny from the
Chirocmefa (WNaturalis historia XXIV166; see below, 8151 "Democritus [Bolus of Mendes]
gives the name hermesias to a means of procreating children who shall be handsome and
good. It is not a plant, but a compound of ground kernels of pine nuts with honey, myrrh,
saffron, and palm wine, with the later addition of theombrofion and milk. He prescribes a
draught of it to those who are about to become parents, after conception, and to nursing
mothers. This, he says, results in children exceeding fair in mind and body, as well as good.
Of all these plants he adds also the magical [or Magian?] names”. Theombrotion (*food for
the gods, divine food') which the Chirocmeta describes as a finely scented plant growing
thirty schoeni (i.e. about 200 km.!} from the Choaspes (Karkha) River and like a peacock in its
colorings, may be identified with sauma. For "peacock” see below, E§172-177. Pseudo-
Demaocritus also says of theombrotion: “The kings of Persia take it in drink for all bodily
disorders and for instability of intellect and of the sense of justice [meaning perhaps as a test
for these instabilities, since a king would hardly have confessed himself to be in need of
treatment for them] and that it is also called semnion from the majesty of its power™. Greek-
Latin semnion is from Greek ceuvd ¢ ‘awesome, sacred’, and may be a translation of Avestan
spanfa- as the name of the plant.

26. Because plants do not speak, the human appearance of Haoma more probably reflects
a characteristic of the subjective experience of the drug than the morphology of a plant
species. Hence we cannot conclude from these words of Zarathushira that a given specimen
of the haoma plant, or of the roots of the plant, actually had the appearance of a luminous and
beautiful man. Gernot Windfuhr (1986), however, makes this passage the basis for arguing
that haoma was the (geographically remote and psychopharmacologically frrelevant) ginseng
plant because (the most highly valued) ginseng roots have a homunculus shape (with one
eyel. To Windfuhr's discussion may suitably be added reference to the identical ideas for
identifying ginseng with soma of P. Andreas Eckard (1928: 226-230).

Klopin's (1980) proposal that haoma was Mandragora turkomania seems inspired by
associating with the reputed man-like shape of mandrake roots a similarly concrete
interpretation of Zarathushtra's salutation of Haoma. Encounters with human incarnations of
plants are often reported by yagé users; indeed, the skills of the yagé healers studied by Luna
{1986 and 1987) are only learned by means of encounters after drinking yagd with a human
incarnation of the Banisteriopsis plant.
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whose merits he then briefly describes. For example, Haoma says (Yasna 9. 13-
15) the fourth to have extracted him was Pourushaspa, with this result:

To him were you born, you, righteous Zarathushtra, in the house of Pourushaspa,
opposed to the dadvas, following the law of the ahuras. (14) Famed in Aryana Vaijah,
you were the first to sing out the Ahuna Vairya prayer; four times, each {time) sung
out louder. (15} You who made all the demons disappear beneath the earth, those
who had earlier rushed against this carth in the form of men. You who are the
strongest. who are the bravest, who are the most active, who are the swiftest, who are
the most victorious of the creatures of the Two Spirits,

§93 How Haoma was able to cause the birth of sons to these men is not
stated, but one explanation, perhaps the only one for how a drug could have
such results in the material world, is that it was thought to act as a sexual
stimulant. This, indeed, is a property clearly indicated for sauma in the account
of the birth of Zoroaster, epitomized from lost Avestan texts in Dénkird VII
(2.26-35): Zoroaster's father, Porushasp, had his wife prepare a decoction of the
hom plant mixed with milk, which they both then drank (apparently without
reciting the Yasna liturgy ordinarily accompanying the drinking of haoma). In
consequence they lay together for the first time and, despite repeated
interruptions by the demons, in the fourth attempt accomplished the
conception of Zoroaster.Z” In this account, the only effect of sauma upon
Porushasp or his wife seems to have been sexual stimulation. As has already
been noted, this is one of the effects of drinking a preparation of harmel
reported in traditional Mear Eastern pharmacopoeias.

SIMULTANEQUSLY BOTH INCENSE AND INTOXICANT
§94 So far the correspondence of the role of Peganum harmala in Iranian folk
religion with that of haoma in the Avesta has been supported by evidence that
Peganum harmala is: (1) invoked or described by terms similar to, or identical
with, those used of haoma; (2) characterized by the same epithets; (3) assigned

27. According to Abid al-Mutarrif 'Abd al-Fahman ibn Wafid (c. 1050) in Ibn Baytar (see
above §44C): “By means of causing intoxication and sleep, it is useful to persons given up to
Fl.:nss.[nnatn lowve An AMOTYIOLS .i.11J|‘]"lﬂ:l'“:!|I' 15 also f[u-:}l‘l;"rj b}r [bn E.p._',fl;ir a% 5:}'ing: “it clears
the complexion and stimulates coition.” For the sexual aspects of harmaline intoxication, see
C. Naranjo (1975:140-144). The report of clinical studies by C. Caller [bérico (1941} in which
small doses of harmaline were found to have pronounced effects directly on sexual organs,
cited by R. 5. De Ropp (1951:267), should be mentioned, though such results are not usual. C.
Maranjo recorded an aphrodisiac effect of harmaline upon subjects only ab dosages less than
those required for hallucinations.

A curious account that the Turkish Sultan 5ileyman administered the seeds of
Peganum harmala to excite women in his harem i5 given by O. R. Alander in his dissertation
“Inebriantia® {1763: apparently the carliest published attempt to inventory the world’s
intoxicating plants); it seems, however, to have had as its basis only Alander’s fantastic
misunderstanding of a remark published by Pierre Belon (1555:207) speculating that the
motorious drunkard Sultan Selim may have made use of harmel seeds o intoxicate himself!
Mevertheless, the reputation of harmel as an aphrodisiac was well known to the Turks and, as
Schwartz (§278) suggests, could explain its Turkish name (yldzerlik,
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similar properties; (4) associated in a similar manner with sources of religious
authority; and (5) used for apotropaic purposes, for healing, and to promote
procreation. However, there remains one important aspect of the use of harmel
which does not at first seem to accord with the use of sauma, namely the burn-
ing of the seeds of Peganum harmala in folk religion, in contrast with the
Avestan extraction and drinking of haoma. How can this disparity be resolved?
§95 While burning is the usual use reported for harmel in modern Iran, there
is evidence in folk religion that an extract was also drunk; Mandaean materials
recommend the drinking of a preparation of harmel for healing and procrea-
tion, as we have seen. However, the Mandaean texts also recommend ingestion
of the plant for wholly apotropaic ends, as in the following passage where the
plant is called by its Persian name, isfand/ispand:

Solomon then asks, "0 demon, what is the charm that exorcises thee?™ | . . The demon

replies giving a recipe and a magical formula, the latter usually being Arabic in

Mandaic script. The recipes are various, for instance: “black fspand in the milk of a
red cow: boil it over the fire and eat it” (Drower 1943: 156).

§96 According to the Shi'a hadith quoted earlier (§5%), Muhammad was
commanded by God to have his people ingest isfand for bravery. This hadith is
interesting in the present connection because it is followed by the recommen-
dation not that isfand be ingested, but that it be burned. The hadith concludes:
“He ordained that it [isfand] be the incense chosen by the Prophet. No smoke
rises more quickly to heaven than its smoke, which expels devils and averts
misfortunes.” Since the hadith is prescriptive, the consumption of isfand by
Muhammad's followers seems to be mentioned in order to encourage the
burning of the plant. Another of the hadiths quoted states that “an angel is
appointed over every leaf and seed of isfand,” but in this case also, the moral
drawn is that one should burn isfand. How the relationship of the simul-
taneously recommended ingesting and burning isfand was meant to be
understood by those who heard these hadiths is not immediately obvious.
What is important for us is that they reflect Iranian traditions in which
ingestion and burning were held to have the same effect.

§97 'While there is evidence connecting the burning of Peganum harmala
with its ingestion, it is insufficient to explain the fact that burning has been the
chief mode of using Peganum harmala throughout the Islamic period in Iran, as
presumably it was in Iran earlier. The question which must then be asked is
whether sauma was indeed burned in pre-lslamic Iran. Although the fact has
gone largely unnoticed, there is evidence for the burning of sauma both in
Zoroastrian rituals and in the Avesta, indeed in the very earliest Iranian
sources, the Gathas,

§98 In Yasna 32.14, Zarathushtra speaks of certain miscreants who “set their
thoughts on helping the wicked one, whereby the bovine is ordered to be slain,
(the wicked one) who burns the diraosa- for help.” Here sauma is referred to as
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difracfa-, which is known in the Avesta only as a fixed epithet of haoma.?® This
passage, which has much importance for the identification of sauma and for its
history in Iran, is further discussed below (§5§136 and 159-160); here we need

28, For discussion of the meaning of Avestan ddraoks- see E5226-227 below. Bailey has
reported (1964) that Khotanese “seems to have preserved the most ancient and famous word
for the intoxicant, the difrania- of the Avesta.” The passage (in P29235, Bailey 196%: 11, 101.34) is
translated by Bailey (1979: 161-162): “he here draws to me as one draws an exhilarant draught
(durausa” ttrahal.” If Bailey is correct, this would be the only Iranian attestation of the word
diraoia- outside of the Avesta and this passage would be the most explicit reference to sauma
drinking in Iranian literature that is not part of the Zoroastrian tradition. Bailey's reading of
the passage is, however, questioned in the following note on Khotanese durausa’, graciously
contributed (October 6, 1983) by Professor Ronald Emmerick:

"durauga” occurs only in [P 2925.33 KT 3.101. According to Bailey (1979:161 £.1v.), it means
‘elatant, exaltant, exhilarant” and is an ‘epithet of a beverage®. See also Bailey 1982: 51. Bailey
appears first o have compared Kholanese duraufa” with Avestan ddraoia in 1964: 4. He did
not mention the Khotanese word in his discussions of didfraofa- in 1936: 95-97; 1953: 22; 1957a:
30-32; or 1957b: 53-58. There is a formal difficulty involved in Bailey's comparison. He tries
to deal with it by deriving Kholanese durausa’- from a hypothetical *durauiya- bul does not
account for the -va- suffix. He offers no proof that "8y could result in Late Khotanese £ since
his only parallel, Khotanese khanpauga’, which he derives from *kanauiya-, is equally
uncerfain: the related forms have neither "Sva nor "ya,

“Bailey's explanation of durausa’ involves a still more serious difficulty of a semantic
nature. He describes durauga’ as an ‘epithet of a beverage” but the only evidence he offers in
support of the idea that a beverage is invelved is an etyvmology., According to Bailey
durausa’ ttraha means “an exhilarant draught’, but tftraha is nowhere attested in the meaning
‘draught’. The etymology he offers for ftraha is not without its own difficulties. It is based on
a oot tar- attested only in the modern Iranian languages Ormugi and FPardgi and poses the
question why “tr-did not become dr-as in dreal “three', of. Avestan §raiid, Old Indic trdyal.

“There is a well-attested Khotanese word ftraha meaning ‘radish’s see Bailey 1979: 143, s.v.
ttraha-. Its meaning is guaranteed by several bilingual passages in which it corresponds to
Sanskrit mdlaka and Tibetan la-phug. The soundest method of procedure would seem to be
to see whether ttraha in the passage in question could not bear its normal meaning. In fact
the use of the verb thamj- with ftraha would suggest that it may well do so. Here ttraha thaja
may mean “‘one pulls out a radish’ rather than "one draws an exhilarant draaght’. For this use
of thamj- one may compare in Old Khotanese kho ju ve vipsa thamifdte khvirfs “as one pulls a
lotus out of the mud’ (Emmerick 1968: 5.90). This parallel is particularly apt. In Emmerick
1968: 5.90 the comparizon is between pulling a lotus out of the mud and rescuing someone
from the ocean of birth. Mow Bailey describes the context of Hraha thaja as "an amorous
context” but the immediately preceding lines 31-2 refer to vauma vi T parauysadd ‘of those
drowning in the ocean’ and to satsaira “the cycle of existence’. The context is thus clearly
sirnilar 1o that of Emwnerick 1968: 5.90.

“Omn this analysis duratsa’ may be expected to be the locative of the source of motion like
kharja in Emmerick 1968: 5.90. Formally it has the appearance of the lecative from a noun
*durauysa-. In view of the use of Khetanese ddra- "hard’ in connection with uysmd- ‘gail’ as
in wpsminal puodad Jard "a hard clod of soil” Ch 00268.170 Bailey 1951: 67 [Desana 22]), one is
tempted to regard durauia’ as miswritten for *durausma’'in hard soil’. The localive form
would be like rrasma from rraysma- ‘battle-rank’ (Emmerick 1%68a p. 277). The omission of
the lower portion of a complex aksara is a not uncommon kind of scribal error. However,
one cannot be absolutely certain that durawsa’is not an adjective qualifying tiraha ‘radish’.

“As a tentative rendering of sa* ma vithajai khii *durauima’ ttraha thaja | would sugpgest
‘he pulls me cut as one pulls a radish out of hard soil”. For confirmation it will be necessary
to scan Buddhist literature for such a comparison,”™
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note only that it clearly shows that sauma was something in the Avesta which
was burned.

§99 It is important to point out now that sauma is represented as being
burned in the Yasna rite itself. During the recital of the hymn to Fire in Yasna
62, the residue of the plants from which the haoma extract has been obtained is
placed in the fire.?? The burning of haoma is also represented where the plant
used as the chief ingredient of the haoma drunk in the Yasna and commonly
called hom in Iran today, Ephedra, is burned as fuel incense which Boyce (1970:
64-65) reports takes place on almost all occasions when an animal is
slaughtered for food among the Iranian Zoroastrians (see §§115 and 131).30
BE100 Where we find reference to the burning of sauma in the Avesta, the plant
is called duraosa-, not haoma. This is probably best explained by the fact that
the literal meaning of haoma, ‘extract’, refers to an aqueous state which will
not burn. To speak of burning an extract would seem especially inappropriate
in view of the Avestan prohibition of mixing fire and water, which excluded
even the use of moist wood as fuel for ordinary household fires.

§101 The placing of incense on fires is a dominant motif in ancient Iranian
iconography and was of great importance in Iranian rites, focused as these rites
were on fire, for which fragrant fuel (Avestan aésma- baoidi-) was required.
The above noted ritual uses guarantee that sauma was a suitable offering to the
fire. Since sauma was the most sacred of plants, it should have been a preferred
offering. Frankincense and sandalwood, the incense favored by Zoroastrians
(and other Iranians) today, are foreign products that were not readily available
in ancient Iran and were probably unknown to the early Iranian pastoralists,
Because there are few plants indigenous to the [ranian area useful for incense,
sauma must have met this need whenever it was available?! Of the few native

28, “When [the solid remains of the twigs out of which the liquid has been well squeezed
by the fingers in the strainer are] thoroughly dry, they are put into the fire at the time of Atash
Myayish®™ (Haug 1884: 402 n.1). This must refer to Yasna 2.9, after which ritual instructions
are for the raspito place hém and urwardm upen the fire ("him ud urwarim kustag & dtax$
dahiin", Darmesteter 1892-1803: I, 380 n.28). The burning of the residue of haoma is also
reported by A. Khodadadian (1975: 228-229), F. M. Kotwal (in Boyce 1975b:167 n.134 and 323)
and F. M. Kotwal and |. W. Boyd (1977:31).

30. The hdm is burned together with frankincense during the recital of Yasna 7 and 8 in a
drén ceremony {(Boyce 1970: 64-65)., The older practice stll survives at the festival of
Mihragan, however, when under otherwise identical circumstances, it is not the plant called
hom but Peganum harmala which is burned, see §115.

31. While the names of other incense plants (such as vohu.gaona- or vohw. karati-, see
§238) are obscure in the Avesta, the burning of juniper (Avestan }mparafr-} is linked there with
the otherwise unknown “Vyimbura®™ daéva-worshippers. Burning juniper could not have
been a practice limited to dadva-worshippers, however, because juniper is abundant and
valued as a fragrant fuel over much of eastern Iran and the Indo-Iranian borderlands. Juniper
is burned apotropaically together with harmel in the Shina and Hunza areas (Jettmar 1975 217
n.134, 258, 270, 421), and in Wakhan (Grjunberg and Steblin-Kamenskij 1976:249-250), The
burning of juniper together with a fragment of “ham” (Ephedra} in modern Khorasan
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substances used as incense, the seeds of Peganum harmala seem consistently
preferred in Iran during Islamic times,3? and there is every reason to believe

that they were also preferred in Avestan times, in full accord with the identity
of harmel as sauma.

{Aitchison 1889:434) is presumably a reflection of the same practice but, again, with the
replacement of harmel by Ephedra.

32. The seeds of Peganum harmala are regularly burned in offerings to open fires by the
Zoroastrians of Iran today (see |. 5. Soroushian 1956, s.v. buff sven, and faryu). W, Eilers and
M. Mayrhofer (1%62:68n.) report that in Yazd the Zoroastrians burned as incense kundur
{apparently locally designating pine resin), sandalwood, senjed {oleaster), and isfand
{Peganum harmala). In the nineteenth century, the seeds of Peganum harmaila were exported
by the Lorcastrians of Iran to those in India for vse as incense; see |, E. Polak {1874: 723). The
fact that the modern buming of Peganum harmala is not for aesthetic but for apotropaic ends
is consistent with what Zoroastrian tradition indicates must have been the case with sauma:
“The burning by the Parsees of sandalwood incense on the holy fire during the performance
of all religious ceremonies and prayers . . . is intended not so much to propitiate the good
spirit of the holy fire, as to scare off the evil spirits by the fumes of the materials burnt™
(Ruttonshaw Kershaspjl Dadachanji [1911: 341])
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THE EVIDENCE OF
ZOROASTRIAN RITUALS

§102 This chapter will examine the use of plants to represent sauma not only
among the Zoroastrians in India, the Parsees, but in greater detail among the
small groups of Zoroasirians in and around the cities of Kerman and Yazd in
central Iran, who have maintained a tradition of rituals and religious customs
apparently unbroken since pre-Islamic times. We shall consider how under
varying circumstances both of the two plants extracted for Zoroastrian Yasna
rituals, Ephedra and pomegranate, and a third plant, rue (Ruta graveolens), are
ritually used to represent sauma and how the role of each of them provides
evidence that sauma was harmel.

§103 The most explicit Iranian representation of the consumption of sauma is
found in the Yasna ritual, which lasts about two hours and is performed several
times each morning by priests in Zoroastrian fire temples. During the Yasnaa
priest in the role of z&t (Avestan zaotar) executes the following three major
ritual actions: (1) after reciting Yasna 8.4 he consumes some of the dron bread
(which appears to be a vestige of sauma, as is discussed separately §133); (2)
during the recital of Yasna 11.10 he consumes a haoma extract; and finally, (3)
while he recites Yasna 22-27 he prepares a second haoma extract, differing from
the haoma he has drunk only in that it contains milk., This second haoma
extract (the ab-zohr, see §131) is poured down a well after the ceremony has
concluded.

§104 The haoma extract consumed by the zaolar is not prepared during the
Yasna, but before it, by the other priest participating in the ritual, the raspi. To
prepare it the raspisits alone within the consecrated area and pounds in a
mortar, with water, three twigs of a species of Ephedra, referred to as hom, and
a piece sliced lengthwise from a twig of the pomegranate tree (Kotwal and
Boyd 1977). From these crushed plant materials he squeezes out the liquid and
passes it through a plate with nine holes, and then through a metal ring wound
with three hairs from a bull, and into the haoma cup from which the zaotar will
later drink. The residue from this extraction is thrown on the tloor and is
eventually burned (see §99 n.28). Only after the raspi’s preparation of the
extract is complete does the zaotar join the raspi in the ceremonial area and
begin recital of the seventy-two chapters of the Yasna liturgy. Thus, when,

ey
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about a quarter of an hour after the rite begins, the zaotar is handed the
“haoma" to drink, it consists of an extract which has been pressed out from two
plants. One of these plants presumably represents sauma while the other
represents a secondary constituent, or additive, to the primary drug.

§105 The Indian soma rites do not attest a parallel to this use of two plants,
but, as will be seen (§114), this situation cannot be the basis of an argument
against two plants being part of the original ceremony. The extraction of two
plants is indicated in the text of the Avestan Yasna liturgy as well as being
represented in the ritual actions accompanying its recital and, since Iranian
ceremonies have been consistently simplified (see Pavry 1918), not embel-
lished, it is a priori unlikely that the second plant would be an innovation. We
shall now consider the relationship to sauma of each of these two constituent
plants, Ephedra and pomegranate.

EFHEDRA

(a) The relationship of Ephedra to sauma
5106 For centuries the Zoroastrians of central Iran have collected the leafless,
much branched, jointed twigs of small shrubs of the genus Ephedra (locally
known as hdm) in the mountains and have used them as haoma.l In areas of
eastern Iran where these Ephedras are particularly abundant (and where
Zoroastrian influence has long been absent) they have such vernacular names
as hom, hum-i bandak, xuma, um, uma, éms, oman, yumana, amojak, uroman,
humb, naromb, narom, and so forth (see Table 3), all of which names derive
from Old Iranian *hauma-, This establishes that Ephedras were well known by
the name haoma in Avestan tmes and even earlier. What is more, slill Tarther
east in areas where Dardic and Indic languages are spoken, these species of
Ephedra bear such names as soma, som, sumanai, asmania, amsania, asmina-
buti and somalata, indicating that in Old Indic they were called soma. A point
which is of obvious importance to determining the botanical identity of sauma
but which seems not noted previously, is that the naming of Ephedra from
hauma in Iran, and from soma in Indic, indicates that Ephedra was called
*sauma already in the common ancestral Indo-Iranian language.

1. The Ephedra plants used ritually are one to two-foot high shrubs having many thin,
yellow-green branches emerging from a somewhat woody base. They are characterized by
leafless, jointed stems, the ends of which {in female plants) sometimes bear globular 1/4-inch
fruits. They therefore have a gross similarity in appearance to harmel plants in winter,
although confusion between Ephedra and harmel is hardly likely. Botanical differentiation of
species of the genus Ephedra is often difficult, Presumably several of the ten species oocur-
ring in Iran (Riedl 1963} could serve as haoma in ritual. Boyce's (1970: 62) samples were E.
pachyclada Boiss. {see Figure 4) or E. intermedia Schrenk & Mey., var. Persica Stapf.
Bornmiiller (1893: 43) reported “E, distachya™ to be the plant used as hom in Yazd, but no
species of this name is included in the Flora franica. Pictures of Ephedra plants used as haoma
appear in |. Darmesteter, (T892-1893: [, lix); A. V. W. Jackson (1906: 387), and ]. E. Hinnells
(1973: 127, photograph by Mary Boyee).
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§107 Moreover, the use of Ephedras in present day Iranian haoma rituals was
probably paralleled by the use of Ephedras in the soma rites of the north Indian
Vedic schools, which endured until the tenth century Islamic invasions of north
India. Today soma rites are rare and are found only in south India, where
schools of Vedic priests were to some extent reestablished by refugees from
these invasions. The plant which reports uniformly indicate to be used as soma
in these south Indian rites is an asclepiadacious, lealless climber, Sarcostemma
brevistigma Wight & Arn2 The twigs of this plant contain a milky sap, but
when dry they may be difficult to distinguish from Ephedra stems.3

§108 Sarcostemmas are tropical species and could not have been available for
use as soma in Vedic times because they are absent from the flora of north
India, and must therefore have been adopted only when, long after the Vedic
period, Brahman priests emigrated to south India. These priests must have
then selected Sarcostemma to substitute for the plant traditionally used as soma
in north India. Ephedra species do not seem to occur in south India, nor in fact
near the ritual centers on the northern plains themselves, so, to have been used
there during the many centuries of Vedic practices, they would have to have
been imported from adjacent uplands to the north and northwest.? The greater
distance and political barriers would, however, have precluded importation of
Ephedra to the soma rituals once the sites of these rituals had shifted to south
India.

§109 That it was Ephedra which Sarcostemma replaced as soma is evidenced
by the fact that in Nepal today Ephedra is called by the Sanskrit name somalata
‘soma creeper’ (Singh 1979; Shrestha 1979; Manandhur 1980). The Islamic inva-
sions resulted in the flight of Hindu refugees both to south India and to Nepal.
Although these refugees do not appear to have established Vedic rites in Nepal,
they introduced the Sanskrit language there. Sanskrit names for plants in
Nepal date from the arrival of these refugees (J. F. Staal). The designation of

2, Synonyms for Sarcostermma brevistigma Wight & Am include Asclepias acida Roxb.,
Sarcostemma acidum Voigt., and Sarcostemma viminale Wall. ex Decne. A, C. Burnell (1878:
viii n.), states that, while Sarcostemma was used for soma on the east coast of India, on the
west coast two species of Ceropegfa, “C, Decaisneana® and “C. Elegans™ were used, but he
does not say how he knew of the ritual use of these species. The two Ceropegias are also
asclepiadacious vines and probably merely substitute for Sarcosfemma brevistigma in local
rites.

3. The twigs of Sarcostomma brevistigma which [. F. Staal (1979: 156) observed in ritual
use were, in fact, mistaken for Ephedra stems by the first botanist he consulted.

4. The importation of soma plants is reflected in the ritualized enactment of the purchase
of a cart of soma plants described in Sarapa!h;r Brahmapa 3.3.1.1f (see Hillebrand®e 1980; 1&0-
167; Dandekar 1973: 11, 112-144; Kashikar 1964: 270-277; and Staal 1979),



TABLE 3

MODERN INDO-IRANIAN NAMES FOR EFHEDRA SPECIES

Wames upderlined desive from Pllr, “sacme— (see §106)

EPHEDRA GERARDIANA Wall.

AIMISAnia
asrmani-book
asminia
buadsar/ batsar
budagur
fewa

chewa
khanda
khanda-phog
khanna

oman

phok

raci
sang-kaba
SO
spmalaka
sorrdata
ravan
footagantha
frang
tsapati{-tecms)
fse

futgantha
Lman gun.'lman

EPHEDRA INTEEMEDIA Schr. & Mey.

hom
homShuma
ImomSimik
khamnna
nmfl.afmua

Punjab (5)

Punjab (1}

[helam (31}, Punjab (1, 10}

Punjab (10}

Pumnjab (12)

Punjab (1, 10)

Punjab (22}

Kunawar {10)

Bushahr {12}

Sutlej (31) Kunawar (10}

Pashto {14}

Sutle], Janusar (19)

Bushahr (12)

Sherpa {Nepal) (16)

Sanskrit (1)

Mepal (27)

Mepal (16, 28), Sanskrit (16)
akh (29)

Hindi {1}

Ladakh (10}

Ladakh {10, 31)

Piti or Spiti (31) Ladakh (10)

Jaunsar(11,13) Hindi (15}
Pashto (14)

Central Persia (9)
Baluchistan (231
Wakhan (300
Eunawar (11}
Khyber/Hindu Kush (24}
Baluchistan (8)
Pushio (12}
Birahui (8)
Baluchistan {8)
Chitral (11}
Baluchistan {23)

EFHEDRA NEBRODENSIS Tineo.

gwatham
mah umah

EPHEDRA
asrmina-bedl
hom
hum/shuma
kore§
muha S mawa
nao

S0

man

T

L]

:

LITTRATT
xares
xiak-targ
yveehma

Baluchistan (8)
Baluchistan {11)

PACHYCLADA Baoiss.

Gilgit (14)

Afghanistan (9)
Afghanistan (2}

Qayen (Khorasan} (2)
Khyber/Hindu Kush (24)
Khyber (2}

Gilget (14)

Pashto {3}

Kafiristan/ Muristan {24)
Afghanistan (2}
Afghanistan (2), Baluchi(24)
Afghanistan (24)
Afghanistan {2}

Qayen (2) Baluchi (20}
Afghanistan {4}

EFPHEDRA CILIATA F. & M.

andho-khimp  Indian desert (8}

handak-mau Pashte (26)

bandukai Woest af Indus {(31)

brafa s bratta Punjab (10, 31}

draksa Sanskrit (3]

hib Jaz Murian (Baluchi) (153

hum-i-bandak  Afghanistan (3)

kucan Fun!a.b oo, 11, 31)

kiFrkan Punjab (107

lana Indmn desert (6)

lashik Salt Range (Punjab) (31}

mangarwal Bari Doa {Pu'n}ab} (31}

nikki Punjab (10}

phog/phik Punjab (21) Rajputana (10}

sou-phogars Indian desert (6)

tandala Salt Range {F‘umjlab} (31}

um/umbar Kashmir and India (3}

EPHEDRA (species not specified)

acilig Azerbaijan {12a)

amojak Khufi (30}

AsFEnia Kagan Valley (14)

bandak-e-kihi  Afghanistan (26)

budsur Punjab (22)

hurak Afghanistan {26)

dundula Punjab (22)

ehewa Punjab {22)

ham Brahui (7), Pashto (22)

humshumb Baluchi {4

Jarkana Pashto (26)

kudan Funjab (22)

iy Khowar (300

modrag Tajik-Wakhan (30}

naram Brahui (7}

nar-nmhb Baluchi {43

Rirl Fashio-Waziristan (14)

rif-e-buz Afghanistan (26)

aman Pashto-Waziristan (14)

arna Fashto {17)

usmanta Fagan Valley (14}

(v harman Tajik-Afghanistan (30)

xXumd Tajik-Zerafshan (30)
ik Wakhan (30}

yiimana Munjani (30}

yimend Yidga (30}
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Ephedra pachyclada Boiss.
Small ious shrulbs,
Internodes at 2.5 -6 cm. intervals.

Stem diameter 5 - 7 mm.
i fer Ghabrermun is Moyhayest L580

Ephedra Gerardiana Wall,
Eigid, erect shrubs.

Cenerally with numerous stems
from a woody, creeping rootstock,
Up to 0.7 meter high.

Internades at 2.5 cm, intervals,
Stem diameter up to £ mm.

(oo MIKHs 1957

Ephedra [ntermedia Schr. & Mey.

Small, erect shrubs.

- Internodes at 3 - 6 cm, intervals.

X Stem diamater 4 - & mm.

x . \l ;. - .. (Fram Nidiin 1R57)
‘:; AR Yoy ...ﬂ

Ephedra ciliata F. & M.

= Ephedra foliata Boiss. ex C.A. Mey,

Tall and seandent with slender branches. [nternodes ak 2.5 to 10 em. intorvals.
Stem diamerter up to 8 cm.

Fram Mikitin 1957)

Figure 4. Ephedra species of the East Iranian-North India area.
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Ephedra in Nepal by the Sanskrit term somalata can only mean that when the
Brahmans reached Nepal they found Ephedra growing there and they
recognized it as the same plant they had known in north India as somalata
when it was being imported for soma rituals.

§110 This ceremonial use of Ephedra for millennia in both Iran and India
must reflect some unique intrinsic property of the plant. The only characteristic
of Ephedra markedly distinguishing it from the numerous xerophytes of
similar appearance among which it grows is a pharmacological one, and this
certainly must underlie its ceremonial role, that is, consumption as a drug,.
Some of the Ephedra species known by names reflecting haoma/soma contain,
in quantities conditioned by rainfall and season, ephedrine, a sympath-
omimetic alkaloid somewhat similar in physiological action to adrenaline.
The claims of several modern authors {e.g. Qazilbash 1960; Mahdihassan 1963,
1974, 1985; Falk 1987) notwithstanding, the pharmacological action of
ephedrine as a stimulant is of insufficient intensity and too inconsistent in
character with what is indicated for sauma by the Iranian evidence to allow
identification of Ephedra itself as sauma, but it must nevertheless be its phar-
macological action which underlies the specificity of Ephedra use in sauma
ceremonies and consequently the common names of these plants. The cultural
history of Ephedra also shows that it was not sauma. It is unknown in tradi-
tional Indic or Iranian folk medicine,® while in China, where it has been recog-

5. Ephedrine is contained only in the stem bark of Ephedra plants with none in the roots
or stem wood, and can casily be extracted by preparing an infusion of the stems in a mortar.
Ephedrine may constitute up o 2.5% of [resh stems of some Ephedra species (Hegnauer 1962-
1973:1, 450-457) so that perceptible pharmacological effects may be expected from less than a
gram of such twigs. The ephedrine content of Ephedras is much influenced by the amount of
mipisture available to the growing plant and the season of its collection, and not all Ephedra
species produce the drug (see Chopra et all 1965: 146 seq.; Nadkarni 1954: 486 seq.). I, as is
argued below, Ephedra was valued only as an additive to sauma, with the omission of sauma
from the ceremonies, the pharmacological potency of Ephedra plants would have ceased to
be significant, and the precautions necessary to preserve the effectiveness of ephedrine, which
is easily destroyed by heat or moisture (Blakelock and Gillett 1966: 83), secem indeed not to be
observed in the handling of the Ephedra plants employed in modern Zoroastrian rituals. The
procedure prescribed in the Videvdad (5.42-43) of burying polluted haomas under the floor of
one’s house for one year could nullify the potency of any drug plant.

While Ephedras are easily recognizable as a distinct class of plants, the various species
look much alike and it is unclear to what extent the carly Indo-Iranians distinguished between
the species recognized in modern botany. It seems that names reflecting Indo-Iranian *sauma-
are now applied to all the species of Ephedra commonly encountered in the east Iranian-
northwest Indian uplands. Application of such names to the only local species growing at
lower elevations, E. ciliata, which containg no ephedrine, although also attested, is apparently
less pervasive. The Ephedra species most probably imported and purchased for ancient north
Indian soma rites was E. Gerardiana. The creeping habit of this species probably explains the
conception of sorma as a creeper (Sanskrit -ladd) and thus ultimately accounts for the selection
of the climbing plant Sarcostermma brevistigma to serve as soma in south India. There is no
evidence that haoma was ever supposed in [ran to be a climbing plant.
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nized for many centuries as a medieine, it is not regarded as intoxicating and its
consumption lacks ceremonial or religious associations.®

§111 The clearest demonstration that Ephedra cannot have been sauma exists
in the very fact that Ephedra exfracts are today drunk as haoma by Zoroastrian
priests who do not become intoxicated from them and whose predecessors,
moreover, apparently consumed Ephedra extracts for centuries without so
much as knowing that haoma is said in the Avesta to be intoxicating (see §22).
It is also clear that, whatever pharmacological effects Zoroastrian priests may
experience from drinking Ephedra extracts, it is not for the purpose of experi-
encing those effects that the extracts are drunk, whereas the object of drinking
sauma preparations was precisely for their effects. What then will explain the
identification of Ephedras as soma and haoma, both by priests and throughout
numerous Iranian and Indic dialects since near the time when sauma
ceremonies first began?

E112 It has sometimes been supposed that Ephedra was symbolically substi-
tuted for the original intoxicant, but there are many reasons to doubt this.
First, it would be strange that a merely symbolic substitute should itself have
unique pharmacological properties. Furthermore, sauma must have been
commonly known in ancient Iranian society as an intoxicating plant in order
for the credibility of the sauma ceremonies, and the authority Iranian priests
claimed from them, to have been maintained. Despite being commonly desig-
nated haoma (and the like), Ephedra is without suitable psychoactive potential
in fact (and is not regarded in traditional ethnobotany as having any psychoac-
tive properties at all) and, therefore, it cannot have been believed to be the
means to an experience from which priests could claim religious authority or
widely believed to be the essential ingredient of an intoxicating extract. Nor is
it likely that Ephedra would be uniquely designated by vernacular names like
haoma if it had been introduced into the ceremonies as a symbolic substitute
for sauma, for this purpose could have been served equally well by many other
plants without prejudice to the outcome of the ceremony. Moreover, for a
single, arbitrarily chosen substitute for sauma to be so universally adopted
would have required an implausibly uniform Indo-Iranian society (and
priesthood); once such a choice were made, there would have been no means to
communicate or enforce it. Even if that had been possible with respect to the
conduct of ceremonies, it would remain to explain how the adoption of such a

g, Alison Bailey Kennedy has determined that the supposod references to Ephodra in
early Chinese sources may actually pertain to spocies of Equisetum. She reports that at Kew
Gardens in 1984 she examined the plant specimens recovered by Sir Auriel Stein from graves
near Turfan and described by him (1931) as Ephedra twigs, and discovered them to be in fact
Egquisetum also. She has promised to present arguments that a similar confusion of Ephedra
with Equisetum may underly the association of Ephedra with "sauma.
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convention among priests could result in the popular designation as
soma/haoma of Ephedra species.”

§113 It is therefore neither likely that Ephedra was a substitute for sauma nor
that it was sauma itself, yet, according to both Iranian and Indian traditions,
Ephedra was essentially linked with the extract drunk during the ceremonies.
The only way of reconciling this fact with the considerations of the preceding
paragraphs is to view Ephedra as an archaic additive to the extract. Thus,
Ephedra too would have been a soma-/haoma- ‘pressed out (plant)’, though
not the only {or fundamental) one. The Avesta clearly indicates there was
more than a single haoma. Haoma is pouru.sarada- "of many kinds' (Yasna
10.12) and the word haoma- frequently appears in the Avesta as a plural,
particularly in that part of the Yasna and its supplement, the Visperad, recited
while preparing the haoma drink. Also both haoma- and para.haoma-
‘subsidiary haoma’ are named at those points in the Yasna liturgy where there
occur a list of the items to be consumed by the zaotar (i.e. at Yasna 3.2; 4.1, 7.26;
and 8.1).8

§114 The pre-Islamic use of Ephedra as soma in Indian rituals casts light on its
function as a constituent of the ritual extract. In the Indic tradition, after sauma
came to be omitted from the ceremonies (which appears to have been a neces-
sary precondition for their continuation; see §155), Ephedra continued to be
pressed out as soma. No additional plant was introduced as a replacement for
sauma. On the other hand, Ephedra itself could not have been a substitute for
sauma because of the rationale of the soma rituals: soma was an offering to the
gods, and it was in order to receive soma that gods made themselves present. It
is hardly possible that rituals would be undertaken to summon the gods to

7. The cognate Indie and Iranian names for Ephedra may ald in locating where the Indo-
Iranians came from, for there are almost no other plants bearing cognate names in Indian and
Iranian languages. The vernacular survival of the Indo-lranian name for Ephedra implies
continuous association with the plant by both Indo-Aryan and Iranian groups. While
ephedrine containing species of Ephedra occur in alpine areas of Europe and China as well as
in the Hindu Kush-Pamir-Himalaya highlands they are discontinuously distributed in Eurasia,
In areas where they are not abundant, as in western Iran, Ephedras have ceased to be known
by haomaphoric names. An alternative to the widely held view that the differentiation of
Iranian and Indic languages occurred in the course of two waves of eastward migration from
sputheastern Europe, is the hypothesis that this differentiation took place in the Helmand
valley in eastern Iran. This would be consistent with the distribution of these Ephedra species
as well as with the fact that Indo-Iranian culture developed around the herding of cattle. G.
Gnoli (1980) has argued attractively that this area was the site of the ancient Iranian society
reflected in the Avesta. Its unique regional suitability for a cattle rearing economy is also
relevant to locating Proto-Indo-Iranian origing,

8. In Pahlavi pardhom denotes the liquid extract as against the plant, nevertheless, the
earlier Avestan term para hacma- did not specify the liquid extract as against the plant and
may never have been used for the extract at all. The term haoma- must primarily have
referred to the drink and in the Avesta it is not para.haoma- but haoma- which oocurs as the
object of the verb “to swallow’ {xar-, Yasna 9.16).
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partake of specious soma. Presumably the gods might be expected to supply a
missing ingredient in the soma offered them, but would not have been
expected to be taken in by a false offering. The fact that Ephedra is used alone
in the later Indic rituals is a further argument that it was an original constituent
and not a substitute plant and thus confirms the Iranian evidence that at least
two plants were originally present in the ritual extract.

The ritual use of Ephedra as evidence that sauma was harmel
§115 Ephedra seems to have been used in Iranian rituals almost exclusively as
an additive to the haoma mixture of the Yasna. Since Ephedra was identified
with haoma in rituals, however, it would be remarkable if it were not also
occasionally used to symbolically represent sauma. This is undoubtedly the
case when Ephedra is burned, for Ephedra is not an incense plant. The burning
of ham (i.e. Ephedra) together with frankincense occurs in the ordinary Iranian
rites sanctifying the slaughter of meat animals (see §101). This ritual burning
of Ephedra must be a reflection of the earlier practice of burning Peganum
harmala (together with frankincense [i.e. Persian kundur; cf. §§76 and 99])
which is still carried out (with precisely identical ritual procedures) in connec-
tion with the most important annual sacrifice, that of the Mihragan festival, by
the Zoroastrian priests of the city of Yazd. Thus, where Ephedra is used alone,
it is manifestly as substitute for Peganum harmala, another indication that
harmel was sauma.

§116 If Ephedra was an original constituent of the ritual extract, its pharma-
cological properties must have been consonant with or complementary to those
of sauma. It has been noted (§110) that ephedrine is a sympathomimetic drug,
stimulating the sympathetic nervous system and thus interfering with sleep.
The physiological effects of harmaline are in some respects the very opposite of
those of ephedrine, for harmaline lowers blood pressure and may induce sleep
(as was recognized as an effect of harmel in Islamic materia medica [§44]). Itis
not possible to precisely predict the pharmacological action of a combination of
ephedrine and harmaline, but it is reasonable to expect that the action of
ephedrine would diminish the tendency of harmaline to induce sleep and could
thus facilitate the experience of visions. Indeed, no plant available in the
Iranian environment seems better suited to be consumed as a means of averting
sleep than Ephedra. In general, there is reason to believe that harmel used for
the purpose of visions would probably have regularly been in the form of
mixtures with other plant drugs, since, as has been noted (§38), the harmaline

9. Compare Boyce's detailed description of the burning of him and frankincense in the
village of Sharifabad, cited in 5§99 n.28, with her (1975a: 112) account of burning Feganum
harmala and frankincense by the more conservative priests of Yazd in the identical ritual
procedurs.



7h Haoma and Harmaline, Part |

containing preparations of Banisteriopsis consumed in South America for
visions typically involve the admixture of other plants. Likewise, when clini-
cally administering harmaline orally in order to induce visions, Claudio
Maranjo found that harmaline most effectively induced visions when it was
combined other psychoactive substances. Apparently over many generations
the shamans of South America have discovered how to induce a wide range of
experiences by varying the additives to the Banisteriopsis drug and a parallel
body of empirical lore may have developed around the preparation of harmel
as a drug. Not only do the properties of Ephedra seem specifically suited for
use with harmaline, but the mere datum that sauma was prepared in mixtures
is particularly consistent with its identification as harmel, for the effects of most
plant drugs are not to such a degree moedified by other drugs consumed with
them.

POMEGCRAMNATE

(a) Pomegranate and the identification of sauma with hadanaépdta
§117 If it is allowed that Ephedra may have originally been an additive to
sauma, then, of the two plants compounded for the modern Yasna ritual, it
should be pomegranate rather than Ephedra whose original purpose was to
symbolize sauma. The prevailing view, however, has been just the reverse:
that pomegranate was an additive plant. The Avestan term hadanagpata, which
is named in the Yasna liturgy as a plant consumed together with haoma and to
which the ritual use of pomegranate corresponds, is widely supposed to mean
‘pomegranate’. This is first because in places where the Avestan Yasna liturgy
calls for the presence of hadianaépita, the modern Zoroastrian ritual employs
pomegranate twig, root, or leaf. Secondly, the identification of hadanagpita as
‘pomegranate’ is due to etymological assumptions. These etymological issues
are discussed in §5231-251; here it need merely be said that the fact that the
element hadina- ‘having seeds, seedy’ is the basis of words for *pomegranate’
in some later Iranian languages does not prove that the entire compound
hadinaépita also means ‘pomegranate’. Moreover, the data, when examined
closely, actually preclude the meaning ‘pomegranate’ for haﬂﬁnaﬁpﬁm’ in the
Avesta,
8118 In the Avesta hadanaepita is specified for two uses: as an ingredient of
the intoxicating extract and as incense; yet for neither of these uses is pome-
granate in any way suitable, nor should any feature of the pomegranate earn it
the prominence of the hadanaépita plant. The pomegranate’s fecundity sym-
bolism, which accounts for its role in certain other religious contexts, is
irrelevant here. It is the fruit which lends itself to this symbolism, but the fruit
is not used in preparing the Yasna drink, nor could the hadanagpita collected as
loads of fuel incense (Vidévdad 14.5; 18.71) refer to the fruit. The Avestan
hadanaépita is in fact never interpreted as pomegranate in the Pahlavi textual
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tradition, where the Avestan word is simply transcribed and left undefined.
What is even more decisive, however, is that Avestan hadanaépita, in addition
to being described as a fragrant plant substance, is clearly classified as a soft
(varadva-) as against a hard (xraofdva-) wood (Vidévdad 14.2-3), whereas
pomegranate wood is exceptionally close grained and slow burning, and is
burnt in Zoroastrian sacred fires for these very qualities (Boyce 1977 75).

§119 The term hadinaépidti, no cognates of which survive in any later
language, was probably not common (if used at all) in ordinary speech, but
belonged rather to priestly usage (like other Avestan terms for ritual
substances, see further §237), and may have been one of the terms which desig-
nated sauma. The ambiguity of haoma as a term for sauma existed already in
Avestan (and indeed far earlier as proven by the Indian use of names connected
with soma for Ephedra); in the context of the ceremony, “haoma” implied the
intoxicant but was commonly used to name the nonintoxicating Ephedra which
was also, and more regularly, present. Whereas ordinary “haoma-containing™
Yasnas might or might not actually include sauma, Avestan may be expected
(especially in light of the ordeal functions of the Yasna discussed in Chapter 6)
to have had a means of more emphatically asserting the presence of sauma in
the extracts prepared for the Yasna. The characterization of zaofiras (see §129)
as containing both haoma and hadanagpdta {in Yasna 22, 24, 66, etc.) may indeed
have been intended to assert that they really did contain sauma, although in the
course of time a nonintoxicating plant was substituted in most and eventually
in all yasna performances. The identity of hadanaépita and sauma is further
indicated by the coincidence that the two uses which the Avesta assigns to
hadanaépita, namely, as incense and intoxicant, are precisely the uses of sauma.
It is unlikely that this unusual combination of functions would characterize
both sauma and yet another Avestan plant. Pomegranate, by reason of repre-
senting hadanaépdta in the modern Yasna, may therefore be regarded as the
substitute for the sauma plant.

120 This appears also to be the function of pomegranate elsewhere in
Zoroastrian rituals. For example, Modi, in his account of The Religious
Ceremonies and Customs of the Parsees (1937: 52), reports that “instead of the
juice of the haoma plant, if [it is] not available at hand, the juice of a few grains
of pomegranate . . . is dropped into the mouth of the dying person.” In the
older initiations described in texts, and in the modern initiations of priests,
drinking haoma is required. Although according to Pahlavi Yasna 9.26 “one has
not accepted the Religion until he drinks hom", it is by no means sure that all
persons espousing AZoroasirianism were required fto consume sauma.
However, as all members of this faith must today pass through an initiation
modeled in part on the initiation of priests, it seems likely that sauma is
reflected by the infusion of crushed pomegranate leaves and twigs which is
administered to the novice at the beginning of these rites. Moreover,
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pomegranate seeds (Modi 1937: 338; Drower 1944: B7) or twigs (Haug 1884: 407)
appear to represent sauma when—as is the usual practice among Zoroastrian
priests in India—they are placed on the dron bread to replace the sadab called
for by the Pahlavi scholia to the Nérangistan (see below, §132 with n. 24).

§121 The choice of pomegranate to represent sauma may result in large part
from the availability of the pomegranate, its being evergreen, and the impor-
tance of its fruit in other Zoroastrian observances, as well as its partial associa-
tion by name with hadanaépiti. But pomegranate is also characterized by a
resemblance to Peganum harmala; in particular, by the likeness of its wild
fruits to harmel seed capsules. This similarity is reflected in Arabic by the use
of *huraymla (or *hurmayla), a derivative of harmal, and *umm harmal
‘mother of harmel’ as names for pomegranate.1?

§122 The present-day substitution of pomegranate for harmel in Zoroastrian
ritual has a long history, as is shown by accounts (written in Islamic times) of
practices observed at the ancient festival of Isfandagan. This festival occurs on
the day Isfandarmud (< Middle Persian Spandarmat <Avestan Spanta- Armaiti-)
(the fifth day) of the month Isfandarmué (the twelveth month), 30 days before
the New Year. Accounts of a paralle]l Iranian festival occurring one month
earlier, that of Bahmanjana, observed on the day Bahman (the second day) of
the month Bahman (the eleventh month), say that that festival featured the
consumption of the plant bakman.'! If any plant was analogously consumed at

10. *“Imbarmak small black fruits of a variety of pomegranale which are not edible but are
wsed to make a local medicine” (Cuest 1933 48, 79, “Immbarmal” is a pomegranate
according to Henry Field {in D Hooper 1937:160, 226). According to Abd Hanifa al-Dinawari
(d. 895) (Lewin 1953:104.8): “the hrymlh (vocalized hurraymila [dl. = | by Ibn Mangur [e
1300], Lisan al-*Arab [1966: 13, 195] is like the small pomegranate.” M. Vonderheyden (1937
456 n.1} says "Le diminutif .~ designe une plant toute différente, une sorte de petit
gremagdier,”

11. The analogy is particularly evident in a Zoroastrian text written in Yazd in 1719 in
which sapand (=isfand=Pegarum harmala) is stated to be the plant consumed at the festival of
Bahmanjana; “In the matter of the Behemanjeh [sic] fashan: This fashan is solemnized on the
day Behman of the month Beluman. Some say that the Parsis on that day used to partake of
vinegar mixed with sapand [ie. Peganum harmala], while others say that they used to
swallow sapand mixed with fresh milk, so that Behman Amashasfand might sharpen the
memory and perfect wisdom and intellipence™ (translated by M. R. Unwvala, from an
unpublished text [1908: 208; ¢f. M5, no. 100[283] in Dhabhar 1923: 63]).

This account was apparently derived from descriptions of this festival by [slamic writers of the
tenth coentury {egg. al-Birani [al-Qandn al-Masaadi, see Sachan 1879 424; Kitab al-Tafhim li-
awa'il sindat al-tanjim, ed. Wright 1934: 181-182], Asadi Tasi [ed. Dabir Siyaqi 1957: 158];
MindGEihri [ed. Dabir Siyaqi 1959: 86); cf. also the thirteenth-century account by al-Qazwini
led. Wilstenfeld 1849: 2, B3]). The plant consumed at Bahmanjana in these Islamic accounts is
not referred to as isfand or the like, but as the roots and petals of the (white/yellow and for
red) bahman plant.  Although substances continue to be sold in bazaars as bahman, there is
perplexity about its identity throughout Islamic pharmacognostic literature (see Meyerhof and
Sobhy 1932-1940: 294-298; Renaud and Colin 1934:71; Stewart 186%:161). The plants usually
identified by modern writers as red and white bahman, namely Statice limonium
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Isfandagan, it should be isfand, as indeed, according to an informant of Anjavi
Shirazi (1973:1, 53), isfand (presumably in quite small quantities), mixed with
milk, was still consumed in Kerman at Isfandagan during the early years of the
present century. A sixteenth-century account of Isfandagan, written in central
Iran by Zoroastrian priests (see below §131 n.17), states that the festival was
marked by preparing and burning a mixture containing (among five ingre-
dients) raisins and isfand. This account also provides the detail that at the same
time an exorcism against the poison of noxious creatures was written on saffron
paper or deer skin and fastened outside the house. Al-Biruni, in his tenth-
century Chronology (ed. Sachau 1878:220), reports that the festival of
Isfandagan was famous as the occasion for writing (between dawn and sunrise)
an exorcism (essentially identical to the one described by the Zoroastirian
priests) accompanied, rather than by the burning of isfand, by pulverizing
together raisins and pomegranate seeds and eating these to nullify the poison
of scorpions. Pomegranate seeds were not traditionally regarded as an
antidote, but the seeds of harmel were (see, e.g. al-Birini quoted by Togan
1941:117). Originally the festival must have featured the consumption of

(Flumbaginaceae) and Centaurea behen (Compositaceac), respoctively, are Mediterranean
species unknown in the Iranian arca, while the variety of straw for which the name bahman
is used locally in southwestern Iran (Eqtedari 1955: 50-51; Soroushian 19536: 23) seems wholly
incongruous with accounts of the bahman plants in the materia medica. Incongruous also is
the mention of “white bahman” as a superior compote in the late Sasanian text Xusrau ud
Rédag 45 (J. M. Unvala 1921: 23).

The term bahman, rather than referring to yet another plant, may have been, like
haoma, diraofa-, and hadanadpdta-, etc., a name for sauma in a particular context of its use.
The form bahman goes back, via Middle Persian Wahman, to Old Iranian *Vahu- Manah-,
Avestan Vohu- Manah- *Good Thinking', the AmaSa Spenta (hypostatic aspect of the divinity)
most associated with sauma (see Boyee 1970: n85). In the Deénkird VII 3.52 (Madan 1911:
624.6) account of Zoroaster’s initial revelation, it is said that he saw Good Thinking (i.e. Vohu
Manah = Bahman}) as a giant man carrying a white twig (arus tig, regarding which see §260).
This white “plant of Bahman” seems to be the precedent for the while bahman plant of the
Bahmanjana festival. It may be conjectured that the reports of the consumption of bahman at
Bahmanjana were based on the precedent of the consumphtion of isfand at Isfandagan.

While the Yazdi account of isfand at Bahmanjana is probably taken ultimately from the
tenth century Islamic sources, it is relevant for what it reveals of the attitude of Zoroastrian
priests in the eighteenth century toward harmel. The fact that the bahman of the carlier
accounts has been emended to sapand in the Zoroastrian version shows that harmel was
believed by Iranian priests to have at one time been consumed to achieve psychoactive results
{(such as perfecting wisdom and intelligence), results which are otherwise attributed in the
literature of Loroastrianism only to hacma. It also discloses that there was an enduring
awareness of Feganum harmala in the role of sauma among priests. The preparation of
Peganum harmala with milk in both the account of sapand at this jashan and in the account of
the more rocent consumption of isfand at the Isfandagan festival in Kerman should be
compared with the mixing of haoma with milk {(discussed below, §138). Regarding the
alternative preparation of isfand with vinegar above, cf. §43 n.1 and the preparation of sir-o-
seddw (§137).
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FPeganum harmala (i.e. isfand) in order for the sauma effects to be experienced.
In popular survivals of the festival later on, when most participants were no
longer prepared for such effects as visions that drinking sauma might bring, the
isfand was merely burnt, or else it was replaced by a nonintoxicating plant. Al-
Birani's report shows that the substitute plant was pomegranate.

(b) Pomegranate and the identification of sauma with barsom
§123 Pomegranate appears to have a further substitute function in Zoroastrian
ritual when it is used as the Zoroastrian barsom (Avestan barasman-). The
Middle and New Persian term barsom designates certain twigs which, during
various rituals and, with special importance, while preparing haoma before
and again during the Yasna, are held in the left hand of the haoma-preparing
priest, whose his right hand grips the haoma pestle. In the Avesta, barasman-
is more often characterized as strewn than as held in the hand. Existing
Avestan and Pahlavi texts say nothing about the source of barssman-/barsom
except that it is a plant substance, nor about the connection of holding it in the
hand with strewing it. Zoroastrian works in New Persian state that barsom
should be cut from either the pomegranate or the tamarisk (Rivdyvat of Kaus
Kamdin and Rivayat of Kamdin Shapur: M. R. Unvala 1922:1, 484; II, 32-33;
Dhabhar 1932:418), or else that barsom should consist of hom (presumably
Ephedra) or tamarisk, or, if neither of these is available, pomegranate (Shea and
Troyer 1901:158; Dehkhuda 1947-1973: B 893). 5Since, except for tamarisk (whose
presence is probably an intrusion of non-Iranian origin, see §126), the plants
named (i.e. Ephedra and pomegranate) are the very two plants which are
pressed out and drunk ritually as haoma, their use as barsom suggests that
barsom/barasman- may originally have been the same plant as sauma. The
mutual identity of barsom and haoma may also be indicated by the accounts of
the plant called in Arabic hawm al-majis ‘the haoma/hom of the Magi’.
Islamic pharmacological texts (from as early as the 10th century C.E.) furnish
only vague and conflicting botanical information about hawm al-majus (see
above, §54 n.11), but it is significant that they do not report that the Magi
extracted and consumed hawm al-majis in their rituals (i.e. as haoma), but
rather they say that the Magi, while reciting prayers, held hawm al-majiis (and
thus that the plant corresponded with barsom). We then have attestation of the
very same plants which are ritually prepared and drunk as haoma/hom (i.e.
Ephedra and pomegranate) being used as barsom, and complementarily,
haoma/hom described as if it were barsom.

§124 In addition to the use of pomegranate twigs both to represent sauma in
haoma extracts and to serve as barsom, a further fact should be noted. At the
very time a piece of pomegranate twig, apparently symbolically representing
sauma, is being pounded in the mortar with the right hand, barsom is held in
the priest's other hand (Kotwal and Boyd 1977). This suggests not only that
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Figure 5. The manipulation of harmel plants for extraction.
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barsom and sauma were identical, but also that sauma stems, rather than being
cut into short lengths to fit into the mortar (as are the Ephedra and pomegra-
nate pieces now used), were originally grasped together as barsom while their
ends were being crushed in the mortar (see Figure 5112 The active drugs of
harmel are concentrated not along the stems but, depending on the season, in
cither the roots or the seed capsules at either end of the stems (see above, §47).
From the beginning of the year until the ripening of the seeds, the roots are the
part of the plant richest in the harmala alkaloids. Because harmel typically
grows in hard ground, only by grasping together the stems at their base and
pulling off the upper few inches of root can roots of the plant be easily
harvested. To extract a drug from roots thus obtained, the uprooted end of the
stems could be held firmly over a mortar with one hand while operating a
pestle with the other. Similarly, during the later part of the year when
harmaline and harmine are concentrated in the seeds, these drugs might be
most efficiently obtained by holding with one hand bundles of stems cut off at
the base while pulling away and crushing numerous seed capsules into a
mortar with the other hand. The Yasna ceremonies of ancient Iran took place
out of doors in areas defined by furrows, and in most parts of Iran these
furrows could have been drawn to enclose an area containing live harmel
plants.’? From the plants within the ritual area itself the drug could then be
freshly prepared by holding together successive handfuls of stems and crushing
in a mortar whichever end was appropriate for the season of the year, then
discarding the stems. Wherever this process had been carried out, the numer-
ous stems remaining from it would constitute a very visible (and perhaps also
highly pungent) indicator of the site of sauma ceremonies. Thereby the act of
preparing sauma might become associated with the strew of these stems. If itis
to these strewn stems that Avestan barssman- referred, then the act of strewing

12, An important part of some Zoroastrian rituals is the tying of the barsomn twigs into a
bundle. This procedure may be a reflection of binding together the stems of mature Poganum
harmala plants in order to efficiently crush the terminal seed capsules in a mortar (cf. §82
n.21). The shape of the harmel plant (see Figure 5) is particularly consistent with the uniquely
descriptive reference (Neérangistan 98 [£179.10-15]) to the source of barssman- as
*hamo, vareiajfim pacuru.fravixiam “having many [glossed in Pahlavi “30"] stems from the
same root’.

13. Sauma ceremonies developed among a nomadic population and must have taken
place in open country. The Iranians had no temples at all until Achaemenian times (Boyce
1975¢c) and seem to have performed Yasnas out of doors, perhaps until the [slamic conguest.
Since Yasnas may not be witnessed by outsiders, they are now conducted in fire temples, but
in earlier times security must have been achieved by locating them at relatively remote sites.
“All that was needed for solemnizing the high rituals was a clear, flat piece of ground which
could be marked off by a ritually drawn furrow™ (fbid. 455). Living planis are preferred in
Zoroastrian ceremonies, and since harmel plants are found in proximity to virtually all human
activities in Iram, the extract would have been prepared from plants obtained  within the
ceremonial area itself.
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barasman-would betoken the F-E;rfurrnam:e of the Yaszna: which is to say, the act
of consuming sauma, hence “strew barasman-" would in effect amount to an
idiom for “consume sauma”. The chief means of serving the gods in the Avesta
is the performance of Yasnas, and in the Avesta there is no indication of any
way in which gods would be served by the strewing of plants except in connec-
tion with the performance of the Yasna. This would account for the frequent
mentions in the Yasna liturgy of serving the gods with strewn barasman-.

§125 This explanation of barsom contrasts with the widely accepted view (see
Paul Thieme 1957) that in origin Avestan barssman- is essentially identical
with Indic barhis-, which in the Vedas is also frequently said to be strewn (si7),
and in Indian ritual consists of grass spread as a cushion for the gods (devas),
upon which they would sit and receive offerings of soma. While the Avesta
preserves an exact cognate of Indic barhis-, Avestan barazii- ( = Persian bali)
meaning simply ‘cushion’, it is not mentioned in connection with ceremonies
and need never have had anything to do with a ritual cushion for gods. In Iran
the deities of Zoroastrianism seem to have been regarded as incapable of
making use of a tangible cushion, so that if the spreading of grass as a seat for
the gods was ever a custom inherited by the Iranians, it would early on have
been discontinued. Whereas etymologically Avestan barssman- has a common
origin with the words for ‘cushion’, Avestan barazis-, Indic barhis- (see below,
§5252-258), there is no justification for concluding that barasman- meant
“‘cushion’, still less that it referred to a cushion of grass to be sat upon by the
gods. Itis possible that the tender foliage upon which the sacrificial victim was
laid in Magian rites, as described by Herodotus (I. 152), is a reflection of the
ancient ritual usage, and a cushion was still known in connection with animal
sacrifice by the Sasanian commentators on the Nérangistin,'! but this cushion is
nowhere associated with the terms barasman-/barsom in Iranian texts.)® There
is in fact no trace of a strew of grass for use by the gods, for sacrifices, or for any

14. MNeérangistin £128v (concerning killing a sheep): *[Placing] the rump toward the zot,
breast to the fire, dig a hole, put down a cushion without recitation (nérang). If no hole is
dug the cushion will be damaged™ (b2 ka may nd kand balii rés bawdd).

15. Boyce {1970:69 n.1) renders a passage at Neérangistan £85v.11 as a reference to killing
an animal “on” barsom, but such a translation is precluded by the context: ka Srof dron xward
barsom ne pad nigiriin a-padyab be bawid a-8 be Zoyiin u-8 be rayéniin u-§ pimdanig wizard
bawéd ka ghspand pad yast a-¥ & kufisn ka yast pad zohr a-5 26hr 6 dahikn Afarg guit had
pad barsom i a-padyab gospand né kuniin u-8 zohr & né *dahdd, "When the Srdd drdn is
consumed {and) barsom inad vertently becomes impure it should be washed and put right; the
recitation becomes doubtful, When an animal §s in the worship it should be killed. I the
worship includes zohr, the zéhr should be offered. (However,) Afarg spoke thus: “With
impure barsom no animal should be killed nor should z8hr be *affered.”™ The barsom to
which Afarg refers here is that present in the 5r0F Drdn ceremony, which consists of hand-
held twigs of barsom. This passage makes it clear that it was necessary also to hold these
twigs when animals were sacrificed, and says nothing about where the animal was to die.
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other purpose in the Yasna or in any existing Iranian ceremony,'® yet during
the performance of the Yasna the Avestan liturgy frequently proclaims the
strewing of barosman- as a part of the ceremony. Rather than suppose that
ritual representation of this apparently important act of strewing barasman-
has simply disappeared without a trace from the ceremonies, one could more
convincingly maintain that the strewing of barasman- never referred to the
preparation of a sacrificial cushion but referred instead to the act of extracting
and consuming sauma (or later, the symbolic enactment thereof). In this
figurative sense the gods have continued to be worshipped by “strewing
barsom”, although in concrete terms, in the Yasna today the barsom is held
rather than being strewn during the pounding of “haoma” (and at other
prescribed moments) and then laid aside in an orderly fashion on a special
stand.

§126 Stems of Peganum harmala are insubstantial and, like grasses, wilt
rapidly (cf. Avestan ngmy-gsu- ‘[haoma) having a soft stem’', Yasna 9.12, see
§182). Whether one believes barsom to have originally been grass or sauma
stems, he must explain why it is that barsom has historically consisted of
woody twigs. The practice of holding twigs as the Iranian priestly insignia was
undoubtably adopted from earlier Near Eastern traditions of holding tamarisk
branches, as Peter Calmeyer (1975) has shown. In order for the Iranian priests
to have adapted barssman-/barsom to serve the ritual and emblematic
functions of the hand-held twigs, it would have been necessary for them to
have replaced the original barsom plants by stouter ones, such as twigs of the
pomegranate or of Ephedra, or else by the anciently used tamarisk branches.
The identification of these emblematic twigs with barsom indicates that
barsom was in some essential way connected with the distinctive office of the
[ranian priesthood. Since the priesthood was ultimately defined by the perfor-
mance of sauma rites, it seems again highly probable that it was to these rites
that barsom referred and, indeed, that the plant represented by the barsom
twigs would have been sauma, the plant whose use must have actually been
emblematic of the priesthood.

RUTA GRAVEOLENS
(a) Ruta graveolens in rituals represents harmel
§127 Ruta graveolens L., the garden rue, called in Persian sudab or sadab, is
essential to the rituals of the Iranian Zoroastrians, who grow it in the precincts
of each of their fire temples (Boyce 1966b: 54). Although the word sudab/sadab
is likely Iranian {(and seems itself to link Peganum harmala with sauma, see

16. The Nérangistan commentary Griftan [ Dran (see below §132 n.24) mentions cutting
{or not cutting) grass to prepare a cushion “not for the comfort of the priest but for the ritual
power (nérang) of the dron (ceremony).” but, possibly because the drdn ceremony i8 now
only performed inside fire temples, this is no longer done.
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below, §§274-286), the plant it now names, Ruta graveolens, is not Iranian at all.
Except in the coastal districts of Anatolia, Syria and Palestine and parts of
central and southern Arabia, species of the genus Kuta (i.e. Ruta graveolens,
Ruta chalepensis or Ruta montana) have not been reported as wild plants in
Asial? Rue seems to have first been cultivated in (or near) Greece, where wild
species of Ruta occur.'® The plant cannot have been known to the early Iranians
and, therefore, Ruta graveolens itself cannot have been the plant originally
used, unless the rituals wherein it figures (which we shall presently consider)
are late innovations (and given the antiquity and pronounced conservatism of
the Zoroastrian tradition, this hardly seems likely). In other words, there can
be no doubt that in Iranian ritual Ruta graveolens is a substitute; the only
question is, what is the plant for which it substitutes? The unique, intimate
relationship of Rufa to Peganum harmala (see §53), the fact that in the Middle
East, names for Ruta graveolens are frequently derived from names for
Peganum harmala, and the direct evidence from the Zoroastrian rituals them-
selves, show that Ruta graveolens must be the ritual replacement of Peganum
harmala. | shall next present evidence to establish that in these rituals Ruta
graveolens has the role of sauma, indicating further that sauma was Peganum
harmala.

17. The species classed as Rufa in some Asiatic floras {(e.g. R, tuburculata, R abiffora, ete.)
are apparently all species of the related genus Haplophylium A, Juss. (see Townsend 1966
and 1966b).

18. Further confirmation that the cultivation of Ruta spread from a single location is the
consistency of magical and supernatural powers assigned to Rote graveolens and particularly
the universal attribution to it of the ability to ward off and counteract the poison of noxious
creatures. These powers are not ones which can be rediscovered by simple observation and
represent beliefs which must have been borrowed along with the cultivation of the plant. (For
a survey of the powers attributed te rue in European folklore see H, Marzell in Bichiold-
Stiubli [1927-1942:7, 542-548], Branky [1901], and Gunther [1905]). The ascription of these
powers to Ruta graveolens is probably not historically independent of their assignment to
Peganum harmala. Since Peganum harmala has borne names meaning “sacred’ since Proto-
Iranian times, it is likely its ethnobotanic importance as a source of supematural powers is far
older, and that Greeks exposed to Iranian beliefs about harmel (in Anatolia) transferred them
to Ruta graveolens in Greece, providing an impetus for its cultivation, which eventually had
a role in the spread of the plant to other Mediterranean lands and, in Roman times,
throughout Europe. A major claim for the value of “rue” {Greek giyavov) in the Classical
World was its being a chief ingredient of the antidote of Mithridates Eupator (d. 64 B.C.E.), the
last Iranian ruler of Pontus, but is is likely that the “rue” traditionally used by an Iranian
prince as an antidote would have been Peganum harmala (Greek mijyavov dyprov, “wild
ruc”). The success of Rute as the successor to harmel even where harmel 15 a native plant
must be largely due to the ease with which Ruta graveolens can be propagated from cuttings
(as against the difficulty of cultivating harmel, despite its proliferation as a weed), and also to
the fact that Ruta graveplens is evergreen, a factor of particular symbolic importance in its
replacement of harmel in Zoroastrian rituals. For the history of rue as a spice in Rome (but
not 50 used in Greece), see A, Andrews (1948}
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§128 Among the Zoroastrians in Iran Ruta graveolens is reportedly tasted on
all religious occasions (see Sheriyar 1914: 311-312), This constant presence of
Ruta graveolens is best explained by the precedent of sauma. This is confirmed
by the representation of sauma by Ruta graveolens in three concrete situations:
(a) as the chief plant used in the preparation of offerings {zaofiras) to Water and
to Fire; (b) as the plant to be consumed in the dron rite; and (c) as the plant
corresponding to Avestan ddraofa, a designation for sauma, at Gahambar
festivals.

(b) The use of Ruta graveolens in zaofiras represents sauma
§129 In Avestan, zaofira means ‘that which is poured’, hence, ‘liquid offering’.
The term usually seems to refer to the extracted sauma, drunk by a priest in the
worship of a divinity. In two cases, however, zaofiras are prepared which are
not drunk: when offered to Fire and Water they are poured into the material
manifestations of these elements.

§130 The zaofra to the Waters, called ab-zohr in Middle Persian, survives in
two forms. When the ab-zohr is offered after a Yasna it consists of the mixture
of the extract of pomegranate and Ephedra, together with milk, which the
zaotar prepares during the Yasna (see §104). This shows that the db-zohr origi-
nally contained sauma. At other times, when the pomegranate-Ephedra-milk
mixture made during a Yasna is not freshly available, Zoroastrian priests in
Iran make the db-zohr offering with a mixture consisting of grains, fruits,
garlic, milk and Ruta graveolens;!™ this mixture then seems to serve in the place
of the pomegranate-Ephedra mixture in representing sauma.

§131 Analogous to the Waler offering is the Fire offering, the dta¥-zéhr. The
essential part of the atad-zohr is the fat of a sacrificial animal (Boyce 1966a),
although a paring of its horn or even some hair may also be used, together
with a plant constituent which, in parallel with all other zaofiras, should be
sauma. Two occasions when the atad-zohr was still made were observed in
1964 by Mary Boyce among Zoroastrian communities in Iran: one at the jasn-i
Mihrized (ancient Mihragan), when an animal was sacrificed and its fat offered
to the fire accompanied by the burning of Feganum harmala (see §115); the

1%, This information, like most of the details on Iranian ritual, comes from Mary Boyce,
who made a unique study of the practices in Zorpastrian villages in 1%64. The modern liba-
tion (Gwzidr), which she identifies with a form of the ancient db-z0hr, as prepared by a priest,
was from “five things, namely, milk, garlic, rue, rice, oleaster- [misprinted oleander-] fruits,
and bread” (1966a:112 n.1). The essential place of sauma as an ingredient in the offering to
Water is substantiated by Boyoe (ibid. 113), citing Nérangistan £140.16 to the effect that
parahom (meaning here the pomegranate-Ephedra-milk mixture, see above, §113 n6) and ab-
z0hr are identical. She further observes: “In the Pahlavi texts the db-zdhr {5 sometimes
referred to as the pouring of hdm into the waters. This is readily understandable, since haoma
regularly stands first among the ingredients of the libation and gives ils name to it as the
para.haoma, parahom® (1966a:117) This provides so much more reason to believe that the
modemn ab-zdhr/Gwzidr she describes containg a representation of sauma,
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other at Zaharom, the ceremony of the fourth day after death. Boyce (ibid. 107)
reports that the atas-zohr at faharom consists of some fat, a paring from the
horn of, and a scrap of wool from, the sheep sacrificed at the last Mihragan,
pounded up with the root of an aromatic plant (bud-i nakos), garlic, and Ruta
graveolens. The five ingredients of this atas-zohr parallel the composition
burned on the festival day of Isfandagan (§122), which also included a paring of
the horn of a sheep sacrificed at Mihragan and garlic, but contained raisins and
Peganum harmala instead of Ruta graveolens.20

{c) Use of Ruta graveolens in the dron ceremony represents sauma
§132 Apart from the classification of sadab (i.e. Ruta graveolens) as a herb (i.e.
as a tarrag: Bundahiin 117.28: B. T. Anklesaria 1956:149), the earliest Iranian
mention of sadab is in the Nérangistan, or ‘ritual code’.?1 This text consists of
brief passages in Avestan with interlinear Pahlavi translation interspersed with
Pahlavi commentaries. The longest of these commentaries gives views of
various Sasanian authorities (much in the style of the Mishnah) on the conduct
of the abbreviated form of the Yasna ritual known as the dron rite.22 In this
commentary (Nérangistan 28) dron refers to small cakes of ritual bread,
together with which alcoholic drinks or drugs may also have once been
consumed (though this is no longer the case),® and in this text sadabis specified
as the plant to be placed on the bread cake consumed as dron by priests. 2

20. According to the description provided by H. Anquetil du Perron (1771: 2, 577) from
the “wieux Ravaet” £252, a fifth ingredient of the mixture burned at Isfandagan was cotton
seed. Variations of the constivents (always five in number and always including isfand) are
given (from the Rivayal of Kamdin Shapur) in M. . Unvala (1922:0, 526-527; Dhabhar 1932:
341-342) and in 5. D. Bharucha (1906 [, xiv).

21. Stll earlier, in the latter part of the Syriac Book of Medicines of the sixth century C.E.
(ed. W. Budge 1913: 675), sdb occurs (without definition as either Ruba or harmel) in recipes
apparently copied from some non-Greek (Iranian?) sournce.

22. This commentary precedes the part of the Avestan text dealing with the failure to sing
the Gathas due to intoxication during ceremonies. In particular, the Avestan (Nérangistan 29-
30) discusses intoxication from consuming a draonah- “portion payed to priests” consisling of
wine or kumiss.

23. "When one desires to take a drug, when a drug is among the edibles assembled and
set out with the drin, he should taste the drug before (tasting the drén)” ka damig & 0 kaméd
xwardan ud ka dirdg az in § pad xwariin mehminih pad dron friz niliin u-§ £85nig péd én az
darug kuniin (Nérangistan £46.5; equivalent to Pahlavi Rivayat 182.4). The Middle Persian
word dardg seems to have been of similar meaning to, and may be the etymological
antecedent of, English drug, French drogue, ete. (but for alternative views see E. Sluszkiewicz
1977). Because of the relative position of this passage within the text, Middle Persian dardg
cannot here refer to wine or an alcoholic drink. Wine and hur (or perhaps the mysterious
beer “walag” [see Henning 1953]; Nérangistin has wik' Jare subjects of a separate discussion
in Mérangistan f40.16 (corresponding to Fahlavi Rivayat 173.7).

24. Nerangistan £ 40.11; Pahlavi Rivayat 173.4. The whole of the commentary of which
this is a part comprises a distinct Pahlavi treatise having the title Griftan i Dron, “The Conduct
of the Dron Ceremony.” 1 shall present elsewhere a collocation of the two versions of this text



B8 Haoma and Harmaline, Part |

§133 The Avestan liturgy of the Yasna ceremony is a compilation of texts of
differing origins. It does not seem to have been recognized previously that, by
reason of its relationship to the liturgy, the consumption of the drdn bread
must represent the act of consuming sauma as practiced before the insertion of
the three chapters which comprise the Hom Yasht ( Yasna 9-11.15) into the text
of the Yasna liturgy. The Hom Yasht differs in content and form of expression
from most of the text now surrounding it in the Yasna (see Schlerath 1968: xi)
and must itself have originated as the liturgy of a separate and independent
sauma ceremony (Boyce 1975b:266). The proposition that the consumption of
the dron bread represents consumption of sauma follows from these four con-
siderations: (1) The parallel consumption of soma in the Indic Yajita shows that
the Yasna originally included the act of drinking sauma. (2) If the three
chapters which comprise the Hom Yasht were deleted from the present Yasna
liturgy, the dron bread would be consumed at precisely that point in the recital
of the liturgy where the drinking of haoma now occurs. (3) For the Hom Yasht
to have been inserted in its present position in the Yasna, sauma must have
been drunk at that very point of insertion. {4) The only substance whose
consumption is presupposed by the Yasna rite is sauma; there is no other
Avestan substance to which the dron bread can be likened. Thus the consump-
tion of the dron bread in Yasna 8 is historically equivalent to the consumption
of the haoma in Yasna 11 as a representation of drinking sauma, and the
specification of sadab as the unique plant eaten with the dron bread assigns it to
the place of sauma.

{(d} The Upse of Ruta graveolens to represent Avestan didraocfa
§134 The use of Ruta graveolens in place of sauma is again manifest in the
legend of the origin of the obligatory holy days of the Zoroastrians, the
Gahambars. These are six feast days, distributed over the seasons, on which is
performed an extended form of the Yasna, the Visperad (‘all the judges’, see
§130), the nature of which makes it especially likely that these festivals were
characterized by the use of sauma. The Gahadmbars are guite ancient. They
were reportedly celebrated before the time of Zoroaster, who appears from one
account (see Zitsparam 21) to have had his initial vision in connection with one

and also an examination of the Chee § Drdn which accompanies it in the Fahlavi Riviayal (pp.
166-169) It accords with the hypothesis that pomegranate and rue both represent sauma, that
on the one hand the Nérangistan specifies sadab as placed upon the dron bread, and that, on
the other hand, it is pomegranate which is placed upon the drin bread in actual practice.
Although Ruta graveolens resembles harmel more distinctly than does pomegranate, inges-
Hon of an extract of Ruta graveolens causes gastroenteritis. Hence for the Yasna, where the
drinking of an entire cup of hapma extract is required, pomegranate has been particularly
preferred. The same consideration may have lead to abandoning the consumption of Ruta
graveolens in the drin rite, although in general the representation of sauma by pomegranate
is the more ancient practice, since pomegranale is a native plant.
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of them. The legendary origin of these six holy days is recounted in a letter
sent from the priests of central Iran to Zoroastrians in India in 1628 in response
to the discovery that Ruta graveolens was not being used in the rituals of the
Indian congregations. Some Rutla graveolens plants were apparently sent with
the letter, and the recipients were especially advised to use them at Gahambars
and in the ceremonies performed to assure the safe passage of the soul on the
third day after death.
§135 According to the legend related in that letter, the Gahambars originated
under King Jamshid (the Avestan Yima), who during his reign of universal
weal and prosperity was visited by a demon of greed disguised as a needy
stranger. As hospitality required, the visitor was offered his fill of whatever
the king could provide, whereupon he proceeded to devour the vast herds and
everything edible that this richest of all monarchs possessed. King Jamshid
prayed earnestly for help from Ohrmazd, who in response sent Bahman
{Avestan Vohu Manah "Good Thinking') to King Jamshid with the following
message:2
“Co and capture a yellow bovine and in the name of Ohrmazd kill it and
commmand that it be cooked in old vinegar, and put garlic and sudab into the caldron
and place it before the demon so that he eats it.”

This was done, and when the demon ate the first mouthful, he withdrew and
became non-existent.

Then, from that day on, they instituted the Gahdmbdr, and whenever famine and
want arise a bovine should be slain and garlic and suddb should be cooked and eaten
s0 that famine and want disappear. For Gihambar it is absolutely necessary that
sudab compounded with garlic be burmed in the Gahambar fire and (also necessary)
that it be tasted.

§136 This legend must have had its origin in an interpretation of the section
of the Gathas which includes the passage referring to the burning of sauma by
its distinctive epithet difraosa (see §98). The Pahlavi translation of the relevant
Gathic verses, which occur in the thirty-second chapter of the Yasna liturgy,
states that a demon, who overhears Yima/Jamshid announce his intention to
provide the people with meat, greedily sets about to slaughter the cattle
himself. The Pahlavi recommends burning diros (i.e. diraoia) for assistance in

25, Translation based on the text in M. R. Unvala (1922: 11, 162-163, with parts also in I,
159.11 and 428.9) and (from another MS. of the same rivayat) in . . Modi (1921). The same
tale also occurs as the latter part of Chapter 94 of the metrical version of the 5ad Dar, a Latin
translation of which is given by Thomas Hyde (170{0: 485-486) and a paraphrase from this by
A, Christensen (1934: 645). The metrical Sad Dar was composed in Kerman in 1485 CE., 132
years earlier than the letter quoted abowve, but its account differs only in the detail that a red,
rather than a yellow, bovine was to be killed. For the later use of sadab at the Gahambars of
Zoroastrians in India, sce [, K. Katrak (1941: 215-216).
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counteracting this demon.2® Equating, as we must, the burning of dirao3a (i.e.
of sauma) with the burning of Ruta graveolens, we see that the latter is a
substitute for sauma,

§137 The form in which Ruta graveolens is now present at Gahambars and at
other religious occasions is in a mixture known as sir-u-sedow ‘garlic and rue.”
The following is a first-hand description by Mary Boyce (letter of February 19,
1970; cf. Boyce 1977:42) of its preparation among the Yazdi Zoroastrians:

The seddw (rued is used either fresh or dried. Tt s crushed in a mortar with the sir
{garlic), and there is added chopped coriander leaves and turmeric, cumin seed,
pepper, and salt. Fat (which must be the rendered fat of a sacrificial animal) is melted
or oil (necessarily sesame seed oil) is heated in an iron pan. When this is very hot, the
mixture is poured in from the mortar; and when it is heated right through, vinegar is
added and then pure water. QOccasionally a beaten egg is also added at this point,
The hot mixture is then poured into a ritually pure utensil, usually a silver-plated
bowl, containing chopped dried mint. A few bits of bread are added, and the bowl is
carried at once to where the priest is officiating,

In sir-u-seddw the yellow bovine of the legend is represented only by fat from
a sacrificial animal, and to the rue and garlic?” are added spices (perhaps to
rationalize the concoction as merely culinary),2® but this mixture clearly has a
common origin with that called for in the Gahambar legend.

§138 The yellow Gahambar cow and the fat representing it in sir-u-sedow
have a correspondent in Zoroastrian eschatology that further establishes sauma
as the plant to be consumed with them. At the end of the world a final Yasna
will be performed in which the bull Hadayus will be slaughtered and its fat
mixed with the “white haoma” to provide the draught of immortality for the

26. Translations of the relevant parts of Pahlavi Yasna 32 may be found in M. Molé (1963:
230, and E. W. West (1904: 189). Both of these scholars (as also H. Humbach [1974]) observed
that the legend guoled above must have originated as an interprotation of Pahlavi Yasna 32 8-
14.

27. Carlic is an ingredient of the Peganum harmala mixture prepared on [sfandagan
{65119 and 133}, with which the sir-u-seddw mixture probably shares a common origin. Garlic
may owe its presence here to its having been esteemed in its own right as an apotropaic in
ancient Iran, There appears to have once been a Sir-stir ‘Garlic-feast” on the fourteenth day of
the tenth month, with the object of gaining protection against demons (al-Bimini, Chronology.
tr. Sachau 1879: 212). The third Old Persian month, #3iypfi-, may have been named for garlic
(Eiflers 1953: 43n., but doubted by Boyce 1982: 25). In the Indian tradition, by contrast, garlic
was regarded as impure (see Bedi 1960).

28. A secular form of this preparation seems to have survived elsewhere in Iran as ab-
kama, an infusion of spices eaten with meat. Historically, &b-kima could be prepared with
gither Rufa graveolens (Dehkhuda 1947-1973: s} or Peganum harmala (Minorsky 1953: 255),
showing once again the equivalence of the two plants in Iran. Since Peganum harmala,
which has no role as a spice in Iran, was probably the older ingredient, its presence in ab-
kama suggoests that the origin of this bitter sauce may have been in the ritual connection of
sauma with the sacrifice of meat animals for food {see 51530
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resurrected dead.” Although the “white haoma” differs from ordinary haoma,
just as the Hadayus bull differs from ordinary cattle, this mythological Yasna
seems to be a paradigm for (or reflection of) the Yasna ceremony as it was
ordinarily performed. Throughout the Avesta, gav- ‘flesh/bovine’ is men-
tioned as a constituent of haoma preparations. The individual deities of the
Yashts are regularly worshiped with haomayd gava (or "haoma yo gava [cf.
Hoffmann 1957]) ‘flesh /bovine with haoma’, and the zaofiras which the Avesta
proclaims to contain haoma and hadanaépdia are also said to contain gav- In
ritual usage gav-is often represented by milk (which is mixed with soma in
India), and it was milk which was mixed with hém lo engender Zoroaster
(§95),* but in some other rituals gav- may be represented not by milk, but by
urine,! or horn, or in the account of Gahambar beginnings above, by meat,
whereas in the drink consumed at the final Yasna, it is in the form of the fat of
the bull Hadayus.?? The only modern ritual preparation involving the fat of
sacrificial animals with which this “white haoma"™ mixture could be said to
correspond is sir-u-sedow, in which Ruta graveolens has unmistakably the role
of sauma.

§139 That the use of Ruta graveolens in Zoroastrian ritual must be in place of
Peganum harmala was first recognized by W. B. Henning, who thought the
replacement resulted from a superstitious regard for Peganum harmala as a
plant (only) of sorcerers: “In late times sudab was admitted to Zoroastrian
ceremonies, probably as a substitute for isfand, in a concession to popular
superstition” (1965: 39 n.2). The need to mollify Muslim suspicions of sorcery

2%, Bundahiin 226.3: yazikn pad rist-wirdyisn Sosyans kird abdg ayaran kuned od gaw §
Haédyu} pad dn yaziin kulénd, az pih I 4n gdw ud him § spéd ands wirdyénd ud & harwisp
mardom dahénd ud harwisp mardom ath)os bawend “Soshyans with helpers will perform the
Yasna at the Resurrection of the Dead and they will kill the Hafayus bull at that Yasna, and
from the fat of that bull and white haoma they will prepare immortality and will give it to all
men and all men will become deathless' (similarly Dadistan-i Dénig 48.16 and Zatsparam
3.15M

30. Milk is present in the putative sauma mixtures mentioned in 590 n.25 and 5130 n.16.
Harmel extract is drunk with milk according to the passage quoted in §%5 and at the
observance of [sfandagin in Kerman (see §122).

31. For the combination of hdm (Ephedra) with bovine urine in a form of nérang, sce §79
n.17.

32, Because of the variation in the form in which gav-is ritually present, it seems unlikely
that the bovine constituent served a pharmacological function. *Bovine™ may have been con-
sumed with sauma to facilitate for the drinker contact with the soul of the slaughtered beast
and a means thereby of negotiating immunity from the ordinary consequences of killing
sentient beings. The need to forestal retaliation by the slain animal’s spirit in this way could
hawve been a factor in the persistence of the centrality of sauma in priestly traditions (sce
Chapter 6. In the liturgy, at the conclusion of the Hom Yasht (Yasna 11.1 and 7) recited just
before the zaotar drinks haoma, gav-is a metaphor for the flesh of the zaotar (see §150 n3).
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may indeed have been a factor encouraging the replacement of isfand in ritual
by other plants.

(e) Rutfa graveolens and the history of soma in India

§140 The Sanskrit term somalata, used for Sarcostemma brevistigma and
Ephedra Gerardiana in different places in the Indian area, also reportedly iden-
tifies Ruta graveolens (Fleming 1812, Piddington 1836, Monier-Williams 1899),
as do also the synonyms saumyd, somavallari, and other relevant Sanskrit
terms (see Table 2). There does not seem to be any attestation of the use of
Ruta graveolens as soma in Indian rituals, which is not surprising since an
extract pressed out from Ruta graveolens is toxic. There is, moreover, no prop-
erty of Ruta graveolens which could readily explain these names. However,
since Ruta graveolens necessarily reached India via Iran, where il appears o
serve analogously to soma in certain rituals, it may be that the Sanskrit names
are modeled upon Iranian terminology of ritual substitutes for Peganum
harmala. Although Achaemenian, Parthian, Saka and Kushan incursions into
India may have exposed some Brahmans to [ranian rituals, there is nevertheless
little reason to think that late Iranian ritual use of Rula graveolens could have
prompted adoption of the plant under the name soma in Sanskrit.

§141 If the Sanskrit names for Ruta do not then reflect Iranian use of the plant,
the alternative is that the names were given to Kuta in the course of its propa-
gation in India. It has generally been supposed that the dispersion of Peganum
harmala across northern India resulted from Muslim transportation of the
seeds for medical or apotropaic uses. However, peoples entering India from
Iran probably used and esteemed harmel much more before the advent of
Islam, and the conditions for its distribution have remained the same from the
period antedating the immigration to India of the Indo-Aryans themselves.
Although harmel may be locally abundant in its characteristic ruderial envi-
ronment, it is not a common plant in India. It seems unlikely that Rufa
graveolens, on the other hand, reached India much earlier than the Hellenistic
period, since there is no evidence for its cultivation anywhere outside of Greece
before that time, and since Rufa is not a part of the traditional Indian Ayurvedic
herbal. As happened in Iran, when Kuta was introduced into India, it must
have acquired the names of the wild species it most resembles, that is, Feganum
harmala. If this is so, then harmel must have been recognized as sauma and
designated soma in some quarters of India long after Vedic times.

§142 The problem of the availability of sauma in Vedic India has frequently
been misunderstood. There is no reason to think that the absence of sauma has
ever impeded the performance of Vedic rituals. The fact that sauma intoxica-
tion has been absent from the Yajiia throughout historical times shows that
sauma is unnecessary for the viability of that rite as an institution. Apparently,
even before the completion of the EgVeda, a major use of the priests” knowl-
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edge of Vedic hymns and ritual was for magical purposes, for which the intoxi-
cating effects of sauma would not necessarily have been required. Historically,
sauma seems not to have been essential to the magic of Indian priests. Sauma
itself was doubtless potentially useful for such purposes, but the power
attributed to sauma would presumably have been regarded as inherent rather
than due to special priestly knowledge, and access to the plant by nonpriests,
and particularly by non-Aryans and the intended victims of Vedic magic,
would only have lessened the relative advantage of the Aryan priests in the
conduct of magic. Whether or not sauma grew in India or only at a great
distance from it, access to the plant by Indians would have been the same for
the priests and their enemies alike. The problem for the Vedic priests would
have been less how they were to obtain the plant themselves than how to
prevent others from doing so.

§143 Just as knowledge of Vedic hymns and ritual techniques was jealously
restricted by Indian priests, in the context of the Indian casle system it would
have been useful for them to have controlled access to sauma. Since the actual
growth and distribution of the plant could not be controlled, the only means of
curtailing access to it would have been to obscure its identity. This was accom-
plished by the combination of elaborate abscurantism in the composition of
hymns to the plant drug (an extension of a characteristic already found in
certain Indo-Tranian genres [see Boyce 1975b:9]), with a corresponding prolifer-
ation of irrelevant ritual details, The Brahmanas (¢ 600 B.C.E.) list a variety of
plants, few of them clearly identifiable and many patently fantastic, for use as
soma substitutes (e.g. Satapatha Brahmana 4.5.10; 5.3.3; 6.6.3; see R. E. G. Miiller
1954). These hypothetical substitutes do not seem to share features that could
be related to a common original plant and do not at all show similarities with
Ephedra/Sarcostemma. Because of the similar appearance of the soma of
present-day Indian rituals (i.e. Sarcostemma brevistigma) and the Ephedras
used in Iran, it can be supposed that there has in fact been a continuous tradi-
tion of the ritual plants used as soma and that the substitutes proposed in the
Brahmanas had no reality in actual practice.

§144 Although such tactics would have succeeded in obscuring the identity of
the plant among the laity, outside of Aryan society knowledge of the identity
of the intoxicant plant as a sacred object would persist among the servants of
the priesthood and be adopted by them. This would have been regarded as a
defilement of the plant which could not be prevented. The priests, who by this
time may anyway have had no need for the intoxicant plant, would have
tended to stop using it. At this point the sanctity of the plant would have
become manifest as a taboo.

§145 Now may be appreciated the significance of the otherwise unexplained
reports by E. Balfour that Peganum harmala was “the plant sacred to the Pariah
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caste” (1885: II, 18), and “the [Peganum harmala] plant is . . . not to be touched
by Sikhs or Hindus" (ibid. III, 172).

§146 This explains why Peganum harmala disappeared from all Hindu rituals
and folk traditions and is no longer associated with its ritual substitutes. Thus,
the Indian situation, so closely linked to its unique social history, is markedly
different from the Iranian, where the ancient ethnobotanic tradition is
unbroken. It is this Iranian ethnobotanical tradition that yields the ultimate
identity of the plant which stands behind Iranian haoma and Indian soma,
Peganum harmala L.



6

THE HISTORICAL PERSISTENCE OF
THE SAUMA RITES

§147 To this point we have been exclusively concerned with examining
evidence for the botanical/pharmacological identity of sauma. Before
summarizing the arguments identifying sauma with harmel, some of the
historical aspects of this identification need to be considered. The purpose of
this chapter is to clarify how harmel was used in order to account for how the
ceremonies symbolically representing harmel consumption continued to be at
the core of the Zoroastrian tradition after the actual consumption of the plant in
those ceremonies had ceased and had even been forgotten.

§148 It will be recalled that in the Ardad Wirdz Namag quoted in §24, Wiraz
was sent forth to the spirit world to resolve the question of whether souls were
helped in avoiding hell by the ceremonies (which were historically based
directly or indirectly on drinking sauma) practiced by Zoroastrian priests (or
more precisely, in view of the probable pre-5asanian origin of the Arda Wiriz
Namag, by the Parthian Magi). The administration of the drug to Wiraz could
not have been merely intended to convince Wiraz, who anyway had no doubts
about the truth of Magian teachings, but was meant to persuade those
summoned to observe him. Since it was the people’s doubt about priestly
claims that led to the project of sending Wirdz, the Magi could not have
supposed that the people would accept the report of Wiraz, who was
experienced in the intoxicant use of sauma and hence surely a priest himself,
without being shown some evidence of his reliability. The drug which was
meant to bring Wiraz visions was at the same time the means of exposing him
to an ordeal (as shown by Gobrecht 1969) that would publicly attest his
personal trustworthiness. He passed this test by remaining tranquil.

§149 A contemporary (mid-second century B.C.E.} account of the use of drug
plants by the Parthian Magi survives from the Chirocmeta by Bolus of Mendes
{in Egypt), a book quoted in Pliny's Naturalis historia 24, 160-67 (lranslated by
W.H.5. Jones 1956: 7, 113-17) where it is wrongly attributed to Democritus (see
Bidez and Cumont 1938: 1, 117-19, and above, §20 n24), 5Since sauma is the only

95
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plant known from Iranian religious sources with attributes similar to the
magical plants described by Bolus under various Greek names, it is probable
that some, or perhaps all of those plants refer to sauma (which as we have seen
was already also diversely named in Iranian texts, e.g. by Avestan ddraosa-,
hadanaépita-, barasman-, haoma-). Bolus' account attests that the potential of
plants as ordeal drugs was exploited by the Parthian Magi. The capacity of
sauma to produce visions of a credible spirit world would certainly have
qualified it for the uses that Bolus reporis the Magi made of the following
plants:!

Thalassaegle: "To drink thalassaegle ['sea radiance’| causes men to rave, while weird
visions beset their minds.”

Achaemenis: [A name which has obvious reference to the Persian world.]: “"Criminals, if
they drink it in wine, confess all their misdeeds because they suffer diverse phantoms of
spirits that haunt them. Mares have an intense aversion to it , . . for which reason it is
known as hippophobas™ (see above, 855, n.14)

Nyetegreton: |"That which keeps one up all night'.]: "The Magl and the kings of Parthia
use the plant to make their vows,"

Ophiusa: “To take ophiusa [*that which is characterized by snakes’] in drink causes such
terrible visions of threatening serpents that fear of themn causes suicide; wherefore those
guilty of sacrilege are forced to drink it." (CE the prominent role of snakes in yagé
visions, 532, n.20.)

85150 This ordeal aspect of the use of sauma also appears in the liturgy on both
occasions where sauma consumption is represented in the Yasna, that is,
accompanying both the consumption of the dron bread after Yasna 8.4 and the
drinking of haoma extract during Yasna 11.10. In the first case, when the zaotar
is about to partake of the surrogate sauma represented by the dron bread (see
§133), he invokes the drug to expose him in the following words (Yasna 8.3) if
he is falsely representing himself:

B.3 amaZa spanfa daéne mazdayasné 0 Amata Spantas, Vision of Mazdaworship,
varphavaica vanguhiica Cood Males, Good Females,

Fapfrdsca vy adiva Zaolras! Whoever among these
mazdayasnadiva Mazda-worshippers here, calling himself a
mazdayasnd aojand afahe réfma Mazda-worshipper, an adherent of the Truth,
jiStayamni yathva gatld akahe ruins the world with witcheraft,
marayante avi it dim disvala Y wou waters, plants and zaofras,

yi apasca wrvardsca zaodrisca make him known!

B.4 yasca aftagiam mazdayasnangm Whoever of these Mazda-worshippers,
paranayungm aiwizdzuyangm of full age, invoking diligently,

imd vacd ndff visalle framriite is not ready Lo recite these words

aétam a yatumanahe jasaiti will get the punishment for sorcery.

1. Although in other contexts Fliny uses Magi for charlatans active in the Roman
world of the second century C.E.. in the Chirocmeta the term has the older meaning *lranian

pricsts’,
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[At this point the raotar consumes the dron and then recites Yasna B.5-8, which
propound curses upon deccivers and which are identical to the words that are recited
following the drinking of haoma (i.e. Yasna 11.11-15)].

Whereas originally in the Yasna these “plants, waters, and zaofras" must have
referred to the sauma drink, in the shorter dron ceremony they must refer to
the dron bread and whatever is consumed with it. The announced function of
the plants, waters and zaoflras to expose duplicitous participants indicates that
the ceremony must have once been an ordeal for the priests who performed it.2
The function of testing the drinker is again asserted in Yasna 11, (the last of the
three chapters of the Hom Yasht) which the zaofar recites just before he
consumes the haoma extract. Yasna 11 consists of an elaborate warning that
woeful consequences will befall anyone who attempts to resist the effects of the
drug, and that the zaotar, following Zarathushtra, surrenders his body to
haoma and thus shows himself to be a follower of Truth.? In the more elaborate
Yasna performed at Gahambars and at the initiation of priests, the Visperad
(*all the judges’), the zaotar, before drinking the haoma, interrupts his recital of
the Hom Yasht to make a roll-call of six additional priests who, as well as the
usual raspi, were apparently at one time regularly assembled on such occasions
to witness (and judge) his response to the drug. What most decisively shows
that administering sauma functioned as an ordeal is the construction of the
Yasna itself: at near the beginning of the ceremony the zaotar is handed a cup
containing as haoma an extract whose composition is unknown to him, since it

2. The ordeal character of the text of Yasna B has been demonstrated by Darmesteter
(1892-1983: I, 75), |. C. Tavadia (1948) and M. F. Kanga (1950}

3. Yasna 11 requires that, just as a sacrificial animal submits to the zaotar priest {Yasna
11.1), the zaotar priest must in turn surrender himself to haoma, who is "the swiftly-sacrificing
zaptar of Ahura Mazdah™ (Yasht 10.89 [Boyce 1970:69]). Because the Pahlavi translators of the
Avesta were unaware that haoma had originally been an intoxicating drug, they could not
have understood the thematic coherence of Yasna 11 nor {ts relevance to the act of drinking
hacma. In consequence, the command at Yasna 11.7-8 for the drinker to cut free his organs of
sight and speech and allow them to be acted upon by the drug has been misinterpreted,
apparently since Sasanian times, as an injunction to mutilate the heads of sacrificially slain
animals to propitiate the abstract deity Haoma. This interpretation has prevailed despite the
fact that there is no animal sacrificed in connection with the Yasna ceremony today nor any
other passage in the Yasgna liturgy to suggest that an animal ever was sacrificed or
dismembered during that ceremony.. 1 shall discuss elsewhere the unitary structure of Yasna
11 and its constant relevance to the ritual actions actually accompanying its recital.

The traditional interpretation of Yasna 11 exhibits a wholly symbolic conception of
haoma, as a result of which the substitute plants were seen as equivalent representations of a
spiritual entity and not as standing for a particular species. This explains why no priority
seems to be accorded to harmel among ritual plants and why the question of botanically
distinguishing the primary species from ils substitutes did not arise among the Zoroastrian
priests. In Iran the botanical identity of sauma became obscure because the issue was not
meaningful, and not as the result of any compact among priests to conceal it or willfully to
compromise the authenticity of rituals.
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is prepared in his absence before the Yasna starts [see §104], but which is
supposed to be a powerful drug, and he must drink it under scrutiny of other
priests and all the spirits summons as witnesses.

151 The use of sauma ceremonies as tests must have been effective in
maintaining fidelity among Iranian priests, all of whom must periodically
assume the role of zaotar, while at other times they must prepare the extract to
be consumed by their fellows. The willing participation of persons in the role
of zaotar in the Yasna would have insured that they were accepted as qualified
by the other priests. By being willing to take the role of zaotar, one would
demonstrate his preparedness to expose his soul to judgment by the spirits and
show his confidence that other priests would recognize his spiritual
acceptability. If one had already gained acceptance in this manner, it would
have been largely unnecessary for the extract administered to him in the Yasna
to have as much pharmacological potency as that administered to someone
whose suitability was in doubt. The Arda Wirdz Namag shows that the drug
was not taken casually to induce visions, but was reserved for eccasions when
there was genuine need to obtain information about the spiritual world.* In the
usual conduct of ceremonies there may have been little or no need to induce
visions. Thus, virtually from the inception of the ceremony as an institution,
the extract administered in it would frequently not have been sauma at its full
potency and need not have been sauma at all.

§152 The story of Wiraz suggests that although the vision-inducing drug was
available, it was only rarely used, chiefly because people did not desire it.
Even Wiraz, who apparently had no reason to be apprehensive about its effects,

4. Among the situations where sauma seems most likely to have been used was at the
inauguration of pre-lslamic Iranian rulers. This is indicated by King Wishtasp's consumption
of *hdm and mang™ at his “initiation” (as Molé [1963: 383-84] has justifiably interpreted the
passage quoted in §28), which is still commemorated by Zoroasirians at the Mew Year, The
Mew Year was the occasion when the inauguration of Iranian rulers traditionally occurred
and when the use of sauma for divination (in this case of the qualifications for authority) may
be expected to have been most exploited. A reflection of the initiation of kings with sauma
miay be preserved in Plutarch’s Life of Arfaxerxes [IL1-3 (as translated by B. Perrin 1914-1926:
Bk. X1, 130-31

“A little while after the death of Darius [lI], the new king made an expedition to
Pasargadae that he might receive the royal initiation at the hands of the Persian priests. Here
there is a sanctuary of a watlike goddess whom one might conjecture to be Athena. Into this
sanctuary the candidate for initiation must pass, and after laying aside his own proper robe
must put on that which Cyrus the Elder used to wear before he became king; then he he must
cat a cake of figs, chew some burpentine-wood, and drink a cup of sour milk. Whatever else
is done besides this is unknown to outsiders.”

Zoroaster also put on a garment when he came up from the ham liquid (Zatsparam 21.4
and Dénkird VII 3.53, 4.57 [Madan 1911: 625.1, 636.1; Myberg 1964: 56.17, 57.16]) as, it seems,
did his father Porushasp when he approached tt'u: him (Dénkird V11 2.32 [Mndnn 1911: 606.14;
Myberg 1964: 41.7]) and as also did Ards Wiraz (see §24). This suggests that a change of
clothes may have been a regular feature of sauma rites and therefore gives further reason to
believe that the above account reflects sauma-drinking in the initiation of Iranian rulers.
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did not want the drug. If the practitioners of the ceremony determined through
visions that it was not necessary in each case actually to travel to the other
world but that they could accomplish their purposes through ritual procedures
alone, then the extract would not have to contain the vision-inducing
ingredient. The ceremony without sauma would demonstrate equally well the
acceptability of the zaotar to the spirits and exclude unqualified persons from
attempting to act as priests.

§153 The value of the ceremony as a test by which to exclude imposters would
have been important in connection with the payment of priests and may
explain why sauma ceremonies came to be associated with animal sacrifices.
The exclusive ability of Indo-Iranian priests legally to oversee the sacrifice of
animals was doubtless at one time basic to their livelihood. In the early
situation the payment of priests must have been in kind and must have
consisted of a portion of the animal sacrificed. Long after the establishment of a
priestly hierarchy, priests apparently continued to be itinerant and in each new
situation would have required a means quickly to demonstrate their authority
to superintend sacrifices. Sauma may have once been necessary to the priests’
authority to conduct sacrifices because by means of it they could reliably
convey the animal's spirit to the other world. But regardless of whether this
was the original relationship of sauma to animal sacrifices, the value of sauma
as a means of protecting the prerogative of priests to receive a share of every
feast must have been the major factor linking sauma drinking and animal
sacrifice. Their conjunction must have developed also out of the necessity of
sacrifices to pay priests for conducting sauma ceremonies for other purposes,
such as to benefit souls after death. The minimum price claimed by priests for
such services can be supposed to have been a good meal, and, as late as Avestan
times, a good meal could only have been a meal of meat, which was
synonymous with food (Avestan pitu-; Boyce 1975b).

§154 Under such conditions the employment of priests for any purpose would
necessarily include sacrificing an animal. Since priests were thought to be able
to bring benefits to human souls through sauma ceremonies, one might as well
have commissioned the priests to conduct a sauma ceremony on behalf of his
soul even if the primary objective of employing priests was to have an animal
killed and eaten in a feast, since the charges would be no more. Consequently,
although it is certain that it was sometimes essential to have animals killed for
food, and this must have involved hiring priests to do it, there is no direct
attestation of the employment of priests solely for this purpose. Rather, when-
ever a feast was called for or it was desirable to obtain meat for any reason,
priests would be employed to perform sauma ceremonies for the benefit of
whatever human souls the donors of the animals would designate.

§155 The sauma ceremonies have continued throughout their history to be the
chief activity by which priests obtain their livelihood and maintain their



100 Haoma and Harmaline, Part 1

exclusive claim to their livelihood, and not as a means of obtaining visions.
Thus, for the ceremonies to have so effectively served these secondary
functions, it was necessary that the extract routinely administered in them, year
by vear, be without the uncertainties inherent in potentially hallucinogenic
plant materials. Since the ranks of the priesthood in both Iran and India came
to be decided by social processes (chiefly kinship) rather than by the tests for
which harmel could be used, once this change had occurred it would be
essential that priests carefully avoid putting their colleagues to the test; to hand
a colleague an extract that so much as tasted of harmel and could imply doubts
concerning his fitness would have risked insulting him. Courtesy has thus
disallowed even a vestigial presence af harmel in the extract drunk in rituals.
Safe, nonintoxicating alternatives to sauma/harmel have therefore been
essential for the survival of the sauma ceremonies. Thus the ceremonies,
originally structured for controlling the intoxication of sauma, developed into
independent rituals excluding intoxication—so that no amount of the original
plant is consumed in their modern enactments.s

3. For Iran, the evidence we have seen from the Ardd Wirdz Nimag and Bolus'
Chiroemeta indicates that intoxication by the drug still had an important role within the
religious establishment at least into Parthian times. Apart from its importance as a means to
Truth, however, informal use of harmel for intoxication for other religious PUTpOSES AMONE
Iranian priests may well have simusltaneously continued cutside of the ceremonies,

Among the Indo-Aryans, after they settled in India, the reliance upon livestock for food
greatly declined, and with the diminished importance of animal sacrifice so did the value of
the ceremonies as a means of demonstrating the qualification of priests. By the time of the
EgWeda the ceremonies had ceased bo have any place for sauma,. Mevertheless, there is reason
to suppose that completely apart from the soma ceremonies a role for sauma intoxication
would have survived in India also. The effectiveness of harmel as a drug is particularly
susceplible to modification by admixture with other plants, and these seem always to have
had a place in sauma preparations. The opportunities for controlling the effects of sauma
through additives must have caused the Indo-Aryans to examine thoroughly the respurces of
the flora they encountered in India. If the pre-Aryan Indian cultures were familiar with
psychoactive plants, the Arvans would surely have investigated those plants. In any event,
for centuries after the Aryans entered India, the value of soma intoxication asserted in the
Vedic hymns and rituals kept alive belief in the value of psychotropic plants as adjuncts to
religious experience and sustained interest in local ethnopsychophatmacological resourees. T
is therefore relevant to note that (as was pointed out t0 me by Leonard Enos) several
indigenous Indian Desmodivm (Leguminosae) species are rich in N M-dimethyltryptamine,
the same substance found in plants added to Banisteriopsis extracts in South America (Banerje
and Ghosal 196%; Ghosal et al. 1972; Ghoesal 1972). This substance is pharmacologically inert
orally unless it is combined with harmala alkaloids {(which modify its metabolism through the
inhibition of MAQ or other enzymes). It appears the only way Desmodium species could
have been effectively consumed as psychoactive drugs in India would have been by ingesting
them with extracts of Peganum harmala, the one local source of these alkaloids. It may, then,
be significant that one Indian Desmodium species, Desmodinm gangeticum DC. (=Hedysarum
gangeticum L.} is reportedly designated by Sanskrit names associating it with soma
ceremonies, namely (according to Kirtikar and Basu 1933) saumya- (also given as a name for
Ficus glomerata, Abrus precatorius (=rosary peal, Glycine debilis (=soybean) and Ruta
gmw:u]'r_'ns [zee §140]) and (according to Moniee-Williams 1899) amédmat- "rich in soma juice’.



SUMMARY OF ARGUMENTS SHOWING
IDENTITY OF SAUMA AND HARMEL

§156 Mo detail concerning either sauma or Peganum harmala appears to
disagree with their equation. If one would still claim that the botanical identity
of sauma is unproven, he would need to supply a different explanation both for
how harmel came to have every one of the nonintoxicating uses known for
sauma (e.g. as apolropaic, incense, aphrodisiac, etc.), and for how it came in
some cases to occupy the place of sauma in Zoroastrian rituals, and, on the
other hand, account for what became of sauma in popular religion and priestly
ceremonies after the time of the Avesta. However, even if one could explain
away each of the correspondences we have examined, to claim that harmel was
not sauma would in fact require assuming that there were simultaneously two
sacred apotropaic intoxicant plants, both used both as incense and drunk in
nearly identical ceremonies in ancient Iran. Vestiges of the distinction of
harmel as a sacred plant exist among all Iranian peoples. That distinction can
only have come about in response to some unique property of this plant and
only if that property was exploited and valued. But Peganum harmalais a
commonplace weed without significant economic value, as compared with
other Iranian plants, and in general unremarkable, except in the one respect
that it alone among lranian plants contains the visionary drugs harmaline and
harmine. This property is not exploited today, but because it is the sole
significant distinctive feature of harmel, the only way the plant could have
acquired sanctity among all Iranian peoples was for these drugs to have been
used and for their effects to have been widely experienced and esteemed. It is
clear that the effects of this drug in ancient Iran could only have been
interpreted in religious terms, and since it must have been used, it is therefore
to be expected that some trace of that use should exist in the data of ancient
Iranian religion. In other words, if the use of a sacred intoxicant, that is, of
sauma, had not already been deduced from the Indo-Iranian texts and rituals
themselves, it would be necessary to propose it on the basis of the properties
and cultural history of harmel in Iran. However, the correspondences we have
seen between the two independent sets of evidence for harmel on the one hand
and sauma on the other, point to a single intoxicant plant, and in addition,
verify the historical reality of the use of its drugs as a major feature of ancient
Iranian culture.
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§157 Major arguments for the identity of sauma and harmel

1. GEOGRAPHICAL CORRESPONDENCE
Sauama muost have been widely available 1o many Inde-Iranian groups over large pans of the Iranian arca, snd was nod
a localized or rare species. Mo known psycholropie plant is o abundant and congpicusus 28 a source of psychosciive
drugs ower the Iranian area as is harmel, and harmel has been long known in Iran o hove psychoactive properties,

2, PHARMACOLOGICAL CORRESPONDENCE
The pharmscological suitability of the dougs of hasmel for use a3 sauma 18 objectively demonsirated by the paralle]
rides played m ancient Iran by sauma and inocentaim South American cultures by Baninteriopsis extracls conlaining the
same drogs, In both cases (1) the plant exiract is the basis of mixtures with other psychoactive plants; (2) the
intoxicant use of the plant is chiefly in ceremondes supervised by ramed specialists; (33 tbe effects of 1the drags are
valsed for visually revealing a simullansous, miangible spirit world mterpreted as bedng a higher reality; and (3} the
experience of these visions is ceniral o belicfs and relipious institutions,

3. EVIDENCE FROM IRANIAN FOLK RELIGION
The chief evidence for hapma comes from the record of ancient Iranian folk religion which is preserved in the Avesia,
The survival of this ancient iext among the Iranian Zoroasirisns (chielly as eral livsramure) manifests & conservatism
which may be expected alsa in Iranian felklore and ethnoboteny,

Yauma in arcient fran [ Harme! i Ilafer fran
N
The name “haowia™ was apparently resricied o riual Modermn ranian names for harmel show than
eoniealE, and was nol the commen name of sauma. i was mamed “sacred’ i oancient [ran, Cmly
While ivogicant use was limived o specialisee, the the ilentification as sauma provides a plassibla
property of chiel popular interest was the sacred explinaiicn of the Iranian names for harmel,

power sauma’s pavchoscive use proved il 1o posseas,
Smumn was the sacred (.2, Avestan spantas) plant,

Ethrobotaric affributes:

In pre-lslamic Avestan and Pahlavi texts kaoma In post-Islamic Persian, Mandaic, and Turkish texts
harmel is invoked in verses which: i5 invoked in verses which:
(4D Anribuce e origin of the use of haora w s (A) Argibuie the origin of the wse of harmel o
founding figures of Zoroastrianiem, the faunding ligures af Shita Elam.
(B Asserl that (B} Assert that
s{famma brings healing, victeny, salvatzn & protection, =Harmel brings healing, victory, salvation & proteciion,
=f{zowia originates in mountains., =Harmel eriginates in mounisins,
=Hzoena pramotes childbarth [as aphrodizaaci?)]. =Harmel pramaves childbarth (as aphrodisiac).
slfaoma is chiel of drgs, eic. sHarmel is king of drags, etc.
Use ag apatropade fncense:
The chiel nonpraesily use far sauimas was ad Harmuel is the chiel apatregaic plant of Iran
spetropaie, & use which is inherently independent of sxclay and this tole is demonstrably pre-lslaniie,
fermal religion. Sauma was burmed as incense apoirops- Harmel is the mest wiglely used native
ically., Sauma was apparently the chicl meense plant of icenss plant in Iran and the only one containing

Avestan times (e.g. dirmoda, haSinadpdtd = aumal known psychoactive drugs,
4., EVIDENCE FROM ZOROASTRIAN RITUALS

The purpese of sauma intexication was fo gain knowledge from visions which could be obtaimed from the plant.
Belief in the validity of such visions {and skill in using the drug io obtain visions) disappeared from Iran, Visions are
na longer saught from the rituals representmg the wie of ssums and the original plant is therefore not consumed in
them. In various ritual contexts where the consumption of sauma is reprosented, the selection of e twree other plants
which nre used, iz, Epkedra, pomegranate and Rarg graveolens, is explained by the relationship of thesa plants o
harmel, The ancient addilion of Ephedra o sauma mixlures 15 explained by the pharmacology of harmel
Pemegranate 1% a native Iranian plant which has had demansizable use in Iranian ettmobotany & a replacement for
harmel. The presence of Rufa graveolens in Zoroastrian rituals is explicable enly as a harmel substinue. In Zoreasirian
riteals where spemin is berned instead of being consumed, the plant used has alwavs been harmel.
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Martin Schwartz



AVESTAN PASSAGES
RELEVANT TO HAOMA

ALLEGED GATHIC REFERENCES TO HAOMA (see §7, §72 and §98)

§158 The alleged opposition of Zoroaster to the use of the intoxicant haoma is
based chiefly on the interpretation of one passage, Yasna 48.10, concerning
which I showed the following in a recent detailed study (Schwartz 1985a):
Instead of madahya, genitive of mada- ‘intoxication’, one must read magahya
(cf. Pahlavi translation mayih). The form maga- means ‘gift of reciprocity’,
especially that given to poet-priests (cf. Old Indic magha-), but also *ditch, pit’
(=Younger Avestan maga-). The homophony is exploited by Zoroaster in a
complex pun. Itranslate kada ajgn / mutiram ahya magahya // va. .. karapano
urtdpayeinti // as *when will they ban(ish) the filth of that ditch/reciprocity-
gift whereby . . . the karapans commit plunder’ {aj-3n ‘ban, remove, set aside as
accursed or sacred’, cf. Arabic HEM; to Old Indic ﬁ’gas— ‘sin, vice'; Greek ydng
‘stain, pollution; holiness, sacred precinct; i.e. sacrafum’. Karapan- /karpan-/
*singer, poet’, cf. Old Indic krpanyi- ‘singer, poet’ from krpanyd-; also
kppdmana- with kavi-; and urdpaya- < “*rupaya-, cf. Middle Persian rubiy-
‘swipe, snatch’, réb ‘robbery, plunder’). The phrase mufram ahya magahyais
contrasted (with phraseological and phonic parallelism in the respective sur-
rounding verses) by miZdam . . . ahyd magahya (Yasna 53.7) 'the prize of that
gift’, referring to the reward for the commitment to Zoroaster, which entails
prosperity for the righteous, while the karapans and their supporters disappear
into the ground. Thus Yasna 48.10 contains no reference to intoxication, let
alone condemnation of haoma.

§159 I recognize another play on words in the other Gathic passage cited in
discussions of haoma, Yasna 32.14, which reads, ahya grhmo *a hoifoi / ni
kavayascit xratas (ni.)dadat // *varacdhica fraidiva / hyat visanta dragvantam
avd // hyalcd gaui jaidyai mraoi / y3 diraoSsm saccayaf avo //. The
occurrence of the same word, avd, twice in the same position at the end of
consecutive lines, is unusual, as is also the syntax of avo in ¢, where the dative
*avarjhé ‘for help' is expected. I assume two Avestan words avo, 1) = Vedic
dvas(-) ‘help, sustenance’ and 2) = Old Indic avds, dvas ‘downiward)’. The latter
avd may now also be recognized in Yasht 8.40, where the context demands
‘downward’, rather than a pleonastic hapax ‘water’; cf. also avd as preverb,

105



106 Haoma and Harmaline, Part IT

Yasht13.44. The implication of avo is that the kavis, by patronizing the wicked
karapan in connection with sacrificing the bovine (cf. Yasna 32.12) and burning
the haoma-plant {ddracisam), in the long run lead him downward, i.e. to hell. I
translate, ‘For the loot [grahmah-, cf. Old Indic gras *to devour’, Sogdian yramé
‘wealth’, etc.] of which (world) some kavis have constantly put their thoughts
and energies down into the trap, whereby they set about to help the wicked
one, whereby the bovine is ordered to be slain, (the wicked one) who burns the
duracia-plant, for help/hell’. The form avo *downward® concretizes the direc-
tionality suggested by ni. The phrase “in the snare’ is paralleled in the preced-
ing stanza by ‘in the House of Worst Mind' (aciffahyd damané manaphd) in
which the destroyers of the world have sought loot (grshmo *iSasaf). That both
phrases refer to hell is shown by Yasna 46.6a, drujd . . . daman haéfahya ‘the
bonds of Lie' alongside Yasna 46.11a drajo *domané ‘the House of Lie' (note
that daman- = Old Indic daman- ‘bond’, cf. Persian dam ‘trap’, etc., but
probably with play on *daman- ‘establishment, dwelling®, cf. Vedic ptisya
dhaman- ‘foundations of Truth'). My interpretation of 32.14 is supported by
the stanza immediately following it, “Because of these things, the kavihood and
karapanhood is going to perdition, along with those they ensnare (*dainii;
Insler 1975), who will not be brought to those who rule at will over life in the
House of Good Mind'.

§160 Thus Yasna 32.14 does not provide evidence for Zoroaster's rejection of
the commonplace sacrifice of cattle, nor does it prove that Zoroaster
condemned the burning of diracia (the haoma-plant), much less that he
repudiated the pressing and drinking of haoma. It does provide evidence for
the ritual burning of the plant, of greatest importance for Dr. Flattery's
identification of the plant as Peganum harmala.

§161 The use of word play, together with syntactic ambiguity, reflect a
general stylistic obscurantism characteristic of Indo-Iranian priestly poetry (for
which cf. Boyce 1975b:%; Conda, cited §244; on Zoroaster see Schwartz 1985a and
1986). An extension of play on sound is found in Yasna 11.9, where there occurs
a series of forms based on Gathic words which resemble, in some instances
only vaguely, the names of the numbers from one to ten. This bizarre
paronomastic use of the Gathas provides a “count-down™ (Schwartz 1986: 331-
332) preceding the drinking of haoma, as Flattery has observed. This important
connection of the text of the Gathas with the ritual use of haoma is of relevance
for Flattery’s observations of parallelisms with the yagé cult, where sacred
chants accompany the taking of the drug; cf. especially §5120 and 124 above.

ANMNOTATIONS TOTHE HOM YASHT

Yasna 10.8: urvasman- (see §21)
§162 The association of urvasman- (Old Avestan urvazoman-) ‘bliss” and afa-
‘Rightness, Truth’ probably has visionary connotations; cf. Kuiper {(1964: 105).
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Kuiper's general views are not vitiated by taking the key passage, Yasna 30.1c
ada yeca yva raocsbif darasata urvaza, as *. . . and [via hymns] for Afa (*afdyeca
for “‘fa§ayéc.i,—"]l, the things which are to be seen in bliss (urvaza) amidst the
lights’. The paradisiacal aspect of the visionary experience is seen from Yasna
11.10, vahiftam ahdm afaongm raccagham vispd.xafiram ‘the Best Existence of
the righteous, full of light, having every comfort’, which echoes Yasna 31.7¢:
raocabis . . . xatira ‘the spaces/comforts amidst the lights®, where the context is
literally visionary, as shown by Yasna 31.8 (see further Schwartz 1986:367-369).1
§163 Yasna Haptanhaiti 36.2, where “the Fire of Ahura Mazdah’ is addressed
as ‘most blissful” and bade to come to the worshippers “with the most blissful
of bliss’ (urvazidtahya urvazya), is also relevant for the visionary aspect of
urvasman-, for as is made explicit in the final stanza, Yasna 36.6, Fire is the
‘corporeal manifestation’ (kahrpam) of Ahura Mazdah, these lights here (ima
raocd), i.e. on earth, whose *highest (manifestation) . . . is called the sun’. Since
Yasna 36.1 begins with the theme of the ‘communion of Fire' (varszana afro),
keeping in mind the connection of Fire and Afa(Yasna 34.4; 46.7, etc.), one may
compare Yasna 49.8: urvaziftgm aSahya . . . saram ‘the most blissful union of
Asa’ (cf. Yasna 49.9, where saram is connected with daénd ‘visions’), and with
Yasna 32.1-2, which relates urvazama ‘bliss’, sardmnd "united’, and a%3 huf haxa
xanvatd ‘the Good Associate of sunny Asa'2

§164 The contrast in Yasna 10.8 of aéima- ‘violence, fury’ and urviasman-
‘bliss" may ultimately also go back to the visionary contexts of the Gathas;
Yasna 49.4 collocates aéfma- and the vision of the deceitful one (dragvato
daéna), contrasting with Yasna 49.5, ‘he who has united (sar-) his vision with
Vohu Manah’, and *the most blissful (urvazistam) union of Truth’; cf,, in the
parallel and concentrically related Yasna 49.8-9, the motif of “yoking” the
vision with Truth. There is also an implied opposition of urviza and aé¥mam,
Yasna 30.1 and 6. The visionary associations of urvdsman- in Yasna 10.8 are
amplified throughout the rest of the text by the request for lightness,
brightness, and clarity of intoxication.

§165 The reading ranjaite, with expected middle voice {cf. Old Indic rdrnjate),
has support from manuscript variants. The form ranjaiti is not impossible in

1. Gdhambar 3.6 (whence Visperad 182 and in turn Pursifnihd 37, mentioned by
Kuiper 1964:105) further collocates bliss (urvidsma-), Best Existence (vahiftamca ahidm), Endless
Lights (raocd) and boundless comforts (x30r3) as shown to the soul eschatologically (in
contrast to the sufferings for the deceitful, sadrd dragvadd); the background here probably
involves infer alia (see e.g. Yasna 12.1 and Yasht 12.36) a conflation of Yasna 31.7-8 with Yasna
45.7-8, which are united by ca¥maini "in a vision” and other parallel features (Schwartz 1986:
358).

2. For the relation of Yasna 32.1-2 and Yasna 49.8-9, and the connection of verazana-
and wurvdzeman=-, sce Schwartz (1986:342-347), The centrality of the term wrvizaman-
{*vrdzman-) in Iranian visionary experience explains the unique and elaborate oral acrostic
sugeestion of the word at Yasma 33.2c (cf. fbrd. 342-345)
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intransitive sense (cf. ranjaf.aspa-, if “having horses which move lightly’. The
factitive/causative form would be not ranjaiti but *renjayeiti. Intransitive
meaning for ranjaiti/e would parallel Yasna 10.19 renjyd vazdinte ‘waft (quite)
lightly®, where ranjyd is adverbial accusative neuter of the *comparative stem
ranjyah-.

Yasna 10.14: Avestan drafia- (see §21)

§166 Apart from the unsuitability of dsitd to be the subject of the sentence, it
is obvious that the translation of Bartholomae (Wolff 1910), with drafia- as
‘flag, banner’, is rather forced, and not very apt for the larger context.
Particularly obscure here would be the relationship it introduces between the
supposedly fluttering consumers of haoma and the “speaker” (*me’) whose
experiences of intoxication is the topic of the text.

5167 The translation I have suggested for Yasna 10.14 differs considerably
from the interpretation of Bartholomae-Wolff, which reads: *Nicht sollen sie
mir beliebig wie das Stierbanner sich einherbewegen, (wenn) sie (dich)
geniessen; stracks vorwirls sollen sie gehen, (die) sich an dir begeistern; mit
energischem Schaffensdrang sollen sie sich einstellen™. The translation of the
rest of the passage (which I do not contest) reads: “Ich weihe dir, o a8aheiliger
atafordernder Haoma, diesen Leib hier, der mir schin gewachsen scheint™. My
own interpretation for the disputed text is as follows: “*May they (your
intoxications), besetting me at their own impulse, not move me about as the
trembling of a cow. May your intoxications come forth clear(ly); may they
arrive bringing straightness of mind.” My rendering is based on the following
considerations:

(1) The construction ma mé . .. caire is parallel to ma (& nire *may
nothing of yours flow away’ at Yasna 10.17; the unusual construction of the
prohibitive particle with an infinilive in -¢ based on the present stem is charac-
teristic of Yasna 10. The question thus is, what is the subject of caire?

{2} For Bartholomae and others the subject is dsit5, taken as nominative
plural of a stem asi¢- *consuming’, but the latter is highly suspect. A verb as-
‘to eat” is unknown in Iranian outside of kahrkasa-, originally *'chicken-eater’,
Avestan kahrkasa-, Sogdian carkas ‘buzzard, vulture’, Ossetic cargass ‘eagle’,
which may be regarded as a formation antedating Proto-Iranian. The attested
verb for “consume’ (used with haoma-) is xar-. Furthermore, asit-, with
formant -it-, would also be isolated. By contrast, huzdmit- and (daévd. )ynit- are
formed from attested stems in -i-, respectively hwuzdmi- and -yni- (cf
varafirayni-); similarly Bartholomae s.v. huzamit-. Rather than assign dsita- to
*as-, one may take it with the atlested stem asita- ‘lying upon’ (in asito.gatu-
‘lying upon a place’), past passive participle of d-say- ‘to lie upon’. In the
present context asifo may be either nominative plural of a root-stem asit- or
nominative singular of the participle asita-, agreeing with drafso.
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(3) The interpretation of gao$ drafso as ‘bull-banner’ (‘banner bearing
the image of a bull') is problematic in many ways. Contextually it is unlikely
that this specific flag, allegedly a symbel of Iranian victory, would be
introduced in a negative context. Formally, for ‘bull-banner’ one would expect
a compound *gao.draffa- rather than gao$ draf$a- ‘the bull’s (or, more usually
without masculine specification, cow’s) banner'. Bartholomae elaborated
Darmesteter’s acceptance of the Pahlavi translation gaw draf$ *bull banner® and
his equation with the flag which, according to sources of the Islamic period, was
established as the Iranian national standard, the dirafi-i Kaviyan, by the
blacksmith Kava, who made a banner out of his leather apron (or leather bag,
or turban), which he attached to a pole or lance. According to Bartholomae's
theory, the draf3o ‘banner of the bull’, Fahlavi gaw drafs, originally referred to
a flag representing a bull, but was later reinterpreted as *flag made of the skin
of a bull’. While A. Christensen (1925: 37), in his fine study on Kava's banner,
accepted Bartholomae's views (and the translation upon which it is based), the
numerous early descriptions he assembled of the dirafs-i Kaviyan (ibid., 35-36)
in no way support the thesis that the banner had a bovine device, or was made
of bull hide. Thus there is no ground for taking draf$o as ‘banner’ in a phrase
with genitive gaos.

4) An abundance of evidence points to the meaning ‘flag, banner’ as only
one specific application of a broad original signification of draffa-. Old Indic
drapsd- is ‘banner’ at RV 4.13.2, but it is more commonly attested in the
meaning ‘drop, droplet’, and in fact refers to the drops of soma-. ‘It is even
possible (I shall not press the point) that at Yasna 10.14 drafia- echoes an old
word-play on ‘droplet’ (of sauma) and ‘fluttering, trembling”; of. RgVeda 1.64.2,
where drapsinah, describing the atmospheric and martial Maruts, means both
‘bearing banners’ and ‘pouring out drops’, while in hymns to Agni, the god of
fire, drapsd- ‘droplet of soma' may also mean ‘spark’ (Gonda 1975: 242-243).
Middle Iranian attests not only the noun drafSa- ‘banner’ (Middle Persian draf,
Sopdian rddp, wéyip, cf. Armenian draus), but also a verbal stem drafia- ‘to
tremble’ (Middle Persian drafs-) as well as ‘to shine' (Middle Persian draf3-),
‘to blaze® (Parthian drfi-, Manichean Sogdian wydrfi-). The association of
meanings ‘tremble’ and ‘shine’, etc. is found for other words, e.g. Old Indic
tvis- “violent agitation”; ‘brilliance, glitter, splendor’; Greek o&fw ‘shake,
quake’, Zgiprog ‘burning, Dog Star’; or Old Indic sphurdti *darts, rebounds,
springs, trembles’; ‘flashes, glitters, gleams', and sphurana- ‘glittering,
sparkling’; ‘trembling, throbbing, vibrating’, etc. The latter has more distant
cognates with similar semantic range, e.g. Old Norse sparkr ‘lively, brisk’,
English spark, sparkle, Latvian spirgsti ‘glowing coals’, Swedish dialects
spraker ‘lively’; ‘shining, radiant’; spridkkie "spot, speckle’; Norse spronge ‘ride
quickly, sprinkle’, English spring, etc. Clearly the image of agitating motion
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gave rise to words for flashing and flickering light, as well as sprinkled
droplets, etc.

§168 Thus the entire range of forms in Indic draps-, Iranian draff-, may be
relegated to a single etymon with meaning “to be in agitated motion’. The old
etymology of drapsa-, drafia- *flag’ from PIE drep- “to cut (cloth, etc.)’, whence
Old Indic drapi- ‘mantle, garment’, Lithuanian drdpanas ‘clothing’, Middle
Persian drab- (Pahlavi dip- [Nérangistan 170.10 and 25, Waag 1941: 92, 94]) “to
wear’, must be abandoned. Old Indic drapsd-, Avestan drafia- *flag’; draffaka-
> Armenian draufak ‘streamer on a crown’, are semantically parallel to Old
Indic dhvaja- ‘banner’, Avestan dwd.Za- (dwaZa-) ‘to flutter’. Parallel to the
developments of draffa- *'be in agitation, shine’ on one hand, and *flutter’ on
the other, would be Sogdian arééf- (Manichean «éyi-, 5. réyp-) ‘to shine' and
Khotanese Saka drah- (ppp. dravtta-) *to fly” (< **flutter the wings’ and/or *dart
about’), both of which go back to a single stem, Old Iranian *drafaya-. The -f-
of the latter is probably due to the influence of drafa- < drapsa. This drapsa-
should be from earlier *drab-sa- (and drafaya- from *drabaya-, with Old Iranian
-f- from drafia-), Iranian root *drab-, from PIE *dreb-. The latter is also
reflected by Lithuanian drebéti, ‘to tremble’ {and Old English treppan *to
tread’, Dutch trappen ‘to stomp’, Middle High German trampfen ‘to run'; cf.
the relationship of Old Indic sphur- “tremble, dart’, etc. to Iranian spar- “to
tread, kick’, etc.).

§169 It has been seen that Old Iranian draffa- meant not only ‘banner’, but
also ‘trembling, convulsion(s)’. The latter meanings suit Yasna 10.14, and
would refer, in accordance with Flatlery’s analysis of the realia, to the
undesirable spasms of harmel intoxication. The trembling is compared to that
of a terrified cow, and its uncontrolled nature is expressed by varama
(*varam-a) “at impulse’, literally “at its own will’. While one can construe ‘let
not trembling, besetting (4sitd, literally ‘lying upon') me like that of a cow,
move me about’, where asitd (singular) agrees with draf$o, this would be
syntactically contorted. 1 therefore take the subject of caire to be not the first
item of comparison, gaos drafio the trembling of a cow’, but asitd (12 . . . madd
‘yvour intoxications . . . ) besetting . . .". with asitd plural of root-stem asit- ‘lying
upon, settling upon, besetting'.

§170 The correct translation of & madd follows from the newly established
context. Contrasted with the unnerving spasms are the characteristics described
by the plurals frafa (note the phonic relationship draffa-: frafa-) ‘clear,
splendid’ (see below) with predicate frayantu ‘may they go forth’, and
varazyapuhdnhd ‘bringing straightness of mind’ (cf. Gershevitch 1974:49) with
predicate jasantu *‘may they come’. According with the subject to which these
refer, the phrase té madd should not mean those ‘who are intoxicated (or
inspired) by you’, but “your intoxications”, which the priestly hymnist prays
will bring not the tremors indicated by draf$d, but straightness of mind
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(varazyvanuhdnho), clarity, and lightness. Thus we would have accord between
verses 19 and 8, ranjyd vazdinte (*té) mado ‘may (*thy) intoxications move
lightly" and ranjaiti haomahe mado ‘the intoxication of haoma is light'. See
§178.

§171 The form madd would ordinarily be the nominative plural of a root-
stem (=)mad-, which could, in theory, mean ‘becoming intoxicated" (cf. Vedic
soma-mad-), but, as is actually shown by *ayryo.madu.mad- (see below, §184),
means ‘intoxicating (someone)’, from which an independent noun mad- “that
which intoxicates, intoxication” could easily arise. The gender of mad- is
feminine, as is shown by imdsa, Yasna 10.19; see below, ad loc.

Yasna 10.14 and 19: Avestan frafa- (see §21)

8172 The word frada- here is not the adverb ‘forward” {as in the alliterative
cliché frafa fra-ay-, limited to passages in the Videvdad, 6.27, 7.52, 18.29, which
is probably a reinterpretation of frafa fra-ay- of the passage under discussion).
Instead, fraZa is nominative plural of the adjective frafa- discussed by Bailey
(1971a: vii-xvi). Bailey has demonstrated beyond doubt that frafa- means
‘conspicuous, spectacular, splendid, wondrous'. Important among the evidence
he martials are (1) the translation of Old Persian frafa- as Akkadian bunuy,
verbal noun from banu ‘be bright, lively; make beautiful, be magnificent’; (2)
the Avestan collocations, Yasna 19.10, srira- ‘beautiful’, abda- "wondrous’, and
Vidévdad 1. 20, bamya- ‘radiant’; {3) the Pahlavi collocation abd fraskard; (4)
Armenian hraiks ‘marvel’, hrafakert ‘extraordinary’; (5) Middle Persian
frafagar translated by Persian zahir ‘manifest’; and (6) Middle Persian
frafemurw, Georgian prarfamangi ‘peacock’, literally ‘marvelous bird, bird
with spectacular colorations”.

§173 The identification of frada- in Yasna 10.14 and 19 with frafa- ‘conspic-
uous’, etc. now becomes clear from the parallelism of frafa frayantu t& mado
and raoxina frayantu té mado, where raoxina is ‘brilliant, bright, splendid”;
both adjectives frasa- and raoxZna- are appropriate descriptions of intoxications
(referring to the vivid quality of the visions), but could hardly be used of those
intoxicated. It may be noted in passing that the use of frafa- as an epithet of
haoma is probably connected with frasmi-, occurring exclusively as an epithet
of haoma, Yasna 10.21 (where it is parallel to the color term zairi-), and further
Yasna 57.19, Yasht 8.33. The meaning of frasmi- should be something like
‘elowing’, but the relationship with frafa- may have been associative, rather
than etymological; compare Gershevitch (1959:233).3

3. To Benveniste's (1936:230-231) etymology of frafmi-, to which Gershevitch refers,
add now the evidence from Sogdian for "fam- given by M. Sims-Williams (1985:180). The
meaning ‘blush’ for the Sopdian goes well with Av. frafma- *‘sunshine’, and the semantic
parallelism with zairi- as "golden-colored, yellowish” suggested by Gersheviich,

For the meaning of frada-, see now ]. Marten (1936:197-203).
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§174 The identification of frafa-as an epithet of haoma- now also helps
explain the characterization, transmitted by Bolos of Mendes apud Pliny, of the
Persian plant “theombrotion"” (whose description otherwise suits Peganum
harmala used as haoma, see §93 n.25), ‘like a peacock in its colorings’. The Old
Iranian phrase *frafa- myga- ‘spectacular bird’ yielded the word for ‘peacock’
not only in Middle Persian frafemurw, but also in Parthian *frafamarg,
reflected in the Georgian form. The adjective frasa- appears to have disappeared
from everyday Iranian speech, for it is not attested beyond Old Iranian, except
in Armenian hrask’, which may go back to an older stratum of the Parthian
vocabulary; its absence not only from our large corpus of Middle Persian texts,
but also from the fairly abundant Sogdian texts, points to the relatively early
general desuetude of frasa-. Thus, by the ime of Bolos of Mendes, the Persians
called the peacock by a term no longer comprehensible, ‘the frafa-bird’, or ‘the
bird Frafa’. The word frasa-, constantly heard alongside raoxina-bright’ in the
liturgy to Haoma, could then be assodated with *peacock’. This could give rise
to a popular belief in a particular variety of haoma plant with the colors of a
peacock,

§175 The disappearance of the word frafa- in Persia eventually affected the
word for peacock as well. Middle Persian frafemurw, frafamurw was replaced
by New Persian firifla-mury ‘angel-bird’, where firista ‘angel” (Middle Persian
fréstag) replaced the no longer meaningful frafa-. From Arabic, Persian has the
better known word for peacock, favis.

§176 1 would explain the early obsolescence of frafa- as due to its being
subsumed by its development as a technical term of theology. The starting
point is the Gathic phrase farafim (ahdm) kar-/da- ‘make (the world) *distin-
guished, excellent’. In the Cathas this referred to a situation regarded as
imminently possible; note especially afca (6i vaém hyama ybi im fsrafam
karanaon ahum ‘Thus may we be those who will make this world excellent’
(Yasna 30.9). It is probably significant that the three other Gathic attestations of
farada- are connected with haifya- “(something) actual, real, true' and vasna
“according to wish’: ximaka x3afra ahura faraiam vasna haiflyam di aham By
yvour power, Lord, Thou shalt make this world in actuality excellent’, Yasna
34.15; yo moi afa} haifim haca varafaili zaraBuilrai hyaf vasna fara3d.tarmam
‘He who, in accordance with righteousness, shall accomplish as actual for me,
Zarathushtra, that which is most excellent, in accordance with (my?) wish’,
Yasna 46.19; datd aphdu$ arsdat vohu mananha haifya.varastagm hyaf vasna
faraid.tamam ‘The Creator of the world shall promote, through Geod Think-
ing, as an actual accomplishment, that which is most excellent, in accordance
with (His} wish’, Yasna 50.11. The frasa- is here something brought into
reality, haifya-, from the plane of wish, vasna (the concept of vasna may
involve more than ‘will'; see Schwartz [1986:387 n.15]). While haifya- may
correctly be translated ‘true’ (like its cognates Old Indic satya-, Ossetic acag)
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the Pahlavi inevitably translates it throughout the Avesta not by the usual
words for ‘true’, rast, wabdrigan, wizurd, but by askdrag ‘patent, overt,
manifest’. This glossation must be based on an early exegetic tradition where
haiflya- "true’ was understood as that which is patent, verifiable, ascertainable,
in contrast to truth as a matter of ethics or religious faith. This accords
precisely with the prehistory of haiflya- < PIE *Esntyo-, from *Es(e/olnt-,
participle of *Ees- “to be'; hence *Esntyo- is basically ‘as something is’, cf. Old
Indic sa(n)t- ‘real (English cognate sooth), virtuous®, but German Siinde, English
sin,

§177 With regard to the statement in Pseudo-Democritus that theombrotion is
drunk by Persian kings against bodily disorders and instability of intellect, f.
the attributes of haoma (healing, increasing insight, etc.) in the Hom Yasht
(584). For Pseudo-Demaocritus’ statement that the Persian kings drank
theombrotion to increase the sense of justice, cf. the Hom Yasht's charac-
terization of haoma as ‘truly the source of Truth/Rightness' (haifimca asahe
xd), Yasna 10.4, and the epithet ‘furthering Truth' {afa-vazah-, afa-vazah-)
uniquely applied to haoma (Yasna 10.1 and 14, etc.). The institutional
application of the justice-manifesting consumplion of haoma was the ordeal;
see §5150-159. For Pseudo-Democritus’ term hermesias, see §90 n.25.

§178 In Yasna 10.19, the separation of imdsa from from (& madd, which has
previously impeded translation, parallels that of dzit5 . . . t8 madd at Yasna 10.8,
again with frada frayvantu. Note the alliteration frafa frayantu, the assonance
frafa . . . raoxina and the alliteration raox3na ... renjyd. For reasons of
meter/rhythm and parallelism, *t2 mado must be posited after vazdinte, whose
-fe caused haplological disappearance of *&. The form vazdinte ‘waft, fly,
move forth’ may echo Yasna 10.14 afavazd ‘making Rightness/Truth move
forth’, cf. Yasna 10.1 afavazdnhd, bath epithets of Haoma.

§179 In Yasna 11.10, while pairi.té haoma . . . dadami is repeated from Yasna
10.8, it is expanded by the request of reciprocity, pairime . .. dayd ... haoma;
this parallelism may extend to afava .. afaongm. Cf. also the parallel of
havaguhai ‘for well-being’ (from hu- ‘good’ and ahu- ‘existence’) plus asavastai
vis-a-vis vahiftam ahum ‘Best Existence’ plus afaongm. 1emend {(Gwax3ai}
*haomahe (madai) for haomars in consideration of both form and meaning; cf.
haomahe madd (Yasna 10.8). The erroneous haomai is a simple instance of
“attraction™ to the surrounding datives.

Yasna 10.15: Avestan nd- (see §90)
§180 The interpretation of this passage rests on the meaning of two words,
tngm and vitd.xaradayd. | take the first simply as accusative of dnd- = und-,
literally ‘empty place, hole (cf. H.-P. Schmidt 1969: 124 seq.; 1983), here
probably = *cunnus’. For the second hapax, évild.xaradayd, I follow the reading
preferred in Geldner’s edition. I see the form as parallel to mairyayd, ie. the
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gen. of an -3- stem fem. adj., 3vild.xarada-, obviously a compound. The first
member, "Svita-, | take as ‘endowed with, characterized by’, and identify it with
the second element of satavita- and ufavita-, where *avifa- 15 equivalent to the
possessive suffix of the parallel forms satavant- and ttavant- in Yasht 2.14.
*3vila- would be the past passive parliciple of avi-ay- “herzugehen zu, ankom-
men’. The second member, *xarada-, has been recognized as the cognate of
Khwarezmian pcxrd, New Persian payxal ‘excrement (of animals and birds),
refuse’, New Persian axal ‘peel, trash, discards’, New Persian {loan word) xard
‘mud’, Shughni fard-, Yidgha fawd-, Yaghnobi xard-, Pashto xar-el ‘to defecate’,
Khotanese samkhal- ‘to stain’, etc. Thus, svitd.xarsdd would mean ‘filthy,
dirty’. The Sanskrit translation paribhirastabuddhi- “with impaired intellect’,
which misled Bartholomae into making his improbable analysis
*avitd.xaraday- < *a-vitaxra-day-, is probably based on an erroneous inter-
pretation involving xarad- as equivalent to Middle Persian xrad (xrad) or New
Persian xirad ‘wisdom, intellect” (Avestan xratu-); this also motivated the
misreading Svito.xradayd.*

Yasna 11.2: Avestan bafar-

§181 Hoffmann's (1986:166 and 179, fn.4) translation of biar as “Plleger”
instead of ‘rider’ is hard Lo accept, in view of the clear context for ‘rider’ (*may
thou not be a yoker of steeds, a mounter of steeds, a harnesser of steeds, who do
not entreat me for [showing] strength in the crowded district assembly of many
men'}, and the symmetry horse : rider (bafar-) :: haoma : drinker (xagar-).
There may have been a general expansion of the agent suffix to include middle
voice verbs, or a special creation of basar- in the specific context of Yasna 11.2
by analogy with zaotar- and wafar (where there is also rhyme).

Yasna 10.5: Avestan ngmy-{gsu-) (see §87)

5182 Against Gershevitch's (1974:48) translation of ngmy-(asu-) as ‘(having)
sweet (stalks)’ stands the PPahlavi translation narm-iag, ‘soft stalked’. The
meanings ‘soft’ and ‘sweet’ are also found for Sogdian namr-in C 2 (spelled
nmr-) and glossed ‘sweet’ in Fsalm 19.11 (nmry-str). Furthermore note
Avestan namiita-, superlative of the quality expressed by namah- *homage’ <
‘bending’, both words being collocated at Yasna Haptanhaiti 36.2 in a series of
fipura etymologica, Clearly *nimi- is a Caland’s Law variant of Old Iranian
*namra- ‘pliant, soft’. The semantic development of the vyddhi *nimra- to
‘sweet” is an inner-Sogdian phenomenon, cf. French doux, etc.

4. This interpretation of avifo.xars@ayd was made in the unpublished 1975/1976
revision of my dissertation “5tudics in the Texts of the Sogdian Christians®, pp. 62-63; cf. also
Bailey (197%:417). For xard- see also Schwartz (1969:447; 1970:290) with literature.
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Pahlavi translations of Avestan mad- (see §22 n.2)

§183 It is a curious fact that the Pahlavi translators did not understand
straightforward forms of the Avestan root mad- ‘to intoxicate' (except for
where the context permits equation of the noun mada- ‘intoxication’ with
madu- = ‘wine’). The relevant Pahlavi glosses are based on md- (which
Iranologists have tacitly rationalized to *md-, for example Bartholomae's
madiin for mdin', madénitan for midynytn’; ete. In the translations of Visperad
8.1 and apparently Nérangistan 30, the Pahlavi glosses in md- are interpreted
as forms from meh ‘greater’ (mehénidan ‘to increase’, ete.). In the translation of
the Hom Yasht (Yasna 9-11), this m-d- is elaborated by glosses which show it
was taken as referring to knowledge. Thus madd (Yasna 10.14; 10.19) is glossed
vidya by Neriosengh, and madam mruye (Yasna 9.17) is glossed ma«dsn- gow
tis-&-m pad frahang gow ku-m danagih bawad ‘speak “mayiin, i.e. say
something to me ininstruction: that 1 may have knowledge’. (For the
latter passage Bartholomae's emendation of the straightforward €J&T & tis-
&-m ‘something to me’ as U< #Tl [f az én may ‘from this wine' must be
rejected as unjustified). For Nérangistan 29, which pardons priests who do not
recite the Gathas ‘after (their) drinking intoxicating {alcoholic) beverages’
{maidyangm pard xarstoit), there occurs the gloss az may xwariin "after
drinking wine’, further explained as may xwarénd mast be-bawénd “they drink
wine, they become drunk’. Avestan mada- is translated as Pahlavi may in
Nerangistan 30, where hurgm xaraiti mado aspaya.payanho "drinks kumiss,
(i.e.) the intoxicant beverage (not ‘Wein'!) of mare’s milk’ is glossed by Pahlavi
hur xwarad may an-iz asp pem ‘drinks kumiss, the “wine” which is mare's
milk’; the mistranslation was no doubt furthered by the genuine collocation of
hura and the proper word for wine, madu-, in Vidévdad 14.17 (hurayd va
madaud va). Here the phonically similar (but originally unrelated) words for
‘wine' and ‘intoxication, intoxicant’ merged in translation as an ad hoc
broadened concept of wine (may) for any alcoholic beverage. This is of interest
for the solution of the general glossation in Pahlavi of the Avestan words
pertaining to intoxication.

§184 The Indo-Iranian verbal stem for ‘bring about intoxication” would have
been a causative stem madaya-, well attested in Old Indic. One may assume for
Old Persian a cognate *madaya-, which lies behind the relevant Pahlavi forms
in m'd-. Thus the earliest stratum of Pahlavi glossation correctly rendered the
Avestan forms in md&- for ‘intoxicate, intoxication." However, *mad{ayal-
underwent the regular change to Middle Persian may-, homophonous with
forms for ‘copulate” (from the old root may-; thus medén- is both ‘intoxication’
and ‘copulation'!), bringing about the Middle Persian exploitation of the old
past participle masta- for the concept of intoxication, and making med-, i.e.
may- *intoxicate’, no longer correctly comprehensible. Hence m*d- was
treated differently in various contexts. It was also taken from meh ‘greater’, or
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left unexplained, e.g. for Yasna 10.8, where mdin- merely elicits a statement of
helplessness, m'dén- abayéd guftan ‘one must say mdin-.” The Avestan refer-
ence is to the violent intoxications, maddnhd, against those of haoma.

However, the word mad(a)- in reference to haoma was foregrounded by the

importance of the sacred beverage; some interpretation was necessary. Two

factors determined the interpretation: (1) the belief that haoma conferred spiri-

tual benefits; and (2) the apparent sense of mada- (and maidya-) elsewhere for

an intoxicating beverage used ceremonially, 1.e. ‘wine'. Taken together, the

two factors would give the impression that the mada- of haoma was in some

way a spiritual analogue of the intoxication of alcohol. As noted earlier, the

Middle Persian word for ‘intoxicated’ is mast, whence mastih ‘intoxication’.

The Avestan cognate was observed to occur in ayryé.madu.mastama- ‘highly

intoxicated by the first treading of wine" (Pursiiniha 31), which, as analyzed by

K. M. Jamaspasa and H. Humbach (1971:1, 49), is superlative of *ayryd.madu.-
mad-, tor which the Pahlavi has ké-%2 an { mast ud ayray masth "whose

intoxication is that of one who is intoxicated, which is of high value'. A form

almost identical to Pahlavi mastih is Avestan masti- ‘knowledge’ (from the

root mand-), correctly translated by frazanagih for the two attestations in the

Hom Yasht, Yasna 9.17 and 9.20. In the second Avestan passage it is stated that

haoma grants, to those who avidly study the sacred text, holiness (spanah-) and

masti-. In the first passage masti- concludes a series of nine things for which

haoma is invoked; the series begins with mada-, so that mada- and masti- both

frame the list. This associative parallelism of mada- and masti- allowed the

following analogy: Pahlavi mastih (Avestan *masti-) ‘intoxication’ : Avestan

mada- ‘intoxication, intoxicant, alcoholic beverage’ :: Avestan masti- ‘know-

ledge’ : mada- ‘<", whereby ‘x" = *knowledge’. The latter development could

not have taken place if, during the later period of Pahlavi glossation, it was

believed that haoma was intoxicating, which would exclude “spiritualization”

of mada- via masti- ‘wisdom'.



AVESTAN TERMS FOR THE
SAUMA PLANT

Etymology of soma-/haoma- (see §45)

§186 This is the proper place to take account of an unusual explanation of
soma/haoma offered by a distinguished Iranist, Sir Harold Bailey (1971;
1972:105; 1975:19; 1979:491; 1984; 1985). As against a universal consensus that
soma-/haoma- has its origin in the Indo-Iranian root *sau-‘to crush or grind by
pressing with a pestle in a mortar® with suffix -ma- (see §262 below), Professor
Bailey, in a favorable response to Mr. Wasson's theory that the sauma plant is a
mushroom, proposed that *sauma- have its origin in a word meaning
‘mushroom’. It would be a remarkable phenomenon for there to have arisen a
central ritual of pounding a mushroom (and, eventually, a twiggy substitute of
wholly different appearance) because of similarity in sound between
‘mushroom’ {unattested for *sauma-) and ‘pound in a mortar’; it would be as if
English-speaking ritualists, having instituted a cult of a psychotropic mush-
room, would have the word mushroom prompt them to innovate a ritual of
constructing sacred rooms (and piously fill them with oatmeal mush).

§187 BDBefore proceeding to the etymology itself, it is worth observing the
attestation BgWVeda 1.84.8 (as translated by Bailey 1984:17) has ‘when will
{Indra) spurn [sphur.ii] the giftless mortal, like the ksimpa-plant with foot?’
This is the only clear mention of mushrooms in the EgWeda, and it is interest-
ing that here the mushroom is the exemplum of something despised. This is
not definitive evidence against the soma-mushroom theory, but is nevertheless
relevant. Bailey attempts to bridge the forms ksdmpa- and Indo-Iranian
*sauma- by taking k-as prothetic. While he does not note the fact, all the other
instances of Indo-Iranian k- prothesis involve Proto-Indo-European (PIE) *sw-,
Thus Old Iranian *x$v{aib/p- ‘to move quickly from side to side, to whip’ (the
respective meanings of Old Norse svifa and Latvian svaipif), cf. Avestan
x3vaépa- ‘rear, *tail’, Old Indic ksip- “throw, swing' (probably dissimilated
from *ksvip-); Avestan xSvid- ‘milk’, Old Indic (lexicographical) ksvidyati
‘becomes moist’ (Latvian svaidit ‘to smear’, sviést ‘butter’); and Old Indic
ksvedati *hums’, Pashto Spel- ‘to whistle” (Old Slavic svislati *to whistle’).
Some of these forms were indeed alluded to by Bailey, who also cites the words
for ‘six’. However, the initial velar is lacking for ‘six” in Old Indie, and the ¢f

117
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of the Prakrit forms, rather than reflect *ks- and unmotivated palatalization,
may go back merely to s- cf. Pischel (1900:5211). Possibly one should proceed
from PIE *sweks, becoming Proto-Indo-Iranian *svaks: the Indic form may
reflect lost -v- by analogy with sapta ‘seven’, and subsequent assimilation of
*sas to sas; an independent assimilation of *sva3 to *Svas may lie behind the
Iranian x5vas, with x-, as regularly, preceding an older initial cluster *5C-. Thus
‘six” should not be ranged with the other forms in Proto-Indo-Iranian that have
“kiv- alongside cognate forms, in other languages, reflecting *sw-.

§188 If ksiimpa- belongs with German Schwamm, etc., it would be a replace-
ment of *ksvampa- or the like. This situation could be explained by a PIE
ablaut alternation *swdmPo-: "sumPd- (perhaps originally nominative
*swomb(h)s > *swomps: genitive “sumb(hlds, etc, cf. English swamp: sump),
giving, via analogical levelings, *ksvimp: *ksumpds, and finally a single
compromise thematic ksumpa-. Thus the k- of ksimpa- would ultimately have
the same origin as the k- of ksvidyati, etc.

§189 While the (*Jksv- of ksumpa- thus has parallels in such forms as
ksvidyati, the k- is nevertheless remarkable, for one would regularly expect
*sv-, and not Proto-Indo-Iranian *ké&v-, Old Indic *ksv-, for the entire series of
words, ‘mushroom’ included. It is notable that an irregularity is also found in
Greek cougdg ‘spongy, fungous’, against the expected bugdg (< opddg
<*fFouddg < *swombho-). It therefore becomes conceivable that the irregu-
larities of both the Indic and Greek forms for ‘fung(o)us’ represent a single PIE
variant of *swombh-, i.e. *kswombh-. PIE *ksw- would have been simplified
via *sw to Greek o— A PIE variation *(k)sw- would also explain the hitherto
puzzling series of Greek words with cognates pointing to PIE *sw-, words
which, apart from the initial sigma, appear, like gougds, to be Hellenic in
phonology, and have meanings which make it unlikely that they were bor-
rowed from a non-Hellenic language. These include oopddé o ‘deride’ (Welsh
chwarddu ‘to laugh’, Sogdian sxward- [Old Iranian *us-hvard-], ‘to shout’,
Avestan kaxvarada- ‘sorcerer, ydng, cflag ‘gleam’, gedijvy ‘moon’ (Old Indic
svarati ‘shines’, Greek £1n ‘sunlight’, El&vn ‘torch’); oiy) *silence’ (German
Schweigen) and orwrn “silence’ (Old High German giswifton ‘conticescere’,
etc.); and cupderd ‘sweepings, draggings’, (CGothic afswairban, biswairban ‘to
wipe off’, Old Frisian swerva "to crawl’); semantically Greek anipa ‘sweep,
clean’, obpw ‘sweep, drag, crawl’ from PIE fwer- ‘to turn’ may have been
influenced by PIE *swerbh-.

§190 Particularly interesting is Greek gipud¢ ‘bending upwards, convex, snub’,
with cognates not only in Germanic (Norwegian svima ‘to reel’, Old English
svima *vertigo’, Middle Low German swaien, sweimen ‘to swing, sway’, and
Celtic (Welsh chwid “agile turn’, chwin ‘movement’), but also in Slavic
(Ukrainian xvijaty [-s'a] "to tilt [reel]’, Russian xvéjat’sja ‘to move'). These
words are from the same ultimate root as Avestan x3vaépa-, Old Norse swifa.
Here Slavic xv- (against regular sv- from PIE “sw-) would parallel Indo-Iranian
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*iv- (Old Indic ksv-, Old Iranian x8v-) and Greek s- as the reflexes of PIE *ksw-,
variant of *sw-. The same Slavic cluster is found in Russian xvaryy 'ill’ (Middle
High German swér ‘pain, illness, swelling®, Avestan xara- “wound’), where
again PIE *(kJsw- should be reconstructed. Note that the regular Slavic reflex of
PIE *ks-is x-, e.g. Polish chybad, Czech chybali "to swing, sway, be in agitation”:
Old Indic ksubh-, Avestan xfaob- ‘be in agitation’; Old Slavic xudd ‘small’,
xuddii ‘'smaller’: Old Indic ksudra-/ksodivas- "small/smaller’.

§191 The language groups concerned, i.e. Indo-Iranian, Greek, and Slavic, are
precisely those where a difference in the reflexes of *ksw- and "sw- is
expectable. In phonetic terms, the *k- prothesis of *ksw- may be explained
phoneticaily as originating in a tense onset accompanying a fortis pronuncia-
tion of the cluster sw-, and is due to the close relationship of w and velarity (cf.,
among many examples, *sw-and *fw becoming k* in Armenian). This phonelic
intensification would correspond to the “expressive” nature of words in ques-
tion, which refer to raucousness and high-pitched noise, glowing and glimmer-
ing, agitated motion, etc. In some instances the original “expressive” factor can
no longer be precisely identified. In these cases the relevant feature may have
developed secondary sound-symbolism. Thus, in Greek oiyrf and owwnr) the
sigma may express sudden cessation of sound; f. English shh, hush. In Avestan
xvid- ‘milk’ the xfv- is hard to separate from that of Avestan xivipia-
(*x&vifta-) ‘'milk (obtained from a milch animal)’, Sogdian x5ift-, Sarikoli fevd,
ete. *milk’, explainable as ‘that which is obtained by rapid or agitated motions’
or ‘sped forth’, root *x3v{alip/b-, but the relative chronology of the semantic
developments is unknown, as is the connection of Old Indic ksira-, Persian Sir
‘milk’. The meaning ‘milk’ for *x3vifta- may be based upon x5vid-, where the
prevelarization could be related to a basic word for dripping, trickling, soaking
through, etc. For Sogdian x3ift-, see further §203 n.1.

§192 The latter possibility would be supported by Old Indic kstimpa-, Greek
coppds < PIE *(k)swomP-. For *swomP- [ assume a basic meaning ‘swamp(y)’,
whence *funglojus’, a priori more likely than the reverse order of semantic
development. For the further connections | would compare PIE *seup/b-,
whence Old Indic sidpa- ‘soup’, Germanic names for ‘soup’ (and the like), ‘sop,
soppiness’, and verbs for ‘slurp’ and ‘sip”; *seup/b- is itself one of several PIE
roots *seu- ‘to exude liquid, be moist’, whence various words for soakage,
sogginess, etc. Thus, with nasal infix, *sumP- and (with reverse ablaut) swomP-
‘soppiness, swampliness)’.

§193 There Is In fact a considerable difference between "sauma- and the Ger-
manic words for 'mushroom’, etc.,, which would have given in Indic not
*svama- (*suama-) or *suma-, let alone *sauma-, but *svamb(hja- or *sumb(hJa-.
The PIE etymon ‘mushroom’ (‘swampy, boggy, moist’) is reconstructed
*swomb(h)., The *mb(h)- is clearly reflected in Germanic, e.g. Old Norse
svpppr, Danish svamp ‘mushroom’ and ‘sponge’; of. English swamp and, with
zero grade, sump; *-mbh- is reflected by -mm- in Gothic swamms (sic), Old
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English (mete-)swamm ‘mushroom’, ete., Old High German retains, alongside
swami{m), German Schwamm, the cluster -mb- in swamb; Greek copgdg stands
to swamb, Schwamm, as Greek yopgog ‘lateral tooth® stands to Old High
German kamb, German Kamm “comb’. As in Germanic, the disappearance of b
after m is inconsistently realized in Iranian: Khotanese huma- would be like
Khotanese dumaa-, Avestan duma-, against Sogdian dumb, Middle Persian
dumb (alongside dum) 'tail’; PIE *dumb-, cf. Old High German zumpfo ‘penis’.
Since there is no way to bridge the Proto-Indo-lranian forms *svamb(hla,
*sumb(hla- “spongy object, mushroom’ and "sauma-, the connection must be
abandoned.
§194 Bailey (1979) himself has recently seemed to abandon the sauma-mush-
room identification while apparently still advocating the possibility that
*sauma-is *‘the spongy plant” (note that he now adds Khotanese haba- ‘balsam’
trom *humba- to the etymon). Bailey (1979: 162) writes:
In BV 10.94.3 reference to the stalks of soma cites the vrksdsya $akham arupdsya 'the
branch of the red vrkga-plant’. Avestan varsfa-, Old Indic vyksd- seem to have sur-
vived in Yazghulami ward "a herb which blinds cattle’, and Shughni "a hill grass®, if
these are from *wvaria-; it could then give a meaning ‘plant with root, shoot, or stalk’,
whence later "tree’. The phrase vpksd-. .. arupd- with "branch’ hardly suits a mush-
rodam.
§195 Again on a relationship of Khotanese huma-, etc. to soma-, Bailey notes
(1979: 491): “The use of the ‘branch of the red tree’, vrksdsya §akham arundsya,
causes difficulty™; here he also refers to BV 10.94.3 together with the Middle
Persian description of hém 7 spéd ‘the white haoma’ as a tree (draxt) or plant
{urwar) (see also Bailey 1974: 374 and 371). It may be added that this Vedic and
Middle Persian evidence for the unmushroomlike nature of the sauma plant is
completed by the Avestan mention of trunks (variajis), shoots (frasparsyd) and
outgrowths (fravaxio), as well as stalks (-gsu- = Vedic amsu-), Yasna 10.5; Yasna
9.16. The picture of a chlorophyll-producing plant is further borne out by
Avestan zairi.gaona-, to which correspond Aramaic zargon ‘vine’, Middle
Persian and Parthian zargon, Sogdian zaryon ‘greenish, vegetable®. All of this
goes against the identification of sauma as the mushroom Amanita muscaria,
but is suited by the identification as Peganum harmala.
§196 Bailey (1983), following Benveniste (1929), connects haoma via Plutarch’s
duait (on which see §52 n.10) to Greek @uauic, and thence to Greek éGuamuov,
Syriac humama and Arabic humama. For the series of forms he claims an
original Iranian “humama, consisting of huma ‘soft’ plus suffix -ama-. The
connection of haoma with éumufe, is, however, untenable (see §269) and
derivation from Iranian *huma- *soft’, and thereby connection at the linguistic
root level with haoma-, provides no botanical specificity. Bailey's citation of
Old Indic saumya- ‘soft’ alongside soma- does not make it clear that saumya-
really means ‘like soma-'and hence, inter alia, ‘gentle’ (rather than *physically
soft’). Against Bailey's etymological manipulations, whereby haoma- would
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be ‘something soft’, the traditional explanation of soma-/haoma- remains
unshakable, supported as it is by proper morphological analysis, by its
textually associated cognate forms for ‘mortar’, ‘ritual pressing’, etc., and by
the actual method of preparation.

More on mushrooms, and the alleged PIE *bhongo- ‘psychotrope’

§197 There exists a series of phonologically similar words in Indo-European,
Uralic, and northeastern Siberian languages which seems to bring together
mushrooms and other plants under a shared characteristic, a narcotic effect.
This linguistic material has had a significant role in the history of the identifi-
cation of soma/haoma and other issues pertaining to the use of psychotropic
plants by the Indo-Iranian peoples. The forms consist of (1) words for
‘mushroom, squamous substance’ and likely cognates. These include: in Indo-
European, Latin fungus and Greek apdyyos: in the Finno-Ugric branch of
Uralic, Mordvin papgo ‘mushroom, fungus, lichen', Ostyak pagk, etc., Vogul
panx, ponk, etc. ‘Amanifa muscaria’; Ostyak pankal-, pankat- *after eating
Amanita muscaria, become intoxicated and/or sing: prophesy, heal shamanis-
tically’; Vogul pddnkl-, etc. ‘become intoxicated (by any means)’; in the Samo-
yed group of Uralic, Ket haggo ‘Amanita muscaria’ and Tavgl fanka- ‘be
intoxicated’; and in Chukotkan languages, Chukchi, Koryak, and Kamchadal
pon-"mushroom’; (2) Words for drug plants in Indo-Iranian: Old Indic bhargd-,
bhﬂﬂg&r- (already AtharvaVeda) ‘hemp’, also (RgVeda) epithet of soma;
Avestan bagha- "an abortive plant’; Middle Persian bang ‘henbane’; Persian
bang ‘henbane, hemp’.

§198 Before discussing the views on the history of drug plants to which these
linguistic data have given rise, it will be of help to discuss the forms of the first
("mycological”) group. The etymology of Greek opdyyoc (and its variant
ordyyeg), Latin fungus, have been usually discussed by Indo-Europeanists
together with Armenian sunk (sounk), with the conclusion that all derive from
an unknown “Mediterranean” source. This position allows an escape from
accounting for the difficult phonological details. Another solution, proposed
by H. Pedersen (1900; I have not been able to obtain the original article and am
dependent on the summary of Roman Jakobson apud Wasson 1968: 319-320),
also operates with the Greek, Latin, and Armenian forms, to which it adds also
Old Slavic goba ‘sponge’ and kindred Slavic forms also meaning ‘mushroom’.
Pedersen suggested that gpba and Old High German swamb could go back to
PIE *sgwhombho-, but, in order to account for the Greek, Latin and Armenian
forms, he alternately proposed an original *sphwongo-, becoming through
metathesis *sgwompho-, with variant *sgwombho-.

§199 An original *sphwongo- is a priori unlikely, since PIE initial clusters of
two labials, PIE *p(h)w- and *bhw-, cannot otherwise be reconstructed.
Furthermore, PIE "sp(h)- would give Armenian *p, not *s-, while the proposed
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variant of the melathesis,*sgwombho-, would yield Old Slavic *gvpmba and
ProtoGermanic *skwambaz, not *swambaz (cf. Old Morse svpppr).

§200 Old High German swamb, etc. should be (against Pedersen) related to
Greek copgog (see above, §151), and separate from Greek sp(hldngos and Latin
fungus. Armenian sunk does not belong here either. It is of Caucasic origin,
maost likely South Caucasian (Kartvelian), cf. Georgian soko *‘mushroom’; (see
Klimov [1964: 165] where Armenian sunk (and sokon) are given, with Ossetic
and Nakh-Daghestanian forms, which are probably also from the Kartvelian).
The -n- of sunk may be due to the influence of Armenian spung ‘sponge’ (from
Greek), cf. sung, variant of sunk, which therefore need not be of “West
Armenian” origin.

§201 This leaves Greek sp(hldngos, Latin fungus, and Old Slavic goba to
account for. If we start with FIE *bhongo-, we get fungus as regular reflex,
spthiddngos via s-prothesis, perhaps with additional influence of ofFloppds, and
geba via metathesis of *bgga. This metathesis would be motivated by the
semantic similarity of Balto-Slavic "gumba-, Lithuanian gumbas ‘convexity,
round excrescence’, gurhibras “boil’, cf. Pashto yumba *beil’, and also by Old
Slavic *gpba ‘lip, snout’; for the relevant forms see Vasmer (1950-: 316).

§202 It is noteworthy that the meanings and geographical distribution of the
forms Greek sp(hldngos ‘sponge’, Latin fungus ‘mushroom, fungus, lichen,
mildew’ and Slavic *gpba ‘mushroom, sponge’ points to the meaning of
*bhongo- not as ‘sponge’ (originally a specific Mediterranean development of
the Greek), nor even as ‘mushroom’, but ‘spongy, soppy, swampy substance’,
of which Fungi are the mosl common Ewemp]nrﬁ. The ma;-;mi:ng would come
close to that of German Schwamm ‘sponge/mushroom’, whose cognates
include words for swamp and sump. As | have proposed (§191), *swombho-
ultimately means ‘soupy moisture’, to root *seup-; thus *bhongo- could have
doublet *bhogno-, whence Russian bagnd, ‘low swampy place’, Ukrainian
bahnd ‘swamp’, etc., and perhaps also German Bach ‘stream’, Irish biial ‘water”
(see Vasmer 1950-:36). For the phonological relationship of *bhongo- to
*bhogno-, cf. Latin fundus: Old Indic budhna-"bottom’, but the inserted nasal of
*bhongo- could also be sound-symbolic. Cf. also “swomp/bho-, root *seup-.1
§203 [t is quite possible that *bhongo- was borrowed as *p8pkS- in Uralic in
some very remote period of contact with the Indo-Europeans; cf. the later
borrowings of ‘mushroom’ in Uralic from Indo-European, Hungarian gomba
from Slavic, probably Finnish sampa from Germanic *swamb/pa(z), and also
Turkish mantar ‘mushroom, fungus, cork’ from Greek pavitdpr (ancient
cpeevitee). It is noteworthy that *pSpk- is reflected with the general meaning
‘mushroom, fungus, lichen/mildew’ in Cheremis and Mordvin, but is
specifically ‘fly agaric’ in Vogul and Ostyak. There is no evidence to suggest
that *bhongo- in Indo-European meant specifically ‘fly agaric'; this sense could

1. [For these forms cf. also Toporov (1985:301-305)].
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have developed in Uralic (more precisely, Ob-Ugrian} terrilory, where this was
the mushroom par excellence.

§204 This brings us to the second series of words, i.e. the Indo-Iranian words
formally reminiscent of *bhongo- but referring to non-mycological drug
plants. B. Munkdcsi (1907: 343-344) first connected the Ob-Ugrian words for
‘(fly agaric) mushroom' with the phonically similar Indo-Iranian words
referring to various drug plants, and concluded that the Ob-Ugrian originally
meant ‘intoxicating, narcotic’, and comes from Indo-Iranian. See further the
extracts of subsequent relevant literature most usefully gathered and discussed
by Wasson (1968: 226 seq.); note particularly Wasson's judicious criticisms of M.
Eliade’s (1964) thesis that “the magico-religious value of intoxication for
achieving ecstasy is of Iranian origin”, which is the most extreme extension of
Munkacsi's view. Most recently the issue has been discussed again by F.
Crevatin (1983: 109-15), who seems to believe that PIE *bhongo- (and *spongao-),
whence he derives the Uralic forms, originally referred to the fly agaric
mushroom, and that the same etymon gave rise to Uralic and Indo-Iranian
terms with application of ‘intoxicant potion’ to plants other than mushrooms.
Crevatin also seems cautiously favorable to the thesis that the Indo-Iranians
originally used a psychotropic mushroom, but is reluctant to identify
soma,/haoma thus.

8205 As against the evidence for PIE *bhongo- ‘'mushroom’, there is in fact no
real evidence for such a form meaning ‘narcotic or intoxicant plant’. The
apparent Indo-Iranian *bhanga- with such a meaning is based on illusory data,
as I shall now try to show.

§206 With regard to ‘hemp’, called bhariga- (and sana-) in Sanskrit, there is no
evidence for its use as an intoxicant in either India or Persia before well within
the Islamic era. Itis true the Scythians were exceptional in this regard, for their
inhalation {!) of hemp is noted by Herodotus and confirmed by the Scythian
tomb artifacts from Pazyryk. But it is clear also from Herodotus and other
sources that the Scythian religion was different from that of other (Indo-)
Iranians, and that the nomadism of the Scythians involved them in a different
cultural complex, including particular shamanistic practices. It is perhaps rele-
vant that in Ossetic, the surviving Scytho-Alanic language, ‘hemp’ is gaen(a}
{cf. *kaen- *flax’ in kaeltag ‘linen’), whose prototype was early disseminated not
only in the Caucasus (Svanetic kan, Abkhaz a-k°no), but independently among
the Turks (kendir), and also yielded, in Uralic, Cheremis kerie. This form (like
Sanskrit Sapa- ‘hemp’, with & from palatal k?!) lacks the labial which follows the
n in the cannabis word in Assyrian, Middle Persian, Greek, Slavic and
Germanic on one hand, and the East (Central Asiatic) Middle Iranian on the
other: Khotanese kamha- ‘hemp’, Sogdian *kinba or “kenba (kynp:), Khwarez-
mian knbynk (adj.), Khotanese kumba- ‘flax’, from earlier disyllabic *kanba-
{and "kanfa-, from *kanpha- for Khotanese kamha-7).
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§207 The latter forms are of further interest. Words for ‘*hemp’ and “flax’
often merge. If the source of Sanskrit bhanga- ‘hemp” also referred to flax, and
(as Mayrhofer 1956-1976, s.v. bhangd- suggests) had the original form
*kambha-, *gambhi-, or the like, a metathesis to bhanga- could have been
motivated by the association of flax {and hemp) with the beating {Old Indic
bhang-)} necessary for the plant fiber to be used. W. Eilers (1985: 25) has
sugpested more simply a theoretical Proto-Indo-Iranian *bhang- ‘to beat’ as the
source not only for Old Indic bhariga-, Bhanga- ‘hemp’., but also Awvestan
banha- and Middle Persian, New Persian bang/mang “henbane’, which he
wrongly also takes as ‘hemp’.

B20B Against the opinion of Crevatin (1983: 112-113), the data of the Atharva-
Veda do not show that hemp was used as a psychotrope. In AV 11.6.15 we are
dealing with a series of holy plants. Soma was obviously the most sacred ritual
plant, whether or not it was used psychotropically at the ime the AtharvaVeda
was composed. The presence of barley in the text is due not to a use in beer, as
Crevatin suggests, but due to its long venerability as the Indo-European food
grain par excellence. The numinous force ascribed to barley (Avestan yava-
afavan- ‘the barley endowed with Eta’, Persian jorda ) is not only evident in the
Avesta, where the mere cultivation of this grain is said to counter demons, but
in a variety of Hittite, Vedic, and Greek data; see in detail Watkins (1978).
Drarbha-grass provided the seat of the god Agni on the fire-altar, and was used
to sweep the sacrificial area, whence the numinous power of this grass (cf. AV
19.32). Crevalin's confidence that darbha was psychoactive is based on AV 6.43,
where darbha figures in a charm to appease the anger of stranger and kin, but
here we are not dealing with a tranquilizing drug, a “sedative™ the Atharva-
Veda is not medical, but magical.

§209 Finally, the inclusion of hemp (bhariga-) in the list is due to its use as the
traditional means of binding, which, as is well known, is an operation which
has a profound and multifaceted role in archaic magic and its symbolism, being
the medium of control, alliance, incapacitation, and delimitation; it is also the
means of fastening amulets. Cf. AV2.4.3-4. As a name for hemp, out of which
snares were ritually prepared, bharigd- ‘smashing” would be a propitious indi-
cation of the desired effect. Cf. AV 8.8.6, where the bonds of death, specified as
hempen by Kaugika-sdira 16.15-16, 14.28, are associated with fatal hammers.
§210 It may be added that bhangd- ‘smashing, breaking through’, as epithet of
soma in BV 9.16.13, amplifies the immediately preceding aptir- ‘overcoming
the waters’. This numinous epithet, with its victorious resonances, could have
been another factor in the naming of hemp bhangd-, bhariga-, although the fact
that bhangd occurs with regard to soma only in a single, contextually condi-
tioned passage makes a conneclion questionable. In any event, it can be con-
cluded that bharigd-, either as a name of hemp or an epithet of soma, is inde-
pendent of psychotropic reference.
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§211 Passing now to the Iranian material, Avestan bangha, banha-, and
Middle and New Persian bang and mang (Arabic banj), [shall now try to show
that these names too do not go back to an Old Iranian *banga- *psychotropic or
narcotic plant’.

§212 W. B. Henning (1951: 33 seq.) noted that Avestan bapha-/bangha- is
better derived phonologically from Proto-Iranian *dvagha- (=0ld Indic
dhvamsa- ‘destroying’) than from a Proto-Iranian form with *anga-. Obviously
this would suit the name of a plant at issue in Vidévdad 15.14, where banham is
listed as an abortive plant (I shall return to this passage). This also neatly fits
Vidévdad 19.20, the divine epithets of Ahura Mazdah awxalnd, abapho
‘sleepless, indestructible’, and Videvdad 19.41, daévam kundam banham
viibanham ‘the demon Kunda, destructive, full of destruction’. However, this
meaning also seems to occur for the name of a righteous person whose mem-
ory is revered, Pouru.bagham (Yasht 13.124); “full of destruction, having much
destruction” (or ‘destroying many'), a warrior's name, seems more likely than
*he who has many narcotics’, which would suit a drug merchant or (given the
context of Videvdad 15.17) an abortionist. But if a nom de guerre is not
involved here, [ suggest **having a large abdomen’, cf. Old Indic bhiamsas-, KV
10.163.4.

§213 That in Vidévdad 15.14 banha- should mean merely ‘destructive,
destroying’ is shown by the larger context: bapham va Saétam va ynanam va
fraspatam va kamcit va vitacingm urvarangm ‘banpha- or faéfa- or ynana- or
fraspat-, or any of (the) (foetus-)dissolving plants’.  The last two terms are
clearest etymologically. First, ynina- "beating, killing’, is from the root gan-
‘strike, kill", cf. Vidévdad 13.51 ava.yndana- masculine ‘killer', yangna- neuter
Yasht 10.27 ‘a blow’ (delivered by Mithra against evil beings)’. Next, fraspat-
means literally ‘throwing forth' (=Pahlavi fraz abgandan). This may now be
understood as a term for ‘abortive’, of. Persian badffa andaxtan ‘throw a child’ =
‘have an abortion’, and also Modern Greek dxofiodn 'abortion, miscarriage’
(originally ‘throwing off /fout'). The same semantic development occurs in
sogdian: Manichean pSyq “abortion” (in Manichean texts referring to the
‘Abortion-demons'), from pidy- ‘to throw, abort’, 5. n&y- *lo be aborted',?
which points to faéta- also meaning ‘abortive’?

2. 5. na'y- occurs in the Paris Text 22,18, untranslated by Benveniste (1940: 156). The
passage means (starting from the end of Line 220 "(Her) deficient milk (restore y&f/ty, cf.
TYagnobi x50 will dry up, and the pregnant woman®s foetus will be aborted (i) in her
womb'. One should reconstruct an active form *nifdy- from “ni-Zdya-, related to Khotanese
bisgata- ‘dislocated’, Old Indic sdyaka- "missile’, from PIE *seE- ("s6-), "sé(y)- "to throw, cast’.
Cf. already Schwartz (1968; 446).

3. It is clear that &, the regular reflex of PIE *s after i, was generalized from the -33y- of
nitay-*"throw down, abort’ to the parallel form p&iy-, where p-reflects the preverb apa-, after
which one would expect Old Iranian -hdy- for PIE *(-}séy- This resulted in a new “rool™ *5ay-
‘to abort'. See the paralle]l examples in Gershevitch (1974:72); in support of Gershevitch's
*iaifa- ‘pouring, forming pools, sprinkling’, note the medieval place name 5z in Azarbaijan,



126 Haoma and Harmaline, Part IT

§214 Thus we see that all three words following banha- in Vidévdad 15.14 are
adjectives which are in effect synonymous with viticingm ‘liquidating (a
foetus)’, modifving ‘plants’ at the end of the sentence. It is now obvious that
bangha- at the head of the list is semantically like the rest of the series. The
series may be translated ‘destroying or aborting or killing or inducing miscar-
riage, or any of the plants which liquidate’. The series is therefore ordered: [A]
a general word for ‘destructive’ alternating with [B] a term for ‘abortive™:
ABA'B'(A"). Itis doubtful that this is anything more than a pleonastic way of
saying ‘any abortive plant at all’, and that any specific plant is named.

§215 One must account for the fact that the Pahlavi translation of bapha-in the
latter passage is not bang, but the less similar variant mang, with the specific
gloss mang i Wistasp ‘the mang of Wishtasp’. The situation may be explained
thus: the scholiasts were confronted with two terms, which they thought to
form a pair of botanical designations (whereas the next two words they recog-
nized as common nouns for abortifacients). They of course assumed banham to
be bang/mang, while for faétam they thought of Middle Persian 3éd
‘bright{ness)’ (Persian #&d, cf. Armenian afxét; Avestan (-)xfaéta-). Taking
banha- as bang/mang, they identified this with the mang i Wistasp, seeing
facta- as a more splendid mang, and invented a symmetrical counterpart, mang
I Zarduxit, ‘the mang of Zoroaster’. If my explanation is correct, there is no
ground for Belardi’s (1979: 115-116) speculation that the realia involve two
plant juices, one abortive, the other intoxicant.

8216 While it was almost inevitable that the Pahlavi scholiasts would have
rendered Avestan bapha-, in the context of harmful plants, as the virtually
homophonous bang (or its variant mang) ‘henbane’, it is most unlikely that
bang/mang derives from Avestan bagha-, which is not a botanical designation.
Nor is a derivalion from ‘destructive’ appropriate for bang/mang, as shall
presently be seen. Phonologically it is very improbable that bang/mang is
from Proto-Iranian *dvanha-, which would give Middle Persian *dax. The
change dv- to b does occur in Parthian, e.g. bar = Middle Persian dar ‘door’
from *dvara-, but *anh- to *-ang- is unknown in Parthian or elsewhere in
Middle Iranian. Obviously Zoroastrian Middle Persian -ang- in scholia as
approximation of Avestan -agh- in proper nouns is irrelevant for our present
instance.

at the site of a spring-fed lake. From this *38y- was formed an early East Iranian form Eaéta-
fSaita-] "abortive’, parallel to that of the cognate Old Indic form setd- "furrow” from PIE sép-‘to
throw (seed), sow' (¢f. also Old Indic senad “missile’). For *seE-»>"séy-, "sey-, see Schwartz
(1980b), [t may be added that B, T. Anklesaria (1950) and H. Jamasp (1907) have taken Saéla- as
‘abortive® by comparing Sanskrit ddyvayali “cause to lic down’, regarded as possible by W.
Belardi {1979: 115). One must object that the cognate of Sanskrit &7 ‘lie" is Avestan s (say-),
with expected s-, not 5 Belardi's preferred connection with the other Avestan Zaéfa-,
‘acquisition, possession, wealth” (not "power’), is uncu-nvi.nr_'i:ng-

4. T am not convinced that Elamite -nk-, Greek —yy- [-ng-] represents an actial *[ng] as
against *[nh] in the examples discussed by Gersheviteh (196%: 212-214). The instance of Middle
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§217 It now becomes necessary to explain Middle Persian, New PPersian
bang/mang *henbane’, Arabic banf *henbane, datura” (which, as most scholars
have agreed since Henning’s [1951: 33 seq.] discussion, must not be confused
with the later Persian bang *hemp’ from New Indic bhang, Sanskrit bhanga-).
An ingeniously novel explanation was offered by W. Belardi {1979:119):
Assuming banha- and bang/mang are ‘henbane’, Belardi reconstructs Froto-
Iranian *dvanga-, Proto-Indo-Iranian *dhvanga- ‘Solanacea; plant containing
solanine’. From this *dhvanga- Belardi also derives Sanskrit dhvariksgi- (lex.) ‘a
particular medicinal plant’, dhvanksatunda-, dhvanksanasa-, dhvankzavalli-
*Ardisia solanacea’, dhvanksamaci- “Solanum indicum’, all forms which would
arise by popular etymological modification via dhvanksa- ‘crow” (all these
forms are misprinted dhvariksa-, as Crevatin [1982], who is sceptical of the
etymology, has noticed).”

§218 Belardi's etymology, for all its erudite combinations, is very problem-
atic. It is difficult to think that the word in question would embrace so broad a
botanical spectrum. In detail, the genus Ardisia does not belong to the order
Solanaceae (which includes e.g. the potato and eggplant), and neither Ardisia
solanacea nor Solanum indicum contain the same alkaloids as Hyoscamus (hen-
bane), as Belardi thinks (D.5.F.). While the Sanskrit forms are self-explanatory
at face value, i.e. named for their resemblance to a crow’s beak, etc., an etymon
*dhvanga- remains unexplained (Belardi wisely refrains from any temptation
to mention dhvaj- *to flutter’). Furthermore, it 15 a fact that the Sanskrit and
Iranian names of shrubs, herbs, and fruits, are rarely (if ever) cognate.

§219 The assumption that bang/mang means ‘*henbane’ has been countered
by Flattery, who instead argues for it being a more general word for
‘psychoactive drug’. In favor of this one could note Arabic banj as both
‘henbane’ and ‘datura’. More importantly, as Flattery argues (§26 n.3), there is
nothing to show that bang/mang necessarily referred to a potentially lethal
drug, not even in the Arda Wiraz legend. Wiraz drinks the mang i Wistaspan,
apparently the same mang Wishtasp took for the trance in which the truth of
Zoroaster's mission was revealed. In the Iranian Bundahisn 4.20 (Anklesaria
1908: 43.12), the drug which mercifully palliates the death throes of the

Persian frasang (and frasax), Greck mapacdyyn "parasang’ is complicated by possible influ-
ence of Persian sang etc. "stone’, ¢f. English milestone.

3. And even if, against all likelihood, the Iranian name of ‘henbane’ were related to
the Sanskrit names in dhvdnks- for such difforent plants, even granting dhvanks- rep-
resents *dhvanga-, the correspondence of the Iranian would be irregular. As noted
above, *dhvanga- would give (Late) Avestan *banga-, not bagha-, and (if my arguments that
bagha- is not a phytonym are correct), the only reason to have thought that bagha- is a
misspelling of *banga- (ie. hanga- in Hoffmann's [1971] system), the equation with Middle
Persian bang, efc., is no longer tenable. [ shall not quibble that *dwvanga- should have given
Persic *dang; interdialectal exchange is theoretically poessible, The vast formal and semantic
gulf between dhvanksatungda-, etc., and bang/mang suffices to make one seck another
explanation.
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Primordial Bovine is called mang i bé3az ké hast 1 “bang-(i)z (banj?) xwanihed
‘the medicinal fhealing mang, which is (also) that which is called bang”.

§220 The key to the etymology of bang is the variant form mang, again refer-
ring to a psychoactive substance. This form occurs in the Pahlavi accounts of
the Primordial Bovine, divinely given mang for soothing the pangs of death; of
Wishtasp, who enters the long trance which precedes his acceptance of
Zoroaster's religion; and of Wirdz, who has his vision after drinking mang 1
Wistaspan. The first two myths are based on lost Avestan texts. In the two
versions of the first myth, Iranian Bundahiin 4.20 {quoted above) and
Zatsparam 2.7, the word mang is glossed as ‘that which is called bang'. These
data indicate that mang is the more antique form, possibly an adaptation of an
Avestan form, and that bang is of later origin. While in Iranian b- could be
dissimilated to m- before n- (Eilers 1953: 73 seq.), m- becoming b- is not
unusual, particularly when a nasal follows.®

§221 Thus we arrive at "mangd- ‘psychotropic substance’, which could give
specific senses “henbane, datura’, and, with Flattery (§526-27), ‘Peganum har-
mala’. The etymology would be PIE *meng- ‘lo create altractive illusions, to
charm, appear charming, deceive’ {(cf. Pokorny 19539: 731 ‘schéner machen,
schwindelhaft verschinern') whence Old Indic maitji-, mafijuld- ‘attractive’,
and probably also mangald- ‘good omen, fortune’; Greek pdyyavov ‘means of
charming, bewitching, or tricking; philtre; device'; gaypdvevua ‘quack
remedy’ (occurring with pdpuaxe ‘drugs’); Middle Irish meng; Ossetic masng,
Sogdian, and Persian mang, all ‘deceit, trickery”. It may be assumed that
Iranian inherited two homophonous words, *manga- ‘deceit, trickery’ and
*manga- (or *manga-) * magic potion, hallucinogen”®. 7

§222 [t may be concluded Indo-European *bhongo- did not mean ‘psycho-
trope’ but merely meant fungus and the like; it is a coincidence that Ostyak

6. Thus mafzmarn- ‘urine’ gives Khotanese biysman-, of, Sogdian Slzm-dine “bladder”,
and, with -n-, Avestan maidyana- ‘middle’, Persian miyan ‘middle, waist': Yagnobi bidon
‘middle’ and Ormuri biydn ‘waist’, and Avestan mayna-r Sogdian fayné, Khwarezmian
faynak, Ossetic baynayg, Middle Persian brahnag. The examples can be multiplied.

7. As a semantic parallel to the etymology of mangSbang “hallucinogen, henbane’
(Arabic banj ‘datura®), I would compare the etymology of Sanskrit dhattura- “‘datura (Datura
alba)', where dhirfa-, dhurtakira- “deceptive, tricking” is clearly involved: see the material in
Turner (1966; 1973384 and 393 under dhattira-, dhdrta-, and *dhartakara-). There is now all
the less reason to involve dubious etymologies in *dhwes-, "dhus-, or an unknown substratic
etymon without further derivatives, and the role of “popular etymology™, cf. Mayrhofer
(1959:88-89), Old Indic dhiirta- gives Prakrit dhiutfa- "rogue’ and “datura’; from “dhidrtakira-
would come Marathi dhutara- ‘cheat’, ete. and by metathesis Marathi dhatura “trickery’, with
compromise forms Buddhist Hybrid Sanskrit dhutfuraka-, Hindi dhouldrd, Bengali dhutura,
Azsamese dhaterd, ete, The -t- forms could be due to forms like dhutia- with § from rf, and
also have expressive value; and Sanskrit dhustira- could bave stas “learned” overcom-
pensation replacing Middle Indic ¢h {found e.g. in Maithili dhuthur), in reality the product of
assimilatory aspiration by dh-; similarly the forms with dhvas- in the first syllable, Thus
dhartalkrt-), literally “deceptive, causing deception’, glossed as “datura’, is not a baseless
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papk ‘intoxicating mushroom’, Old Indic bharniga- ‘hemp’, Avestan bapha-,
characterization of abortive plant (*destructive’), and Middle Persian bang
‘henbane” are similar in form. A parallel of sorts to this situation is the
accidental similarity of English hemp and henbane. If I may close this unavoid-
ably ponderous section with levity, the alleged *bhongo-, *banga- ‘hallu-
cinogen’ turns out to be merely an attractive illusion.

Haoma and hops

§223 Abaev (1975) has proposed to derive Ossetic xumallzg “hops’ from
*hauma- aryaka- “Aryan haoma". This would be conceivable if it were known
that the Scytho-Alanic (West Saka) ancestors of the Ossetes regarded haoma as
paradigmatic of intoxicant in general (which would probably involve a
desacralization of the beverage). Unfortunately nothing is known about the
Saka usage of haoma (the background of the epithet H-u-m-v-r-g applied to
certain Sakas by the Achaemenids unfortunately remains wholly conjectural;
against Khotanese durausa’ reflecting Avestan daraoa-, see Emmerick’s note
8§98 n.27). Earlier attempts to connect the hops word with haoma- have been
justly rejected by most scholars. The fermentation of beer is quite different
from the pressing of haoma; note that extraction by mortar and pestle cannot be
applied to hops. There is no evidence for the cultivation of hops originating
among the Scyths, this would in fact be contradicted by the application of
*hauma- as a name for ‘hops’, which have no intoxicating property in them-
selves, but are used to facilitate the production of beer, enhance and preserve it
(Burgess 1964). The situation with, for example, Russian xme!’ ‘hops, intoxica-
tion’ is different, for here hops would be associated with the production of an
intoxicant beverage introduced by another people. Henning (1946: 720) con-
nects Greek (Thdog ‘beer’ with Sogdian zwik ‘some intoxicant beverage’, but
this is too uncertain as evidence for Seythian brewing of beer. The former
word, if of Greek origin, may be connected with {vudg ‘leaven, ferment’, and
the latter may be from an ancient *ziuta- “poured (as a libation)'. The modern
Ossetic word for ‘beer’, bagaeni (whose *g [as in the case of Khwarezmian
bkny] cannot be from Old Iranian *g [which gives v], seems to be of Turkish
origin, suggesting external influence in development of brewing techniques.
Sogdian fy=ny has nothing to do with bagaeni and beverages; see Henning
(1968: 244-245).

§224 Itis likely that the *hops’ word originated among the Germanic peoples,
for whom beer has a long tradition of importance. Indeed Germanic uniquely
provides a convincing etymology (German hummeln ‘to grope, grasp around’
has been compared, in reference to the distinctive growth of the clinging vines).
From Germanic the word for ‘hops” (Old Norse humli, humla, humall, whence
eighth century Latin humulus and Finnish humala, traveled eastward and
southward (note Slavic *xiimell, thirteenth century Greek yotpedr, and cf.
especially Old Norse humli, Old English humele) to the region north of the
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Black Sea, where it likely was borrowed into Scythic as *xumall-ag (with the
productive suffix -ag, -ak), whence, likely via a Turkic intermediary "gumlag/
*xumlag, the word was further disseminated in Chuvash, Vogul, Hungarian,
etc. From Scythian *xumallag comes, as the expected development, Ossetic
xumalleg.

§225 This trajectory seems confirmed by the history of the *ale’ word:
Germanic "alud- (Old English ealud, etc.), representing a West Indo-European
word for **bitterness’ (cf. Latin alumen), gave Finnish olut, etc. and ultimately
Scythic *alud/t-, whence Ossetic afuton, ilaton (whose fabulous nature
suggests an exotic origin), Georgian Judi, for which cf. further Abaev (1955 I,
130). It may be concluded that Ossetic xumallag has no relevance for the
history of haoma.

Avestan ddrao3a- (see §98)

§226 Since no noun or adjective *dura-is found in either Indic or Iranian, and
dura- ‘far’ occurs in both, and *-au$a(s/)- is reflected in Iranian and Indic only in
the sense of ‘destroying, destruction’ {rather than its etymological meaning
‘burning’), the simplest explanation would be that Avestan duraofa- "keeping
destruction far away’ reflects the original form and meaning, whereas the Old
Indic durdsa- has shortened the first syllable by popular etymology (dur- “bad,
difficult’). The Vedic hapax ogdm ‘quickly” may be from older ‘burning’, but it
is unclear if the latter meaning was still extant when the compound *ddrausa-
was created; the difficulty of the Vedic attestations are probably due to poetic
plays on the meanings ‘hard to destroy’ and /or *hard to burn’, which await
another occasion for discussion.

§227 The usual interpretation of duraofa- as ‘keeping death afar, averting
death’ associates haoma with a drink of immortality. Except in an
eschatological context, however, immortality is not a prominent objective of
haoma-drinking. Considering that duraosa- in the Gathas refers to sauma in
the context of burning it and that burning is the chief way of using an
apoftropaic plant in Iran, together with the fact that haoma’s apotropaic function
is quite marked elsewhere in the Avesta, it seems more likely that difraosa- had
the sense ‘keeping destruction far away’ as referring to the apotropaic powers
of the plant. For the etymology of difraofa-/durdga-, see, in addition to the
references to Bailey in §98 n.28, Gershevitch (1975:49) and Bailey (1985a).

Avestan hadinaépiti- ‘Peganum harmala’ (see §§117-121)
§231 From considerations of realia Flattery (§§117-122) has rejected the equa-
tion of hadanaépita- with pomegranate (for which see Morgenstierne 1973: 11,
190; Klingenschmitt 1965: 32 n.8, with reference to Bailey 1957b: 53), and has
indicated instead that hadanagpita- should be a designation for harmel.

§232 It is true that haddnadpdti- seems to be a compound whose first member
is comparable with an Old Iranian etymon for ‘pomegranate’, *hadana-. From
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a purely linguistic viewpoint however, the two items cannot be directly and
unqualifiedly equated, since hadina&pita- has the additional element pata-
apparently added to the first member, hadinaé-, terminating in a diphthong
-aé&- which itself requires explanation. The presence of the additional material
in fact suggests that hadanaépdid- is not pomegranate but some other plant
thought to bear some relationship to it

§233 Both details have been addressed recently by Bailey (1985: §71), who still
takes hadanaépita- as ‘pomegranate’. For -pata- Bailey compares West [ranian
words for ‘poplar’, Persian pad, pada, Baluchi pafk, patk, etc. 1 fail to see the
relevance of ‘poplar’ here. That it is listed in Pahlavi together with willow as a
tree, which like hadanaépita-, is a soft wood, in no way concerns pomegranate,
which has hard wood. Furthermore, Bailey’s citation of the second part of the
Avestan word as pata- is fallacious; the basic form is hadanaépdta-, with pat-
retained in the nominative {and normalized in the Pahlavi transcription), and
-pat- in other cases showing the common Avestan secondary shortening of
unstressed a. Earlier Bailey (1979: 197) had compared Baluchi pafk, Kirmani
patk, and Mazandarani palak with Ossetic faetku. The latter, apart from its
semantic difference from ‘poplar’, is probably of Caucasic origin, as indicated
by the termination -tk'u (see Abaev 1973: 203}, with replacement of the inher-
ited *(ha-)marna-. If the analysis is fae-tk'u < *pa-, cf. perhaps Latin pom-um?
Alternatively fatku could be from the ultimate etymon of Hebrew tappuaah,
etc., cf. Ossetic faeraet “axe’, etc.: Middle Persian tapar, etc. 1 believe that such a
metathetic relationship may be found in the Slavic word for ‘poplar’, on whose
problematic PIE antecedent the unobserved Iranian correspondence sheds new
light: Old Slavic *fopell < *poiol-, as also Proto-Iranian *patar- feminine,
nomnative *pata (whence the New Iranian forms cited above), *potol- was itself
dissimilated, like Latin populus (and Old Slavic "fopolf, if not directly from
*potol-), from PIE *poptol- or *ptoptol- (perhaps *‘the fluttering’, from
reduplicative stem of *pef- ‘to fly” and noun formant *-e/ol-).

§234 For the -aé- of hadanaépita- Bailey reconstructs *-as/-az, comparing
Khotanese bisiviraa- “high-born, princely’, which he reconstructs to Proto-
[ranian *visas-pufira- (sic, similarly Bailey 1979: 292). This analysis rests on
several assumptions, each unsupportable: (1) That Indo-Iranian *-as would
remain in Proto-Iranian as *-as before p-, rather than become -ah, as is ordinar-
ily assumed. This is refuted by the Elamite transcription of the word for
‘prince’, misapusas (literally ‘son of the [royal] house’), cf. Bailey (1972: 292).
This renders Old Persian *visah pusa-, where visah is genitive of vis- (vif-). (2}
That the Khotanese outcome of Proto-Indo-Iranian *-as became *-ai, then *-&,
then -i. Rather, Proto-Indo-Iranian *-as became Proto-Iranian *ah, which in
East Iranian became a fronted simple vowel, cf. already Gathic -5in k3 *who’,
etc.; Armenian sepouh (with short e, rather than & Middle Iranian & Old
Iranian ai), which is hardly from Alan (with Bailey 1979:293), but from Parthian
*wisepuhr, shows Parthian e < *ah. Khotanese (and Sogdian) have -i as the
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regular outcome of *-ah, as in the nomnative singular of thematic stems; in
Khotanese bisiviraa- the -iis lengthened under stress at morpheme juncture. It
is Younger Avestan, where *ah became -0 (as apparently in part also Gathic),
that is erratic, cf. Avestan *ah > 4. (3) That Avestan -5(.)- at the end of thematic
first members of compounds reflects a Proto-Iranian substitution of the
thematic vowel -a- by the ending of the thematic nominative singular. Rather,
as shown by East Middle Iranian compounds, this development occurred
within Awvestan; it may even be a matter of scholastic orthography. The
Digorun Ossetic alternation dzabédur, dzabddur ‘mountain goat” probably
has nothing to do with *as/h C- (cf. Abaev 1958:390-391), let alone with the
Avestan developments. Nothing, in fact, supports the alleged alternation of -ag-
and -8( J-.

§235 The second element of hadanagpdta- is identical to the past passive
participle of the root pa- ‘to protect, preserve, contain, keep, hold in, hold
back’, well attested in Avestan and throughout Iranian. The past passive
particle was taken over in Armenian with the meaning ‘covered’, etc.; cf.
oskiapat ‘covered with gold, gold plated’, further pafak ‘cover’, reflecting an
early Parthian form *patak, and Armenian has as denominal verb patem ‘I
cover, surround, enclose’. (Bailey [1979: 197] invents for the Armenian words
an Iranian root *pat *to cover’, whence he also derives Shugni paé¢ ‘eyelash’,
Persian palk *eyelid’, etc., which are more likely to be partially sound-symbolic
reflexes of *pel- expressing fluttering and flapping.) As for the -aé-, it is simply
what it appears to be, the locative of a thematic stem at morpheme juncture, cf.
e.gr. raffagitar- ‘one who stands in a chariot’.

§236 Thus hadanadpdti- would mean ‘the (plant) contained in the pome-
granate fruit (hadana-)’. Applying this to Flattery's independent equation of
the hadanaépita- plant with Peganum harmala, we may compare the colloquial
Arabic designation ‘umm-harmal (imharmal, etc.), literally ‘mother of harmel’,
for ‘pomegranate” (§121). It is quite possible that this curious appellation for
the pomegranate ultimately derives from Iran, the source of other Arabic lore
concerning Peganum harmala (e.g. §66, n.5); note especially the likelihood of
Arabic harmal based on a calque of Iranian svanta- (§263). A folkloric view of
pomegranate as the matrix/origin/ prototype of Peganum harmala would have
as a corollary Peganum harmala as “contained’, i.e. latent, in the pomegranate
fruit. Possibly too the term haddnaépdta- may refer not only to the harmel as
‘contained’, but also to the capsules containing (cf. Armenian pat, pafak) the
harmel seeds, with a complex word play *(having) containers at the thing which
is accompanied by seeds’ (hadana-, neuter?). It is precisely the many capsules of
Peganum, with their abundant seeds (30 to 40 per pod), which is strikingly
similar to a small pomegranate (reflected also in the Arabic hurraymila,
hurrmayla, etc. [§121 n.10]).

§237 The term hadanaépita- emerges as a kind of priestly kenning, a special
ritual designation. One may compare, in the Vidévdad, priestly inventions
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replacing the ordinary secular designations (which are overtly disdained as
belonging to ‘people of bad /evil speech/words® (duz vacah-). In Videvdad 13,
against profane dufaka- for *hedgehog’, there stands vaghapara-, which I take
as ‘stickleback’, from vapha- (F.3g), glossed by Pahlavi pust ‘back’, and -para-
probably related to Greek mgpdwvn ‘point, needle, quill’, Russian perjat’ ‘to
pierce’, but with para- as preposition, perhaps paronomasically ‘having a
superextensive back’? In Vidévdad 13.2, as against profane kahrkatat- for
‘rooster’, there stands pard.daras- ‘that which sees first’. In these instances the
secular terms may have been interpreted as pejorative. Thus duZaka- (whence
Persian #0Za, etc.) would have been associated with dui- ‘bad” (perhaps as
dui-aka- ‘*having nasty barbs': -aka-) and/or as ‘little-bad-thing' and ‘bad evil’
(aka-). While the kahrka- of kahrkatat- is represented by Pashto &irg ‘rooster’
(and Persian kark ‘chicken’, etc.), the -tdt-, which is the productive suffix form-
ing (feminine) abstract nouns, requires explanation. I suggest that kahrkatat-
amounts to ‘cluckdom’, where -tit- enhances the onomatopoeic quality of
kahrka-. Thus, via focused magnification of merely potentially pejorative
aspects of these ordinary words, they become characterized as words of malice.
The “elevated” terms for ‘hedgehog’ and ‘rooster’ reflect their position in the
priestly world view, i.e. creatures who belong to the world of Good, who com-
bat the forces of Evil (the rooster combats the demon of sloth, and the
hedgehog destroys the ant). The opposition of the approved (priestly) words to
words of “bad-speaking men" (=ordinary words!) is a dualistic partial recasting
of the Indo-European opposition of words of divine language to words of
human language. Both oppositions are compatible with a more basic opposi-
tion, poetic vs. ordinary language (cf. Toporov 1980: 208 seq. with literature).
§238 The poetic traits of metaphor and ambiguity characterize not only
hadanaépata- but also terms for parallel ritual objects. At Videvdad 8.2 and
18.71, haﬁénaépﬁt.:i— 15 accompanied by the names of two other (fragrant) fuel
plants, vohu.gaona- and vohu.karati-. The meaning of the latter is obscure; a
possibility is ‘having/conferring good praise/glory’ (karati-), but a meaning
‘*having a good make’, apparently equal to ‘well made, having a fine shape’,
would be paralleled by the transparent interpretation of vohu.gaona- as
‘having good color’; thus Pahlavi hugon preceded by hukard. Yet these mean-
ings would be oddly vague as designations of fuel plants. In fact Avestan has a
different, more descriptive meaning, ‘blackish’ (*'blood-colored’) for vohu.-
gaona-, as at Yasht .58 (Pahlavi siya-gon ‘of black color’), the reference is to
sheep. Possibly then vohu.kerati-1s "having a blood-like aspect’? CfL Schwartz
(1982: 195). As with hadanaépdta-, a complex word play seems involved.

§239 The oldest attestations of hadanaépdla-, Yasna 3.3 and Yasna 22.1, occur
with yet another roundabout designation for a ritual object, gav- jivya- ‘living
flesh/cow" traditionally understood to designate ordinary x#vid- ‘milk" (but
see §138 n.32 above). The form jivya- is remarkable for the preservation of jiv-
as against jv-, which is found everywhere else in Avestan (including the
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orthography of the Gathas), and shows the great antiquity of the ritual phrase.
Perhaps the term hadanaépiti-is equally old.

On p&:.’a‘-, AtharvaVeda 2.27

§240 Could hadanaépita- be of Indo-Iranian origin? The question arises from
its new identification as another name for Peganum harmala, and in considera-
tion of the proposal of W. W. Malandra (1979: 220-224) and M. Stutley (1980:130)
that pé{ﬁ— in AtharvaVeda 2.27 is soma. The meaning of this hapax is
unknown. The plant with which it is later identified, patha- ‘Stephania (or
Clypea) hernandifolia’ is phonemically different, and Malandra (1979:220)
rightly looks for a different explanation. Malandra notes a number of parallels
between p;:iti- and soma: The eagle discovered them both, Indra consumed
both, Indra’s use of the pita- amulet in overcoming the Asuras, as prototype of
human use of it to overcome opponents in disputes, is parallel to Vasistha's
invocation of Indral-)and(-)Soma to overcome and countercurse his false
accusers, RV 7.104. From RV 7.104.12, where it is said that soma favors the
honest and smashes the untrue, Malandra deduces that soma was thought to be
instrumental, like Varuna, in discriminating truth from falsehood and destroy-
ing the liar or perjurer.

§241 One may now bring in some data from the Iranian side. For soma as
showing forth truth, cf. Flattery's discussion of haoma as an ordeal medium
(5§147-155), and compare further the invocation of Haoma at Yasna 10.4
haifiimca afahe xd ahi ‘really thou art the well/source of Truth” with the paral-
lel invocation of Varuna, RV 2.28.5 pdhydma te varuna khdm rtdsya, of. Kuiper
(1960: 248). Furthermore, haoma also was used as an amulet against one’s foes
in battle (see §73), which matches the statement at AV 2.27.4 that Indra wore the
p.if.'f- on his arm.

§242 The association of the pata-charm with defeat of the enemy in battle also
follows from AV 2.27.5 ‘By means of it (the p.ﬁ;ﬁ-}l [ shall conquer the enemies,
as Indra (conquered) the 5alavrkas’. This passage was cited by Kuiper (1960:
2531) in supporting his hypothesis that the verbal contest as a reiteration of
Indra’s primordial battles. Kuiper here has in fact anticipated Malandra’s
observation of the similarity between the pafa-text and the soma myth (includ-
ing the parallel role of the eagle). But it is Malandra who takes the bold further
step and explicitly suggests the identification of pafa- with soma.

§243 Malandra, focusing on the text’s statement that the pafa- was dug up by
the sgkard- (hog or boar) with his snout, ventures to identify the plant as a
tuber, since lexicographers attest many names of tubers which begin with
sukara- or varaha- ‘boar’. In view of the boar’s fondness for truffles, Malandra
suggests that the p.ﬁfﬁ- was a truffle. However, Malandra also holds open an
identification of pifa- as a mushroom, in view of Buddhist traditions identify-
ing sukaramaddava-, the food (pork?) whose ingestion was held responsible for
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the Buddha's death. Malandra makes very clear that he is “not among those
who are convinced that the BEgVeda offers evidence that soma was a mush-
room” (1979:222, ¢f. 223, lack “strong evidence to support the soma = mushroom
equation™). Newvertheless, he concludes that if pata- were a truffle, it could then
have been a substitute for an earlier mushroom, and thus be admissible as
“circumstantial evidence” for Wasson's soma-mushroom theory.

§244 The assumption underlying Malandra’s approach to the identification of
the plant in question is, in itself, a reasonable one: Salient statements of a text
have a close relationship with the object which is the focus of that text, and in
the instance of an object whose identification is obscure, such statements may
be identificatory. This is expectable with regard to descriptive prose but is
hardly axiomatic for the poetry of magical charms. As J. Gonda (1949:3)
remarks concerning his earlier work on the language of AtharvaVeda Samhila
1-7 {cf. also Gonda 1940 and 1975):

A good number of stylistic peculiarities in Vedic literature, such as alliteration,
anaphoric repetition, paronomastic juxtaposition, rhyme and homoiotelenton and
other *figures’ must not be considered as ornaments, as stvlistic ‘embellishments’ (at
least not primarily), . . . on the contrary, they had another function: in the sacral or
titual ‘Sondersprache’ a certain stereotypy in the construction of the sentence (paral-
lelism, etc.), . . . [and] repetition of various kinds, etc. possess a very real and essential
expressive value, they intensify the magic power or religious value of the text, have a
hallowing effect, render the text solemmn.
It is precisely such devices that are the raison d'8tre of various “statements” of
our Vedic texts, of which the AtharvaVeda is the most explicitly incantatory.
§245 The use of phonic repetition may be illustrated for AV 2.27 from the first
stanza: (a) (néc chatruh) prasam jaydti {May not the enemy) win the argument”:
the last words are echoed by (c) prasam pratipraso jahy ‘smash the argument of
the arguing opponent’, which is repeated as the refrain of the following
stanzas, (c) doubly echoes the pras-, with the further strong alliteration by pra-
of prafi- ‘opposed, counter-', and at the end of the line -prdso jahy echoes
prdasam jay-. The role of phonic factors in producing an entire topic may be
illustrated by another AtharvaVedic datum. AV 4.85.1, addressed to the
apotropaic plant varana-, features a play on the name of the plant and the
verbal root via)r- ‘to ward off; more at AV 10.3.1-6. But what is more inte-
resting is AV 4.7.1, proclaiming the effects of the water, var, of varapavati- ‘that
which is associated with varana-’ (probably a river near which the plant grew),
as able to ‘ward off", varayatai. The verb is repeated in the recitation, varaye ‘1
ward off’. Here focus on the water, with vir- chosen instead of the alternative
common forms udaka-, fala-, etc.), and on varandvati, instead of address to the
plant itself, is phonically motivated. From a viewpoint of magical use of
language, extra dimensions of calling forth apotropaic powers are thereby
gained.
§246 We may now consider the detail of the sidkard- digging up the pafi. The
phonic aspects after the relevant passage can be best appreciated after an analy-
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515 of other aspects of its background as a poetic text. These factors, while
essentially heterogeneous, underwent a complex interaction with the phonic
factors through the associability of their similar elements. The text in question
is thus a result of an interhierarchical convergence of diverse data, formal,
structural, and conceptual (I call this convergence “syntropy”™):

{1a) A myth of the origin of the use of the plant. The myth specific to soma
is its being brought by an eagle ($§yend-, suparnd-) to Indra. This connection of
the eagle and the plant par excellence explains why, e.g. in AV 1.24, addressing
the ‘dark plant of even color’, the first statement is ‘the suparnd- that was born
in the beginning, yvou were his gall'. The text goes on to say how the Asuri
gave it to the trees for color, and made it a cure for leprosy. (1b) A statement of
how the plant was first dug up by a mythological being is a topos in the
AtharvaVeda; for example, 4.37.1: 'That which Jamadagni dug up to make his
daughter's hair grow, Vitavya has brought here from the dwelling of Asita’;
AV 4.4.1, You, the plant which the Gandharva dug up for Varuna when his
virility declined, you, who produce erections, do we dig up’. Cf also 6.109.3,
This topos combines the format of origin myth and a statement of digging up
the plant for purposive use; note e.g. AV6.136.1 *As a goddess you were born
upon the goddess Earth, Flant! We dig vou up, O Nitatni, that you may
strengthen the hair’. Cf. AV6.21.1; further 4.7.5-6 and 6.6.8.

(2a) The pig/boar is the rooter, i.e. digger, par excellence. (2b) The Boar
{sometimes called Emusd) is, like the suparpd- (who brings the soma that
energizes Indra’s cosmogonical act), a protological beast. Cf. Kuiper (1960:
251): ", .. this plant . . . is said to have been dug put by a boar with his snout—
just as a boar has dug out the earth from the bottom of the cosmic waters before
Indra could expand it”. The Boar, in fact, was regarded as an avatar of Visnu,
but also identified with the cosmogonic god Prajapati (Taittiriya Samhita
7.1.5.1, Taittiriva Brahmana 1.1.3.5, cf. Sa tapatha Brahmana 14.1.2.11).

(3a) The pairing of the eagle and the boar as discoverers of the plant makes
for a parallelism (3b) which achieves a contrast of items, (3c) themselves com-
plementary, their respective domains of operation, heaven and earth, together
indicating a cosmic totality. Cf. the statement in the Hom Yasht that haoma
grows on the highest mountains and deepest valleys, ete. (§83).

Now the phonic aspect: (4) Of the words for the mythic animals, which
included syend-, the primary name of the eagle in the soma-myth, and varaha-,
the usual word for ‘boar’ (as against the tame hog), or Emusa-, as it is called in
some texts, the forms suparpd- (which is found instead of fyend- in some
EgVeda texts), and sukard- (*hog, boar’, also used of Emusa) have detailed
phonic similarity, suitable to their being chosen for contrastive /complemen-
tary celestial and terrestrial mythical discoverers of the plant:

suparnd- locus: heaven )
siiCar({C)d- } protological beast totality
siikard- + locus: earth
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§247 The phonic relationship is foregrounded by the shared initial positions
of the animal names, and by the structural parallelism of the rest of their
respective lines, AV 2.27 2ab:

suparnds tvanvavindat

sukards tvikhanan nasi

The mantric power of the two lines explains why they recur as the opening of
AV 5.14, a charm devoted to a nameless plant, which may or may not be the
pita-

§248 If the above analysis is correct, it is likely that the connection of the plant
with the eagle was primary in the poet's mind, so there is a good chance that
pdta- was regarded by the poet as another name for the soma-plant (i.e. which-
ever plant he identified as soma); the possibility is increased somewhat by the
parallels drawn from Indra’s career. Both data may, however, be merely a
matter of poetic adoption of material from the soma-hymns.

§249 The pa‘ri-plam was also treated by M. Stutley (1980:130). Stutley’s
discussion parallels that of Malandra in several respects, but is more confused.
In the midst of the summary of AV 2.27, she remarks: “The pa‘jﬁ' (Clypea
hernandifolia) has a bitter root and is much used in India as a medicament.”
Despite this identification (where p.ﬁrﬁ is written instead of patha), she returns
to AV 2.27: VIt was said to have been discovered {or seen) by an eagle and then
[sic]l dug up by a pig, which suggests that it may have been a truffle.” Stutley
even goes on to note that according to Kaudiki-sitra 38.18-21, 'He ties on his
arm an amulet of patd root and wears a wreath of seven of its leaves’. Clearly
this seven-leaved wreath (malam saptapalasim, Kaudiki-sutra 38.21) contradicts
the identification of pafd as a truffle (or any tuber or mushroom). The impres-
sion that pifa was conceived of as sappy (i.e. containing chlorophyll) is
conveyed by AV 2.271: arasin krnv osadhe ‘make them [the opponents] sapless,
O plant’”. Note also that Kaudika-sitra 38.18 with Darila’s commentary (for
which see M. Bloomfield 1886: 481) indicates that the pafa has a root which the
plant’s user chews (pafamalimkhadann) when he speaks.

§250 This further shows that the pdta may not actually have been expected to
be consumed. The oral application of the plant was here probably connected
with efficacy of speech, just as binding the plant onto the arm (as attributed to
Indra) was thought to confer victorious strength. For the latter detail may be
compared the binding on of the haoma amulet (§73).9

8. Regarding the "binding” of haoma in Yash! 1457 it may be noted that since nivizaili
is a hapax for which Bartholomae could furnish no cognates, his translation “attaches
tansteck!)’ seems based solely on the context, which involves the haoma being borne on one's
person during battle. However, further evidence from Iranian is now available. Bailey
(1979:387) brings ni-viz- together with Avestan a-vaéza- *'unbound (by sin)', comparing
Khotanese viysina- "a binding’, and also Baltic and Slavic forms meaning “to plait, to bind’
from PIE *wei-gfh)-. | have furnished similar comparisons from Baltic, cte., venturing also to
explain Av. *Vikta-aspa- “having bound/tied horses®, parallel to Yuxtispa- and Hitaspa-
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§251 If, as must remain uncertain, pafa- was a (magic?) name for some plant
regarded as the soma-plant (used in a manner other than pressed), then a rela-
tionship with Avestan hadanaépita- is conceivable, but rather improbable.
Unless, as is very dubious, the term started as Indo-Iranian *pati-, of unclear
meaning (‘protection’ is formally unlikely), one would have to posit a trunca-
tion of the original compound. Such a truncation would also be a difficulty for
regarding pé:i‘r’- as inspired by an Iranian priestly term, a notion which
intrinsically has nothing to recommend it. Finally there is the { for expected &
a spontaneous palatalization is possible but not ideal. Etymologically pata-
could be partially inspired by pafha-, and partially by the root paf “to split, to
sunder’, cf. patu- ‘acute, keen, trenchant’, vakpaju- ‘eloquent, successful in
speech’. In any event, pafd- has no real relevance for the identification of the
soma-plant.?

Avestan barssman-, Indic barhis- (see §§123-126)

§252 Avestan barssman- (Fahlavi and Persian barsom) has been constantly
compared with Vedic barhis-. Both words refer to pieces of vegetation which
are used ritually in connection with offerings; both are said to be strewn (siy-
Sstar-) and, since barasman- goes back to Proto-Iranian *barzman-, both are
reconciled by an Indo-Iranian root *bharZh. The same root also furnishes in
Iranian a formally identical cognate of barhis-, Old Iranian *barzi5- (Avestan
barszig-), Persian bali$ ‘cushion, pillow’, which accords with the fact that
barhis- grass was used as a cushion upon which the gods were thought to accept
the offerings.

§253 These facts have given rise to an assumption that has prevailed among
most commentators on the subject, that barssman- originally had the same
meaning as barhis-, both referring to a cushion of foliage; see most recently P.
Thieme (1957 71-75). The conclusion that the meaning ‘cushion’ is basic has
also lead to a preference for deriving barhis-/barazis- and barasman- from PIE
*bhelgh- ‘to blow up, swell” whence Old Prussian balsinis, Serbo-Croatian
blazina *cushion, pillow” as against derivation from the Indo-Iranian root

{Schwartz 1980a:126). 1 hope there to have met the objection to my earlier, similar explanation
for Vistaspa- (Schwartz 1985B:650), recently voiced by Mayrhofer (1985:327), who asks
whether one can still conceive any alternative to the equation with BgVedic visita- déva-
forwarded by O, Szemerényi and refined by J. Narten. Mote especially pp. 381-382 in the
article of Insler to which I last refer, where the derivation of vigita- from "sHlo- is refuted in
favor of PIE *-sifo-. The latter form would also necessarily be continued in Av, Hitaspa-, In
Schwartz (1985b:659) | merely meant to range fimispa- ([5jdmaspa-t with Hitaspa-, Yuxtaspa-,
and Viitaspa- semantically, not formally; Jdmdspa- (on which see now Schwartz 1960a:125;
1986:345, 347, and 389) is of course not a past participle.

9. For pald, see now Das (1987}, who has treated the matter in detail. From the addi-
tHonal AtharvaVedic material Das has brought to bear upon its identification, the pifa is a
leafy plant with “hooks” (Das 1987:36),
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*bh(alrzh- ‘to make high'. For these views see Mayrhofer (1956-1976: 1I, 415-
416). It will now be shown that these conclusions are fallacious.

§254 The provision of foliage as a seat for the gods is a custom of Indo-Euro-
pean origin. This institution reflects a period when grasses were ordinarily
heaped up to form cushions. The strewing of grasses for this purpose was
probably originally designated by the PIE verb *ster(Fi)-, whose close associa-
tion with long, twiggy grasses may be seen from Latin stramen, English straw
(although the same verb could be used of the spreading of cloth upon which to
lie). In barhis-, precisely because of its ritual context, there is a preservation of
the early material realia, grasses employed as a cushion; in barazis-, balis there
is generalization of the function served by the grasses, ‘cushion’, whence the
development *pillow’, just as ‘cushion’ is designated in Old Indic by another
derivative of the root, upabdrhana- (cf. Khwarezmian finyk ‘pillow’ <
*barzanaka-, Parachi bana-pai ‘pillow’ reflecting *barz-n-, etc.).

§255 These data are ideally suited by derivation from a root meaning ‘to heap
up’. This definition suits the meaning not only of Indo-Iranian *bh(ajrzh-, but
also its Indo-European etymon *bhergh-; from ‘heap up' one not only gets the
very numerous Indo-Iranian forms for “high, elevated object’, matched in
Germanic by Old English beorg *tumulus, hill’, German Berg ‘mountain’, etc.,
but also words referring to solidity, e.g. Old Indic brrivhati, (pari)brd ha-, Latin
forctis, foretus, as well as the sense of ‘cover over' found in the Saka Iranian
Ossetic ambarzun, Khotanese vida- ‘covered’, and matched by German
bergen, etc. By contrast Old Prussian balsinis and Serbo-Creatian bldzina refer
originally to a stuffed or inflated bag (i.e. the modern type of pillow), cf. espe-
cially Slovenian blazina ‘pillow, handball, football’. Against the derivation of
the Indo-Iranian words in question from the same etymon as the Balto-Slavic
words for ‘pillow’ is the fact that forms like Old Indic upabdrhana- show an
inner-Indo-Iranian formation from a still productive verbal root. There is no
evidence for an Indo-Iranian verbal root *bharzh- "to swell up’. In fact there is
no evidence for the latter as a verbal root even in PIE. The various forms from
Celtic, Germanic, Baltic, and Slavic given by Pokorny (1959-1969:125-126) under
*bhelgh- ‘schwellen’ point only to an old noun for ‘inflatable animal skin,
leather bag’. The exception, Old Irish bolgaim ‘I swell” alongside bolg *bag’,
should therefore be a denominative, parallel to English bulge, etc., ultimately
from Gallic bulga ‘leather bag’. In place of the alleged verb *bhelgh- 1 suggest
a nominal formation in -gh- from *bhel- “to blow up”.

§256 A veslige of the institution of "strewing™ a heap of grass as a seal for the
gods may have been preserved in Western Iran; Herodotus 1. 152 reports that
the Magi deposited the sacrificial victim upon tender grasses, but this may be
due to a projection of Greek ritual ideas upon the Iranians. There is no support
for the theorization that barssman- originally referred to vegetation used as a
cushion. Since the root means ‘to heap up’ without necessarily referring to a
cushion, barasman- need merely refer to some heap of vegetation whose laying
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out would be indicated by the verb star-; see above on English straw and Latin
stramen. The formation of barasman- (*bhergh-men-) would in fact be parallel
to that of stramen.

§257 As it happens, there exists possible evidence for a Middle Persian
scholastic retention of the original sense of barssman- as ‘heap (of vegetation)’,
in Pahlavi Videvdad 18.3. In a list of tokens of the priestly office, Avestan
urvara ‘vegetation' is glossed as barsom, which is further glossed hast ké
T T1Y gawe(n)d ‘there are those who say [ITF1?". The unclear word cannot,
from its context, be kwityn' (i.e. kiidin ‘mallet, sledgehammer’ [also Persian]) as
at Nérangistan 129.5, 17, 18 (bis), 22, 23, 29, nor its homograph at Nérangistan
172.25, kntgr (elsewhere knigl), i.e. kantigr, kantir ‘quiver’. The second letter,
between the unambiguous k and ¢, may in theory be w, r, n, or O {ideographic
‘ayin). In practice only wis likely, since [r] is spelled Iin less common words,
and, since *[kVnVt-] is dubious, Old Iranian *[nt] would appear as Pahlavi *nd,
not nt, and (is excluded, as the word is obviously not an ideogram. The
sequence kwt- suggests *kot (*kod), whence Armenian koit *heap’, Persian kod
‘heap of grain, collection’. The last three letters are ambiguous; if -gwn, read
kodgon (or, less likely, if -yn’, read kodén) *like a heap’? A more satisfying
possibility is a scribal error for simple *kwt, with a false start for *gwb- of the
gowénd which follows; then we would simply read kod. We would thus
emerge from this analysis with a scholium for barssman-, ‘heap (of plant
matter)’.

§258 In any event, the pressing of haoma would require a preparatory accu-
mulation of stems. The identification of these heaps with the barasman- would
explain the frequent mention of strewing the barasman- as a specific act of wor-
ship in the Yasna ceremony, and accords with the other Avestan references to
this act. The “strewing™ of the barasman- (*barzman-) would be comparable, in
name and action, to the “strewing™ of the *barzis-, the grasses serving as a
cushion for the offerings. This circumstance may have had a role in the disap-
pearance of the latter institution in Avestic religion, what with the greater
importance of the haoma ritual.
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OTHER NAMES FOR HARMAL

Iranian *svanta ‘Peganum harmala® (see §§57-64)

§259 The Proto-Iranian form *svanta- (="suanta-) ‘sacred’ must be recon-
structed as the foremost name for harmel, This is especially significant in view
of the fact that the representatives of this form in modern Iranian languages are
the sole reflexes of the ancient word for *sacred’, apart from compound fossils
of ancient fixed phrases (i.e. the month name, Persian Isfandarmud [of which
isfand is a modern abbreviation] = the Avestan goddess Spanta Armaiti, and
the word for “sheep’, Persian gusfand, etc., Avestan gav- spanta-). Thus harmel
was “the sacred (plant)’ par excellence, as Flattery notes. This phytonymic evi-
dence in itself points a priori to the conclusion that the haoma-plant is
Peganum harmala. In fact spanta- actually is adjective of haoma- at Visperad
9.3, The etymon is reflected by a variety of forms whose phonological charac-
teristics show independent evolution, rather than borrowing from Persian
isfand, sipand or the like, Here may be cited the vocalism of Pashto spand, and
cf. the interesting spalanal ‘harmel-seed’, which must be explained as the
expected Pashto outcome of earlier *spaddn-, itself dissimilated (via
*spand(d)an-) from an ancient compound *spanta-dana-(kaj < *svanta-dana-); the
vocalism of Oroshori sapan, as well as its development *nt- > *nd- > -n-; and
contrastively the lack of voicing of -n#- in Baluchi sipantin {old plural, or, like
Pashto spalanai, Ishkashmi sapandona < *svanta-dana- *"harmel-seed’, with
expected East Iranian sp) reflecting Proto-Iranian svanta-; isfand itself has the
characteristically Persic sf (as against sp) reflecting Proto-Iranian *svanfa-, cf.
Persian gusfand alongside guspand, Avestan gao.spanta- ‘sheep’ (*sacral, i.e.
ritual, bovine), ete. An alternative Persic reflex of "sv ("su) is s (cf. Old Persian
asa-, Avestan aspa-, Sanskrit asva-) with *svanta- giving Old Persian *santa-,
reflected in Kuhgiluyva gusend (Lum‘a 1960:180), Kumzari “gosan”™ (Thomas
1930) ‘sheep’, and Armenian sandaramet representing the name of the earth
divinity (=Avestan Spantd Armaili; Persian Isfandarmud; Cappadocian
Fovdapa may have Zo- from %sva-). Thus one may expect Persic forms for
‘Peganum harmala’ from *santa-.

141
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§260 The latter may well be the source of Lari sandolos ‘the esfand which is
placed on fires’ (Eqtedari 1955: 136) and sondoros “esfand” (Bastaki 1980); Syriac
sndryg *harmel seed’; and Persian sandaldina (Persian-Arabic sandal-danaj)
‘harmel-seed’. The termination of the Lari form is curious. It is tempting to
reconstruct *alus/arus = Middle Persian arus ‘white’ (Ossetic urs ‘white’,
Avestan auruda-, Proto-Indo-European *Elu-so-); one could compare Pahlavi
arus tig ‘the white twig' of Wahman (above §87 n.24), the “white isfand’
(sipand-i siped) of the Islamic pharmacopoeias, and even the Pahlavi hom 1
spéd ‘white haoma’. But this combination is unlikely. It is not white esfand
which is indicated for the Lari form; rather “the esfand placed on fires” should
refer without color distinction to harmel seeds, the meaning found for Syriac
sndryg and Persian sandaldana. Moreover all three words are formally
connected: Syriac sndryg (for *sndrg = Middle Persian *sandarag?) is insepara-
ble from Greek govdapdsxn ‘sandarac’ (the tree Callitris quadrivalvus or
Tetraclinis articulata, whose resin is used for varnish and incense}, just as Lari
sandolos, sondoros calls for comparison with Perso-Arabic sandards *sandarac’,
sandalus ‘the resin of Trachylobium Hernemannianum® (sold in Indian
bazaars). The -I- of sandolos (and sandalus) also necessitates comparison with
Perso-Arabic sandal (< Sanskrit candana-), properly ‘sandalwood’, found again,
oddly, with -dana ‘seed’, in reference to harmel. MNote also Mandaic sandlus,
sandrus compared by Drower and Macuch (1963) with Perso-Arabic and Syriac
sandarus ‘sandarac’ but glossed as ‘sandalwood” (the form occurs with riha
‘incense’). One may assume an ancient Persic *santfa- giving *sand “harmel’
with special reference to the seeds, burned as an apotropaic incense, and used
for preparing a dye. This “sand would recall sandarus ‘sandarac’, also an
incense and dye-stuff, and further the fumigant sandalwood, sandal, with con-
fusion of *sand with each, and further interaction between sandarus and sandal,
as independently probably also Mandaic sandlus (sandrus). The form sandalds
for ‘resin of Trachylobium Hernemannianum'® would derive ils name
similarly. The presence of such a form in Lari is probably connected with
commerce via Bandar *Abbas.

§261 Forms in modern Iranian languages which preserve gender, such as
Pashto spanda and Oroshori sapan in the east and Vafsi-Ashtivani esbanda in
the west, would regularly reflect for *harmel” an old feminine *svanta- (see
Morgenstierne 1952: 206). This would disagree with the masculine gender of
haoma-. In theory, the feminine gender could be a secondary development; for
example, for ‘finger', fanguita, feminine, is reflected by forms in various
modern Iranian languages (ibid. 205), but Old Iranian actually had masculine
anguita-, attested in Avestan, in agreement with Sanskrit angustha- note
Morgenstierne's account of the transformation of masculine collective plurals
to feminine singular (ibid. 204). But in view of the wide distribution of the *-3-
feminine in the word for ‘harmel’, it is likely the Proto-Iranian form was



Names for Harmel 143

ferninine as well. The feminine gender predominates for plant names in later
[ranian (see the examples in Mm"genstierne 1952) and seems to reflect an Old
Iranian tendency; cf. such clear Avestan feminines as haparasi- “juniper’ and
hadanaépiti-. As an adjeclive *svanta- agreed with urvara- ‘plant’, and as a
noun may have been an abbreviation of the phrase *svanta urvara. Agreement
with urvard- may have had a role in the general tendency for plant names to be
feminine,

§262 Perhaps the gender difference between *svantd- and haoma- arose
because *svanii- exclusively designated a plant, while haoma- referred to a
plant, a god, and the juice pressed from the plant. In haoma- (=Proto-Iranian
*hauma-, Old Indic soma-) we have an action noun in *ma-, a suffix which in
both Old Indic and Old Iranian is typically masculine and frequently refers to
ritual objects and institutions. Other examples are Old Indic stoma-, Avestan
staoma- ‘hymn’ from stau- “to praise’; Old Indic homa- ‘oblation” from Old
Indic hfaju- ‘to pour’; Avestan aésma- (Old Indic idhma-) ‘fuel’ from *aidh{-s-)
‘to burn’; Avestan maésma- "urine (used for ritual purification)’ from Old
[ranian *maiz- ‘to urinate’. Thus properly Old Indic soma-, Old Iranian
*hauma- from Indo-Iranian *sau-, Iranian *hau- ‘to press (in a mortar)’ = “that
which is pressed’, and *hauma- is the product of the sacred plant, or the plant
itself, or the god embodying both—all three used inseparably from the ritual
pressing of the plant. Hence *hauma- was not a general name for the plant, but
for one ritual manifestation of it, whose institutional naming has a different
basis from the more general term, svanta-, Since our texts refer to the plant in
the context of the pressing, it is Avestan haoma- (and Vedic soma-) which they
employ.!

§263 Some derivatives of *svanfa- require explanation. Tajik has conservative
sipand, sipandan (= Persian sipand, sipandan; the second form, combining
*sipand-an plural/collective of sipand, and sipand-dan ‘harmel seed’), but also
has the colloquial sipandar (Andreev 19533: 530, 53, 237), cf. also Wakhi spandr
(alongside spand), Shughni ispandur, Shina spandur, Burushaski supdndur
(differently Berger 1956:14). Possibly sipand interacted with kundur *(frank-)-
incense’, giving sipandur, then sipandar. In some forms of ispand/sipand, p
became m under the influence of n, note in Persic Lenjan-i Tat esmand (568
n.7); and, if borrowed from Eastern Persian, isman in Balti, and compare
Kirghiz adraspan, adraiman.

1. Other harmel names with specialized religious significance may be reflocted in
modern vernaculars; e.g. Luri dénidt “harmel” may well be a form based on Avestan dadna,
Middle Persian dén *The Religion' {or *Vision'? *Consciousness'?L If the form is of Old
Iranian provenience, one of many possible etymologies would be with second member of
compound *yadla-, *-yaSti- (or *-i5i-), hence ‘pertaining to worship to/for/in accord with the
daéna’.
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§264 | would explain the form sepaxt ‘Peganum harmala’ occurring in one of
the dialects of Bashkardi (according to a private communication to me by L
Gershevitch, who did field research in this Persic language) as a blend of
sepand (represented elsewhere in Bashkardia according to Dr. Gershevitch) and
*sepext < Middle Persian spixt “sprouting/blooming’; cf. Khotanese spata-
‘flower” < spixta-; further Pahlavi spég translating Avestan frasparaya- ‘bloom
(of haoma)’.

Arabic harmal and its Old Berber equivalent (see §53)

§265 In the form youpud attributed by Dioscurides to the "Africans” (Agpor),
under which Dioscuridean designation early Berber forms are uniquely
attested, | recognize *hurma as the Old Berber prototype of modern (fJurmi,
awerma, etc. ‘Ruta chalepensis, Ruta graveolens’ {for which see above, Table
2). The Dioscuridean form is therefore of interest for the chronology of the
general disappearance of *hin Berber. But it is not likely that the relationship
of the Berber and Arabic words is due to a common origin in Afro-Asiatic; the
absence of comparable words for harmel in the indigenous languages of Africa,
and the lack of clear cognates in Semitic for Arabic harmal {(Dioscurides, who
attributes apuadd to the “Syrians”, may well have confused Arabs and
Syrians), the Iranian area as the likely center for the diffusion of harmel, and
considerations of linguistic geography, make it probable that *hurma repre-
sents a borrowing from Arabic, Since Arabic harmal does not seem to continue
an old Semitic plant name, one would seek an Arabic etymology. The root
ITRM ‘sacer esse, sacratum esse’ yields haram and hurma ‘sacred, sacred thing’
{which would be a calque of Iranian svanta- ‘harmel’ = ‘sacred’, see §5§259-264).
Haram and/or hurma would then be influenced by the names of the botani-
cally kindred Zygophyllum simplex L., jarmal, garmal (Migahid 1978). These
are formed like xardal ‘mustard’, hangzal *colocynth’, with the formant -/ com-
mon in Arabic plant names. In fact names for Zygophyllum species occur
without the formant: gurma (with vocalism like that of Arab hurma ‘sacred
thing’), and, more significantly, harm ‘Z. simplex” and ‘Z. decumbens’. In the
latter we may recognize a confusion of ‘Zygophyllum’ with ‘Feganum
harmala’, for I does not ordinarily alternate with jor g (whereas a j/gq
alternation is possible, since both jand g are pronounced dialectally as g}, and
there is nothing ‘sacred” about Zygophyllum species, weeds much resembling
harmel used marginally for camel fodder. In fiarm one may therefore recognize
an old form for harmal lacking the -l. This makes it possible that the Old
Berber *hurma is borrowed from an Arabic form without - (Arabic *hurma,
like qurma, or with Berber u < a because of the labial m), rather than with early
dissimilatory loss of -I. The Arabic triconsonantal form would also confirm the
derivation from ‘sacred’. A loan translation would have arisen under early
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Persian-Arabic bilingualism. The calque would be paralleled by the later
Turkish calque yiizerlik = sadab, see §280. Eilers (1974:126) compares the
formation of Arabic harmal : haram (“Tabu”) to that of Hebrew karmel : kerem
‘vineyard’, with the remark that harmal : haram shows parallel semantic
development (semantisch gleichentwickelt) to Persian isfand "Raute") from Old
[ranian spanta- “holy’.

Egyptian éxvouvfoi (see §52)

§266 In MSS of Dioscurides the name of an Egyptian plant, éxvovufiot appears
after Latin *ruta horlensis (or montana) and is followed by “Syrian™ appald &
and Pnooad the latter forms indicate that the reference is to wild rue {Peganum
harmala), rather than to garden rue, and should therefore occur under the entry
mijyavov dyprov rather than the preceding mijyavov xnraidy in the MSS
edited by Wellmann. The form £xvouvfot is to be analysed as (£)m—,
representing the Ancient Egyptian masculine article, and the word for "gold’,
Ancient Egyptian nb{w), Coptic noub. This in turn furnishes the identity of the
hitherto mysterious plant nbw occurring in the late Berlin Museum Papyrus
3027, K7, 5-6. The text has most recently been treated in H. Grapow, H. von
Deines, et al. (1958: 5, 504 [hieroglyphic text], 4:1, 1958, 293 [translation]): ‘Ein
anderes (Heilmittel): imw (Blitterzweige) der nbw-Pflanze; werde zerkleinert
in einem Hin-Gefdss, werde veranlasst, das {(das Kind) es trinkt". The name
nbw/(Ex)voufoti ‘golden’ would be parallel to the Azari Turkish epithet alfun
for Peganum harmala, and Avestan zdiri- “yellowish, gold-colored’, a chief
epithet of haoma, and the less common zairi gaona- ‘yvellowish, yellow-green’
{see §77). The sacral term zairi-, it may be added, seems to be the etymon of
Baluchi ziray ‘Ruta graveolens’, which should be added to the material on Ruta
as ritual replacement of harmel (see §139).

§267 Twelfth century Coptic names for 'rue’ {Arabic sadab) are (Ibn Kalb
apud Budge 1928} bafous 'rue’ (< Syrian baifd53 "harmel'); *kanon ‘garden rue’
(< *pikanon = *mijyevov, with metanalysis via the masculine article pi-); emtotf
and kefrios (=sadab jabali ‘mountain rue’).

§268 The identification of Egyptian nbw as Peganum harmala on the basis of
Dioscurides was independently made by Terence DuQuesne of the Psycho-
pharmacology Research Committee, London, as he kindly informed Flattery
and myself (letters of April 24, 1952 and May 8, 1984). DuQuesne further links
nbw with nbyt to which the Papyrus Ebers 852 assigns an Eastern origin.

Greek pdduv (see §52 n.10)

§269 There is no support for Benveniste’s (192%) view that Plutarch's L gl 1
pounded in a mortar was something other than haoma-. The mixture with
wolf's blood would suffice to characterize it as a daévic offering, dualistically
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distinguished from haoma prepared in the usual manner for offerings to the
“orthodox™ divinities. Thus, rather than identifying Guapt with the botanically
obscure Greek duawe and further Syriac humama, Arabo-Persian humama, 1
suggest that Guayu is a dittography of sorts, brought about by correcting the
false start oy to eyt (for e, Middle Persian ham(-), with the false start left
unstruck, as frequently). The form (ou)oyur would show the same pattern of
integration as other Greek plant names of exotic origin (x6uut, céoed1, nérept,
aivaRL).

§270 It is quite possible that y@d v, given by Dioscurides as the name of
harmel in Cappadocia and Galatia, may have served as the origin of the mythi-
cal plant of the Odyssey. Harmel's reputation as a magical plant may have
come to Asia Minor (and ultimately from the Iranian heartland}; cf. above on
its medico-magical use in Egypt. Possibly then the connection of gaiv with
Hermes may be due to the similarity of ‘Epuijg with Semitic variants of Arabic
harmal, cf. Dioscurides’ “5Syrian™ cppeedd. Note also in this connection the
name hermesias given by Pliny for a Magian preparation which quite likely
contained Peganum harmala, as Flattery indicates (§583 n.23). The connection
with Hermes also suits the psychotropic (and psychopompic) “speediness” of
the drug (cf. the various connections of Peganum harmala and words for ‘swift’
discussed in §64 n.3). Acquaintance with the narcotic potential of the plant
would explain the later attested use of the name py@dv for the sleepy night-
shade, Withania somnifera, but note Greek pwd g ‘weak, feeble, dull’ {also
used of the intellect). If the name pwd v originated in an indigenous Indo-
European language of Asia Minor and already there referred to the
psychotropic nature of Peganum harmala, then it would be related to
Armenian mol, molor, moli ‘raving, mad, insane’ (cf. Tomaschek 1894: 27-28);
the latter would be also paralleled by Egyptian Arabic mogannana
{mujannana) ‘that which drives mad’ = "harmel” (Ducros 1930). One may note
here the likely relationship of Syriac fabbard, Mandaic Sambra, with the root
SBR ‘be childish, foolish, stupid’, $afra ‘childishness, folly, stupidity”; thus
harmel would be named from inducing foolish behavior, cf. Brockelmann
(1928: 754). Finally, from Anatolia again, of. Turkish mahmur gigefi ‘bloom of
sleepy languidness (as from intoxication)'.

§271 Greek peduv for a kind of garlic may have its meaning from pewd 0o
‘garlic’, under the influence of poAdv; the association of garlic with Peganum
harmala may have been effected by their shared apotropaic attribution. There
is little to recommend the oft-claimed connection of p@d v with Sanskrit midla-,
the usual word for ‘root’.
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Names for harmel in al-Birdani’'s Kitab al-Saydana (see §54 n.13)

§272 The form dwpw could be an attempt to render in the Arabo-Persian
script some Indic vernacular derivative of Sanskrit *dhdpa- ‘incense, fumigant®.
In this event hmiw would be a misreading, although its resemblance to hwm =
hom {and to hrmll) is striking, and the general superiority of the Arabic
version must also be taken into account. Possibly there was a conflation of bwo
words. The texts of Birdni's Saydana also provide material for the word for
harmel in the medieval language of Sanjar (in eastern Syria). The Persian text
(Or. 5849) gives the Sanjari name as sbrw thik (in variant M55: sbw nhlk, spr
thlk; Sotoudeh and Afshar 1973:225), while the Arabic text has sbry thik (Said
and Elakie 1973: 1545) and has (as do some Persian M55) instead of g+ Sanjari
the erroneous ="5ijzi (as if = Persian sagzi, the language of Sijistan, Sistan).
The first part of the name should represent a vernacular equivalent of Syriac
Sabbara, Mandaic fambra; hence *5br = *sibar = Syriac */3bar/ (construct
state)??

§273 The phrase Tz°d mywsy given in the unique Arabic M5 of al-Birdni's
Kitab al-5aydana as the Syriac for hawm al-majiis must be corrupt. I propose
Syriac *rfn *dmywsiy= ‘arfana da-m{z)yusé; ‘arfana and allied forms are
glossed in Arabic lexica of Syriac as buxdr maryam (see Payne-Smith 1879-
1901:2, 2990). The latter gloss brings ™arfana da-mis)yasé ‘cyclamen ol the
Magians® into line with Arabic hawm al-majis *haoma of the Magians’, itself
sometimes identified with buxdr maryam, as Flattery notes. As for the latter
identification, it may be explained from an association of “Magian” with “sun-
worshipper” (i.e. aftab-parast) as the Persian name of the marigold. It is thus

2. Mote the spellings and vecalizations of vernacular forms in Payne Smith {1579
1901:2, 4043} Sawrd, Eaflird, Salrd, Safard(?), Safrand, at least some of which probably mean
‘wick' rather than ‘harmel’. The spelling &mr given there is relevant for the Mandaic form.
The relationship to such Syriac names for harmel as baibasa, basiass, bishas, bissa, etc., is not
clear.

The hapax murdin “harmel’ (Payne Smith 1879-1901, from a unique Bodleian manuscript)
may represent Middle Persian (a)murdé/infag) derived, via the Middle Persian adjective suffix
-an- (e.g. 54he/in "royal’, etc.} from Old Tranian *amypta- ‘trmmortal’, of. Persian murdiad < Old
Iranian *amyptat-, Sogdian murdaspand (via West Middle Iranian?) from Old Iranian ®amypta-
"spanta-, ete. Vedic ampta- (cf. the Greek cognate ambrosia) “immortality, associated with
immuortality” commaonly refers to the soma-drink (Macdonnell 1917:108-09); possibly some
Iranians applied amyta- "immortal” directly to the sauma plant. Murdinfal) could also be the
spurce of the gloss hawm al-majis = “mardniya”, if that indeed refers to the sauma-plant. The
form is not Arable (see Gershevitch 1974) and most olwiously of Persian origin. However, the
form is suspect: genuine Persian words do not end in -fya ( since old *-fyaka- does not result
in -iya- but in -ig, -i. | propose that mrayh is a simple misreading of mrdynh =*murdina,
with | () misread for s (dh
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probably in reference to this plant that buxdr maryam *Mary's fragrance’
originally glossed hawm al-majas.

§274 Quite possibly buxur maryam first meant ‘Cyclamen europaeum’,
while ‘Calendula officinalis™ was originally designated fajara{tu} maryam
‘Mary's plant’, with subsequent confusion of names. Cf. Middle Low German
marienblome and Middle Dutch marienbloemkijn ‘Mary's flower’ = English
marigold (**Mary’s gold’), attesting an interesting correspondence of Eastern
and Western botanical folklore. For buxdr ‘fragrance’ in the Arabic name of
Cyclamen europaeum, cf. Syriac (from Middle Persian) adarboy ‘fire-fragrance’
= ‘arfanita ‘Cyclamen europaecum’.

Persian sudab/sadab (see §§53, 127, 132)

§276 The form sudab ‘Rula graveolens' has hitherto lacked an etymology. As
a preliminary to clarifying the origin of the word, it may be noted that the
inscrutable initial syllable should have not had u, which was favored by
Classical Persian lexicographers and continued in the predominant modern
Tehrani pronunciation sodab, but rather a. An older vocalism sadab is indi-
cated by (1) the Pahlavi spelling stp rather than *swi'p; (2) the Arabic form
sadab, which probably represents the Sasanian pronunciation (in confirmation
of the Pahlavi spelling); (3) the vocalization sadab (sadab) in early New Persian,
evidenced by the vocalization in Aba Mansgdr ibn al-Muwaffaq (c. 950 C.E.)
(Bahmanyar and Mahjubi Ardakani 1967), and etymologies and puns involving
sad ab 'a hundred waters’, in al-Birini (Kitab al-Saydana: s.v. fijan, and in
Ridaki {(discussed below); (4) twelith or thirteenth century Armenian
satap/sadab, from the Persian, and (5) Turkish sedef, a colloquial modification
of the Persian form along usual patterns (cf. Persian &irkab *bilge' = Turkish
girkef); (6) seddw in the Zardoshti speech of Yazd and Kerman, which may be
regarded as an independent West Iranian form. Unlike Saban, Pahlavi Spn,
which expanded at the expense of the older vocalism *$uban < Old Iranian *&Fu-
pina- (example provided in a letter [May 10, 1979] by Professor H. W. Bailey),
sudab appears to have expanded at the expense of sadab. Motivations for the
change sadab > sudab will be discussed below.

§277 While Ruta graveolens was introduced into the Near East from the Greek
territory (where it was known as afyavov, whence the Semitic “rue” words
[see Table 2]), there is no non-Iranian word from which sadab (etc.) can be
derived. Sadab should thus be of Iranian origin. In view of the common
exchange of words for ‘Ruta graveolens'and ‘Peganum harmala’ (for which see
the data in Berber and Coptic, above, §265), it is plausible that sadalb originally
was a name for harmel. This is borne out by a verse attributed by Classical
Persian lexicographers to Ridaki (tenth century C.E.). The lexicographers cite
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the verse in connection with a noun sudab supposedly meaning ‘strength’ (i.e.
= guvval, tavani, qudraf), as follows:

agar sudab bi-karand u az tu Fﬁd kunand
sudab-1 mardi dar tan fuzan Savad zi sudab.

The verse would then mean, ‘If they plant sudab and remember you (or,
memorialize you), masculine *strength (sudab-i mardi} will grow in the body
from the sudab’. Now, apart from this verse, there is no evidence for sudab (or
the like) ‘strength’, which would moreover be etymologically inexplicable.
MNor is it apparent how ‘Ruta’ could be named from ‘strength,” or vice versa.
Moreover, if one follows the traditional reading and interpretation of the
verse, the word play on sudab would be very heavy-handed.

§278 If however one replaces sudab in the first hemistich and at the end of the
second hemistich by the older form of that plant name, sadab, and by two
words, sad ab, at the beginning of the second hemistich, one gets:

agar sadab bi-karand u az tu yad kunand
sad ab-i mardf dar tan fuzidn 3avad zi sadab.

'If one plants sadab and remembers you, a hundred fluids of masculinity (sad
ab-i mardi) will grow in the body from the sadab." The specificity of db-1
mardi ‘fluid(s) of masculinity,” i.e. ‘semen’, presupposes an association of the
plant with the increase of masculine sexual fertility, a property commonly
attributed in Iran to Peganum harmala (see §889-93) but not to Ruta graveolens,
which was in fact regarded as an anaphrodisiac (see Détienne 1977:63-64; Afshar
1967). Thus in this early attestation sadab can hardly refer to Ruta graveolens
but should designate Peganum harmala.

§279 It should be noted that New Persian ab *water, liquid, fluid" may without
further qualification mean ‘seminal fluid, semen,” (e.g. Jamalzada 1963: 1;
reference supplied by Dr. Mahmoud Omidsalar). When specificity is desired,
the more explicit ab-i mardi (as in our verse) or ab-i mardan *fluid of males’ is
employed. Thus sadab ‘harmel’ could have been understood as ‘a hundred
seminal fluids’, i.e. ‘furnishing a hundredfold virile potency’.

§280 It is likely that Rudaki's verse plays upon an understanding of sadab as
‘supplying a hundredfold virility’ common in the folklore concerning harmel
among Iranians of Transoxiana. In accordance with the general pattern of
cultural history, and specifically folklore concerning harmel (see the Azari
verse quoted in §69), one may expect such a notion to have spread to the Turk-
ish communities of the area. [ would therefore venture to use my etymology of
sadab “hundred(fold) fluids/ virility" to clarify the widespread Turkic name for
Peganum harmala, (y)izerlik, which until now has lacked an etymology. Both
yiizerlik and tzerlik (yuzarlik, (izarlik) are attested from the time of Kashghari
(twelfth century C.E.), and are current in Turkey today (yiizerlik occurring in
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provincial speech). The loss of y before the front vowel d is common and is
already attested in Old Turkish. Taking yiizerlik as the earlier form allows us
to analyze the word as a compound of yiiz ‘one hundred’ and erlik (drlik)
‘masculine power’; thus one arrives at ‘conferring a hundred virile potencies’,
which would be the calque of sadab.

§281 The meaning '‘FPeganum harmala’ is not only attested for sadab in the
above material, but also for Armenian sanam. The form may have arisen via
dissimilation from "sandab (> *sandam > "sanam), the -n- being perhaps due to
the influence of sandal (Persian sandal), cf. §260. However, the form sandab is
attested for the Arabic of Cairo with the meaning ‘Ruta chalepensis’ (Forskal
1775:146; Meyerhof 1918:196).

§282 It may be concluded that sudab is from earlier sadab, which originally
meant ‘harmel’. The alleged word sudab “strength’ may now be rejected as a
lexicographer’s invention from the context of the misread verse of Radaki. It
appears that, after a long period of co-existence of the meanings “wild rue’
(harmel) and *garden rue’ (named after the latter plant because of the similar
appearance), the secondary meaning came to predominate, ‘harmel’ having a
more common alternative form (Middle Persian spand, New Persian sipand,
isfand, etc.) whose numinous associalions (cf. Middle Persian Spandarmad and
Amahraspand, referring to divinities) exclusively suited the plant’s apotropaic
virtues. [t was probably while both meanings still co-existed for sadab, the
garden rue, which lacked all connection with virile potency {an association still
borne by the form sadab in the early Classical Persian period, as indicated by
the evidence of yiizerlik and supported by Ridaki), began being called by a
distinctive form sudab. This arose, perhaps dialectally, through anticipatory
labialization of the vowel in the first syllable by the b; for long range
labialization cf. Persian urdébihist (modern Tehrani ordibehest) from Middle
Persian ard(é)wahist ‘(month) *of Best Rightness' (Old Iranian *rtahya
vahistahya); and, with progressive labialization, Persian Bahram < Middle
Persian Wahran, Middle Persian awestim < "aweslan, ‘province’, etc.

§283 It is unlikely that sadab (*harmel’) arose in Middle Persian, or referred
originally to the plant with regard to male sexuality. Compounds in ‘a
hundred’ are very common in Old Iranian {(a feature of Indo-Iranian origin) but
not in Middle Iranian. Persian sadab etc. would continue an Old Iranian com-
pound *satap- ‘having (or giving) an hundred (sata-) waters (ap-)." As against
later Iranian, Old Iranian dp- is not used for ‘semen’ (which is indicated by
x3udra- ('liquidity’), so that the sense of ab in sadib must have undergone a
reinterpretation based on the plant’s independent reputation as an aphrodisiac
and promoter of male fertility.

§284 An ancient epithet ‘having a hundred waters’ for sauma is justified by
various data illustrating the conception of haoma. As the chief representative
of plant life, haoma was inevitably connected with water; cf. Yasna 10.3 in §82.
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More importantly, haoma juice mixed with water (haomya- ap-) was the liquid
par excellence, so that haoma was regarded as beneficial to the waters and even
having a role in the production of water. This is reflected in ritual by the prac-
tice of offering a preparation of the consecraled extract as a libation to the
Waters, and in mythology by the statement in Yasht 8.33: After Tistrva brings
on the cloud-forming mists, the wind flies “along those paths which Haoma
traverses”, and from there the wind drives down the rain, clouds and hail upon
the earth. In the Pahlavi books it is even said that Haoma is a “collaborator™
(hamkar) of Tigtrya in the production of rain (Bundahiin VI b 3 [f. 33.5] Dénkird
ITI, 112; Z5tsparam 3.8),
§285 The connection of the plant {and divinity) wilth water and the production
of rain must be of Indo-Iranian origin, for it is also found in the BgVeda, where
it has undergone a great deal of poetic elaboration. As A. A. Macdonnell (1917:
153) writes:

Soma’s connection with the waters resulting from the admixture, is expressed in the

maost various ways. He is the drop that grows in the waters; he is the embryo of the

waters or their child; they are his mothers or his sisters; he is lord and king of streams;

he produces waters and causes heaven and earth to rain.

There is in fact a Vedic parallel to the Old Iranian epithet *satapa-; it is
satddhara- ‘having a hundred streams’, which refers to soma (9.80.4; 9.86.11;
9.96.14) and the admixture of soma (9.86.27). It occurs (3.26.9) with regard to the
hymnist as the source {(uisd-) of inspiration in a figure modeled after soma
imagery; this is clear from the reference to the three “sieves™ of the hymnist,
and the statement that he “intoxicates”. Finally, in what is probably the most
recent attestation, 10.107 .4, satddhdra- refers to the wind (cf. above on Yasht
8.33, with connection of wind, Haoma, and rain); this last Vedic passage is
proceeded by an apostrophe to soma. It may be concluded that satidhara- is
properly a soma epithet.

§286 In view of the correspondence *satap-: satidhara, it is likely that
‘having/vielding a hundred waters/streams’ was a Froto-Indo-Iranian epithet
of sauma. If it is assumed that the more specific word, satddhdra-, is the more
original, its replacement in Iranian would be understandable: Indo-Iranian had
dhara- ‘blade’ and dhara- ‘stream’, and homophony caused the elimination of
the latter word in Iranian, leaving only dara- ‘blade’ (Sogdian &aretc.). The old
epithet may well have undergone reinterpretation as ‘having a hundred
blades’. Just this meaning is found in the Avestan description of Mithra's
mace, the vazra- (Yasht 10.96): salafitana- satddara- “having a hundred
mammaries (= protuberances, knobs), having a hundred blades’.

§287 It would seem that the characterization of the plant as *having/yielding
a hundred waters® did not have sufficient force, from a cultic viewpoint, for its
canonization in what emerged as the authoritative religion; hence, satap-is not
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found for haoma in the Avesta. As a non-sacral name for the plant it survived
in folk traditions, where its meaning underwent reinterpretation.?

3. The two meanings of *satddhara-, "yielding a hundred streams’ and "having a hun-
dred blades’, are connected in the conception of the mace as thunderbolt. This conception is
of Indo-Iranian origin, and is attested not only in Indra’s water-releasing vajra-, but is reflected
by the Middle Mersian wér and warz{ag) ‘lightning{-bolt)’, from Old Persian "wvadra-, Old
Iranian vazra-. It is even not impossible that the collocation of satafitana- with satddara-
formulaically reflects the same word play, with -fitana-, literally ‘mammary, female breast’,
supporting the image of released streams; of. Vedic ddhar- "udder’ used of the cosmogonic
source of the waters, produced by Indra's cleaving the primordial rock or mountain (d5man-,
parvatd-, giri-} with the vajrd-. The connection of a paronomasic vazra- . . . satdddra- with
Mithra may go conceivably back to a myth where Mithra had Indraic traits; cf. the Western
Mithraic representations of Mithras producing streams of waters by plercing a mountain or
rock. The Western Mithras has another apparently archaic trait which parallels the Vedic
Indra: Mithras is a catfle thief (Jovxidrog Commodianus; for details see Schwartz 1973:417-
418) associated with a grotto; cf. Indra’s removal of the cattle of the Panis or Vala (paralleled
by the cattle-rustling exploits of Herakles and Cacus). The connection of Mithra(s) and Indra
would be due to independent assimilation of traits of the Indo-Iranian *Vrtraghna-, for which
cf. G, Dumiézil (1969, chapter 3, part 2.
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*kambha-, 8207
kapotavegd, Table 2
krpanpqi-, 8158
ksodiyas-, §190

ksip-, §187, 8188
ksubh-, 5190

ksira-, §191

ksudra-, 5190
ksuimpa-, 65187-189, §192
Trav-, 5189, §1%0
ksvip-, §187

ksvedati, §187, 188
ksvidyati, B5187-189
-latd-, §110 n.5
maghd-, 8158

mafijti-, mafifuld, §221
manguka, Table 2
mangald-, §221
miila-, §271

odana, §11 n.B

ogdm, 5226

(pari)brd ha-, 8255
Pﬂl"; 5251

paga-, §5240-243, §5248-251
pafhd-, 5240, §249, 5251
pafu-, §251
pitapugpa, Table 2

Word Index

putika, 88 n.5

rdffate, 165

rtdsya dhiman-, §159
safnN-5176

sdrasvati, Table 2
sarpadamgfa, Table 2
satya-, 8176

saumyd, §1440, §155 n.5, §196, Table 2
siyaka-, §213 n.2

send, §213 n.d

sefd- 5213 nl

sorma-, 5196, 5262, Table 3
somah pdvamanah, §6
soma-mad-, 5171
samalatd-, 5106, §109, §140, Tables 2, 3
somavallari, 5140, Table 2
somlata (Mepal), Table 3
sphur-, 5168

sphurana-, §167
sphurél(i), §167, §187
shorra-, B362

suparnd-, §5246-247
sukard, §243, §5246-247
stikaramaddawva-, §243
sipa-, §192

svarati, §189

sag §187

sapa-, 5206

Salddhdra-, 5285, §286, §287 n.3
Sdyayatl, 8213 n.3

-5i-, §213 n.3

swirrd- B6l n2

syend-, G246

trdyah-, §96 n.28

tvis-, G167

tdhar-, §267 n.3
upabdrhana-, §254, 5235
ulsd-, 5285

vajra, §287 n3

vikpatu-, §251

Vala, 5287 n.3

var-, E245

viardalii-, 5243, 5246
varand-, (apotropaic plant), 8245
viraye, §245

Vasistha, §240

varayatii, 245

vidya, §183

vizita- 45va-, 8250 n.B
vigap, Table 2

Vitavya, §246

vrkgd-, 8194, 5195



Word Index

Kafiric and Dardic
(Gilgit) asmina-buti, §106, Table 3
{Gilgit) sam, §106, Table 3
{Muristan)} soma, §106, Table 3
{Shina) spandur, §263, 289
{Chitral)} sumani, §106, Table 3

RECOMNSTRUCTED EARLY IRANIAN
*.ah, EX34
*-ang-, 5212
*angusta-, §261
*ap-, B283
*barzanaka-, 5254
*barz-n-, §234
*barzman-, §252, §258
*dadniyasta/i-, 5262 n.1
*drah-, §168
*drdfaya-, 5163
*drafs-, 5168
*drafia-, 5168
*durauia-, 5226
*dvanga-, 5217
*dvanha-, §212, §216
*fEu-pdna-, 5276
*hawu-, E262
*hawma-, §223, 5262
*huma-, §196
*-j5-, 5262 n.]
*kanba-, 206
*kanfa-, §204
*maiz-, §262
*maizman-, §218 n.6
*manga-, §221
*namatika-, §291
*palar-, *patd, 5233
*rtahya vahiitahya, §282
‘rupdya-, §158
*satapa-, §285
*satap-, 5263
*spand{dMn-, §259
.:F.F'H'r'! El L
“svarntd-, §§59-62, §236, §EI59-262
*Lam-, §173 n.3
*us-hvard-, §189
*Vahu- Manah-, 8122 n.11
*varia-, §194
*visas-pufira-, §234
*xiudra-, §283
*xiviakib/p-, §167, 5191
*xivaf, §188
*xEv=, 5190

179

*xavid- §191
*ziita-, §223
*-yaita-, §262 n,1

AVESTAN

abanpha-, §212

abda, 8172

afsma-, §262

afsma- baoidi-, 101

adEma-, E164

*ayrvd.madn.mad-, §171, §184

ayryo.madu.mastama-, §184

aj-am, §158

aodah-, §226

d-gay-, 167

dasif-, §169

asita=- 5166, 5167, §169, 5178

-gsu-, 195

Afa, 5162, 5163

AZa- Vahist-, 528

akaonam, §179

akavastal, §179

asavazo, §178

aka-vizah-, §177

afavazdphd, 5178

addyeci, §162

atrvan-Saurvant-, 564 n.d

auruia-, 5260

-{a)uda- §98 n.2E, 5100, 5225

a-valza-, 8250 n.B

ava.ynana-, 213

avi, §159

awxarnp, 8212

bamya, §172

banga-, 216 n.5

bangha-, 626 n.4, §28 n5, 543, §5210-212

bapha-, B&19%6-197, §207, 85210-220, 8217
n.3

Darzsman-, 85123-126, §149, 5252, 253,
EEX5H-258

barazif-, §125, §EA52-154

bazar-, §181

caire, §5167-16%

casmaini, §162 n.1

daiéna, §150, 163, 5164, 5262 n.]

dadwva-, B85, 592

damart-, §159

dainti, §139

drafi-, E168

drafZa-, 85166-170

draonah-, 820, §90 n.24, §132 n.22

duma-, 5193



180

difracsa-, 91, £98, §98 n.28, §100, §122
n.11, §§134-136, §149, §159, 5160, §223,
§5226-227

dufaka-, §237

du.vacah-. §237

dwi.fa- ("dwaZa-), §168

avita-, §180

avitd.xaradayd, §180

farafam, §176

fra-ay-, §172

frakii-, §170, 65172-176, 175

frasmi, §173

frasparaya-, §195, §264

fraspit-, §213

frava¥i-, 30

fravixio, §195

frayantu, §170, §178

Eaéfﬁ"ﬂ'u 5'3‘]

Bao.spanky-, 5259

gaos drafia-, §21, §167, §169

gav-, B84, §90 n.24, §138, §138 n.32

gav= fivya-, §239

gav- spanta-, 5259

gaus, 890 n.24

prahmah-, §159

Yangma-, 5213

¥nédna-, §213

hafina, 5232, 8236

hafdnabpita-, 5117-121, §122 n.11,

§138, §149, §5231-240, §251, 5261

hadinadépattmand, 8119

haifiim, §177

haiflya-, §176

haoma-, BE261-242

*haomahe, §179

haomayd gava, §138

haparasi-, §261

havaguhal, §179

hiird-, §79 n.16, §132 n.23, 5183

huzamit-, G167

imdsa, §171, 5178

Jamidspa, 8250 n 8

fasantu, §170

jiv-, §239

fivya, 5239

kahrkisa-, §167

kahrkatat-, §237

karapan-, §158, §139

kavi, E&158-150

kaxarafa-, §189

ka, §234

kahrpsm, §163

Word Index

karati- 52318

(-hmad-, §170, §171, §183, §184

maida-, §158

madia), §521-22, §22 n.2, §43, §183, 5184

madiayak, 5184

"madahya, §7, §158

magsma-, 5262

maga-, 8158

magahyd, §7, §158

mayna- §220 n.6

maidydna-, §220 n.éG

mainyava-, 830

miga-, §174

masta-, 154

masii-, §184

*masfi-, §184

mgdra-spanta-, 818 n5

muiram, §7

*rdmi-, 5182

ngmiita, 5182

ndmra-, §182

ngmw-gsu-) 5126, 5182

nairah-, §182

mivizaiti, 73, §250 n.8

paradaoma-, §113, §113 n.8, §130 n.19

paro.daras-, §237

pitu-, §153

Pouru-bagham, §211

pouru.sarada-, §113

raock, 5162 n.d

raoxina, 55173-174, 8178

ratlalstar-, §235

renjaiti/e, §165, §170

ranjya, §165, §178

saram, 5163

safodara-, 5286, 287 n.3

salalitina-, 66, 5287 n.3

satavita=, 180

say-, B113 n.3

si-, §213 n.3

spanta-, BI8 n,5, 833, §50-p2 EED EA4 |
BEXE0.2R5

Spanfa- Armaiti-, §122, §259

srira-, §172

staoima-, §262

aCta-, 213, §213 n.3, §215

friya, 898 n.28

tina, §180

unipaya-, §158

wrvard-, 526l

urvdsma-, §162, §162 n.1, 5164

urvasman-, E8162-165



Word Index

urvizaman-, §162, §1A3 n.2
urvazisia-, 51e4
ufavita-, 180

vanhé-, §237
vaghapara-, §237
varadva-, §118
varaia-, §194
variajis-, §195
Fyaram-a, 169
vasnd, §176

vazdinte, 170, 5178
vazra-, §2B6, 5287 n.3
varazéna-, 163 n.2
Vidtdspa-, 5250 n 8
vi.bapham, §212

Vohu- Manah-, 8122 n.11, §135, 5164,

§178
vohugaona-, 5238
viohu. karati-, §238
varazyanguhdghd, §170
vitdcingm, §214
*vrazman=, 5163 n.2
*xarafia-, 180
xraofdva-, §115
xratu-, 5180
(-Miadta-, 5215
xEaob-, §15%0
xkvaépd-, §187, 5190
xivid-, §5187-188, §191, §239
xivipla-, §191
war-, §113 n.B, 5167
aara-, 5190
wakar-, §181
wdfrd, §162 .1
yava- afavan-, §208
Yuxtispa, §250n.8
Zdiri=, B77, B77 n.15, §173, §266
zairi.gaona-, 5193, 5266
zaodra, §5128-131

OLD PERSIAN
asa, B259
fraka- B172
H-u-mr=v-r-g, 8223
*midaya-, 5184
(Elamite) misa-puias, 5234
*zanka-, 5254
(Cappodocian) Zovlapa, §259
Harypli-, B137 n27
*vadra, §2B7 n.3
*vizah pusa-, §234

MIDDLE IRANIAN
Middle Persian
abd frakkard, 5172
abzonig, §33
ard{chwahift, G282
arus tag, §122 n.11, §260
arus, §260
astdmand, 30
dskarag, 8176
awastam, 5282
Bahman, 8122 n.11
bang, §26 n.d, §§197-222, §215
brahnag, 8218 n.6
dar, 5216
danig, §132 n.23
dlp-, §168
drab-, §168
drafi, B167
drom, 524, 828 n5
draxt, §193
dum, 5193
dumb, 8193
daras, §136
frakagar, §172
frate/amurw, §172, 5174, §175
frawahr, §30, §32
fraz abgandan, §213
fridtalg) B175
gétia, §30
gomdz, §79 n.17
gumbad, §201
*wit = him, §269
ham i sped, 5193, §260
hugon, §238
hukard, 5238
hur, §76 n.16, §132 n.23
kantir, §257
*kit/"kod, §257
kadin, §257
meding, §22 n.l1, 8183, §184
mygdynyin’, §183
mayih, B158

mang, §526-28, 526 n.4, 5§43, §5196-212

masft, 5154

mastih, 5184

::lld'_|.-'1'_'~'-ﬂ. g2 n.d, 5133
mcnian, 5§22 0.l

mindg, §30

rarm lag, 182

nirang, 8125 n.14, 8125 n.16
mibast, 528 n.b

Touap, §269

181



182

parihdm, §113 n.8, §130 n.16
pust, §237

rab, §153

rubay-, 5158

ruwadn kirb, 833 n. 10
siyd-gon, §238

spand, §282

spandarmal, §122, 8259, §282
spag, 5264

spixt, B264

stard, §28, §28 n.5, §29, §34, §35
st'p, §276

Zaban, 5276

Bed, 8215

Sprn, 5276

tapar, §233

farrag, §132

uwrwar, §195

Wahran, 282

wasag, §132 n.23

zargon, §195

Parthian
bar, 5216
drfs, §167
*frakamary, §174
*patak, 5235
*wiseparhr, 5234
zargin, §195

Sogdian

1riigp, §167
rayip, 5167

aréof-, §168

Bayni, 6718 n.6
fymy, §223
Pizm-ding, 8218 n.6
&ir, §286

Surnb, 193

yrame, §159
¥30tly-, 5213 n2
*kenba (kynpe), 5206
*kinba-, §206

mang, §221

"nifiy-, §213 n.2
niy- §213, 8213 n.2
pEdy-, §212, 213 n.2
sxward-, 5159
wydrfi-, §167

xEift-, 5191

xwm, §54 n.13

Word Index

zaryon, §195
zwik, §223

Ehwarezmilan

faynak, §220 n.é
bkny, §223
finyk, 5254
knbynk, §206
pexrd, §180

Khotanese

bisviraa-, §234

bissdtas, 213 n.2
biysman, §218 n.6
drah-(ppp. drautta-), 5168
drrai, 898 n.28

dumaa-, §193

duraufa’, §98 n.28, §223
*durausma’, §93 n.28
hagba-, 5194

huma-, B193, §195
kamha-, kumba-, §206
*kanhi-, 8206

samikhal-, 8180

spdlta-, 5164

thamy-, 898 n.28

frahe, §98 n. 28
viysana-, §250 n.8
virda-, 5235

MEW [RAMIAN
Balueht

espantin, Table 1

gandixo, §55 n.14, Table 1
gandhiyo, §55 n.14, Table 1
gwatham, Table 3

hum, huma, humb, Table 3
hurmul, Table 1

ispanthdan, Table 1
marizad, Table 3

nar-omb, Table 3

hib(Jaz Murian), Table 3
maromy, Table 3

omah, omak, Table 3

patk, patlk, , §233
rogangaz, Table 3

sadip-i kOhI, Table 1
sipantdn, §25%

spand, Table 1

spandi, Table 1

spangaoii, Table 1
spangull, Table 1



Word Index

spanj, Table 1

spanyanan [plural], Table 1
spinguli, Table 1

um, uma, umah, Table 3
xuik-farg, Table 3

ziray, 266, Table 2

Bashkardi
sepaxt, 5264

Gilaki
span-dina, Table 1

Dailami
bim, Table 2

Ishkashimi
sapandona, §239
spondana, Table 1

Kermani
bl sven, §101 n.32
Saryd, §101 n32
dadlh, Table 1
espend, Table 1
patk, §233
seben, Table 1
sedow, §132, §276, Table 2
svon, Table 1

Khufi
amuojak, Table 3

Kuhgiluya
gusend, §259

Kumzarl
gosan, 5259

Kurdish
aspand, Table 1

Lari
sandolos, 5260, Table 1
sondoros, 5260, Table 1

Luri
espan, Table 1
esvan, Table 1
dinist, §262 n.1, Table 1
di, Table 1

183

Mazandarani
palak, §233

Munji
yumana, Table 3

Ormuri
biyan, 8220 n.é

Qroashori
sapdn, §259, §261 Table 1

Desetic
anbarzun, 255
acag, §176
alulon, §225
bacgaend, §223
barynacg, 5218 n.b
dzacbidur, 5234
dzabidur, §234
farat-, §233
factkru /G, §233
ganizl 5206
ilazton, 8225
*kan-, E206
kattiag, 8206
mang, §221
urs, §260
sumallayg, §5223-225

Pashto
asdun-buta, Table 1
bandak mau, Table 3
Slrgr, AT
sumba, 5201
jarkana, Table 3
nawa (Waziristan), Table 3
o, Table 3
oma, §106, Tabkle 3
spalanacy, Table 1
spalanai, 8259
spand, §259
sprinda, §261
spandah, Table 1
spélanai {Waziri), Table 1
spilanal, Table 1
spinda (Waziri), Table 1
Spel-, G187
xar-al, §150



184

Persian

adarbuy, 8274

Aftab-parast, 554 n.13, §273

asbatin, Table 1

ab, 5279

ab-i mardi, §278, §279

axal, §180

bahman, §122 n.11

Bahram, §252

balis, 5180, 5252, §254

bang, 5206, §210, §217, 219, §220

Eirkab, 276

dam, §159

dirafi-i Kaviyan, §167

esband, 5§68 n.7

esfand, BoB, §260

esmand, 563 n.7, §263

fafarsin, Table 1

fatardlstin, Table 1

firista-murry, 8175

gusfand, §25%

hazdr-isfand, Table 1

hwyrwr, B34 n 13

isfand, §44, §76, 8122, §132 n.17, §259,
§265, G262

isfandarmud, §122, 5259

fsfanf, Table 1

istaban, Table 1

Jordd, 208

kark, §23T

kid, §257

kdres (Qayen), Table 3

kundur, 76, 5263

mang, §206, §210, §217, §5219-221

maraniya, §272 n.2

miyan, 5213 n.6

modrag (Tajik, Wakhan), Table 3

nadvand, §64 n3

navan, &4 n.3, Table 1

navand, Table 1

nil, Table 1

nivand, §64 n.3

niwandi-maryam, Table 1

ormak, Table 3

palk, §235

payyan, payjan, Table 2

payxal, §180

ris-e buz, Table 3

sadah, B53, B127, 8265, 85270-283, §2B7

sandal, §260, §281

samdal-dina, 5260, Table 1

sandarus, E360

Word Index

sapand, §122 n.11

sapéd, Table 2

seband, 568 n.7

sepand, 568, 8264

sepandan-i ganda, §53, Table 2

sepanj, Table 1

sifand, Table 1

sipand, §62, §122 n11, (Tajik) 8263, §2582,
Table 1

sipandamn, 5263

sipand-dsd, §64 n.3

sipandin, Table 1

sipandar (Tajik), §263

sipandon (Tajik), §263

spand, Table 1

spend, Table 1

sudah, §53, §127, §276-287, Table 2

suddb-i kahi, §1 n.1, B83

fagrdana, Table 1

5ed, 5215

3ir, 511

Sirsadua, Table 1

tavis, §175

um, wma, uman, Table 3

urdiébihist, §282

{w luman (Tajik), Table 3

xard, 8180

xirad, §1E0

xdred (Afghanistan), Table 3

wLrrrl {Ta.j:i]-:}. Table 3

xiira, B76

yothma (Afghanistan), Table 3

zdhir, §172

Fiifa, §237

Sarikoli

kewd, §191

semnani/Sangesari

eshan, Table 1
esbond, Table 1
ashundgii}, Table 1
cspan, Table 1
espond, Table 1

Sistani

bidnik, Table 1
dudmnd, Table 1
dudnuk, Table 1



Word Index

Shughni
ispandur, §263, Table 1
puitic, §235
Rarf-, §180

Wakhi
imik, Table 3
imok, imom, Table 3
spand, §263, Table 1
spanddond, Table 1
spandr, §263, Table 1
{vhimik, Table 3

Yaghnobi
xard-, 5180
x5 8213 n.2

Yazghulami
slajpdnt, Table 1
s{a}pantalg), Table 1
spandin, Table 1

Yidga
gawd-, 180
yiimend, Table 3

OTHER INDO-EUROPEAN
LAMGUAGES
Armenian
aspand, Table 1
akxit, 215
draufak, §168
garan, Table 2
halebi-shant, Table 1
hratakert, §172
hrasks 8172, 8174
khawniv, Table 1
koit, §257
mal, §270
muali, §270
malor, 5270

pegenay, Tables 1, 2
patak, §235

pratemy, 5235

sadab, 5276, Table 2
sadaf-khod, Table 2
fan-p'in, §55 n.14, Table 1
sanam, 5281, Table 1
sandaramel, §259

satap, §276

185

sazsaz, Table 2

shant, Table 1

sokon, 5198, 5200

sounk, §198

spung, §200

sung, §200

sunk, §198, §200
vahri-eshant, Table 1
vahri-pegenay, Tables 1, 2
vahri-sazab, Table 2

Greek (M=Modern Greek)

i(M.) dypro mriyavo(v), Table 1
apfpoaie, §275

ez, §196, 5269

dyreopov, 5196

(M. ardyavue, Table 2

(M.) &xofodd, §212
achamenis, §55 n.15, §149
fovkddmog, 287 n.3

(M.} fporpoydpropa, Table 1
rang, §189

ydupog, 5193

£A.drvr, 6189

£An, 5189

Epufj. §270

hermesias, 890 n.25, §177, 270
fupdg, §223

{TBog, 5223

Cevdow, Table 1

thalassaegle, §149
theombrotion, §90 n.25, 5149
hippophobas, §55 n.15, §159
(M.} koddrd, Table 1
payriaveupe, 8221
payravov, 5221

(M. paverdpr, B202

A v, §52, §52 n.10, §§268-271
pwiie, §270

pard v, 5271

(M.) Stdegr Table 1

igdc, 5189

bugds, §189

Humpir, 852 n.10, §196, §269
ophiusa, §149

nyctegreton, §149
rapaodyyn, 5215 nd
repdvr, 5237

mepan ¢ fordvn, §51

(M.) mojarvo (Cyprus), Tables 1, 2
(M.} mrjyave, Table 2

(M) mnyavia, Table 2
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rryevov Gyptov, 5§52, §127 n.18, 5266
arjyavoy smrxowdy, §266

(MY mhvovow, Table 2

(M) mjyovos B53, Table 2
a< PIE *(kisw, §189, §190
govdepdsn, 8260

agapdifu, 5159

aefor, §167

Eeipiog, §167

agélag, 5189

geLtive, 5189

gepvds, 90 n25

alyT, 5191

afpdg, §190

oL, §189, §191

cougds, B189, 5192, §193, §200
grdyyoc. oedyyos 5197, §198
oo, §189

oiFlopgds, §201

spihangos, §§200-202
dqupgerds, 5189

youuedy, 5224

Latin
alumen, 5225
forctls, forctus, §235
fundus, 202
fungus, §198, §5201-202, §222
hurnulus, 8224
pomm, 5233
papulus, §233
ruta hortensiz, 5266
semandon, 890 n.25
stramen, 5254, 5256

Baltic
(O1d Prussian) balsinis, §253, §255
(Lithuanian) drdpanas, §168
(Lithuanian) drebZt, 168
(Lithuanian} gurfbas, §201
(Lithuanian} gurhbras, §201
[Latvian) spirgsti, 5167
(Latvian} svaidil, §158
(Latvian} svicst, 188

Slavic
{Russian) bagna, 202
(Ukrainian) bahng, 202
(Serbo-Croatian) bldzina, §253, §235
{Slovenian) blazina, §253, §255
(014 Slavic) boga, §201

Word Index

(Polish) chybad, §190

(Czech) chybati, §190

(OMd Slavic) goba, §198, §201, §202
(Old Slavic) “gvpmba, §199
(Russian) mogil'nik, §52, Table 1
(Russian) perfat’, 8237

{(Ukrainian) ruta-dyka, Table |
(Ukrainian) rebrik-sobacif, Table 1
(Ukrainian) rebryk, Table 1
(Bulgarian) sedeffe, Table 2
(Ukrainian) smerdioxa, Table 1
(Ukrainian) sobada-loboda, Table 1
(Ukrainian) sobade-zillfa, Table 1
(Ukrainian) sobakarne, Table 1
(014 Slavic) svistati, G187

(4 Slavic) “topell, §233
(Ukrainian) vanjucka, §55 n.14, Table 1
[HEussian) smed’, §223

(Old Slavic) xudd, §190

(O0d Slavie) *xamell, §224

(D0d Slavic) xuddif, §190

(Russian) xvdjal’sia, 190
(Ukrainian) xvijaty [-s'al, §190
(Russian) xvdryy, §190

(Bulgarian} zarnis, Table 1
(Ukrainian) zimozelen, Table 2

Germanic

(Gothic) afswairban, 5189

(Cermand Bach, §202

(Old English) beorg, §255

(German) Ferg, 5255

Yiddish) bibek, Tabla 1

(Cothic) biswairban, §189

(English} bulge, §255

(Old High German) giswifton, 5189

(Old English) ealud, §225

(English} hemp, §222

(English) henbane, 5222

(00 Morse) humll, §224

(O Morse) humda, §224

(0l Morse) humall, §224

(Old English) humele, 5224

(Gormnan) humamals, §224

(Old High German) Kamb, §193

(Cerman) Kamm, §193

(Middle Dutch) marienbloemkijn, 8274

(Middle Low German) marienblome,
B274

(English) marigold, §274

(e English) (mete-tswamm, §192

{German} Schwamemn, §188, §193, §202
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(German) Schweigen, §189

(English) sin, §176

{English) sooth, §176

(English) spark, §167

(Old Morse) sparkr, §167

(English) spring, 167

(Morse) sprange, 167

(English) straw, §254, 5256

(English} sump, §188, §193

(Cerman) Sinde, §176

{Danish) svamp, §193

(O0d English, Norweigen) svima, §190
(Old Morse) svpppr, §193, 5199
(Middle Low German) swaien, §1%0
(Middle Low German) swelmen, §190

{Old High German) swamb, §193, §194,

200,
(Gothic) swamms, §193
{English) swamp, §188, §193
(Middle High German) swér, 5190
(D Norse) swifa, §190
{01d Frisian} swerva, §1589
(Old High German) zumpio, §193

Celtic
(Old Irish) bolgaim, §255
(Irish) bdal, 5202
(Gallic) bulga, §255
(Welsh} chwarddu, 5189
(Welsh) chwid, §190
(Welsh) chwin, §14%]
(Middle Irish} meng, 5221

SEMITIC
Akkadian
bana, bund, §172
Aibburratu, §51

Hebrew
karmel, §265
kerem, 5265
tappiah, 233

Aramale
Eahhara, 55]
Ekr, 579 n.16

Syriac
arfanifs, §274
(AL ®rzd mywsy, 834 nd3, §273
*efdnd da-rmaydsd, 8273

187

basasa, G44a
bashisia, 5272 n.2
basiasa, §52, 853, §272 n.2
bassTia, G267
Ornocoad, 852, 8266
bizhas, €272 n.2
bi5%a, 6272 n.2
appeid (Arabic?), §265, 5270
humama, 269
murdin 8272 n.2
sdb, §132 n.21
sandards, 5260
sndryg, §260
Babbara, 5270, 5272
Eafrané, 8272 n.2
Eafiré, §272 .2
Eawrd, 5272 n.2
Eafird, §270, §272
Saflare, §272 0.2
Eaffira, §272 n.2
*/sbar/, §272

SHR, 5270

Emr, 5272 0.2

Mandaie
gumiza, §97 n.17
Zakir, §79, £79 n.16, 84
Ea(m}bra, §51, §82, 32 n.20, 584, §270,
£272
sandlus, sandrus, 8260

Sanjari
(A.) ‘sbrw thik, §272

Arabic
arifa, Table 2
bany, 826 nd, §211, §217, §219
begam, Table 2
bow-ranes, Table 2
Buxuir maryam, §54 n.13, 8273, 5274
fafra, Table 1
faifal, Table 2
faijan, Table 2
faypal, Table 2
fayyan, Table 2
"-1:[."1"1'“- Takle 2
fijel, Table 2
fijol, Table 2
fiyal, Table 2
fizal, Table 2
fijela-al-fibalf, Table 2
fijla, Table 2



188

palec, Table 2
galega, Table 2
yalga, Table 1
valgat-al-&i'b, Table 1
vusm, 534 n. 13
hanzal, §265
haram, §265
haramdan, Table 1
haremdin, Table 1
harjal, Table 1
harm, §265

harmal, §34, §52, §53, §53 .12, §54 n.13,

5230, 8263, Table 1, Table 2
harmala, 544, 852
barmelus, Table 1
fakif-al-jinn, Table 2
hmiw, 534 n.13, §272
HRM, §158, 8265
frymih, §121 n.10
humama, (Arabo-Persian), §195, 8269
huraypmilan, Table 1
*huraymia, 5121, 5236
hurma, §53, 5265
“hurmayla, §121, 5236
hurraymifa, §121 n.10
hurremlan, Table 1
imbparmal, immbarmal, §121 n 10, 5236
issin, Table 2
farmal, 265
Jell, Table 2
«f {formant ), 265
mogannana, §270, Table 1
mufannana, 5270
nigti, Table 1
gqarmal, 8263
qays, Table 1
gurma, §265
rug, Table 2
Fifta, Table 2
sahbad, Table 2
sadib, Table 2
saddbie, Table 2
sadab, §276, Table 2
sadab yayr bustani, §44
sadab jabali, 8267
safidb-al-jibal, §33, Tables 1, 2
sadab-barf, Table 1
safdb-54mi, Table 1
sakal, Table 2
sandanis, B260
sanddb, §2R], Tahle 2
sazab, Table 2

Word Index

sendah, Table 2

gidah, Table 2

Badab, Takhle 2
Sadiabah, Table 2
Sajaraltu) maryam, §274
Sagarat-al-xanizir, Table 1
sagq, 854 n13
‘umm-harmal, §121, 236
xablza, Table ]

xanaize, Table 1

xardal, 265

xarguel, Table 1

xarjal, Table 1

xafs, Table 1

xayyiisg, Table 1
xiniza, Table 1

xil, Table 1

xuft, Tahle 2

ayais, Table 1
zariaf-al-haror, Table 1
zenn, Table 2

Ethiopian Semitic
(Tigrifia) dhen, Table 2
(Ambharic) tal-addam, Table 2
LAmbaric) tena-addem, Table 2

HAMITIC
(Borber) awerma, §263, Table 2
(Berber) awram, Table 2
WCoptic) basous, 8§53, §267, Table 2
(Berber) bender-tiré i frd, Table 1
(Galla) dscharte, Table 2
(Coptic) emtotf, 8267
(Egyptian) éxvouvfon, §52, §52 n.9,
£5266-268
(014 Borberd *h-, 5265
{(O1d Berber) *hurma (youpud), §52,
5265
{Berber) (1)urmy, 853, 5265, Table 2
{Berber) iwdrmi, Tahle 2
{Berber) iwermd, Tahle 2
{Coptic) kanon, §267, Table 2
{Coptic) kefrios, 8267, Table 2
(Egyptian) nb{w}k §266
{Coptic) noub, §266
{Berber) wwrmd , Table 2

TURKIC
abdaraspani (5art, Chat), Table 1
atilig (Azari}, Table 3
adraiman (Kirghiz), 5263, Table 1
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adraiman (Kirghiz), §263, Table 1

adraspan (Kirghiz), §263, Table 1 AMERINDIAN LANGUAGES
ddrismin (Chinese Turkistan), Table 1 (Quechewa) ayahuasca, §38

altun (Azari), 69, §266 (Guarani) fauma, 836 n.12

arlik, §280 (Jivaro) natemna, 38, 541

pirkef, 274 (Amahuaca) (onibuma, 5§38 n.12
erlik, B2B0

ildriik (Uch, Table 1 SINO-TIBETIAN
ilezik, Table 1 (Balli} isman, §263, Table 1

isirig (Uzbek), Table 1 (Chinese) Judtuo péng, Table 1
kendir, §204

mahmur ¢igegd, §43, §270, Table 1 OTHER LANGUAGES
mantar, §203 (Burushaski) supdndur, §263
*gumlag, §224 (Mongolian) Gmkhi-Gwis, Table 1
sadaf, Table 2

sedef, 276, Table 2

tzdrlik, §280

tzerlik, §69, §280, Table 1
uzertik (Azari), Table 1
*xumlag, §224

yidig (Oguz), Table 1

yilzerlik, 6265, §280, §282

URALIC AND SIBERIAN
LAMNGUACES

(Tavgi) fagka-, §197
(Hungarian) gomba, §203
(Ket) hapgo, §197
(Finnish} humala, §224
(Cheremis) kerje, 5206
(Finnish} ofut, §225
(Mordvin) papgo, 197
{Ostyak) panpk, §197, 5222
{Ostyak) pankal, 197
{Ostyak) pankst, 197
(Vogul) pagx, 5197
{Chukchi) pop-, §197
(Vogul) ponk, §197
(Vogul) pddgkl-, §197
(Finnish) gampa, §203
{(Hungarian) virnanc, Table 2

CAUCASIAN LANCUAGES
(Abkhaz) a-k"no, §206
{Svanetic) kan, §206
{Georgian) ludi, §225
(Georglan) parfamangi, §172, §174
(Georgian) soko, §200



General Index

db-kiima, §137 n.28

ab-zohr, 5103, §130, §131, §130 n.19. 8284

Abade, 568 nT

Abapv, V., §223, 5225 E223 E234

abortifacient, 8197, §5212-214, 5222

Abrus precaforius, 8155 3

Abd Bakr ibn *Ali ibn “Uthman Asfar al-
Fasani, §54 n. 13

Abl Hanifa al-Dinawarl, 844a, §55 p.16,
§121 il

Al Jurayj, 843

Abd Mangdr ibn al-Muwaffaq, §276

Al Mutarrif *Abd al-Rahman ibn Wafid,
843, §93 027

Achagmenian empire, §19, §124 n.13

achaemenis, Magian plant, 855 n.15, §149

acrostics in Cathas, 8163 n.2

additive, Ephedra as, §113

additive plants, §38, §11&

'Afifi, R, 864 3

afrinagdn, §24

Afshar, |, 278

Agni, 5167, 5208

Ahluwalia, K., Table 3

Ahmad, B, et al., Table 3

Ahriman, §52 p.10, §62

Ahuna Vairya prayer, §29, §92

Ahura Mazdah (see also Ohrmazd), 528,
B73, §77. §B2, 6163, B212

—haoma as priest of, §150 .3

Ahuras, §73, §92

Ainslie, W., Table 2

Aitchison, ., 8101 n31, Tables 1, 3

Alander, O, §03 0. 27

aleohol, 5183, 5184,

—required for red harmel dye, &8

—consumed with sauma, §132

‘Al ibn Rizayn, B4b

*All, 568, 568 .Y

Allah, commands Arabs to eat harmel, §5%,

95
alliteration, §5244-246
Amanila muscaria, §55-14, 5195, §1497, 5203
Ameshaspands, §28, §30 .7, §282
amomaon, §196
Amata Spantas, §122 n.11, §150

191

amulets, 566, 873, §74, 885, §209, §8231-233,
2240, 5241, §249, 5250

analpesic, §55 nl7

anaphrodisiac action of Ruta, §5278-252

Anatplia, 548, 8§52, 5270

—harmel in, 5§63 n.22, §127 nl8

—Rutain, §137

—Creck belicls about Ruta in, 8127 1B

Andrd, 1., B33

Andreev, b, 5263

Androws, A, §127 n18

angel over harmel, §59, §%6

animal slaying/sacrifice, §39, 542, 599,
£101, §115, §137 n.28. §138, 8138 n.20,
5150 n.d, §5153-153

—and sauma, §15

—cushion prepared for, §125

—contact with soul of, 5138 o322

—fat from, §137

animals clamaor for justice, §40

animals, aveidance of harmel by, §55

Anjavi Shirdzi, A, §122

Anklesaria, T. D., §213 n.2, §219

Anklpsaria, B. T., 5132

Anquetil du Perron, H., 5132 w1

anfidote of Mithndates, §127 18

antidote to Circe's pottage, §52 n.10

antidote, harmal as, §122

aphrodisiac effect of harmaline, §93 n.27

apotropaic,

=—burning of incense as, §260

—harmel as, §§65-76, §141, §227

—consumplion of harmel as, §95

—power of Zoroastrian religion, §67

—sauma as, §565-7h, BEI26-22T, 283

—use of language, §245

—garlic as, 8137 n.d7, §271

apparations, §85, §122 n.11, sce alsp
hallucinations, visions

Aramaic name for harmel, §51

Arda Wiraz, 5524-28, §34, 5148, §151, 5155
n3, §219

—as a MParthian priest, 5148

—did not desire mang, §152

—purpose of his ordeal, 143

Ardisia solanacea, 6217, 8218



192

Areimanios, 552 ol

Arjasp, §28

Arkansas, 7 nd

Aryan haoma, §223

Asadi Tsi, 5122 ndl

Ascherson, P, and G. Schweinfurth, Tables
1,2

AZawahibt, 5§28

ashes, of harmel rubbed on children, 868 o7

Asita, B246

Astartes, 582

Asuras, §240

Asuri, B246

Afa, ‘Rightness, Truth', §162, §163, §208

Af¥am Vohu prayer, §150

dtad zohr, §131, 5132 pl7

AtharvaVeda, §7, §11 n.8, 8§35, 5197, 208,
§240, §5244-246

—format of address to magical plants, §246

—rmythical allusions of, §246

Athena, at Fasargadae, §151 nd

YAttar, BH6

availability of sauma, §3 n.2, §9, §12, 518,
g142

Avesta,

—biography of Zoroaster in, §32

—idate of composition of, §1% .10

—folk uses of sauma in, 573, §74

—more conservative than RgVeda, §19

—reforerces bo oo inboxication in, ﬁE'.I

Avestan ceremonies, simplification of, 103

Axt, §29

ayahuasea, see yagd

Ayurvedic herbal, Ruta absent from, 5141

Azarbaijan, §54 n.13, 855 n.135, §213 o2

Aczari Turkish, §69, §264, §280

Bichtold-Stiubli, H., §127 n18

Back, M., 8}

Bakman (plant), §122, §122 011

Bahman, §122, §122 n.11, §149

—sent to Jamshid, §135

Bahmanjana festival, §122

Bahrmanyar, A., and H. Mahjubi Ardakani,
E2TH

Bailey, C., and A. Danin, §55, Table 1

Bailey, Harold W., §59, §98 n.28, §172, 5180
nd, §18p, 5187, £5194-196, §5233-235,
EX76, Tables 1.3

Baku, §8% n.8

Balfpur, E., §145, §14A

Baltistan, §263

Bamber, C., Table 2

General Index

Bandar *Abbas, 5280

Banerjee, P., and 5, Ghosal, §155 n.3

Banisteriopsis caapi (see also yagé), 853742,
glie

—chewing of, §39

banner, §§166-167

Baqad, M.. Table 1

barefnum, §7% .17

barley, §52 n.14, 5208

barsom, 88133-126, B§252-258

—as Iranian priestly insigna, 8126

—bundles of compared with those of
harmel, 882 n.21

—held in left hand, §123

—tying bundles of, §124 12

—strewn, 5123, 8253

by Zoroaster, 528 n4

Bartholomae, C., 521, §5166-167, 5180, 51383,
250 nY

Bastaki, H., §260, Table 1

batile fury, from yagé, §39

—froem soma, §12

battle, haoma amulet at, 573

Bodovian, A., 643, Tables 1, 2

Bedi, R, 5137 027

bedouins, burning of harmel as fuel by, §55
nls

beer, 5132 n.23, 208, §223

Belardi, W, 824, §24 .2, E26, E26 .3, E213
n.2, §215, N7

Bellow, H., Tables 1, 3

Belon, T, §93 n27

Benveniste, E., 852 n0, §173 nd, 8196, 5204
n.l, E213 n.2, §264

Berber plant names, §265, §277

Bergaigne, A., §12

Berger, H., 5263, Table 1

Best Existence, §162 n.l. §179

—seen by Wishtasp, §28 nd

Bhandar, M., Table 1

Bharucha, 5.D., §132 nd?

Bidez, J.. and F. Cumont, §149

birds, §54 n.13, B32, 5§90 n.24, §172-175,
G246, 5248, 240

—oexpoected to devour Wishtasp in midair,
528

hirth of Zoroaster, §35 n 13, §71

births, harmel burned at, 556

al-Birtini, §26 n.3, 854 n.13, §55 n.15, §122,
8122 n.11, §137 n.27, B5272-274, §276

black bile, expelled by harmel, B44b

black ispand, §95




General Index

Black, W., and K. Parker, §35

Blakelock, R., and [. Gillett, 110 n.5

Blatter, E., Tables 1, 2, 3

bliss, §5162-164, 8162 n.d

blood pressure, lowered by harmaline, §47

blood, 5238

—of wolf, 852 n.10, E269

—purified by harmel, 5d4b

Bloomfield, M., 5249

boar, §243, §246

body of priest, surrendered to hagma, %)
n.24, §150, §150 n3

boiling of harmel in milk, §95

Bolos of Mendes, 590 n.25, §149, §155 n.5,
E174

Bolson, James, Table 1

Bornmiiller, J.. §106 ol

Borza, L, Table 2

Boulos, L., §55

bovine, (see also animal sacrifice and
Avestan gav-), §18 p.9. 8160, 5259

—ordered to be slain, 598

—primordial, §219, §220

—product of, §84, 138, §138 .29

—presence with sauma explained, 5138 n.32

Boyee, Mary, §33 n.09, 899, 899 n.29, g59
2, 8106 n.l, 8115 nY, §118, 5122
n.ll, 5124 nld, 5127, §130 n.19, 151,
§133, §137, §137 .27, §143, 5150 n.3,
§153, 5161, Tables 2, 3

Brahman priests, §3 o2

—migration of, §§107-109

—obscurantism of, §143

—why stopped using harmel, §144

Brahmanas, soma in, §143

Brandis, )., Table 3

brandy, 548

Branky, F., B127 n.18

brass, in Zoroaster's dream, §33

Brauer, E., Table 2

bravery, sce also courage, 584

—harmel eaten, burned for, 559, 878, §76
n.13, 596

—from yagé, 539

bread, see also dron (bread), 5137

—in §b-zahr, 5130 p.19

bridge to spiritual world, 525

Brockelmann, C., 833 n.12, 8270, Table 1

Brough, |., §9 .7

Brunner, C., 834

Brunnhofer, H., §52 n.l0

brd-i nakas, 5131

193

Budapest, §32

Buddha's death, 5243

Budge, W., §132 n.21, §267, Table 2

Bukhara, §35 n.18

bull banner, §167

bull hair, ring of, §104

bull Hadayus, §138, §138 n.29

bull urine, §79 17

bundles, of haama, §52

—of harmel, §32 n¥1

—uof barsom, §124, §124 .12

Burgess, A., 5223

Burkill, L. 854

Burnell, A., 5107 .2

burning,

—of Ephedra, 899 n.30

—aof harmel, 66, §67, §594-97

—quivalent to eating harmel, %6

—of saumma, §897-100, §136, §159, 51680,

Burtt, B, and D. Lewis, Table ]

Burushaski plant names, §263

burying hapma, §110 n.5

Bushehr, 868 .7

bt sven, 5101 32

buxdr maryam, 854 n.13, 8273, 8374

caapi, 838, sce also yagé

Cacus, §287 nd

Caland's law, 5182

Calendula officinalis, 854 n.13, §274

Caller Tbérico, C., §93 027

Callitris quadrivalvus, §260

Calmeyer, P., §126

calques on harmel names, §20 n.235, §236,
B8]

camels, harmel eaten by, 35

cannabis, seo hemp

Cappadocia, §44a, §52, §52 n.10, §259, §270

p-carbolines, §37

cardamum seed, substituted for harmel, §44

cardiovascular effects of harmaline, §47

Cassia, §44a

cattle, sacrifice of, see animal sacrifice

cattle, see bovine, §18 o9

cattle thief mythology, §287 n.3

cerneteries, harmol and, §52

Cenfaurea behen, 8122 n11

Central Asia, Iranians in, 18

ceremonial use of yagd, 540

cercemonies, superfluous for consuming
most drugs, §12

Ceropegia Decalsneana and C. Elegans, §107
1
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Cerguand, ].-F., §52 n.10

fahargm, fourth day after death, 5131

Chandrasena, J., Table 2

darrd, 5101 32

charlatans, Magi as, §149 nd

charms (see also amulets), §208, 242, 5244,
247

cheese, §52 o1l

Chemical Abstracts, §35 17

chewing,

—0f Banisteriopsis, B39

—af mushrooms, §45

—0f harmel, 845 nd

—0f turpentine wood, §151 nd

—of patd root, 249

chicken, §167, §237

chicken gall, mixed with harmel, §44a

children, obtained by means of hermesias,
§800-93, 890 n.25

Chile, 839

Cim 7 Drin, §132 n.24

China, §18 n.9, §52

—Ephedrain, §110, §110 n.10

Chirocmeta, §90 n.25, §149, §149 1.1, §155
o, §174

Chitral, Table 3

Choaspes (Karkha) River, §90 n.25

Chopra, R, ef al, 845 n.4, 8110 p.5, Tables L
2

Christenisen, A., §135 025, §167

Chronology of al-Birani, §122, §137 p27

Circe, §52 n.10

circumcisions, harmel burned at, 566

Clauson, G., Table 1

clay, soma added to, 58 05

Clay, .. §32 010

climbing plant, soma as, §110 n.5

cluckdom, §237

Clypea hernandifolia, 5240, 5249

coition, §22 n.1, §71, §85

—inclination toward induced by harmel,
&ddb, 593 n27

colds, treated with harmel, 844b

colic, treated with harmel, §44b

color, §172, §173, §194, §238, §246, §260

—of haoma, §77, 5193, 5266

—of harmel, 846, B7F n.15, 5266

—aof peacock, §90 n.25, §174

—of varicus kinds of pagd, 582 p.20

Commaodianus, §287 na

commnon barmal, §4da

complexion, clarificd by harmel, S4db

General Index

compote, of the white bahman plant, §122
wll

conjurations, sec spells

copper, in Zoroaster’'s dream, §33

corlander, in sir-u-seddw, §137

Correll, I, and M. Johnstone, §52 ndl

Cory, V., 532 nll

cotton sced, in dfag zohr, §132 017

courage, BS4d

~=from yagd, 539

=harmel burned for, 859, B76, B70 n.1d, 596

cow,

—living cow, §239

—red cow, B1353 n23

—trembling cow, §21, E5167-169

—wvellow cow, §135, 51338

coxalgia, treated with harmel, 544

creation myth, reenacted, 840

creation of world to fight Evil Spirit, §30

Crovating Fo, 826 nd, 5204, 5208, 8217

crow, 8217, §218

Crum, W., Table 2

cumin seed, in sir-u-sedaw, §137

curses, §35

—by zaotar, 5150

cushion, §§252-255, B258

—for gods, 5125, §252

—for killing sheep, 8125 nl3

—uof grass, §125 .16

Cyelamen europacum, §54 n.3, 8273, 5174

Dabir Sayaqi, M., §122 n.11

Dadachanji, ., §101 n32

daiva-, §83, 892, §125

daévayasna, ‘devil-worshipper’, 562, §63

1.1;:_“.4-:: |;1.|:F|.'1'ing, §26‘§'

Dandekar, ., 8108 nd

Daniel, Book of, 833, 833 pB

Darpha-grass, 5203

Dardic peoples of the Hindu Kush, §106

Drarila, 5249

Drarius 1, §131 nd

Darmesteter, 1., §22 n.l, §9% n.29,. 5106 n.l,
g150 n.2, 8167

Das, Rahul Peter, 8251 .8

date pulp, 851 n.1a

datura, §26 n.J3. §217, §221 n.7

Crayton, W., §52 n.11

D Ieacle et Osinde 46: §52 010

death, §47, §209

——confrontation of, through vagé, 39

—uof primordial bovine, §21%

deceplion of haoma, attempted, 90
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deer skin, at Isfandagan, §122

Dehkhuda, A., §66 nd, §123, §137 n.26,
Table 1

Delatte, A., Table 1

demons, §25, 5§66, 8§67, 863

—countered by barley, §203

—disappearance of achieved by Zoropaster,
g2

—exoreised by harmel vapor, 855 n18

—garlic against, §137 .27

—impede Zoroaster's conception, §93

—of greed, 135, §136

—of sloth, 5228

—questioned by Solomon, §95

—seen by Zoroaster, §30 n.6

Dénkird, 528, 832, §33 n.9, §54 n.13, §35
n.15, §112, §122 n.11. §151 n.4. §284

De Ropp, K., 93 n.27

Desana Indians, §32 n.20

Desmodium species, §155 n5

Déticnne, M., 5278

devil, §52 n.10, §76, §77

—uoffering to, 852 o1l

devil-worshippers, B&2, §63,

Dhabhar, B., 822 n.1, §122 n.11, §123, 5131
n.2

diarthea, induced by yagé, 540

—induced by harmel, 544b

Dickson, V., Table 1

N, N, dimethyltryptamine, §38, §135 0.3

Dimyati, M., Table 2

Dinawari, see Abd Hanifa

Dioscurides, §43, §44, 852, 854 n.13, 8265,
5266, 5268, §270

diuretic, §44, §275

divination, §151 nd

dog dung, §55 nld

Dollfus, D., and H. Schlumberger, 48

Donaldzon, B., E68 0.7

donkeys, and harmel, §55

dosage, of harmaline, harmine, §47

doubles, spiritual, §40, 542

douvans, §35 n1B

Dozy, R., Tables 1, 2

dream, of tree with metal branches, §33

dreaming, with pacd, 539

—harmaline and, §42

dron bread, §24, §103, §133

—consumed by zaofar after Yasna 8.4, §150

—consumption of, as ordeal, §5150-155

—consumption of represents sauma
drinking, §133
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—pomegranate on, §120

drin rite, 827, §132, §133, §151

—aonce included preparing a cushion, §125
nls

—performed by Zoroaster, 528 nd

dron- wine, 528 04

Drower, E., 8§81 n.138, 582, 595, §120

Drower, E., and R. Macuch, §79 n.16, §260,
Table 1

drug, consumed with dron, §132 p.23

dualism in pre-lslamic Iran, §67

Dubler, ., and E. Teres, 5§52 .9, Table 2

Mibner, F., 852 o0

Duchesne-Guillemin, J., §33 o8

Ducros, M., §43, 8270, Table 1

Cumézil, G., §278

DuDuesne, T, §268

difranka-, §91, 698, §%5 n.28, §100, §122 n.11,
ES134-136, §149, §159, §160, 5223, §5226-
227

—in Khotanese, 595 n.23, §223

dye, 548, 8260

Dvmiock, W., 835

cagle, 5240, 5247, §246, 5248, §249

Eckhardt, I°., §91 n.28

cconomic value of harmel, §48

ecstasy (see also bliss), 89 n.b, 511, 511 n.§,
813, 5203

—as object of sauma drinking, 89

—as purpose of coremonies, §13

Ecuadoer, §41

Edel'man, D., Table 1

Efron, E., 5l nl

cpg, in sir-u-sedow, §137

eggplant, 5218

Egyplian names for harmel, §52, §6266-268

E:._":r']:-ti.:n weillomar, Edda

Eilers, W., and M. Mayrhofer, §101 n32

Eilers, W., §137 n.27, §208, §220

clephant, 45 nd

Eliade, M., 5203

emetic, harmel as, §44, 545

Emmwerick, R, §223

—aon Khotanese durauéa’, §98 n.28

employment of priests to kill animals at
feasts, 5154

Emusa, §246

Engler, A., 631 i

Enos, Leonard, §155 o5

Ephedra, §54 n.13, 9%, 102, §5105-114

—as additive 1o sauma, §113

—a% barsom, §123
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—as drug, §110

—as sauma substitube, §112, £115

—as sorma in India, §114

—burmning of, §115

—called soma//haoma/ *sauma-, §112

—imported into north India, §108, §109

—in db-zahr, §130

=it China, §110, §110 n.&

—in Khorasan, §101 o1

—not sauma, EST10-112

—resemblance to Equisetum, §110 b

—resemblance (o harmel, §106 .l

—gpecies of, §106 n.1, §110 p.5, §140, Table
3, Figure 4

—substituted for harmel, §115,6101 .21

—itwigs replacing harmel as barsom, §126

—with urine in nérang, §138 n.28

Ephedrine, 110

—pharmacology of, 5116

—in Ephedra, §110 0.5

epilepsy, freated with harmel, 844

Eqtedari, A., §122 p.11. 8260, Table 1

Eguisetum, suggested as sauma, §110 A

Euphrates, 51 ol

Europe, spread of Rode in, §127 o8

European names of harmel, §52

evergreen, symbolic value of in Zoroastrian
rituals, 127 n.13

evil eye, 566, 568 n.7, 569, 583

Evil Spirit, §30

exorcism, §35 i

—written at Isfandagan, §122

exfraction {infusion) of harmel, 544, 845

Fahd, T., 5262, §275

Falk, Harry, £110

famine, §135

Farrbag Fire, §24

Fars, §32, 5§34, 564 .2

fat, 137

—uof a sacrificial animal, in dtak zihr, §131

—in Zorpastrian eschatology, §138

Fatima, 568, 568 n.7. §76, §77

feasts, share of priests at, §153

fennel juice, mixed with harmel, §44a

fez, 848

Ficus glomeratus, §135 n.3

Field, H.. 121 n.10

figs at initiation of king, §151 n.4

Fire, §163, §167, 5208

—=zaotira to, §129, 5131

General Index

fire, 527, §42, §55, 562, §68 n.6, 56U, &R,
§91, 599 n.29, §101 pdd, 5125 ald,
8135, 8163, 5260, 5274

—bursting of sceds in, 855, §68 nb

—in yagé ceremonies, §40

firg-altar, 5208

Firazi, 568 n.?

flag, 85166-168

flatulence, dissipated by harmel, §44b

flax, words for, 5205, 5206

Fleming, ]., §140

flesh, as gav-, §138

Fleurentin, J., ef al, Table 2

Flora Armenij, Table 1

Flora AzerbaidZan, Tables 1, 3

Flora Iranica, 5106 nl

Flora Kingizskoj 55R, Table ]

Hower, at dron rite, 528 pd

fly-agaric, sce Amanifa muscaria

fodder, harmel as, 535

food, synonymous with meat in Avesta,
£153

Firskdl, ., §281, Tables 1, 2

Foucauld, C. de, Table 1

Fountain of Rightness, 5§82, §162

fragrance of haoma, §82

frankincense, 99 n 30, §101, §115

Frass, C., Table 1

frawahr, §30

—of Zoroaster, rosides in haosma, 532

fremzy, see battle fury

Fricdberg, C.. 838

Fritzsche, |., 648

fruits,

—in ab-zihr, §130, §130 019

—in nérang, 579 nlZ

fuecl plants, §55, §55 n.16, 5238

fuel, 8101, §262

fucl, fragrant, §101, §238

fungus, words for, §192, §196, §197, §201,
gM12

furrows, around Iranian rites, 5124

Gabikean, K., 855 n.14, Table 1

Gabriel, A., 832 n.dl

Gahambiars, §5134-136, §150

Galatia, §44a, §32, §270

Galen, §543-d4,

gall, 5246

Gandharva, 5246

garden rue, see Ruta graveplens

garlic, 85135-137, §137 n.27, §271

—in Indian tradifion, §137 n.27
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—in ab-zohr, §130, §130 o9

—in dtad zohr, §131

—at [sfandagdn, §11%, 8133, §137 ni2f

garment, changed at sauma rites, §24, §151
n4

Gathas, §7, §24, 527, §91, §136, §5158-1a1,
§led, 5176, 8239

—recited at haoma drinking, §27

—recitation while intoxicated, §132 n.325153

—visionary aspects of, 85162-164

—references to haoma in, E158

Geldner, K., §6, 8180

gender, of haoma, 5261, §262

—aof Iranian plant names, §261, §262

Gennadiou, I, Tables 1. 2

geographical range of harmel, 551

Gershevitch, L. §170, §173, 173 n.3, §182,
8212 n.2, 5213 n.3, 8215 nd, 6216 nd,
8264, 8272 n.2, Table 1

Ghafoor, A., 835

Ghalib, L, §112 .7

Ghosal, 5., et al, §155 o5

Gignoux, Ph., §34

Gilliat-Smith, B., and W. Turrill, Tables 1, 2

ginseng, §91 p.26

Clvcine debiliz, §1535 05

Gaoll, G, §112 0.7

goats, harmel eaten by, §55

Gobrecht, G., 5148

goddess, at Pasargadae, §151 nd

Goebel, H., 548

gold, 533, 5235, 5266

—in Zoroaster's dream, §33

golden age, §9 0o

golden-color, 669, 8173, §195, 5266

Gonda, [, §59, §161, 8167, §244

Good Thinking, see Vohu Manah, Wahman,
Bahman

grace, absence of idea of, 831

—of Solomon, 583

gracious attributes, of harmel and haoma
comparcd, 5§84

grains in 3b-zdhr, §130, §130 019

Grapow, H., et al,, 8266

grass, §125, §207, §252, 5256

Gray, L., 852 o0

Greater Iranian Arca, defined, 5§18, 818 .2

Greece, harmel in, 8§52

—Rulanot used as spice in, §127 n.18

—source of cultivated Ruta, 5127

Greek basis of Islamic pharmacology, §43
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Grecks, exposed to Iranian beliefs in
Anatolia, 5127 old

Griffiths, ]., §52 p.10

Griftan £ Dron, §125 n16, §132 n.24

Grjunberg, A., and L Steblin-Kamenskij,
Table 1

grotto, 5287 nd

Cuest, E., and A, Rawi, §531

Guest, E., 5121 .10

Guigues, ', Table 2

Gunn, J., 547

Gunther, B., 854 n.13, §127 n18

Gupta, B, Table 3

Habib, K., §34 n13

habitats, of harmel and haoma compared,
EH2

hadanadpata, 5120, §121, §122 .11, §138,
£149, £§5231-240, §251

—a% incense, §118

—term originally intended to unambigously
indicate sauma, §119

—callected as loads of fuel incense, §118

—a5 'pomegranate’, §117, §232, 8233, §2136

—as supposcd additive to sauma, §117

Haddyus bull, 5138, §138 n.29

Hadi Khan al-tAlawi, Tables 1. 2

hadith, 859, 576, 877 EGh

hair, in dtad 20hr, §131

hairs, scen by Zoroaster, §33

hallucinations from harmine, §47 n.f

hallucinegenic drugs, differences in, §33

Haoma, (plant, drug, deity),

—as amulet, 873, 5250, 5250 pb

—as5 barsom, 55123-126, §5252-253

—a5 haler, 565

—as gmimi, 852 n.10, §1%6, §26%

—as ordeal medium, §241

—as priest of Ahura Mazdah, §150 n.3

—as sexual stimmalant, §93

—aasnciated with health through joy, §82

—at death, 5120

—bloom of, §264

—body of priest given to, 590 n.24, §150 0.3

—bovine product and, §138, 5138 n.29

—burning of, §99, §100, §159, §160, §227

—change of garment and, §131 o4

—chief of medicinal herbs, §84

—children and, 890

—oonverses with Zoroaster, g%1, B892

—drink, constitution of, §104,

——unknown to drinkers, §130

—drinking required of priests, §120
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Haoma {cont.)

—exiracted before Yasna, §104, 5150

—extracted during recital of Yasna 22-27,
§103, §130

—fountain of Rightness, 5582

—fragrance of, §32

—gives pregnant women children, 539

—growth of, 82

—hops and, §5§223-225

—importance in Zoroastrian texts, reason
for, 71

—importance to Zoroaster’s mission, §32

—in tree, 854 0,13

—in zaodras, 138

—intoxication from, §21, 588, §5163-165

—forgotten, 522, 828 nd, 8§32, 8150 n.3,

§5183-185

—irrelevance to Zoroastrian doctrines, 571

—knowledge of intoxicating property of,
&111

—makes rich in men, §54

—makes spania, 554

—many sorts of, 5§62,

—milu and, §52 o0

—mountains and, §82, 246

—not drunk by Iranian gods, 510

—omniscient wisdom proeduced by, §33, 33
oY

—ordeals and, §5149-151, §177

—plurality of sorts of, §61, §B2, 582 n.20,
E113

—pouring of, into waters, §130 n.19

—preparation reflected in Mandagan mika,
EB1 p.18

—rain and, 2584

—residue burned, §99

—rich in sap, §82

—river of, §151 nd

—salvation obtained through, §59

—self-luminous, 591

—sex and, §93

—source of Truth, §241

—spanta and, §84, §259

—swift, §82

—twig of, 554 n.13

—understands Avesta recitation, §37

=—verdant, 82

—verses recited after drinking of, §150

—yictorious, 584

—water, 32, 8151 n4

—water and, EE2B4-288

—white, 5195, §260

General Index

—wine and, §43

—with bovine urine, §79 n.17, §138 p.28

—with milk, §93, §138, §1338 n.a0

—withholds assistance to women, §%)

—Zoroaster saited with, §33 .9

—Zoroaster's birth and, §54 13, §71, 93

—Zoroaster’s supposed rejection of, §10,
8§72, B8158-180

hapma- (name),

—not usual name for sauma, 564, 5122 p.11,
§149, E262

—why used for Ephedra, §112

—not found in Mandaean literature, §31

—originally referred to the drink, 5113 n.8

—necessary ambiguity of, §57

—disassociated from sauma, 523

—gender of, §5261-262

haoma hymns, unknown date of, §19 n.10

Haplaphyllum A. Juss., §127 o7

Haraiti, mountain, §82

hardwood, §118, 233

Harlez, C. de, §21

harmel,

—absent from Hindu rituals and folk
traditions, ﬁﬁ 144-146

—a8 analgesiac, 543 p.l. 544b, 855 017

—apotropaic use of, §§63-76, §95, §141, §227,
5271

—as dye, 548, §260

—as sadib, §1 n.1, §53, §83, §5276-283

—as sorcerer's plant, §61, §130

—as weed, §52, BB

—al Isfandagin, §122

—al Milragin, §99 n. 3, §131

—avoided by animals, §55

—believed o have same effects as haoma,
5122 w11

—boiling of, 843 n.1, 844c, §%5

—bundles of, 882 n.21, 5124 p.12

—burncd at Mihragan, §99 n.30, §131

—burning of, §66, 867, §76, 694, §95, §99,
§99 n.29, §115, §122, §131, §227

—capsule (fruit) of, 844a, §236

—capsules of strung together, §68 n.7,
Figure 3

—carried off by goddess, §32

—coitus and, 544, §36, §93 n.27

—color of, §44a, 844 n.2, 8%, 577 n.15, §173,
§195, 5266

—onspicuous 1o herdsmen, §35

—consumed for healing and proereation,
BY5
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—consumed for memory, wisdom and
intelligence, §122 n.11

—Coptic names for, 852, 8267

—description of, 546

——by Dioscurides, &44a, §52

—diarrhea from, §44b

—diuretic effects of, 544b

—drug content, as distinctive property of,
E157

—endorsed by founders of Shita Islam, §76,
877

—aepilepsy and, B44b

—fattens, E44b

—foliage not toxie, §55

—garlic and, §122 n.11, §271

—gender of, §261, 52462

—geographical range of, 551

—growing within ritual arcas, §124, §124
nld

—harvesting of, §124, Figure 3

—Hermes and, §52 n 10, §270

—in American southwest, §532 nll

—in db-kima, §137 p.28

—in Egypt, 5266

—in Europe, 852

—in interior highlands of Anatolia, §83 n.24

—in Iran, 849, §51

—in witcheraft, §&2

—incense use, §55, §59, B2, Ebb, §96, 5101

—Indian taboo against, §5144-146

—intoxication from, 547, 536

——from smoke of, §35

—trembling and, 547, 5169

——according to early Islamic writers, §43

——not mentioned by Greeks, 543

=——=In Islamic Iran, §36

—Iranian awareness of, 5543-55

—[ranian names for, §559-62, §5259-264

—mwnstruation and, E44b, 8§54 n.13

—mpuntains and, §32

—milk and, §95, §122, §138 n.20

—odor of, 853, 853 n.14

—offered to fires, £101 032

—pil from, 548

—pharmacological effects of, §§35-37

—pomegranate and, §236

—pressing of, 544, 845, 856, Figure 5

—priestly attitude toward, §122 n.11

—psychoactive constituents of, §47

—psychotropic properties of, 8835-37 §43,
€43 n.]

—quantity of required for drug effects, §47
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—rocognized as sauma and called soma in
India, 5141

—relationship to sauma understood by
priests, §122 n.1l

—replaced by Ephedra, §101 na2, §115,

—replaced by pomegranate, §122

—replaced by Ruta, §53, 853 n.12, §127, §267

—rmot of, 847, §124, Figure 3

—sanctity of, 66 n.5, B143, §157, §265

—seed of, B47, 855, 5§59, 566, §93 n.27, 596,
101 n.32, §124, §260, §263, §274

—self penerating, §32

—sex and, §44, §86, §93, §5276-280

—sleep and, 543 n.1, 544, 589, 593 n.27, K116

—smoke, §55, B39, 562, §ok, 596

—son of mountaing, §82

—sorcery and, 542, 543, §632, 576, §139

—swiftness of, 864 i, §32, §270

—SyTiac names for, §52, §53, §260, §5265-
270, §272, §273, §275

—taboo of, §144, §146

—tapeworms expelled by ddb

—taste of could insult priests, §155

—toothache treated with, 843 Ll

—Turks and, 592 n.26, 5278

—twao kinds of, §d4a, 544 0.2

—vwariation in alkaloids of, 847 n.7

—uwerses recited while burning, E68

—wilting of stems of, §126

—with chicken gall, §44

—wilth fennel juice, §44a

—with frankincense, §76, §99, §115

—with garlic, §122 n.11, 5271

—with honey, §44a

—with milk, §122, §138 n.20)

—with other plants, §116

—with safiron, Bdda

—with urine, §34

—with vincgar, 43 n.1, §122 n.11

—with wine, §d4da, 584

harmaline (and harmine), §37, 539, 8§47

—aphrodisiac effect of, §93 n.27

—discovery of, 548

—distribution of in harmel plant, 8124

~in analgesic, 856 nl?

—In harmel smoke, 855

—induces vomiting, §45

—other drugs with, §116

—in Peganum species, 852 nll

—pharmacology of, §535-37, §86, §116, 8169

harmine, see harmaline

Harner, M., 841
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hashish, 826 nd

Haug, M., and E. West, §29

Hﬂllﬁp M'I- '599 E;EEL é]ED

Haumavarga, §223

Hava, ]., Table ]

al-Hawi ff al-tibb, 5§43

hawm al-majiz, 634 p.11, 654 p.13, 854 n.14,
E123, 5272 n.2, §273

Havla, M., Table 2

heaven, §34, 539, 42

Hedavat, 5., 568 n.7

hedgehog, §237

Hedysarum gangeticum L. = Desmodium
gangeticum DC., §155 05

Hegnauer, B, §110 0.5

hell, §33, 534, 539, 842, 51448, 5159

hemp, §5198-222

—among Scythians, §206

henbane, §26 nd, §197, §216, §217, 8218 n.5,
g222

henna, §48

Henning, W. B., §26 nd, 8§61, §62, 865, §76,
§132 n23, §139, §212, §217, §223

Herakles, §256

herdsmen, §13 o9

—harmel conspicuous to, §55

Hermes, 5§52 .10, §270

hermesias, B30 n.25, §177, §270

Herodotus, 5125, B152, E256

Hillebrandt, A, 5108 pnd

Hindu Kush, 532

Hindus, not to touch harmel, §145

Hinnells, J., §106 n.1

hippophobas, Magian plant, §55 n.13, §149

history of sauma research, §5 n.3

hobgoblins, 585

Hocking, ., Table 3

Hoffmann, K., §133, §181, §209 n.4, 5218 n.5

hog, 5243, B2

hole for killing shecp, §125 013

hom (see also haoma), 5106, §26%, 5272,
Table 3

—as barsoin, §2123-126, 5273

—buming of, §9%, §115, §131

him and mang, §28, 5§28 n.d. §151 nd

Hom Yasht, 827, §28 n.4, §887-91, 90
.24, £5162-164, G228, §246

—brings health and victory, §87

—0rigin of, 133

—purpose of recital of, 887

—recited while haoma is consumed, §150

homeland of Indo-Irantans, §18 n.9, 5112 n.7

General Index

honey, 844, §52 n10, §%0 n.25

Hooper, In., 5121 n.10, Table 1

hops, §8223-225

horn, as gav-, §131, §136, §138 p.28

—paring from, in 4tal zahr, §131

Horn, ., Table 1

horses, 835 5, 864 nL3. §165, §181

—excited by harmel sceds, 545 nd

Haort, A., 52

Houtum-Schindler, A., §79 n 17

Hubaysh ibn al-FHasan, 44b

Hiibschmann, H., Tabkle 1,

Hulvat al-muitagin, 576

Human Urine, An Elixer of Life, 87 4

Hurmbach, H., §135 n.26, 5184

Husayn, 568, §68 n.7, §76, 677

Husayni, M. Mu'min b, M. Zaman
Tanakabuni, §53 n.23

Hutos, wife and sister of Wishtasp, 5§28

Hyde, Thomas, §135 n.25

Hyonians, §28

Hyoscamus, sce henbane

[bn Baytar, 643, 544, §93 n27

Ibn Mangzur, 8121 p.10

[bn CQutaiba, 853 n12

[bn Samajiin, Sdda

Ibn Wafid, §44b, 893 n.27

impostors, excluded from pricsthood, §153
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Sarcosfemma brevistigma, §5107-109, §140

—a8 replacement for Ephedra, §3 n.2, §110
i)

Sasanian Avesta, now largely lost, §23

sasanian commentaries in Nérangistan, 8132

Sasanian Zorcastrianism, establishment of,
834

sauma (see alse haoma, samal,

—ahzence of has never impeded Yedic
rituals, §142

—a8 a climbing plant, 8110 0.5

—as offering to be drunk by gods, §10

—at dron rite, 528 n4

—al inauguration /initiation of rulers, §151
o4

—availability of, §18, §142

—change of garment and, §151 n4

—concealment of identity of, §1530 n.3

—cultivation of, §49

—defined, &4, §20

—divination by, 5151 n.4

—drinking reported in non-Avestan [ranian
literature, 593 .23

—dmnk in original Yasma, §133

—effects of, 834, B35

—etymology of Pllr. term *sauma-, §5187-
197

—geographical limits of, §50, §51

—historical problems of, §15

—in db-zdhr, 8130, §130 .19

—intoxicant use absent from Iran today, §36
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—intoxication from, §34, §34

—knowledge of outside of Aryan sodety,
8144

—mountaing and, §83

—names for, 855 13, §122 n.d1, §149

—necessary to priests” authority to conduct
sacrifices, §153

—need to contral acoess to in India, §143

—not always used in garly Yasnas, §151

—not desired by Wirdz, §24

—not drunk by gods in Iran, 510

—not necessary for Vedie magie, §142

—only means of viewing méndg, §31

—only substance necessarily consumed in
Yasna, §132

—ordeal aspect of use of, 8§150-155

—parallels with yagé use, §42

—preparation of, §56, 124

—problem of replacement, §14, §15

—referred to as “liquid omniscient wisdom™,

£33

—reflected at initiations by pomegranate
leaves, 120

—represented by magical plants in the
Chirocmpta, 8149

—reputation of, 58, §112

—role in ancient Iranian society, §8§70-75

—role as intoxicant understood by 17th-
century priests, 5122 p.11

—roaots, branches, blossoms or seed, absent
from BgVeda, 86

—shunned by animals, §55, 855 .15

—synonyms for, §55 n.15, §122 p.11, 5149

—115¢ as incense, 8101

—use by daévayasna, §63

—wictory by means of, 54

—with milk, §84, §93, §103, 130, 8130 n.19,
§138, §138 n30

—working definition of, §20

sauma rites

—and animal sacrifice, §15

—at initiation of Persian king, 151 .4

—marked by discarded plants, §124

—118¢d t0 maintain fidelity among Magi,
§151

—gefine [ranian priests, §126

—historical persistence of, §8147-155

Sadi, B&6

schapka, U., and Q. Volk, Table 3

Schlerath, B., §133

Schmidt, H.-P'., §180

schmucker, W., §54 13
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Schultes, R.E., 5§38

Schwartz, M., §7, 6B n.6, §132 n.23, §158,
5161, §162, 6162 .1, 8163 n.2, 5180 n.4,
5186, §213 n.2 & 3, 5238, 5250 n.B, 5287
o3

Schweinfurth, G., Tables 1, 2

sciatica, treated with harmel, §44b

scorpions, §122

scythian (see Saka)

seasonal variation in alkaloid content of
harmel, 5§47 o

scat for gods, 8123, §125, 8209, §254, §256

secrecy of identity of sauma, §58, §143, §150
o3

secrecy of initiation of king, §151 nd

serpents, see snakes

sesame ofl, §44, §31 p.18, §137

seven branches/metals/ages, §33

sexual aspects of harmel, §44, 886, §93,
EE2TE-2H0

Sambra, §51, 882

—as king of drugs, §84

Salta d Sambra, §579-88

—purpose of reciting text, 586

—recommends harmel for pregnancy, 589

Shaked, 5., §30

shamans, §39

—at yagé ceremonies, 540

Shamish, §82

al-Shamma, A, and A, Abdul-Ghany, §47,
847 nb

Sharifabad, §115 0.9

Shea, I, and A, Trover, 5123

sheep, killing of, §125 n.135, see also animal
sacrifice

Sheriyar, K., §128

Sbz, §213 n.2

ohi‘a founders endorse harmel, 576, §77

Shina, §263

shokurzade, L, §66 nd, 568 ol

Shrestha, K., Table 3

Siberia, §5, 5§18 9

—aurine drinking in, §7

siewe, 5104

sifting of powered harmel seed, §44¢

sight, 5285

—improved by chewing Banisteriopsis, 539

—improved by harmel, §44

—uof priest surrendered to haoma, §90 n.24

Sikhs, not to touch harmel, §145

silver, in Zoroaster’s dream, §33

Sims-Williams, N., §173 o3
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Singh, M., et al,, §10%, Table 3

sir-o seddw, ‘garlic and rue’, §122 n.11.
8136, B137

Sir-sdr, "Garlic-feast”, §137 .27

Sistan, §112 n.7, §272

Skjaerve, T, §34

sleep, §35, 86

—and harmel, 843 n.1, 544, 886, §93 n.27,
El16

—of Wishtasp, 528 nd

—0f Zoroaster, 533

Sluszkiewicz, E., §132 n.23

smoke, B&8

—uof harmel, §55, §62, 566

—averts misfortunes, §59, 896

sfakes, §25, 654 7.13, §B2 n.20, 585, 5149

snapping of harmel seeds, 855, 666, 568 p.b.
B274

softwood, §118, 5233

Solanaceae, §217, §218

Solanum indicum, §217, 218

Solomon, 583, §95

soma, 561 n.2, §5105-107, 5188, §5194-197,
§208, §210, §242, E246, §262, §283

—and amyta, 8273

—and bhanga-, §198, §211

—and papa-, 5240, 5248, §251

=and Satadhira-, 65283-286

—as deity, §6

—drops of, 5285

—as creeper, §110 0.5

—in Laws of Manu, §1 n.l

—in RgVeda, §85-14

—modern substitute for, §3 n.2, E5107-109

—precedent of, §155 a5

—presence in rituals rationalized, §9 nb, §10

—received on grass cushions by gods, §125

—shows Truth, §241

—substitubes for, in Brihmanas, §143

—withdrawn from wicked world, 89 &

soma cart, 5108 nd

soma rites,

—Ephedra in, §§107-10%

—maodern, §107

—in South India, §107, §189

—a single plant used in, §105

Soma; Divine Mushroom of Immaortality, 85

somalatd, soma cregper’, §109, §140

somavallari, §140

sonaderos ‘dreaming places’, §39

somgs, and yagé, 539, 540
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sons, as benefit from haoma extraction,
£590-93

Sontheimer, . von, §44

sorcery, §76

—Muslim suspicions of harmel use as, 542,
843, §76, §139

—punishment for, §150

Soroushian, ., 879 n.17, §101 n.32, §122
n1l, Table 1

Sotoudeh, M., §274, Table 1

Sotoudeh, M. and L Afshar, §54 n.13, §272

soul forms, seen by Zoroaster, §33

soul of slaughtered animal, contact with,
§138 n32

soul, benefit of ceremonies to, §153

sour milk, at initiation of king, §151 n.d

Spandarmad month, §28 nd | §122

Spandarmad, ‘the Earth’, §33

Spanish names of harmel, §52

specialists, needed in ceremonies, §41, 842

speech, organs of, surrendered to haoma,
§90 n.24

spells, §65

—in Safta d Sambra, §87

—recited with yagé consumption, §82 n.20

spices, with harmel /sauma, §137, §137 n.28

Spiegel, F., §21

spirit beings, 840

spirit double, of Kirdir, §34

spirit existence, see menog existence

spirit forms of all things, §30

spirit guides, §39

spirits of animals, contacted by priests, §138
n33, 5153

spiritual worlds, comparison of, §42

Spitama, §28, §91

sponge, words for, §198, §202

Spenta Armaiti, 528 n.4, §122, 5259

spanta birds, 582

Srivastava, T., and O, Gupta, Table 3

Staal, Frits, §107 n.3. §109

Stannard, J., 32 o10

Stapf, O., Table 3

stardness, §23, §28 n.5, §29, 534, §35

Statice limonfum, §122 ndl

Steblin-Kamenskij, 1., Table 3

steel, in Zoroaster’s dream, §33

Stein, A., §110 o0

Steingass, F., Table 1

Steinschneider, M., Table 1

stermns of sauma, how prepared, 5124

Stephania hermandifolia, §240
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Stewart, J. L., §122 n.11, Table 3

stimulant action of ephedrine, §1140

strainer, 544, §81 n.18, 5104

strewing of barsom, 5124, 5256

Stutley, M., 5240, 5249

substtubes for sauma, §9, §105, §107, 5109,
§150 n3

sulfuric acid, 548

Sultan Selim, §93 27

Sultan Sdleyman, 593 ni?

Sundararaj, D., and G. Balasubramanyam,
Table 2

superstitious view of harmel as sorcerer's
plant, 542, 843, §76, 5139

surrender to haoma, 590 n.24, 5150

swiftness of harmel/sauma, §54 p2, 882,
5270

fyend, 5246

synonyms for sauma, 855 n.15, §122 n.11,
gl49

"syntropy,” 5246

Syria, Rutain, §127

Syriac Book of Medicines, 8132 n.21

Syriac names for harmel, §52, §53, 5260

Syriac name for hawm al-majis, 854 n.13,
§273

Szemerényi, 0., §250 n.8

taboo of harmel, E5144-146

Tackholm, V., Table 1

tamwarisk, §54 n.13, §123

—held by ancient Near Eastern priests, §126

tapeworms, expelled by harmel seeds, 44b

Tawvadia, J.C., §150 0.2

temperature of body lowered by harmaline,

E47
temple, Achacmenian at Fasargadae, §151
g
temnples, absence from Iran, §124 i3
terrar,
—experienced with yagd, §39
—aexperienced with ophusia, §149
Tetraclinis articulata, §260
tetrahydroharmine, §37
Texas, harmel in, §52 o1l
Baiyrsi, Old Persian month, E137 n27
thalassacgle, Magian plant, §149
Thalen, [, E31

theombrotion, Magian plant, 890 n.25, §174,

E177
Thieme, I"., §125, £253
Thomas, B,, 8259
Thompson, R, Campbell, £51
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Thomson, Margaret, §51

threats, made by Ohrmazd, 528

three cups /swallows of haoma, §27

Tiktrya, 5282, 5254

Tlemeen, 866 0.5

Togan, A. Z. V., §34 n.13, 5122

Tomaschek, W., §270

toothache, treated with harmel and vinegar,
43 n.l

Toporov, V., §202 n.l, §237

Townsend, C, C., §127 n1?

Trabut, L., Table 2

Trachylobium Hernemannianum, §25]

tree, in Zoroaster’s dream, §33

—branch of red tree, 5195

—haoma in, §54 012

trembling, 5167, 5168,

—from harmaline, 847

truffle, §243, 8249

Truth (sce also Av. Asa), 8162, §164, §241

—haomassama as source of, B41, §177,
5232, 5241

Truth-driving {(Av. afavdzah-) haoma, §21

Truth-mocker, 585

Tuhfat al-Muminin, §54 013

Tukano Indians of Colombia, 540, §82 n20

Turks, arrival in Iran, §18

—harmel among, §92 n.26

Turkish names for harmel, §69, E263, B265,
E370, 5278, 5280, 5282

turmeric, §137

Turner, K., §221 n.7

turpentine-wood, chewed at king's
initiatipn, §151 n4d

twig, 5252

—of barsom, §5123-126

—aof hiom, §54 13

—aof pomegranate, §117, §120

—0f Wahman, §122 n.11. §260

two plants extracted as sauma in Iran, §103,
E114

tving of barsom twigs, §124 n.12

University of California {Jepson) Herbarium,
Table 1

Unvala, J. M., §22 n.1, §122 o1l

Unvala, M. R., §122 n.11, §123, §132 .17,
E135 n.25

Uralic words for mushroom, §§197-203

urine, E218 n.5, §262

—as gav-, 5138

—drinking of, in RgVeda, §7, 57 nd
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—with haoma, 5§79 017, §125 n.15-16, §138
o8

—with harmel, §79 n.17, 584

‘Uyun al-axbar, 53 12

tizerfik, §6%, §280

vajraof Indra, 5286

Wala, B2B6

varand, apotropaic plant, §245

Varuna, E240, §241, §246

Vasigtha, 5240

Vasmer, M., 8201, 5202

Vedic magic, §142

Vedic priests, migration of, §107

Vedic rites (see also soma rikes), B2

—never impeded by absence of sauma, 5142

—in southern India, §3 n2

Venzlaff, H., Table 2

verbal contest, 510, §242, 5246

verses, recited while burning harmel, §68,
68 .t

vilio, a South American snuff, 540

Viktorov, 5., §77 nl3

Vincett, B., Table 1

vinegar, §135, §137

—and harmel, §43 n.d, §122 o1l

Visou, 5246

Vision into the spirit world, 831

—of Zoroaster, 533

—of Wishtasp, §28

vision, §150, §162 n.1, §163, §164

vision, treated with harmel, E44a

visions, 5163 n.2, §8162-164

—a% basis of Magian claims, 824

—facilitated by ephedrine, 5116

—induced by yagé, §40

—not essential to priests’ livelihood, §155

—seen simultaneously, §42

Visperad, "all the judges’, extended form of
Yasna, 561, 8113, 8134, 8150

Vitavya, §246

vocabulary, priestly, 5237

Vohu Manah, §122 n11, §164, 176

Volk, O., Table 1

vomiting, from harmaline, 5§45 3

—from harmel, §44c, 586

—Fromy vagd, B40

Von Soden, W., §51

Vonderheyden . M., §35, 855 n.18, §66 n.5,
E121 n.14, Table 2

Vitraghma, §73, 5287

Vullers, I., Table 2

Waag, A, 5168
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Wahman, 8122 n.11

—white twig of, §260

warriors, soma and, §12

Warit-mansr Mask, 833

Wasson, R. Gordon, §§5-14, §187, 5198,
5204, 243

water and haoma, §5252-286

Water, zaofira to, §129, §130

Watkins, C., §52 n.10, §208

Watson, ., 566

Watt, G., Table 1

weed, harmel as, §51, 583

well, 4b-z0hr poured down, 5103

Wellmann, M., §52, E266

Woeryho, ], Table 1

West, E. W, B30 nb, 8136 26

Westermarck, E., §66 o5

white baheman, 8122 n11

white color of harmel seed capsule, 844 n.2,
Eo%

white hacma, §135, §138 n.29, §193, 6260

white harmel, 544 .2

while isfand, §260

white twig of Wahman, §122 n.11, §260

white-colored mountains, 582

Widengren, G., 828 n.5

Wilkins, §1 ol

wilting of barsom stems, §126

Windfuhr, G, 91 .26

wine, §45, §52, §52 n.10, §90 n.25, §132
n.22, 132 n.23, §183, 5184

—and nérang, &9 017

—and mang, 524

—and achacmonis, §149

—and harmel, §44a, 584

—and haoma, §43, §79 n15-17

—at dron rite, 828 nd

—intoxication of, compared with that of
harmel, 843, &44

Wirdiz, sce Arda Wiraz

wisdom, produced through haoma, §33, §33
n9

Wishtasp, 528, §28 n.5, §29, §219, §220
—given him and mang, §28
—conversion of, §28 nd

—initiation of, §151 nd

—mang of, §214 n.3

—ctymology of name, §250 n.7

witch, §85

wilcheraft, 562, 566, 576, §130

Withania somnifora, §270

Wolff, F., 8166, §167
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wolves, BES

—blood of, 852 n.14, 5269

womb, §40

—softencd by harmel, §44b

women, haoma bundles bound by, §82

wool, from sacrificed sheep, §131

Wright, W. K., §122 n.11

Wiistenfeld, F., §122 il

Yafld Aha Vairyd prayer, §150

yagé,

—as mixkure, 38, §116

—ceremonial use of, 840

—intoxication, unpleasant aspects of, 532
w20

—leaming to use, 539

—parallels with sauma, 842, §161

—drinking required of shamans, §39

—sorts of, 582 p2i

—vizsions, 840

Yajfia, §133, §142, §155 n.5

Yasna,

—ib-z0hr after, §130

—abbreviated form of, §132

—aleohol in, 579 olb

—as ordeal, §§150-155

—chief means of serving gods in Avesta,
8124

—duration of, §103

—extended form of, 5134

—final, §138

— haomia burned in, §99

—haoma drunk during, §27, §78, §113

—haoma prepared before, §104

— hadanaépitiin, §117

—held out of doors, 5124

—non-Zoroastrians may not witness, §79
iz

—recital of seventy-two chaplers of, B9
n.t4, 5§93, 5104

—sfardness from, §29

—strewing barasman during, §124, §258

—uoriginally included sauma drinking, 5133

—plants extracted for, §102

—sauma infoxication outside of, §135 o5

—Zoroaster and, §31

yatu splrits, B85

Yazd, §101 n.32, §106 n.1, 5115, 5122 n.11,
B136, 8274

yazisn, 524

yellow bahman, §122 n11
yellow cow, §135, §138
Yemen, 568 0/,
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¥ima, §135

Younger Avestan language, §19 p.10

Zakarivar b. M. al-Oazwini, §55 nl5

zaodras, §119, §5128-131, 5128, §150, 52382

zaotar, 5103, §181

—animal sacrifice by, §150 n.3

—items consumed by, §113

—prepares db-zdhr during yasna, §104, §130

—qualifications of, §151

—rale of, assumed by all Iranian priests,
&l51

—acceptability demonstrated by ceremony,
§152

—follows Zoroaster, §150

—self imprecations recited by, §150

—Zoroaster as, B31

Zarathushtra, see Zoroaster

Zardtusht-Nima, §28 nd

Zatsparam, §32, §134, §138 n.29, §151 n4d,

Zohary, M., 551 pB

Zoproaster, 5§28, E20, §9R, §176

—alleged mention of urine drinking by, &7,
§158

—alleged rejection of haoma by, 8§72, §159

—alleged rejection of sacrifice by, §160

—as his father's reward for preparing
haoma, §32, §92

—birth of, §32, §54 .13, §71, §93

—bravest, most active of creatures, §92

—changsd garment abt haorma rike, 5151 nd

—comies to drinker of haoma, §32

—converses with haoma, §5§91-92

—oonverts Wishtasp, 828 nd

—created within a bwig of haoma, §32

—dream of, §33

—engendered by haoma and milke, §95, §138

—first soes Ameshaspands as demons, B30
b

—given liquid ommniscient wisdom, §33

—haoma comes o, 833 n9

—in river of haoma, §32

—initial revelation of, 122 n.11, 5134

—mng of, §214 0.3

—surrenders body to haoma, §150

—reliance on sauma cercmonies by, §151,
5152

—reliance on sauma by, §31

—sadfa-of, 215

Zorvastrian holy days, see Gahambars

Zoroasiriz, Greek plant name, 854 n.13

201, B103, see zaofar

Zypophyllum spocies, §265
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