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YALDA CELEBRATION
IN THE HISTORY, LITERATURE, AND POPULAR CULTURE OF IRAN

This article deals with Yalda, one of the most prominent national festivities of Iranian culture. It first reviews Yalda's background
in history and mythology, then examines the approach of various Persian-speaking poets to the concept of Yalda, and finally
studies some of the folklore related to Yalda that is common in different regions of Iran. The main question presented is whether it
is possible to determine a specific historical origin for Yalda. In Persian literature, what have different poets said about Yalda, and
have they mentioned its roots? Is Yalda important because it has roots in ancient rituals? Yalda is celebrated at a time of year when
in pre-Islamic times, religious festivals such as Khorramrooz and Azarjshan were held. Various sources that have spoken about
Mithraism have also mentioned the celebration of the birth of God Mehr at the beginning of winter in ancient Iran. However, it is
not possible to say with certainty exactly which of these celebrations Yalda is stemmed from and it may have been influenced by
any of them. It appears that the celebration of the first night of winter in ancient times had more religious aspects, but due to the
roots of those celebrations in past religions, elements such as fire have faded in the Islamic period, and Yalda rituals emphasize
family gatherings. Without the support of official institutions, this tradition has been kept alive by the general public and classes
such as farmers. The public does not mention the festivals of ancient Iran or Mithraism during the Yalda ceremony, and these
notions are only encountered in articles and books. Today, the concepts associated with Yalda are the emphasis on the importance

of family and intimate relationships, friendship and reconciliation, and the importance of nature.
Keywords: Yalda, Chelleh, Mithraism, Yalda in Persian poetry, popular culture.

Yalda (') is the most famous national festivity of
Iranians after Nowruz (Js.s%), which is held on Yalda night
("l %) in Iran and Persian-speaking countries. It is the
longest night of the year just before the shortest day. Yalda
ends with the sunrise on the first day of winter, and after that,
the nights become shorter and the length of the days
gradually increases, which is why today Yalda is called "the
night of the sun's birth".

In recent years, many articles have been published in
Persian about the origin of Yalda, some of which consider it
to be a direct continuation of the birth ceremony of the god
Mehr or Mitra. In this article, we first point out some of the
possible historical origins of this celebration, then examine
the books of Iranian poets to see what they have said about
Yalda over a thousand years and whether they have
mentioned its origin. Then we turn to today's folk customs
related to Yalda to find out the aspects of its importance in
popular culture.

Historical and mythological origins. The historical
contexts mentioned in various sources for Yalda customs
are mixed with some mythological elements. Hence, it is not
possible to trace the origins of Yalda traditions throughout
history without addressing some mythical concepts.

Khorramrooz celebration (Js_s)= oé2) is one of the rituals
that some sources consider to be the origin of today's Yalda.
According to ancient Iranians, "Dey" was one of the holy and
valuable months. The word "Dey" (in Avesta: "Dathush"
meaning creator) was one of the names of Ahuramazda
(122l #1). Therefore, the first day of "Dey" was celebrated
and it was called Khorramrooz and it was accompanied by
religious and non-religious customs and ceremonies [Razi,
2001, p. 676]. Abu Reihan-e Biruni has written that the name
of the first day of Dey was originally Khorrooz (Jsss8) or
Khorraooz (Js, »24), which refers to the celebration of the
day of the sun [Biruni, 2001, p. 295]. Some consider Yalda
celebration to be a continuation of Khorramrooz celebration
and believe that for Iranians, Yaldad celebration is a
celebration of light over darkness and the birthday of the
invincible sun, because from this day on, the sun stays in
the sky more every day than the day before, and the nights
get shorter and the days get longer [Razi, 2001, p. 676].

Apart from "Khorramrooz", one of the other celebrations
that was held in late autumn was called "Azarjshan" (&),

In Azarjshan, people lit fires in houses and on rooftops and
celebrated the day by reciting prayers and preparing special
meals. They decorated the fire temples and put fragrant
sticks, incense sticks and Sandalwoods on the fire. At the
beginning of the cold season, everyone took home a piece of
the burning fire in the fire temple and lit the winter fire of his
house with that sacred fire which burned until the end of winter
and was not allowed to go out. For this, they considered
omens, goodness and blessings [Razi, 2001, p. 641]. Some
believe that Azarjshan later continued its life in many parts of
Iran in the name of Yalda night celebration [Jam, 2016, p. 46].
Of course, the customs of the Iranian people for Yalda night
have similarities with some descriptions of Azarjshan, and in
a few parts of Iran they still sometimes light fires on Yalda
night, but today this is not very common and lighting a fire is
not part of Yalda customs. In addition, Azarjshan ceremony
was not held on the first day of winter.

In addition to these historical celebrations, many
scholars have also spoken about the mythological origins of
Yaldad and have linked this ritual to Iranian mythology,
especially the myth of Mehr [Mosahab, 2002, p. 3362;
Rajabi, 2012, pp. 270-274; Yahaghi, 2007, p. 913]. Yalda is
about the battle of light and darkness, and this is the theme
that forms the foundation of Iranian mythology. Both the
myths related to the confrontation between Ahuramazda
and the devil (s«#') and the older myths, namely the
Mithraic myths, are related to the subject of the confrontation
of light and darkness and the conflict between good and evil
[Vermaseren, 2008, p. 16]. The ancient Iranians believed
that the life of the world would be twelve thousand years.
The first three thousand years are the period of the original
creation. The second three thousand years will pass
according to the will of Ahuramazda. The third three
thousand years will be the period of fusion of good and evil,
and in the fourth period the devil will be defeated. This
attitude was not only related to Zoroastrian mythology. Also,
in Zurvanian mythology, the last three thousand years were
the time of the defeat of evil [Hinnells, 1989, p. 88]. The
Iranians considered the twelve months of the year as a
symbol of the twelve thousand years of life of the world, and
thus the beginning of winter or December 21 was a symbol
of the beginning of the last three millennia and the period of
the defeat of darkness.
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Yalda's connection with Mithraism (! 5ix) or the ritual
of Mehr (Us<) is more related to the time of holding these
rituals. Some consider the first night of winter to be the night
of Mitra (Mehr)'s birth and his victory over darkness. Mehr is
one of the ancient Indo-Persian gods before the time of
Zoroaster. His name appears in the Avesta and in the
writings of the Achaemenid kings as "Mithra" (+2i) and in
Sanskrit as "Mitra" (=Jix). In Pahlavi language it has become
"Mitr" (uix) and in Persian it has become Mehr (Us)
[Purdavood, 1928, p. 392]. To the Iranians, the sun was a
manifestation of the great god Mithras, and some even
believed that the sun was the god Mehr [Mosahab, 2002,
p. 2936]. But these two are not the same. In the belief of the
Iranians, the sun was the concentrated and powerful light of
Mehr, and in fact was born of him. In Mehryasht (< ), it
is stated that "Mehr is the light that rises from the top of the
mountain before the sun and looks at the Aryan houses"
[Purdavood, 1928, p. 394].

Scholars such as Z. Behrooz and M. Moghaddam have
considered Mehr as a historical figure and even considered
the year of his birth to be around 273 BC [Moghaddam,
2001, p. 94], but the presence of God Mehr in Iranian
mythology is much older than this. Hinnells believes that
although in Iran the hymn dedicated to Mehr (Mehryasht) is
usually considered to belong to a date around 450 BC, but
the content of these hymns is much older than that time
[Hinnells, 1989, p. 124]. M. Bahar considers Mitra as one of
the greatest ancient Hindu-Iranian gods who is involved in
the movement of the sun in the sky and the arrival of the
morning and the establishment of world order [Bahar, 1995,
pp. 463—465]. Purdavood writes that Mehr is mentioned in
cuneiforms from 1400 BC [Purdavood, 1928, p. 395]. The
history of the presence of this god in mythology goes back
to the time of Indo-Iranian union, and it even seems that the
worship of Mehr has been common among Indo-European
tribes since very ancient [Bahar, 1995, p. 467]. Later, in
Zoroastrianism, Ahuramazda replaced Mehr and Mehr
became one of the angels or secondary gods. In the religion
of Mehr, the two main forces are in constant conflict.
Ahuramazda is the ruler of light and the devil rules the dark
world. In the religion of Mehr, the two main forces of light
and darkness are in constant conflict. Mitra fights with the
forces of good and helps them to defeat the forces of evil
[Vermaseren, 2008, p. 128]. Mithraism has adapted and
merged the gods of other religions. The followers of this
religion have deliberately welcomed the conquest of the
gods of other religions in order to create a universal religion
[Vermaseren, 2008, p. 140].

The word "Yaldd" was borrowed from the Syriac
Christians after a long cultural exchange between Iran and
Rome. Before the birth of Christ, the Mehr religion had
spread from lIran to other lands, including Babylon and
European countries, and Mithra was worshiped on a wide
scale from India to Western Europe [Purdavood, 1928,
p. 407]. In Greece, the Mehr religion had spread greatly over
300 years. At the beginning of the fourth century AD, there
were hundreds of Mehr temples in Rome and Mehr's
birthday was celebrated. The religion spread from Rome to
other parts of Europe. When the emperor Constantine | (who
was a Christian) conquered Rome in 312, he ordered that
instead of celebrating the birth of Mehr, they celebrate the
birth of Jesus Christ, who is the manifestation of the light of
God. He also moved the holiday from Saturday to Sunday.
And they built church on the temples of Mehr. But the Mehr
religion also left some influences on Christianity [Mosahab,
2002, p. 2937; Purdavood, 1928, pp. 408—418]. The birth of
Mehr became the birth of Christ the Savior and returned to
Iran with the Syrian Christians and was called Yalda night.

Yalda is a Syriac word equivalent to the Arabic word "Milad"
(%) and literally equivalent to the word Christmas and the
Roman word "natalis" (meaning birth) [Purdavood, 1928,
pp. 399-401; Razi, 2001, p.557]. In the Syriac-English
dictionary written by "Pine Smith", Yalda is considered to
have the same meaning as "Noel" [Jam, 2019, p. 59].

In general, it seems that despite the coincidence of
Yalda with the night of Mehr's birth (according to some
sources), it cannot be said with certainty that Iranians in all
periods considered Yalda to be the time of Mehr's birth. In
addition, it is written in a number of sources that in some
periods, due to calendar changes, the birthday of Mehr was
held at a time other than the beginning of winter and was not
a seasonal celebration [Jam, 2019, p. 65]. Therefore, Yalda
is probably not related to a particular religion, but has been
influenced in different periods of the beliefs and customs
related to that time, and because of its connection with
natural phenomena such as day and night and the rotation
of seasons, it has remained in all periods.

Yalda in Persian literature. What has been said so far
was about the possible origins of Yalda before Islam. But
what information do we have about Yaldad in the past
fourteen centuries in Iran? One of the areas we have to
study is the works of different poets. In Persian literature,
Yalda has been the subject of many poetic themes.
Classical Iranian poets from Onsori (s_<ic) (10th century)
to Parvin Etesami (s<b=ic! (ns2) (20th century) have dealt
with Yalda in various forms in their poems. Most of Yalda's
poetic themes are usually Yalda's intense darkness, the
length of the night, and its annoyance and boredom.

In Persian literature, we see the name of Yalda for the
first time in the poem of Onsori (350-431 AH), which tells
the praised king that you are so good at spear throwing that
you can remove a black dot from a black face with your
spear in the darkness of Yalda night (4 s e s 4 abl ) 4dls oj5a
Ml il a3 S35 £ 5 B /0 34),

Also, at this period, Iranian poets and writers have
repeatedly referred to the connection between Yalda and
Christianity. Abu Reihan-e Biruni (ison ds2)5) in "Asar al-
Bagiyah" (48 ) considers Yalda as one of the feasts of
the Syrian Christians and "the night of the birth of Christ" and
introduces its time as the night after the December 25 ( o5\
JJ)) [Biruni, 2001, p. 363].

December 25, at the time of the founding of the Julian
calendar in 46 BC, coincided with the winter solstice, but
because the length of the year in the Julian calendar differed
from the tropical year, it was far behind the winter solstice in
later centuries. However, the belief that December 25 is the
longest night of the year has traditionally remained stable
among Christians. They placed the birth of Christ on the
night of December 25, and considered it as the beginning of
the increase of daylight [Jam, 2019, p. 62].

In a poem by Naser Khosrow (s« <l (394--481 AH),
the night of Yalda and the night of Ghadr (L% i) are
opposite and Yalda is explicitly attributed to Christians:

If the words and beliefs of Christians are vague to you,
your beliefs are not known to them either. They care about
Monday and you care about Friday. You value the night of
Ghadr and they value the night of Yalda.
LS5 SIS i g e [ Sl e L #5655 K)

(Ml o 5 sl B A 5 Al g8 g anihig

Amir Moezzi (sJi=» _xl) (439-518 AH), just like Nasser
Khosrow, contrasts the night of Yalda with the night of Ghadr
and considers Yalda a source of pride for Christians:

Maybe God created love for you from the night of Ghadr
and created enmity for you from the night of Yalda, because
Muslims strive for friendship with you and Christians are
proud of enmity with you.
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Sanaii () (473-545 AH) in his poem also considers
the reason for the fame of Yalda night to coincide with the
birth of Christ:

If you want to achieve fame and prestige, approach great
and valuable people. Like the night of Yalda, which is
famous for the birth of Christ.

Ol e 5 S S 51 AS ] (o (oo (oU St (5 alia o)
(ol 25 a5 yna

Some sources, such as Borhan-e Qate (b cls_»), have
considered Yalda as the name of one of Jesus' companions
due to a mistake in interpreting this Sanai poem [Borhan,
1997, p. 2448], but as Muhammad Moiin wrote in the
footnote of the Borhan-e Qate, such a matter has not been
seen in any other source [Borhan, 1997, pp. 2447-2448].

Rashid Watwat (&l sb 25 ) (481-573 AH) also mentions
the lighting of the monastery of Christian monks on the night
of Yalda:

Colorful flowers illuminate the garden, like the monastery
of Christian monks lit up on the night of Yalda.

(1 i il oKl G5y Dste ] by A8 Gl 5L ol s )

Seif Esfarangi (>4 <a) (581-661 AH) also attributes
Yalda's fame to its attribution to Christ:

My poem is valuable because | am talking about you, just
as Yalda night is famous for the name of Christ.

(Il e U ) als 315048/ s 5 i 6 A 1Al il s

As we can see, Persian poets have associated Yalda
night with the name of Christ and Christianity for three
centuries, but after that, in the poems of Iranian poets, there
is no mention of the connection between Yalda night and
Christianity. Since then, Yalda has often been used for
poetic themes and more for similes. Poets sometimes liken
the bitter fate and suffering life of themselves and others to
Yalda night:

Khagani (8) (6th century AH):

It is as clear as day that the rest of my life is supposed
to be black like Yalda night.

Ol i) maa [ 1) N alua IS ST s (s i)
(0 sl

Attar (Use) (6th--7th centuries AH):

It is not clear when my pain will end. My Yalda night does
not end and tomorrow will never arrive.

(20123 128 e glaly ki /3 )il (5 s (g0 20 53)

Poets sometimes liken the blackness and length of their
beloved's hair to Yalda:

Saadi (s2=) (7th century AH):

Her face is as bright as day and her hair is as dark as
night. When her hair pulled aside from her face, it was as if
the night of Yalda was over and the brightest day had begun.
[CET JUMT- S PRS- N SR, JU - JUN K S TR TS)

(LL\.u\A)g

Poets such as Mahasti-e Ganjavi, Saadi, Ouhadi-e
Maragheii, Nazari-e Ghohestani, Amir Khosrow Dehlavi and
Ibn-e Hesam Khosafi have likened the night of being away
from the beloved to the night of Yalda. Khaoo-ye Kermani,
Amir Khosrow Dehlavi, Obeid-e Zakani, Salman-e Savaji,
Feyz-e Kashani, Saeb-e Tabrizi and Qaani have considered
the beloved's hair as the night of Yalda, in terms of
blackness and length, and in terms of covering the beloved's
face, which is like the sun.

Hafez (&) (8th century AH) finds companionship with
rulers and kings as unpleasant as the night of Yalda:

Companionship with governors is the darkness of Yalda
night. If you ask the sun for light, it may rise and give you light.

(048 59 s 2dH A ) s/ Gl b Gl JSa Cuaa)

Saadi has linked the most beautiful poetic concepts with

Yalda night:

Whoever is hurt in his heart, the breeze of peace does
not blow on him. So that the morning does not rise until the
night of Yalda is over.

(5 oy o 1 2 Bl graen [ Gy J2 L 235 (AR Gl aL)

Although | am very sad, | hope that happiness will come,
because the night will end, even ifitis as long as Yalda night.

(1018l Sl 53T 353 (5 AT 4S [ ol (laa el 2353 4aaly ) 5ia)

Every day I look at you is like Nowruz and every night |
am away from you is like Yalda.

Coan 48l 8 B l [ Gl 5550 el 8 8 ) 4 )
(G

The word Yalda has been repeated about a hundred
times in Persian poetry over a thousand years, indicating
that it has been a well-known and traditional phenomenon
throughout all these centuries. Of these, except in the case
of the Yalda-Christ connection seen before the seventh
century, Yalda is often used only as a concept (longest night
of the year) and a theme for poetic similitude and illustration,
with no reference to historical roots. Either no reference is
made to its historical or mythological origins, ritual aspects
or related customs. Perhaps this is because in the post-
Islamic era, the Yalda ritual (probably because of its roots in
pre-Islamic beliefs) was not officially propagated and was a
tradition that only the general public, especially classes such
as Farmers and peasants maintained it.

Yalda in popular culture. As we have said, some
believe that the Yalda night ceremony was probably a
modified form of the ancient "Azarjshan" or the
"Khorramrooz" celebration. This festival, whatever its name
was, changed its name in the early centuries AH with the
disappearance of fire as an element of the previous
religions, and continued its life with a new title by adapting
the name of Yalda from the Syriac language. But Yalda is
not the only name of this ceremony. From the past to the
recent years, the general public called Yalda "Chelleh" (<)
and today in many regions of Iran, the main name of this
ritual is "Shab-e Chelleh" («» ). The word chelleh is
derived from the number forty (in Persian: chehel: J¢2). This
celebration was originally related to the peasants and
ordinary people, and perhaps that is why the name "Chelleh”
did not appear in the official history books.

The peasants, whose lives were directly connected with
the rotation of the seasons, believed in three Chellehs during
the year. One is "Chelleh of summer" ((is5 4l») or "Chelleh-
ye Tamuz" (Js< 4l3) which included the first forty days of
summer (from July 21 to August 31) and was the hottest time
of the year. In winter, there were two Chellehs: the big
Chelleh and the little Chelleh. The big Chelleh (4a bS5 4l
<&, included from the December 21 to January 31, that is
forty full days. The little Chelleh (452358 4la L S5 S 4ls) from
the February 1st to 20th, includes twenty days, which, in
addition to the twenty nights, was a total of forty days and
nights. Winter Chelleh (04w 4lx) has always been more
important than summer Chelleh. And some have suggested
that the summer Chelleh was probably invented in imitation
of the winter Chelleh [Enjavi, 2000, pp. 13-171].

The last four days of the "big Chelleh" and the first four
days of the "Little Chelleh" (from January 26th to February
2nd), which is the coldest time of winter, are called Char
Char (U Js) [Dehkhoda, 1998].

It is a well-known story that the two Chellehs are actually
two brothers named "Ahman" and "Bahman" (¢« s =#!) and
they talk to each other in the days of Char Char. Little
Chelleh, or Bahman, mocks his older brother for failing to
freeze all the people and their herds. Bahman says: if | had
the opportunity as much as you, | would cool the air so that
the baby mare would freeze in his mother's womb. "I'm still
trying," he says. Bigger brother, Ahman, answers: You
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cannot do anything because spring is coming after you
[Enjavi, 2000, p. 16].

Party and meet relatives and friends. The Iranians
considered the night of Yalda to be the time of the longest
demonic attack, and to ward off the evil of this night, they
stayed up late by the fire, preparing a table and offering
Mayazd (2J%=) [Yahaghi, 2007, p. 913]. Mayazd was a table
containing a number of snacks such as bread and meat and
the last remnants of autumn fruits. The person in charge of
distributing the food was called "Mayazdpan" (ck232), which
has been changed to "Mizban" (cb)=), meaning host in
Persian language. In fact, this table was presented to
Ahuramazda and it was believed that this table is auspicious
and blesses winter. Even today, on the night of Yalda or
Chelleh, family members gather in the house of the elders,
such as grandparents, to see each other in a cordial
atmosphere and talk about anything. They eat dried fruits
and fresh fruits such as pomegranates and watermelons that
are red, a symbol of the redness of fire and sun and joy
[Mirnia, 1990, p. 169]. In most regions of Iran, these foods
are called "Shabchareh" (.2»<2) and usually include seven
types of fruits and seven nuts. Of course, sometimes their
number exceeds seven and includes a variety of sweets
[Parsi, Sepanta, 2008, p. 12].

Chellezari Ceremony. In some parts of Iran, such as
Malayer, the night of Chelleh is called Chellezari (o).
This celebration starts two days before Yalda night. They
choose one of the young girls and name her Chellezari,
dress her in a wedding dress and put her on a chair, then
the musicians start playing the fiddle and percussion
instruments and people circle around the chair and sing. A
variety of foods such as sweets, fruits and nuts, as well as
candles and water glasses, various gifts and fireworks are
parts of the celebration. On the night of Chelleh, people
choose a person named Uncle Chelleh (4x s<), dress him
in new clothes and put him on a horse or donkey, gather
food for him from different houses, and drive him out of town
or village. In this ceremony, Chellezari is a symbol of autumn
and Uncle Chelleh is a symbol of winter, but in order to pass
the cold winter sooner, people symbolically drive Uncle
Chelleh out of the town before winter arrives [Enjavi, 2000,
pp. 231-237].

Sending Trays of Fruits and gifts. One of the common
customs on Shab-e Chelleh is that young boys who have
just got engaged send large trays full of seven kinds of fruit
(pomegranate, grapes, oranges, melons, apples, pears and
watermelons) and various gifts for their finance. These trays
are called "Khanche-ye Shab-e Chelleh" (s «i 45ils3). In
some areas, the girl and her family, in turn, send gifts to the
young man. This has an effective role in strengthening the
sincere and friendly relations between two families
[Shakurzadeh, 1984, pp. 226—-228]. Sometimes, the boy's
family sends five or six trays containing a pair of shoes, a
piece of cloth, sweets, walnuts, almonds, raisins and nuts to
their bride's house. These trays should be taken by sisters
or daughters of the boy's relatives to his fiancé. The groom
goes to the bride's house at Chelleh night and returns to his
house after dinner. The bride's family puts gifts made by the
bride in those trays the next night and sends them to the
groom's house [Enjavi, 2000, pp. 41-43].

Beads omen (>¢s J& / (idlail 5 ¢2). Beads omen is an old
tradition that is still performed in some parts of Iran in Yalda.
Each family member is given a small object, such as a bead
or button, that is identifiable to them. The beads are poured
into a jar and hung on the edge of the roof facing the sun the
day before Yalda. On the night of Yalda, a little girl is dressed
in a beautiful dress and she hugs the jar in the company of
family, and one of the elders recites a poem, and the little girl

removes one of the beads from the jar. The bead belongs to
everyone, the poem that has been recited is his omen.

Yalda and Hafez divination. One of the traditions of
Yalda night is Hafez divination (&éls J4). Yalda ceremony is
much older than Hafez era, but this celebration was later
combined with Hafez's divination, and today in this
ceremony, Hafez Divan is used to read poems. Attendees
and family members each make a wish in their heart, and
usually the oldest person in the family or someone who is
more familiar with Hafez's poetry, accidentally opens
Hafez's divan (&ils () 52) and reads the poem on that page.
Hafez's poetry, due to its multidimensionality, multiplicity of
meanings, and variety of concepts, usually has the ability to
have various interpretations, and for this reason, usually
when making divination, people can find a connection
between their desires and the lyric that is recited. Hafez has
been called the Lesan-al Qeib (The language of the unseen:
—uxll (L), which is because he composed his poems as if he
knew the hidden intentions of the people.

The traditions and rituals associated with Yalda in
Iranian popular culture are more diverse than those
mentioned. But what they all have in common is getting
together in a cordial atmosphere, meeting family elders,
entertaining guests with symbolic snacks, reciting poetry
and divination, and staying up and waiting for the morning.

Whatever the origin of Yalda, today it is a cultural
element that has many positive aspects. The value of Yalda
is not that it reflects the worship of Mitra or that it can
necessarily be considered a remnant of the birth of God
Mehr or a special mythical or historical celebration.

Here's what we know for sure: This ritual is very popular
today and is a valuable and pervasive cultural element. Of
course, itis very old and its origin goes back to some ancient
Iranian celebrations, but in historical transitions and cultural
exchanges between Iran and other lands, it has undergone
many changes, some elements such as fire have faded in it
and some elements, including one of its names. Borrowed
from other cultures. One of the reasons for the permanence
of this celebration is its family aspects and its emphasis on
friendship, reconciliation and sincere communication
between human beings, which has made it popular as one
of the cultural elements in all sections of society and among
all people. In popular culture, the seasonal aspects of this
celebration and its connection with the climate and the
circulation of seasons and natural phenomena are also
emphasized. In recent centuries, this celebration has also
found a deep connection with some cultural elements such
as Hafez's poetry. However, due to the deep place of this
celebration in popular culture, its folkloric aspects can still be
further explored.
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KuiBcbkui HauioHanbHUI yHiBepcuteT imeHi Tapaca LleByeHka, KuiB, YkpaiHa
(YHiBepcuteT Xapa3smi, TerepaH, IpaH)

TPAOULISA CBATKYBAHHSA "ANAA" B ICTOPIi, NITEPATYPI TA HAPOOHIA KYJbTYPI IPAHY

Cmammsi npucesiyeHa 0OHOMY 3 HalilsU3Ha4YHiWux HayioHanbHUX cesim & Kynbmypi IpaHy — "Sinda”. Cno4amky po3ansi0aembcsi MOX00XeHHS
ybo20 cesima eidnoeidoHo Ao icmopu4Hux Oxxepes ma mighosnoeii, momim — cneyugbika lio2o euceimsieHHs1 y meop4ocmi pPi3HUX NepCbKOMOBHUX
noemie ma y ¢ponbknopHili mpaduuyii pizHux pezioHie IpaHy. OCHO8HI numaHHsi, w0 nocmasseHi y cmammi: Yu MoXHa eusHa4yumu mMoOYHO 4ac no-
X00xeHHs1 cessima 5Inda? Lljo e nepchkili nimepamypi kazanu npo sinda pi3Hi noemu i yu 32adyeanu 8oHU Uio20 KOPIHHA? Yu eusHavyaembcs 8axIu-
eicmb ybo20 cesima lio2o NoxXo0dXXeHHsIM 3 OpesHix pumyanie? sinda cesmKyembcsi 8 my nopy poky, kosu e doicnaMcbki Yacu gid3Havyanucsi maki
peniziiiHi cessma, sik Xoppampy3 ma A3zapdxawH. Pi3Hi dxepena, ujo micmsames eidomocmi npo Mimpai3m, 32adyroms i npo cesimkyeaHHs1 Ha Mo4Yamky
3umu y cmapodaeHboMy IpaHi HapodxeHHs1 60xecmea Ha iMm'ss Meap. OOHak He MOXHa HaneeHo cmeepdxyeamu, 8id sIK020 caMe 3 Yux C8sim Moxo-
oumsb 5Inda — 6yOb-sike 3 HUX MO2/10 éM/IUHYyMU Ha Hb020. Budaemscs, ujo cessmkyeaHHs nepwoi HOYi 3umMu 8 dasHUHy Masio 6Ginbwe peniziliHux
acrnekmis, ane yepe3 ixHIO HaneXHicmb 00 nonepedHix eipysaHb, 8 icnamMcbKulli Nepiod maki enemeHmMu, siKk 8020Hb, 3HUKNU, i menep SsInda cnpuli-
Maembcs 1K ciMeliHUl pumyan 3i6paHHs poduHu. Be3 ogiyitiHoi niompumku depxxasu ysi mpaduuyis 36epeanacsi ceped WuUpoKoz20 3azany i nepedy-
cim y cepedoeuwi censi. HuHi nid yac eid3HavyaHHs1 5Inda nepeciyHi ipaHyi exe He 32adyromb UepeMoHii, noe'sizaHi i3 cmapodaeHim IpaHom 4u
mimpai3aMomM, npo ye MoxHa npoyumamu nuwe 8 nimepamypi. Cbo200Hi NoHsmms, acoyiliosaHi 3 Sinda, — ye saxnusicmpb cimeliHux i mennux
cmocyHkie, Opyx6u, npumMupeHHsi ma yeaza Ao npupooHuUX sieul.

Knro4doei cnoea: sinda, Yenne, mimpaism, Sinda e nepchbkili noesii, HapodHa Kynbmypa.

X. basaT, Ph. D., gou.

e-mail: h.bayat@khu.ac.ir

KneBckuit HauMoHanbHbIN yHMBepcuteT umeHn Tapaca LLleByeHko, Kues, YkpanHa
(YHuBepcutet Xapasmu, TerepaH, UpaH)

TPAOULMA NPA3OHOBAHUSA "ANOA" B UCTOPUUN, TUTEPATYPE U HAPOOHOW KYNbTYPE UPAHA

Cmamabsi nocesiujeHa 0OHOMY U3 3HaMeHameslbHbIX MPa3oHUKoe e Kynbmype UpaHa — "Sinda". CHavana paccmMampueaemcsi IPOUcxXoxdeHue 3mozo
npa3dHuKa e coomeemcmeuu ¢ UCMOoPUYeCKUMU UCMOYHUKaMu u mugbostozuel, 3amem — crieyughuka e2o oceeweHusi 8 meop4yecmaee pas3sudHbIX nep-
COSI3bIYHBLIX 103MOE U 8 (OsLKIIOPHOU mMpaduyuu pasfuyHbIx pe2uoHoe UpaHa. OCHOBHbIe 80NPOCHI, MocmaesieHHble 8 cmamse: MoxHo nu onpede-
JIUMb MOYHO 8peMsi poucxoxdeHus npa3dHuka sinda? Ymo e nepcudckoii numepamype 208opusu o 5inda pasHble NO3MbI U yrIOMUHAsIU J1U OHU O €20
KOpHsix? Onpedensiemcs Jlu 8aXXHOCMb 3M0O20 Npa3o0HUKa e20 npoucxoxdeHueM u3 dpesHux pumyanoe? 5inda npa3dHyemcsi 8 mo epeMsi 200a, ko20a
8 doucniamckom MpaHe ommeyanuck makue pesiu2uo3Hbie Npa3oGHUKU, kak Xoppampy3 u A3apoxawH. Pa3nu4yHbie UcmoYHuUKu, codepxaujue ceedeHust
0 Mumpau3sme, ynoMuHarom u o npa3dHoeaHuu e Hayase 3uMbl 8 dpeeHem MpaHe poxdeHusi 6oxxecmea no umeHu Mexp. OOHaKo Hesib3si 00CMOE8epPHO
ymeepxdamb, om KaKo20 UMEHHO U3 3muXx npa3oHuUKos npoucxodum 5inda — 1060l u3 HUX Mo2 nosnussimb Ha He2o. [lpedcmasnsiemcsi, Ymo npa3oHo-
eaHue nepeoli Ho4Yu 3uMbl 8 OpeeHOCMU umes1o 6osibwe penu2uo3HbIX acreKkmoe, Ho U3-3a ux npuHadsexHocmu Kk AoucnaMcKuM eepoeaHusiM, 6 uc-
namckuli nepuod makue 3sieMeHMbl, Kak 020Hb, UCYEe3/1U, U menepb 51nda eocnpuHuUMaemcs kak cemeliHbIl pumyan cobpaHusi cembu. be3 ogpuyuans-
Holi noddepiku 2ocydapcmea ama mpaduyusi coxpaHusack cpedu WUPOKUX c/loe8 HacesleHus], npexade ecezo 8 cpede censiH. B Hacmosiwee epemsi 8o
epemsi npazdHoeaHusi SsInda psidoeble upaHybl yXe He 8CIIOMUHAaKOM UePeMOHUU, cesi3aHHble ¢ OpeeHUM UpaHOM uniu Mumpau3mom, 06 3Mom MOXKHO
npoyumams mosibko e numepamype. Ce200Hs MOHIMUsI, accoyuupyemsie ¢ 5Inda, — 3Mo 8aXXHOCMb ceMeliHbIX U mensbiX omHoweHul, Opyx6bl, npu-
MUpeHUs1 U BHUMaHUE K MPUpPOOHbLIM SI8/IEHUSIM.

Knrodesnie cnoea: sSinda, Yenne, Mmumpau3sm, 5inda e nepcudckoli no33uu, HapoOdHasi Kynbmypa.
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