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PREFACE

ArTHOUGH it would be untrue to say that in the past twenty years little of
importance has been written on Zoroaster and Zoroastrianism, it is never-
theless true that both Professor Nyberg’s Die Religionen des alten Iran and
Herzfeld’s Zoroaster, the principal quantitative contributions to the subject
in recent times, are concerned mainly with the origins of Zoroastrianism
and kindred religions, not with the system as it later developed in Sassanian
times. The Sassanian period, during which Zoroastrianism emerges as a
fully fledged member of the ‘higher’ religions with a complex theology
of its own, has received less attention than the inherent interest of the
subject merits, There is one very solid reason for this—Pahlavi.

Students of Zoroastrianism, unless they belong to that rare and distin-
guished class of persons who do not know, know that they do not know,
and rejoice in their invincible ignorance, are usually discouraged by the
apparently insoluble problems presented by their principal sources: for the
Gabdas which contain Zoroaster’s own thoughts, and the Dénkart which
expounds the fully developed theology of the Zoroastrian ‘golden age’, are
perhaps the most difficult texts in any language. But whereas, in the case
of the Gafas, the philological difficulties are such that we must, for the
moment at least, despair of finding a certain solution, the difficulties of the
Dénkart, if only because of its greater bulk, are in many cases not insuper-
able. Comparison with parallel passages will often throw a flood of light
on what scemed to be—and indeed are—hopelessly corrupt texts, and
patience in this severe discipline is not infrequently rewarded. Professor
Henning, in his Ratanbai Katrak lectures of 1949, has issued a solemn
warning against ‘those rash spirits who engage in Zoroastrian studies with-
out equipping themselves properly, without reading the Pahlavi literature,
without learning to handle the intricate Manichaean fragments in Middle
Persian, Parthian, and Sogdian, without studying the Sogdian and Khotan-
ese books’. The warning was, no doubt, timely; yet I must confess to
insufficient equipment in this respect, for my knowledge of Soghdian is
rudimentary, and of Khotanese nil. However, while admitting that a know-
ledge of these two languages may be usefiul to the student of Zoroastrianism,
I cannot see that it is necessary.

In addition to a sound knowledge of Pahlavi, the Avesta, and the Mani-
chaean texts, however, an indispensable qualification for the interpretation
of the Middle Persian Zoroastrian texts is some acquaintance at least with
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Hellenistic philosophy and a familiarity with the Aristotelian jargon; for

it is becoming increasingly plain that the Dénkart and the Sikand at least |
are as thoroughly permeated with Aristotelian thought as is the Arabic of
the mutakallimin. Fr. P. J. de Menasce has already made this sufficiently )

clear.

During the time that this book has been in the press my attention has
been largely diverted from things Zoroastrian by my election as Spalding |

Professor of Eastern Religions and Ethics at my old University. Though
it will no longer be possible to devote the,greater part of my time to the
elucidation of Zoroastrian problems which I still find fascinating, I hope
at least to be able to make some contribution in this little-surveyed field;

for Zoroastrian theology is interesting, and a study of the Pahlavi texts .-

leaves one with a respect for the seriousness of the Zoroastrian approach
to the major religious problems which could not be easily deduced from
much that has lately been written on the subject.

I cannot claim that the present study on Zurvan fully brings out the
theological issues with which Mazdean and Zervanite were alike pre-
occupied. Perhaps too much space has been devoted to the sometimes
puerile myths attached to the person of Zurvan; but I hope that the later
chapters of the book will show that both Mazdeans and Zervanites were
concerned with more serious matters than bisexuality and incest—a point
that never emerges from the writings of their Christian opponents. Both

parties are vitally concerned with the problem of evil, the unity of the .

godhead, and their apparent incompatibility. It has been my aim to elicit
from the texts the solutions they propounded, but I should be the last to
claim that this book is more than a preliminary study.

Much of the philological work on which my translations are based has

already appeared elsewhere (‘Zurvanica I-III" in BSOS, ix, pp. 303-20,

573-85, 871-go1, and ‘A Zervanite Apocalypse’, ibid. x, pp. 377-98, 606~ {

31), but further study has made it necessary to alter the translation in
places. This is particularly true of the text Z 2o, one of the most crucial
for our subject. )

It is now nearly two years since the manuscript of this book was delivered
to the Press. I have not found it necessary to alter much in the proof stage—
only what seemed to me to be positive mistakes. There is, however, one
point on which I have definitely changed my mind. This is the question
of the Mithraic lion-headed deity. My unbounded admiration for Cumont
bad led me to accept his identification with Zurvan-Kronos without ques-
tion. I can no longer do so. 4 prior: it would seem certain that this mon-
strous and manifestly evil being must be the deus Aresmanius to whom
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votive tablets are dedicated; and this is borne out not onlf by the Mani-
chaean evidence which Professor Duchesne-Guillemin has already cited
(Oa;mazd et Ahriman, p. 128), but by the fact that both lion and snake
figure prominently in the Pahlavi books as creatures of Ahriman, the first
being the principal representative of the ‘wolf species’ and the second of
the yrafstars. Ahriman, as master of this world (text F 4, § 1), would
inevitably become adorned with the Signs of the Zodiac and the Planets:
he would, in fact, be assimilated to Zurvan of the long Dominion just as
Ohrmazd is assimilated to the Infinite Zurvan in many of the texts in this
book. A preface is not, however, the place to marshal the evidence in
support of this theory.

Since this book went to press I have had occasion to refer to the Tabsi-
ratw’ I--awamm of Murtaza Razi. This preserves an account of the Zervanite
myth which I had not previously seen, and which Iappend asan addendum.

In transliterating the Pahlavi texts I have followed the ‘archaic’ tran-
scription used by Nyberg in his Hilfsbuch. There are minor divergences,
and these will be quickly noticed but are of little importance. The
presence of ideograms is noted by a spiritus lenis () preceding the word
ideographically written. Where manuscript variants are noted (as in texts
7 1 and 2), these may appear unvocalized in capital letters. Here W at the
end of a word represents a wdw guiescens: underlining of other letters
indicates that in the original these letters are provided with diacritical
points (G = 3, D = 3, &c.). In noting variants I have not been consistent
in indicating the presence or absence of a waw quiescens or of the izafat.
My excuse is that this would have further lengthened a book which is
already long enough, and that this was not justifiable in the circumstances;
for the more Pahlavi one reads, the stronger does one’s conviction grow
that both are inserted or omitted at the copyist’s good pleasure, When
the presence or absence of an izafat makes a difference to the sense I have,
of course, indicated it. A notable example of this occurs on p. 338, where
it makes a considerable difference whether one reads Zurvdn zén or Zurvin
i zén.

In the transcription of proper names in Part I, I must plead guilty to
wild inconsistency. I realize that if we call the founder of the Sassanian
dynasty Ardasir we should call ASurbas Azurbid, and Pérdz Firtz. So
far as T have been guided by any principle at all, it has been to give the
New Persian form of names which are still current today and the (Mani-
chaean) Middle Persian form to less well-known characters: but even this
‘principle’ has not infrequently been violated, as the case of Pérdz clearly
shows,




x PREFACE

There remains only the grateful task of apportioning thanks where
thanks are due. First I would express my very great gratitude to the
Delegates of the Clarendon Press for undertaking the onerous task of
printing and publishing this bulky and unremunerative work. I could have
wished that the object of their altruism were more worthy. Secondly, I
would like to thank all those who have assisted in seeing the book through
the Press; for I can well realize that if the sufferings endured by authors
in the checking of proofs of this sort may be considerable, they can be as
nothing compared to the agonies which both compositors and proof-
readers must go through when confronted with page upon page of ‘high-
piping’ Pahlavi. At all stages of the printing their accuracy and efficiency
have been beyond praise; and if, despite all the patient and unrewarding
" work they have put into the production of this book, errors still remain,
then I alone am responsible.

Mrs. Helen Allison, Mr. G. Morrison, and Mr. David Bivar have
rendered me invaluable assistance in checking the accuracy of transcription
and translation. Without their aid this task would have been infinitely more
itksome. To them my thanks are very sincerely offered.

I am further indebted to the Editorial Board of the Bulletin of the
School of Oriental and African Studies for allowing me to incorporate in
this book material which has already appeared in the Bulletin. 1 greatly
appreciate their generosity.

It gives me pleasure, too, to acknowledge my great debt to Professor

Bailey, who, by teaching me Pahlavi, supplied me with the one tool that

was really indispensable for my task; and to Professor Nyberg whose 1

Questions de cosmogonie et de cosmologie mazdéennes first stimulated my

interest in the father of Ohrmazd and Ahriman. Thus it would not be §

untrue to say that the ‘matter’ of this book derives from Bailey, the “form’
from Nyberg: for the combination only can I claim any credit. Finally,

I would thank Professor Henning for coming to my assistance on many §

occasions when I had been unable to solve a philological point.
In conclusion I would express the hope that the publication of this work
may do something to stimulate further interest in the Zoroastrian religion.

R.C. Z

ALL SOULS COLLEGE
OXFORD
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CORRIGENDA

. g3 n. §, l. 3: For text 12 read text Z 12

121, 1. 3, l. 6: For Z 2, 1. 2 [one] note read Z 2, 1. 15 note

211, L. 8 from foot: For wa'l-tamyizu read wa-'t-tamyizu

. 308, 1. 13: For baldd read balad
. 357, 1. 2 from foot: For (DMM) read (MDM)
. 431, L. 9: For according read attributed

. 464, col. 1: For aPsién- read afsidén-

For afsithifn read aBsidthifn

486, col. 1, last line: For isvan read misvan

INTRODUCTION

frax is, in the strictest sense, the Middle East. It is the bridge that con-
nects, or the chasm that separates, the two great cultures of the ancient
world—our own Mediterranean culture on the one hand, founded as it is
on the contrasted civilizations of Greece and Israel, and that of farther
Asia on the other, having India and China as its twin corner-stones. For
this reason Iran has naturally attracted the attention of Orientalists as being
the obvious link between these two distinct and widely differing civiliza-
4 iions. Given its geographical position and troubled history, Irin should
| have been the fertile meeting-ground of East and West. Here, if anywhere,
we should expect to find a fruitful synthesis of the speculative and mystical
systems of India and the positive theism of the Semites. This has, how-
ever, only to a small extent been the case: or so, at least, we are left to
surmise; for, compared with the vast and highly developed literatures of
India and the Hellenistic world, Iranian literature of the ‘Middle’ period
(c. 300 B.C. to A.D. oo} is, both in quality and quantity, disappointing; and
speculation as to how much may have been lost is largely futile.

Further, until the Muhammadan conquest wiped out the earlier religions
of the Middle East, the religion of Zoroaster was supreme in Irin. Revived
at the beginning of the third century A.n., Zoroastrianism proceeded not
only to put its own house in order but to deal ruthlessly with such foreign
religions as had succeeded in taking root on its soil. Indeed the Sassanian
period, with which this book is primarily concerned, shows a distinct
family resemblance to that of the later Safavis when, after some eight
hundred years of political eclipse, the Persian Empire was again restored
under an indigenous dynasty. In both cases the rulers of an empire which
was united in neither race nor language sought to impose a State religion
on their subjects, which would at least give them a semblance of religious
unity, if of no other. Both the Zoroastrians in Sassanian times and the
Shi‘ah Muslims in the Safavi period proved to be exceptionally intolerant
of other religions—largely, one suspects, to emphasize their difference from
the neighbouring states. This atmosphere of religious nationalism, then,
would not g priori seem propitious for any merging of foreign ideas on
Iranjan soil. A further stumbling-block to such 2 development was the
nature of the Zoroastrian religion itself: for Zoroastrianism was uncom-
promisingly dualist. Nor was its dualism the classic dualism between spirit
and matter which would have provided a common meeting-ground with
4 the Indian Jains and the Sarhkhya to the East, with the Gnostics to the
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West, and with the Manichaeans in Irin itself. It was a dualism of spirit§
postulating two principles at the origin of the Universe—the Spirit of Goag
or Ohrmazd, and the Spirit of Evil or Ahriman. This extremely origina]
idea dates back to Zoroaster himself, and it is his basic contribution to t ’\

philosophy of religion. As far as we can determine from the evidence avail§

able, Zoroaster was personally responsible for this radical solution of the
problem of evil; and this is all the more remarkable in that this essential
problem does not seem to have made any serious impact on the Aryan
consciousness until his day. Yet the doctrine of the two Spirits coulg
scarcely be more categorically stated than in Yasna 30. 3—4, where Zoroas§
ter himself says:

In the beginning the two Spirits who are the well-endowed(?) twins werg
known as the one good, the other evil, in thought, word, and deed. Between ther
the wise chose the good, not so the fools. And when these Spirits met, they estabj
lished in the beginning life and the absence of life that in the end the evil shouls
meet with the worst existence, but the just with the Best Mind.

tual dualism, it was left to his epigones in later times to systematize it,
Zoroastrian confession of faith is found in the Pand-namak i Zartuys

light, and the accursed Destroyer, Ahriman, who is all evil, full of death, a 1}
and a deceiver.

Zoroastrianism, then, separated itself on the fundamental issue of i
unity of the godhead from all other systems whether monist or monotheig}
tic: and among dualist systems it is unique in that its dualism is not thj
classic dichotomy of spirit and matter, found in different forms and degre
of virulence in both India and the West and reaching its clearest statemen]
in the religion of the Manichees; but it is a dualism of two rival spiritug
and moral forces—good and evil, light and darkness, order and disordef
Ohrmazd and Ahriman. Matter does not essentially enter into the questiof
at all, Indeed, when it js formed or created, it is formed by Ohrmazd an]
is therefore good. Later, it is true, it is corrupted by Ahriman, but basicall§
it belongs to Ohrmazd and js anything but the source of evil.
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1t can be readily understood that so fundamental 2 dualism might well
produce 2 reaction, since the history of religion proves that the nature of
man seems to demand 2 unified godhead. 'This reaction duly appeared: it
;s what we call Zervanism.[As might be expected in 2 heterodox sect, in
Zervanism we do appear to find traces of alien jdeas which were so rigor-
ously excluded from the Zoroastrian orthodoxy: and it is the tenets of
this sect and its possible connexions with non-Iranian religions that we
ropose to examine in these pages.

It will have been noticed in the passage quoted above from Yasna 30

* that the two primeval spirits are referred to as twins. If they are twins,

then it is only logical to assume that they had a common father, If they
had such a father, it would be reasonable to suppose that that father is the
Infinite, since the twins, limiting each other as they do, can neither of them
be infinite. The Infinite appeared most frequently in the Zoroastrian
writings as Infinite Time (2rvdn- akarana- or, in Pahlavi, zurvan i akana-

rak). Hence Ohrmazd and Ahriman came to be regarded as the twin sons -

of Infinite Time.

Here, plainly, was a major heresy. The Zervanites tried to re-establish
the unity of the godhead by positing a principle prior and superior to
Ohrmazd and Ahriman, thereby doing away with that essential dualism
which is the hub of the Zoroastrian position. The orthodox appear to have
reacted against this heresy with vigour; and the sharpness of their reaction
has made the reconstruction of the Zervanite system doubly formidable.
For the Pahlavi texts, as they survive today, are orthodox texts in which

" every effort has been made to expunge all trace of the Zervanite heresy.

Zervanism, therefore, shares the fate of all sects that have not been able
to survive: it is never (or hardly ever) allowed to speak for itself. Of all

our sources only one, the so-called ‘Ulemd 7 Islam (text Z 37), is written |

from the Zervanite point of view; and this text is very late. The non-
Zoroastrian sources are mainly Christian and Manichaean, and their

approach is understandably unsympathetic and hostile; while the orthodox

Zoroastrians, whose work the present corpus of Pahlavi literature repre-
sents, have done all they could to eradicate older ideas which could no
longer be tolerated in the official dualism. Fortunately the censors of the
Sassanian and post-Sassanian periods were less expert at the rewriting of
history than their Stalinist successors; and Zurvan has fared better at their
hands than has Trotsky among the forgers of the Kremlin. Despite their
vigilance passages remain in the Pahlavi books themselves which enable
us to uncover fragments of Zervanite belief from their orthodox overlay.
This has been a delicate task, but it has, we hope, enabled us to form

.
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a somewhat clearer picture of this half-forgotten and highly obscure
religion.

Our Pahlavi sources, it must be confessed, are irritatingly obscure. "They!
are written in an ambiguous and rebarbative script which has tried the!
patience of Orientalists for more than a century. In addition, the Dénkari,
that great corpus of Zoroastrian theology and potentially by far the most]
important of our extant sources, is undoubtedly the most corrupt text in;
any Iranian language of any period. Added to this, it is written in an,
abbreviated ‘note’ style compared with which the Metaphysics of Aristotle:
is plain sailing. There is no punctuation: and if there is, it is all too fre-}
quently misplaced. The existing translations seem to bear little relation to]
the maddening original, and we are left therefore to cope with the thmg.
as best we can, alone. f$

True, the study of Pahlavi has been consnierably facilitated by the dis-!
covery of the Manichaean Middle Persian texts from Turfin: yet the
difficulties that still remain are so considerable that I have found it neces-;
sary to publish the more important Pahlavi sources in transliteration (W1th
translation and commentary) in article form before incorporating them!
into this book. To these articles (published in the BSO(A)S., vols. ix andl
x) the reader is referred for the philological justification of my translations, |

This book, then, has two objects: first, to collect the relevant texts from|
all sources in one volume, and secondly to fit together this jigsaw puzzle;
into some sort of umty into which the individual pieces could, without’
violence, fit. Although singularly little has been written about Zurvan and’
Zervanism, and despite the fact that what little has appeared is now largely.
out of date, the subject appears to have fascinated scholars working in such.
disparate fields as Buddhism and the heresy of the Bogomils, not to men--
tion the various forms of Gnosticism, Mithraism, and the religion of the‘-,
Mandaeans. Since scholars working in so great a variety of fields have'
seemed to attach such great importance to the god Zurvan and the religion -
over which he presides, it has seemed worth while to marshal the evidence *
and rebuild the edifice as best we can. This is the object and the justifica- | :
tion of the present work,

e

CHAPTER 1
THE ZOROASTRIAN SECTS

THE year A.D. 226 marks the foundation of the second Persian Empire.
Persia for the second time appears on the scene of history as a great power
and 2s the eastern rival of the Roman Empire. The Parthian confederation
which had for so long dominated the Middle Eastern scene was swept
aside, defeated by a Persian of the province of Fiars, Ardadir, the son of
Papak. 'This man was to lay the foundations of what is known in history as
the Sassanian Empire. The empire he founded differed greatly from its
predecessor in that it was highly centralized under the supreme headship of
the King of Kings, an absolute monarch who enjoyed almost divine honours.

Corresponding with the political change was another: the religion of the
Magians, worshippers of Ahura Mazdah (Ohrmazd), or Zoroastrians as they
may now be indifferently called, was elevated to the position of official
religion of the Iranian autocracy. Under the Parthian overlords this reli-
gion would appear to have sunk very low, and information concerning its
fortunes is exceedingly scant. There would appear to have been no one
belief which could lay claim to orthodoxy among the many shades of
Iranian religion that must then have been current. There can, however,
be little doubt that during the Seleucid and Parthian epochs Hellenistic
influences made themselves felt which may even then have penetrated .

into the Zoroastrian religion itself.

For the Sassanian period we are less completely in the dark; for we are
fortunate in possessing an account by the Zoroastrian priests themselves of
the rehabilitation of their religion. This account is of such importance to
our investigation that it must be quoted in full. It is to be found in the
fourth book of the Dénkart,' a great corpus of religious learning dating, in
matter, from the late Sassanian period. The text of this formidable work is
notoriously corrupt, and its style cramped, arid, and obscure. With regard
to the last epithet at least our present passage is no exception to the depres-
sing tule, and we therefore offer our translation with some misgiving, but
hope that it nevertheless comes near to rendering the thoughts of the
original. It runs as follows:?

Dardy, son of Dirdy,* commanded that two copies of all the Avesta and Zand

writers of the Sassanian period supposed
to be the son of Darius the Great. Of all
the Achaemenids twe Dariuses alone were
known to them,

! DkM. 412. 3-415. 3. The text will be
found in the appendix to this chapter.

2 Cf. Darmesteter, ZA. iii, p. xxxi.
3 Meaning Darius Codomannus, whom



d

8 THE ZOROASTRIAN SECTS

should be written, even as Zoroaster had received them from Ohrmazd, and that

one should be preserved in the Royal Treasury and one in the N:%gtﬁl/&;hives
Vala)(§ (Vologeses),! the Arsacid, commanded that a memorandum be sent to

the provinces (instructing them) to presetve, in the state in which they had been

found[in {each) province,’whatever of the Avesta and Zand had come to light and

/

was gefung, and also any teaching deriving from it which, although now scat-
tered owing to the chaos and disruption which Alexander had brought in his -

wake and the pillage and looting of the Macedonians in the kingdom of Irin,
either survived in writing or was preserved in an authoritative oral tradition.
His Majesty, the King of Kings, Artax3afr (Ardasir I), son of Papak, following
Tansar as his religious authority, commanded all those scattered teachings to be
brought to the court. Tansar set about his business and selected one (? tradition)
and left the rest out of the canen: and he issued this decree: ‘The interpretation

of all the teachings from the Mazdayasnian religion is our responsibility: for now -

there is no lack of certain knowledge concerning them.’

The King of Kings, 8apuhr (3apiir, Sapor I), son of Artay$abr, further collected

those writings from the Religion which were dispersed throughout India, the

By:zantine Empire, and other lands and which treated of medicine, astronomy, .
movement, time, space, substance, creation, becoming, passing away, change in .

quality, growth (¥), and other processes and organs. These he added to the Avesta

and commanded that a fair copy of all of them be deposited at the Royal Trea-
sury: and he examined (the possibility) of bringing all systems(?) into line with

the Mazdayasnian Religion.

The King of Kings, Sapuhr, son of Ohrmazd (Sapdr 11}, summoned men from
all lands to an unprejudiced(?) disputation to examine and investigate all creeds.
After ABurbiS had been vindicated by the consistency of his argument he issued
schoals in this wise: ‘Now that we have seen the Rehgron upon earth _we shall'not:
tolerate false religions and we shall be exceeding zealous.” And thus did he do.

His present Majesty, the King of Kings, Xusrau {Chosroes 1), son of Kavas

“. |(Cabades, Qubad), after he had put down irreligion and heresy with the greatest

' jvindictiveness according to the revelation of the Religion in the matter of all

heresy, greatly strengthened the system of the four castes and encouraged precise
argumentation, and in a diet (?) of the provinces he issued the following declara-
tion: “The truth of the Mazdayasnian religion has been recognized. Intelligent
men can with confidence establish it in the world by discussion. But effective and
progressive propaganda should be based not so much on discussion as on pure
thoughts, words, and deeds, the inspiration of the Good Spirit, and the worship
of the gods paid in absolute conformity to the word. What the chief Magians of
Ohrmazd have proclaimed, do we proclaim; for among us they have been shown
to possess spiritual insight. And we have asked and ask of them the fullest
exposition of doctrine both of that which concerns spiritual insight and of that
which deals with conduct on earth, and for this we give thanks to the gods.

Fortunately for the good governance of the country the realm of Irdn has -

* It cannot be determined which of the four Vologeses is here meant.

'vulgar 1d10m

'sion of Ardaéir I the Zoroastrian ‘Church’ was in a state of the extremest

r

THE ZOROASTRIAN SECTS o

gone forward relying on the doctrine of the Mazdayasnian religion, that is the
synthesis of the accumulated knowledge of those who have gone before us through-
out the whole of X vaniras.! We have no dispute with those who have other convic-
tions, for we (ourselves) possess so much both in the Avestan language through
pure ¢ oral tradition or reduced to wr1t1ng in “books and memoranda and in the
—in short the ‘whole | orrgmal wisdom, of
the Mazdayasman rehg gfi. "Wheteas we have recognized that, in so far as all l
dubious doctrines, foreign to the Mazdayasnian religion, reach this place from
all over the world, further examination and investigation prove that to absorb™ -
and publish abroad knowledge foreign to the Mazdayasnian religion does nott -7 """ ‘i
contribute to the welfare and prosperity of our subjects as much as one religiouss. = 7,21
leader (rat) who has examined much and pondered much in his recital (of the '~ - -
ritual); with high intent and in concert with the perspicacicus, most noble, most \
honourable, most good Magian men, we do hereby decree that the Avesta and Y
Zand be studied zealously and ever affesh so that what is acqun-ed therefrom %
mgjr wor’ff ly increase and fertlhze the knowledge of our, subjects Thg_gg}zqhﬂ_tell KULED /
TRSREIRITSI

ta

acquire in its entrrety,knowledge of the ( Creat.or, thc_myj;cery of spititual beings, .
and the nature Qf,the_Cregﬁt‘or 8 creation, are to be deemed men of msuﬁ‘icrent\ i

W kers. Fhose who say that it is '0ssibIE To understand Being 15, 1+ /
through ‘the revelal
researchers (after truth). Those who expound (thrs doctrine) clearly, are to be L
deemed wise and versed in the Religion. And since the root of all knowledge 1s|' B

the doctrine of the Religion concerning both ideal potentiality and materialt =+ 5 ¢
manifestation, 2 man (who speaks in this cause) speaks wisely even though he b aafl:
derives the doctrine from no Avestan revelation. So he should be esteemed as -~ (; [, -
(speaking) in accordance with the revelation of the Religion, the function of which

is to give instruction to the sons of men.’ W RoULALL STAE o V:«;.:-_,z\.xa"l\\'u_a‘\:-"—-

It will have been observed from the above that at the time of the acces- <t+* 7
i ,‘['\'-I\'\r) ;

maintained that 1E_possessed nonez—gjgjllgggag to have been scatrer_ed

tm-oughQMJEe_provrmcsL That-Tansar, the hérbadin-hérbad of Ardasir,
collected what material he could find and reduced it to some sort.gﬂcanon

- we }rave no good reason to disbelieve. "The discovery at Ka‘beh i1 Zartust of

the great inscEption ! of the high priest Kartir whose career starts during

cf. Christensen, L’ Iran sous les Sassanides,
pp. 509-12. Bailey (Zoroastrian Problems, !
p. 1772) assigns the first writing down of the -
Avesta to the middle of the sixth century
A.D.

3 For a discussion of the titles kérbad and
mabal v. Wikander, Feuerpriester in Klein-
asien und Iran, pp. 23 ff.

' The central of the seven mythical
climes.

* v. F. Nau in RHR. xcv, pp. 14999,
and JA. 192%, pp. 150 {f. Nyberg, Die Reli=
gionen des alten Ivam, pp. 13-14, suggests
that the Avesta was preserved in only two
or three copies and that it played little part
in the religious life of the average Mazdean:




~ romance, It is, of course, possible that Tansar was in fact identical with .

- the priest, the spiritual leader, the eloquent, truthful, blessed Tansar.’®
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the reign of ArdaSir’s successor, Sapiir I, is scarcely sufficient, as Spreng-
ling would have us believe,! to relegate Tansar entirely to the realm of this period is substantially true.

This seems now to be proved by the evidence of the great inscription of
Kartir recently discovered at Ka'beh i Zartu$t. Most unfortunately the
only edition of this vitally important source gives neither text nor trans-
literation, but only a dead-literal translation interspersed with odd words
in the original.’ From this, however, it emerges clearly that Kartir, who
describes himself as éhrpat (hérbas) under Sapir I and magupat (mébad)
under his successors, persecuted Brabmans and Buddhists as well as Mani-
chaeans. Thus the penetration of Indian as well as Greek ideas into Irdn
at this time seems to be established beyond reasonable doubt: and the
correctness of the information transmitted in our Dénkart passage receives
unexpected and welcome confirmation. The activities of this amazing man
can conveniently be dealt with later in the chapter: for the present we
must confine ourselves to the Dénkart text.

According to this the ‘orthodox’ reaction set in under Sapiir II. The
protagonist of the reaction was one ASurb3, son of Mahraspand, who
looms large throughout the Pahlavi books. We do not know what the
different ‘sects, doctrines, and schools’ mentioned in the text were, nor is
it clear whether they refer to Zoroastrian sects only or to non-Iranian
religions as well. In view of the second Sapiir’s savage persecution of the
Christians which, in the light of Kartir’s inscription, can now be regarded
as a prolongation and intensification of an already existing state of affairs,
it may be concluded that the views of the non-Zoroastrians were not
sought. Certain it is that the question was decided by ordeal,? that ASurba§
emerged victorious, that his doctrine was then accepted as orthodox, an
that divergence from this new rule of faith was not tolerated.

For the years between Sapiir II and Xusrau I the Pahlavi books give
no information whatsoever. Their silence suggests that these years were
distasteful to the post-Sassanian theologians to whose hand we owe the
Pahlavi books in their present form. Xusrau’s predecessor and father,
Kavad, was certainly not dear to them. Like Sapfr I he toyed with the

* newest religion then current, in this case that of the communist Mazdak.
Under the circumstances the necessity for Xusrau’s decree will be readily
understood. It seems probable that the version preserved in the Dénkart

Kartir, as Sprengling maintains, and the record preserved in the Dénkart
attributes to Tansar the exploits of Kartir; for it js true that the accounts |
of Ardagir’s reign in the Pahlavi books are very much more legendary than !
historical. Legend, however, weaves itself round a core of historical fact;
and were Tansar not remembered as a pioneer of the Zoroastrian revival in 3
Sassanian times, it is difficult to see any reason why the pseudo-Tansar '
whose epistle appears to date from the reign of Xusrau I (.. 531-78)"
should have thought it worth while to borrow his name. The personality of |
Tansar is indeed almost entirely lost to us, but his importance as the reviver -
of Zoroastrianism is remembered. The Dénkart says of him: ‘Neither |
shall unrighteous turmoil, nor unrighteous devil-worship, nor unrighteous }

calumny be eradicated from the provinces until men offer to accept him, i

represents him as a sage who retired from the world, while Mas'adi* attri- ;
butes Platonist ideas to him. All this, however, should be taken with a_|
large pmch of salt, for the evidence is late and the source on which it is h
based, i.e. the Sassanian y’atdynamak or ‘Book of Kings’, does not seem /
to have drawn on authentic records for the earlier Sassanian period. - 'F
The Dénkart references to the reign and religious activities of Sapir I -
are of considerable interest; for he is said to have incorporated a variety of
Greek and Indian works into the Avesta. The Persians, in this respect as in
many others so very different from the Greeks, were never over-anxious to
admit their indebtedness to foreign influences, though these have through-
out their history been of overwhelming importance. It is, then, of great
significance that we should find them here freely admitting the infiltration
of scientific-religious matter both from West and East into their religious '
system. It is the more significant in that Saptr I is known to have dabbled
in heterodoxy and more particularly in the newly founded religion of
Mani,5 which was to prove so vicious a thorn in the side of Christianity
and Zoroastrianism, and later of Islim itself. The overwhelming probability,

i
3
i
The later evidence is all somewhat suspect. The author of the epistle 1
!

T AJSLL. lvii, 1040, pp. 214-15.

z v, Markwart, Eraniahr, i, pp. 30 and
48; Christensen, L'Empire des Sassanides,
PpP. 111-12.

3 DkM. 652. 10: "né-if *haé *dn *déh *an i
apdirdn andftth fraé aPsidihét 'ut 'nZ "dm f
apardn *devdsn 'ut "né "dn i apdrén spazgih

‘tak “had 6 ‘avé ¥dahénd patirisn dsron i
méngk sardar 1 purr-guftdr rast-guftar i
ahrov Tansar,
+ Murdf, Barbier de Meynard, {i, p. 161.
s 1. C. Puech, Le Manichéisme, p. 47
and notes 188 and 189 (p. 134), where the
references to the original sources are given.

is, if not Xusrau’s épsissima verba,? at any rate very close to the actual

! M. Sprengling, ‘Kartir, Founder of
Sasanian Zoroastrianism’, AJSLL. lvii,
1940, pp. 197—228.

% The story of the ordeal of ASurbsb is
told in DkM. 454. 3; 644. 19; SGV. 10. 70.

3 But see Bartholomae, Zur Kennitnis der
mitteliranischen Mundarten, iii, p. 10, who
maintains that the use of the word "im ‘this’
proves that the author of the Dénkart was
transcribing an official document,

then, is that the Dénkart account of the influx of foreign influences during

S
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decree. The style has a breadth and dignity wholly unliké the jejune and
pinched manner of the bulk of that book, and for the events of the reign

of Xusrau the author must have had ample material at his disposal; for
the historians dependent on the y*at@gyna@mak give very full accounts of
this reign.

But, it may well be asked, in what way does the Dénkart passage throw |
light on the so-called Zervanite religion? 'T'o this we must lamely reply -
that its value is largely negative. It gives no positive data concerning the '
prevalence of Zervanite ideas, but it does indicate with all desirable clarity
those periods when ‘pure’ Mazdeanism was supreme. The Dénkart—in °

essence much less tainted with Zervanism than the Bundahi$n or Zatspram

—regards the reigns of Sipiir II and Xusrau I as the peak periods of the ';
particular Mazdean brand of Zoroastrianism it represents. Both are charac- !

terized by an onslaught on heresy. For the post-Sassanian Pahlavi authors

ABurb3dd and Xusrau are the heroes of their faith; and it is no accident

that both are fathered with collections of handarzes or wise sayings,” an
honour accorded to few other figures under the Sassanian dominion, By
submitting to the ordeal and emerging from it victorious, ASurbad obtained

the acceptance of his doctrine by Sapiir I1:% and that that doctrine was

that adopted after the fall of the Sassanian Empire can scarcely be doubted.
It is the dualist doctrine, the doctrine of the two primeval spirits, Ohrmazd
and Ahriman, both without beginning, separate from and opposed to each
other, the principles of good and evil, light and darkness—the ‘pure’

Mazdean doctrine as it will be convenient to call it. Zurvan, known to us

as the father of Ohrmazd and Ahriman from a variety of sources, is either
unknown to it or regarded as an hypostasis of Ohrmazd. It is basically the
doctrine of the Dénkart, which claims to have been handed down for five
or six generations in the family of ASurbad himself.? After a period of
religious unrest and the probable resurgence of Zervanism,* Xusrau I

! Cf. PhlTexts; pp. 55-57 (Xusrau);
ibid. 144-53 (ABurbaB); DkM. pp. 215-18
{ABurba8); ibid. 218-19 (Xusrau); also
ibid. 572. 17ff.

2 DkM. 454. 3: "pat {vidtaxtak rad passdx-
tan i hufravart Aturpat § Mahvaspandéan "ut
baxtan %-¥f 'pat patkdr handdlifn i ham
Xvaniras patkdrdaran ‘andar y*atdyihi’ave
bay Sapubr “3dhan *$dh {5y Ohrmazddin—
“Through the submission of ABurba§, son
of Mahraspand, of goodly Fravahr to the
ordeal of molten brass and through his
victory in argument the disputing parties of
all XYaniras were confounded during the

reign of His Majesty, Sapur, King of Kings,
son of Ohrmazd.

¥ The author claims to have transcribed
his text from a copy (DkWL. ¢46. 12): ke
*andar déndn dén "hast &Eyon hufravahrdn
hudéndn pesipadan [1] "hal ditak i hufravart
Aturpat i Mahraspandan [i] *haé 5 "ut 6
hanbdtak 'apaf . . . daft.— Which is the
religion of religions, even as the leaders of
goodly Fravahr and good religion received
it from the family of Hufravart ASurbas,
son of Mahraspand, for five or six genera-
tions.’

* Infra, pp. 3948,
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re-established this true Mazdean doctrine. In a collection of sayings attri-
puted to him he advises the faithful to teach the religious word and worship

of the gods ‘in accordance with the teachings and practice of the disciples of

ASurbad, son of Mahraspand from the province of Makran(?)’.! This, then,
is the doctrine preserved for us in the Dénkart and kindred Pahlavi books.
Now it may be supposed that the Zoroastrian Church, elevated as it was
to the rank of State religion at the beginning of the Sassanian period,
ossessed a unified doctrine and a fixed dogma. This is, however, not the
case. We do not know how many sects were admitted within the Church,
nor how many existed outside it. We are, however, mainly concerned with
one only, the Zervanite, that is the sect which believed Time to be the
source of all things and to be the father of the principles of good and evil,
of Ohrmazd and Ahriman.

The Dénkart* distinguishes three forms of Iranian religion. The first is
yatiikik or ‘sorcery’, a sect which conceives of the Creator as purely malefi-
cent; the second is dus@mdoc-*dénih,® ‘the religion of false doctrine’, and
this sect conceives of the Creator as both beneficent and maleficent; the
third is the dén { mazdésn, ‘the religion of the worshippers of Mazdah or
Ohrmazd’, and regards the Creator as purely beneficent and exempt from
all evil, inclining men to goodness and wisdom.

It is 2 remarkable fact that the doctrine of the ‘sorcerers’ of the Avesta
and Pahlavi books agrees in many respects with that ascribed to the
Magians by many Greek and Latin writers. Plutarch, in a famous passage
from'the de Iside,* writes that Zoroaster, the Magus, taught men to sacrifice
to Oramazes (Ohrmazd) offerings of vows and thanksgiving, and to Arei-
manios (Ahriman) offerings of gloom to avertevil (dmorpémaca kai axvbpwmd).
‘Pounding in a mortar a herb called omomz,5 they invoke Hades® and the
darkness; then mixing it with the blood of a slaughtered wolf, they carry
it off to a sunless place and cast it away.” As Professor Benveniste justly
remarks, ‘the very idea of an oftering to Ahriman is, in the eyes of a
Mazdean, rank heresy’.? But does it follow that because the rite is not
Mazdean, it must therefore be Zervanite, as Benveniste argues? Is it not
surprising that Plutarch, if he is describing the Zervanite faith, should
omit to mention Zurvan, and should give not the slightest hint that there

1 Chapter 11, p. 52, n. c.

2 DkM., p. 153.

3 The text reads dufdmad-sutih (ibid.
153. 16).

4 36gp~370D (text G 4).

5 The nature of this herb is discussed by
Benveniste, The Persian Religion, p. 74

and in JA. 1929, p. 290, where he seeks to
prove it to be the ameomis.

§ The Greek translation of Abriman. Cf.
Hesychius, s.v. dpeapduos, ¢ “Aidys mapd
Iépaass; Diogenes Laertius, Praem 8, “Auns
reat Apepdvios.

7 The Persian Religion, p. 73.
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was a deity superior to Ohrmazd and Ahriman? Both Christensen! and
Nyberg? have rejected this hypothesis, and they have been followed l
MM. Bidez and Cumont in their authoritative work on the hellenized §
Magians.3 Since these sacrifices then do not seem to be Zervanite and can |
obviously not be Mazdean, we must seek a solution elsewhere. 1l

In the Pahlavi books we are frequently confronted with certain people
hostile to the Mazdean community called dévasn (MPT. dyw’sn, Henning, 4
BSOS. ix, p. 82; Av. defvé-yasna-) or ‘devil-worshippers’. That such a class
of persons existed outside the imagination of the Mazdean theologians is §
proved by the corroborative evidence of the Manichaean Xvastugnift, where ]
we read, “The second (sc. person who leads to the gates of hell) is he who §
thinks the devil is God and worships him’, and again, ‘If, thinking devils §
and spirits to be gods, we have sacrificed living creatures to them . . . my }
sin forgive’.* These devil-worshippers are identical with the ‘sorcerers’ of §
the Dénkart who did not believe in rewards and punishmentss and wor- 1
shipped the demons.% ‘ %

Just as the European sorcerers celebrated a black Mass, a blasphemous 4
travesty of the central act of Catholic worship, so did the Iranian sorcerers 3}
have their own occult ceremonies which they performed in honour of
Ahriman: in their case they based their perverted rite on the Var-nirang
or ‘ceremony of the ordeal’. The Dénkart describes the fundamental differ-
ence between the two. !

Jist of the demonic counterparts to the various divine beings we meet wit'h
the ‘word of sorcery’ whose adversary is the ‘pure Word' or Adyos.” This
latter is elsewhere explained as the ‘word of Ohrmazd, that is the Avesta
which, being interpreted, is the pure praise of God’.2 It would therefo're
seem reasonably safe to conclude that the proscribed sect, too, had its
traditional literature. The prime object of their worship was naturally
Ahriman; for ‘by the religion of the sorcerers (Ahriman) so inclines men
to love him and to bate Ohrmazd that they abandon the religion of Ohr-
mazd and practise that of Ahriman’.? To the Mazdeans the essence of t.he
religion of the sorcerers was ‘evil knowledge’ and its ‘garmfant’ (by which
we may understand its outward manifestation) heresy, while the essence
of their own was wisdom and its ‘garment’ goodness.* _

By his knowledge of evil the sorcerer seeks, if he is a qualified magicxar.l,
to subdue the Evil One to his will and to force him into his service, or if
he is less competent, to appease him with sacrifice. The sorcerers of Iran
certainly did the latter, as we learn from the pleasing text entitled Yavist
i Friyan.® This opusculum may indeed be regarded as a little propa.ganda
piece put out by Zoroastrian orthodoxy to demonstrate the dangers inher-
ent in the worship of demons who rarely prove tractable in the long run,
Their worship and that of their prince, Ahriman, is indeed so frequently
alluded to and condemned in the Pahlavi books® that we must conclude
that the practice was fairly widespread in Iran during the Sassanian perio&jl.
So far from propitiating the evil power, the Mazdeans pointed out, this
cult rendered it the more virulent.?

That the cult was conducted at night and in great secrecy may be inferred
from the epithet nzhanikiom duvarisnih, ‘prowling around in great secrecy’.
The adepts of the forbidden rite would, then, seem not to have dared to
profess their religion openly, but concealed their heresy by conforming to
Mazdean orthodoxy, a stratagem that the Isma‘ilis were to repeat in Islamic
days. Thus we read in the Dénkart: “Their power to propagate the religion

The perverted, devilish, unrighteous rite of the ‘mystery of the sorcerers'? con- :ff
sists in praising Ahriman, the destroyer, in prowling around in great secrecy, in ifl .
keeping home, body, and clothes in a state of filthiness and stench, in smearing i -
the body with dead matter and excrement, in causing discomfort to the gods and
Jjoy to the demons, in chanting services to the demons and calling on them by ;
name as befits their activity, in the worship of the demons and false religion, in
thinking in accordance with the Evil Mind, in false speech and unrighteous 3
action—the disreputable sorcerers and villains—and in all else that befits the .
devilish and is far from the godly.® '

T GrBd. 47. 12 svov i yatikih 6 mansari  religion of Ohrmazd is wisdom and its gar-

apééak. ment poodness . . . and the essence of the
© % Xbid. 177. 7: makraspand goitn i Ohr-  religion of Ahriman is evil knowledge and
mazd i hast i apastak "ké-§ vildrifn apédak  its garment false religion.’

Not only did they have their own characteristically revolting form of wor-
ship, but they also seem to have claimed some sort of revelation; for in a |

. . . . Tvitn X 5 v. p. 30, note A,
: g[é) XXV, Pp- 26-34. evil 1‘1_1'10""1'35186: procla%med d]sobed:ex}ce “?!fgi((i >13éff: “pat parak-dinih “martom ] Befidgs the passages cited above cf.
s M. 1931, P. 234. and d!srega.rd of authority by not teac.hmg "6 dgstih (1) yvéf "ut adést {ihyi Ohrmazd and  ibid. 776. 21; 792. 18; 831, 15; 836. 18,
Mages, i, p. 65. that virtue is rewarded and that there is no %hacst "hu din i Olrmasd hilind "ut *Gn ¢ 7 Tbid. 831. 16: Ahriman “kad-af yaz-
4 von le Colq, JRAS. 1911, p. 290; Bang, escape from the punishment of sin.’ Axt is Ahyiman varsend and, "vattar "ut stahmahtar andkih-kartartay
Muséon, xxxvi, p. 153, - th(; arch-soreerer: see note A, p. 30.. * DkM. 355, 6': *ét dén § Ohrmazd yeaith  “bavét.— When they worship Ahriman, he
5 DkM. 21 21; dui’dan.ak druvan_d Axt See note A, p. 3o. ) dinakih “ut-af patmaian "véhih . , . dén i becomes more wicked, violent, and malefi-
‘pat afrahaytih i kirpak mivd ‘ut abaifuil 7 Probably the name of the ceremony in - :

Abriman ytatih dufdkdsih "ut-af patméfan  cent.

haf bazak pubr addft-srosih "ut zat-dasto- question. _ ahraindyth.—"This that the essence of the ¥ v. p. 30, note B.

Barth [i] drayast—Axt, the accursed of § See note B, p. 30.




16 THE ZOROASTRIAN SECTS

of Ahriman in the name of Ohrmazd is restricted, and they keep their 3}
heresy hidden.’* This brief remark is for us particularly instructive: it 4
amounts to an admission that the sorcerers did not worship the powers of §

darkness exclusively, but also paid tribute to Qhrmazd, Their practices

were in fact closely akin to those described by Plutarch, who was himself &

aware of two distinct views about Ahriman among the Magians.? Once in
the Pahlavi books the sorcerers are allowed to speak for themselves. In

the legendary life of Zoroaster they will not be converted to the new reli- ;
gion because, they say, ‘there did we take counsel with the demons. When §
we crave of them lordship and leadership, they grant it us: when we crave ]
richness in flocks and wealth, they grant it us.’® This, then, is the answer |
to the Mazdean propaganda. It is not true, the sorcerers maintain, that the
demons let them down: on the contrary they provide them with affluence ;
and power, and these are commodities which magic has always claimed to |

be able to provide.

Before leaving our Pahlavi sources reference may be made to one point §
of interest. It will be observed that the religion of the sorcerers is referred 3
to not with the word 2é§ as in the case of the Jews, or é@stak as in the case |
of the Manichees, but with the word dén, the term normally used only of §
the Zoroastrian Church itself. It is perhaps not too bold to see in this usage 3
a survival of a once legitimate religion suppressed long ago, possibly by §{
Xerxes,* but still in the Sassanian period carrying on a vigorous if under- §
ground activity. Even after the fall of the House of Sdsan we find a reminis- |
cence of it in the name Devdat,s a son of Afiin, the Arab governor of |

Azarbaijan.

Before passing to the core of our problem we may perhaps be allowed :
to trace the destiny of the sorcerers or devil-worshippers in history. The §
earliest reference we have to this cult in the West of Iran is in an inscription
of Xerxes first published by Herzfeld in 1936° in which that monarch §
appears to boast of having destroyed a dajva temple (if this is really the
meaning of daivadana-) and proclaims: “Thou shalt not worship the daivas. }

I DkM. 8g3. 10: ’ut-fan tevan i ‘apar
Akriman dén 'pat Okrmazd-"namih ravdk
kartan *bandihét, 'ut ahraméyth nihdn dd-
rénd.

2 De latenter wivendo, 1130a (Bidez—
Cumont, Mages, ii, p. 73, n. 3): 70v 8¢ rfs
&vavrios wdpiov poipes, eire Oeds, eire Saluow
eoriv, "ASny dvoudlovow,

3 DKM. 634. 14: 68 "0 "dévin ham-pursit
*hém: *had sdstgrih pefopadih “hal avéiin
Zahém, ’dn '6 ‘amah ‘dahénd: kad pasa-

*dn 6 *amah "dahénd.
4 Infra, pp. 17, 20.

s.v, Diwdds.,

graphy see Kent, Old Persian, p. 112.

mandih ut lavdngarih "hal ‘avétan Fahém, ‘§

5 Hiibschmann, Armenische Grammatik, "
p- 37; cf. Noldeke, ZIL ii, p. 318, dévdas, §
son of dévdast; Justi, Tranisches Namenbuch,

6 Herzfeld, Archdologische Mitteilungen -
aus Iran, Bd. viii, pp. 56—77. For biblio-
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Where before the daivas were worshipped, there did I worship Ahura
Mazdih in accordance with the law (arta-) with the proper rite.’t Herzfeld
and others have held that the inscription proves Xerxes to have been a
Zoroastrian. Without wishing to revive this controversy, we will merely
express a personal view that the evidence to date seems overwhelmingly in
favour of Herzfeld’s view if by Zoroastrian we understand one who com-
bats the worship of the daivas as Zoroaster did and who exalts the ‘law’
(arta-) and condemns the ‘lie’ (drauga-}—an attitude which, one would have
thought, was of the essence of the G@fas and incidental only to the Rig-Veda
with which we are so often invited to compare them. This view, we are
happy to note, is that adopted by Professor Duchesne-Guillemin in his
excellent monograph on Zoroaster (pp. 109-10).

Gladly leaving this controversial question we must now say a few words
about the daivas themselves. Daiva- (Av. daéva-, Skt deva-) is the Indo-
Irapian designation for a certain class of deity: distinguished from them
are the ahuras (Skt. asuras). The two classes of deity developed on very
different lines in the sister civilizations of India and Irin. In India the
devas increased in importance and gradually ousted the asuras: in Iran it
was the ahtiras who gained the day while the daivas were gradually reduced
to the rank of demons. This being so, it would be surprising if daiva- in
‘the Xerxes inscription referred to anything other than the dethroned
deities. Herzfeld would include among these Mithra, Anahit, and all the
gods who were excluded from the Gabic pantheon: but in view of the fact
that Mithra is himself constantly called ghura in the Avesta, this view can
scarcely command acceptance.

Nyberg adopts a point of view diametrically opposed. For him the
daivadana is the temple of Marduk in Babylon. True, Xerxes’ religious
policy, unlike that of his predecessors, is known to have been intolerant.
He sacked the temple of Marduk in Babylon, carried off its golden statue,
and slew the high priest.? But this is not enough in itself to justify the use
of daiva- for a foreign deity: neither Avestan nor Pahlavi usage justifies
such an assumption. It seems much more probable that the daivas of the
‘Kerxes inscription are what they always had been and continued to be, a
group of (Indo-) Iranian deities which at some period were reduced to the
rank of demons—Ahriman himself, though his original identity is still
unclear,® Indra, Sarva, and the rest. This view is confirmed by the Dénkart,
where the worship of Indra (Indar)and Sarva (Savul) is forbidden along

! Bo following Henning (Transac. Phil.
Soc. 1944, pp. 108 £.). Other views listed by
Kent, op. cit.,.p. zor.

? Herodotus i, 183.
5470

;.

i

iy

E

3 Wikander (Fayu I, p. 207) argues with
great plausibility that Vayu was the original
of Ahriman,
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with that of Ahriman.* It would, thetefore, seem probable that Xerxes, !
in spite of the heterodox behaviour attributed to him by Herodotus,l‘g
was the first to suppress the cult of the dafvas. But whether his succes-
SOTS Were not strenuous enough in following the example he had set, or for'i%

some other reason unknown to us,
thrive and was a cause of constant ¢

Iran.
The fundamental difference between the Mdyor and Mayovoaiot known to'.
4

the Greeks, on the one hand, and the Zoroastrian Magians in Persia, on theg
other, has continued to puzzle scholars for more than a century. About the
origin of the Magians there is no agreement. For Moulton® they were an‘%
neither Aryan por Semitic, diviners, necromancers, andii

Y

aboriginal tribe,
quacks: they were responsible for the Vidévdat, its superstitions and ab

oncern to the priesthood of Sassanianl%
:

the proscribed religion continued tog]

surdities ; they were solely responsible for the degeneration of the religio;\:g

of Zoroaster; they introduced the exposure of corpses, next-of-kin mar-

riage, and they worked out the mechanical and over-systematized‘dualisrn
So Moulton.

with which we are all too familiar in later Zoroastrianism.

For Messina the case was very different,* He regards the Magians as
being the original disciples of Zoroaster. They were his missionaries an
were the first to bring his doctrine to the West: they formed 2 colony if
Media ard propagated the Good Religion there. Messina further proves
the falsehood of Moulton’s contention that the Magians were from the
he Greeks only as sorcerers. Among those whe
ected and admired: for Plato

A

earliest times known to t
were in a position to know, they were resp
poyelo means the service of the gods;® and in this he is followed by Apu

lejus and Dio Chrysostom.® They are said by Strabo to lead a holy life!
Diogenes Laertius, on the authority of Sotion, says that they worship th
gods with sacrifice and prayer and are alone heard; they reveal the naturc‘l
essence, and genesis of the gods, discourse concerning justice, and condem*
graven images: he enumerates further many other beliefs which are else
where attested both in Iranian and Greek sources.? For further eulogisti
accounts of the Magians the reader is referred to Messina® and to M

e e R

3 Early Zoroastrianisnt, Pp. 18z ff.
3 Upsprung der Magier, passim.

s 1 Alcibiades 12283 v. Bidez-Cumon
op. laud. ii, p. 223 Clemen, Fontes, p. 22+
6 v. Bidez—Cumont, op. laud. ii, pp.
28. I
7 Strabo xv. 3. 1; Clemen, Fontes, p. ¥

& Djogenes Laertius, Procm 6-9; Bide:
Cumont, op. laud. i, pp. 67 ff.; Cleme|
Fontes, p. 74 ¢ Op. cit., pp: 41

1 DKM. y92. 18.
%z It is, however, significant that the

Greek writers on the Magians are said 10
have condemned Herodotus and to have
denjed that Xerxes shot arrows at the Sun
or put the sea in bonds. v, Diogenes Laet-
tius, Proem 9 {Bidez-Cumont, Mages, i,
p. 68). Duchesne (Zoroastre, p- 114) follow-
ing Messina {Ursprung der Magier) impugns
the reliability of Herodotus.
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Bidej. ar_ld (?umont’s great work, Les Mages Hellénisés, ii, pp. 18 ff., where
the distinction between payela and yonreia is emphasized. This d(,}es not
l}:owe\lre;, altefr Ci;he fact that the average Greek, who had no specializeci
nowledge of Oriental religio i
o gions, regarded the Magians as sorcerers and
Nowtwe krfow that during the reign of Xerxes the Magians had already
begu.n o emigrate from Irin to the West. At the time of Xanthus the
Lyc_i:]a'n" tht.ay had already established themselves in Lydia; temples of
{:}i g1taat :)'{;)Stfddat Hé(papa and Hierocaesarea, the foundation of the latter
ributed to Cyrus,? and Iranian colonists had i
. : s, named the Lydian
plain the Hyrcanian plain.? They rapid i /
reant . pidly spread to Phrygia and Galati
and a bas-relief discovered at Dascyli e foving sacr.
‘ ylium shows two Magians offeri i
fices a'ccl::)rdl.ng to the Mazdean rite.* By the time of Straio they ‘;;leg g:r:;
;j[tabhs ted in (-Jal?padoma and Pontus.5 Since they came principally frorr}1r
esopotamia, it is scarcely surprising that the
: . y should have been pro-
fzur:dl:f 1r}iue;1ce(d:hby Babylonian thought.® In Babylon they came f;::o
contact with the Chaldean priests, from whom the
: > | y learnt much, notabl
ﬂlfns;c}elnc?r cl)lf astr;logy and a certain tendency to regard Time as the ﬁrsyt
principle. These ideas they carried with them in thei igrati
They rapidly became naturalized i diom appeate £o Tars boon
: , and their idiom appears to h
Aramaic.” Whether they still i e coselsfonias
Aramaic preserved relations with thei ligioni
in Iran is not certain, though i i o2t any
, gh there is reason to believe that some
k) - ! t
ratle\aT,oof t(};e Magian (Izlolomes abroad did so during the Sassanian peri?)d o
w Cumont, whose knowledge of these matt i )i
tained that ‘it was the Zervanite Masdoans of Asia Minor
systemn that the Mazdeans of Asia Mi
taught the occidental followers of th i igi i meany canes
. e Tranian religion’:® but i
it was more than Zervanism; it was yatiki . nd ool
it w - n; yatigkih, ‘sorcery’, and dévasnih
v{::[‘;ﬂ_wor%hlp' The mysteries of Mithra with which we are now i:;l,
e lacquamted, thénksf. to the untiring researches of the above-mentioneg
olar, are Zervanite in so far as they place Kronos-Zurvin at the head

.of ‘devi
of the pantheon, but they are ‘devil-worshipping’ too in that they allow

offeri i

Coul‘111'1gs.to bfz made to Ahriman, the prince of devils.” That the latter

accounims;tP\lJtuthout t.he former is, we venture to think, proved by the
of Plutarch cited above. The practice of worshipping the demons

" Cf. S‘ophocles, Oedipus Tyrannus 187:
,uu.Zou -ro:_ovﬁe pyavoppdsor | Sdhor dydprmy.
c Tacitus, Annales iii. 62, quoted by

l.almont,.MMM. i, p- 10, n. 6.

c v. Bidez—-Cumont, op. laud. i, p. 5;

L:mont, MMM. i, pp. g-10. ,

Reproduced in Cumont, Les Religions

otientales, 4th ed., p. 135, Fig. 1o.
) : Cumon‘t,_MMM. i, p. 9, nn. 6, 7,
: Id: Religions orieuntales, 31d ed., p. 229.
: Ibid., p. 228; Mages, i, p. 35.
MMM, i, p. ¥8.
) .9 For the inscriptions deo Areimanio, v
ibid. ii, pp. 98, 141. o
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is also referred to by Clement of Alexandria: ‘the Magians’, he says, ‘wot.
ship angels and demons’.! This, as we have seen, is the practice not of the
Mazdeans or Zervanites but of the ‘devil-worshippers’, the third Iranian
sect mentioned in the Dénkart. With these facts in mind it will, perhaps,
be safe to conclude that Xerxes, in suppressing the dafva cult, caused 2
Jarge-scale emigration of dissident Magians. These, after absorbing much
of Babylonian speculation, transported their beliefs to Asia Minor; and
from them arose the Graeco-Roman religion of Mithra.

We have seen that the Magians or ‘Magusaei’ of Asia Minor developed
a religion which derived on the one hand from heretical Zoroastrianism
and on the other from Babylon. From Babylon, in all probability, they
derived the idea of Time, represented by the firmament, as the supreme
god. 'This is the cardinal tenet of the belief we call Zervanism. Before the
Sassanian period the evidence for the existence of Zervanism is scanty in
the extreme. True, the name Zurvin may be deduced from tablets dating
back to the twelfth century B.c.2 in which the name Za-ar-waran beats a
most striking resemblance to our deity; but this by no means entitles us
to conclude that Zervanism, as we know it, existed at that time, though
we must, I think, be prepared to admit the existence of a god Zurvan in
very remote antiquity.

* After this we have no further reference to Zurvan in a datable source

until the fourth century B.c. The passage in question, the first account of

Zervanite doctrine to be supplied by a non-Iranian source, is given by|’

Eudemus of Rhodes, a pupil of Aristotle. The account, however, is only
given at second hand by Damascius, who, writing at the time of Xusrau ],
may conceivably have been attributing to Eudemus beliefs which must still
have been current in his time. Two other references are preserved before
the Sassanian period, the inscription of Antiochus I of Commagene* and
the ‘Song of the Magians’ retailed by Dio Chrysostom:® but both would
appear to belong to the tradition of the Western Magusaei rather than to
Iran. Moreover, it is by no means certain that the inscription is Zervanite

It is only with the foundation of the Sassanian Empire that the doctring

connected with the name of Zurvin comes into its own.!

3 Dubitationes et Solutiones, 125 Dbif
Clemen, Fontes, p. 95 (text G 1), Th
authenticity of this passage has been dix
puted by Scheftelowitz, followed by von
Wesendonk, Das Wesen der Lehve des Zard
thuftrds, p. 14.

4+ See note C, p. 31.

5 Text and copious notes in Bider
Cumont, Mages, ii, pp. 142 ff.

t Stromataiii. 6. 48 apud Bidez—Cumont,
Mages, i, p. 6o, n, 6,

2 In the Nuzi documents the following
forms are found: Za-ar-wa-an, It-hi-Za-ar-
wa, Ar-Za-ar-wa, and Du-uk-ki-Za-ar-wa.
v. Widengren, Hochgotiglaube im alten Iran,
p. 310. Duchesne {op. laud., p. 96) does not
consider that these forms necessarily refer
to the Iranian deity. '
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It is indeed an astonishing fact that only when the ‘Mazda-worshipping
religion’? became the religion of State do we come into contact with
Zervanite doctrines. All our foreign sources for the latter, with the dubious
exception of Eudemus, refer to the Zoroastrianism of the Sassanian Empire. =
The Armenian, Eznik of Kotb, in particular gives us details of the Zerva-
nite mythology which are so utterly at variance with the true Mazdeanism
of the Pahlavi books that we would be prepared to doubt his evidence were
it not for the confirmation we receive from Manichaean sources.? When
the Christian polemists attack the Magian religion, they attack not Mazdean
dualism, but Zervanite polytheism. If it were only the Christian attacks
that had to be considered, we might content ourselves with the inadequate
theory that, since their accounts mostly derive from a common source, this
source might well be pre-Sassanian and that they were attacking a religion
which had long been obsolescent, just as St. Augustine, when he attacks
Paganism, devotes his attention to the ancient gods and pays no heed to the
living religions of Isis, Mithra, Cybele, and the rest.? But here we stumble
upon further obstacles. ‘The Manichaeans, adapting their system to the
religious terminology of Irdn, selected not Ohrmazd as the representative
of their supreme god but Zurvan, This is all the more astonishing in that
the Manichacan Zurvan is essentially the god of light, the very Father of
Light:# he is not the father of Ahriman as in the Zervanite myth, but stands
in the same relation to him as does Ohrmazd in the orthodox Mazdean
account: they are eternal enemies, of separate substance, good and evil,
light and darkness, irreconcilably opposed. The parallel between the Mani-
chaean Zurvan and Ahriman on the one hand and the Mazdean Ohrmazd
and Ahriman on the other is exact. Yet the Manichaeans did not regard
Ohrmazd as a suitable representative of their own ‘Father of Greatness’:
they chose Zurvan although, from all we can deduce from the Zoroastrian
and external sources alike, the Zoroastrian Zurvan was in no sense a god
of light,5 and Ohrmazd would seem ideally fitted for the role of Father of
Light. Yet when he appears in the Manichaean system, it is not as the
supreme god but as the mpdros dvfpwmos, the God-man, to use Reitzen-

stein’s phrase, who, though wholly divine and consubstantial with the

Father of Greatness, is nevertheless inferior to him, being sent to do battle
with the powers of darkness and ignominiously defeated. In selecting Zur-
vin to represent the Father of Greatness the Manichaeans were evidently

! See note D, p. 31.

¢ Infra, pp. 148 ff,

3 v. Cumont, Les Religions orientales, p.
315.

4 Cf. Schaeder, Studien zum antikern Syn-

Rretismus, p. 2'77; Waldschmidt-Lentz, Die
Stellung Fesu tm Manichdismus, p, 48; id,
Maeanichdische Dogmatik, p. 17.

5 Infra, pp. 55 f.
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struck by that inaccessibility and aloofness from the cosmic conflict which;
was characteristic of their own supreme deity, This is, in fact, about the”
only 'yo‘int they have in common. The conclusion is, therefore, ineluct-y
ableat the time of Mani, who began his mission in A.D, 242 in the reign.
of Sapir I, Ohrmazd was not regarded as the supreme god: there wag.
another higher than he, and that was Zurvdn: Zervanism was the current:
form of Zoroastrianism at that time, .

Now it may be argued that, since the theatre of Mani’s activities was-
Mesopotamia, Zervanite doctrines may be assumed to have been confined
to that non-Iranian country. Again there is evidence to invalidaté such an .
hypothesis. In the far north-eastern corner of the Iranian lands, in Sogh-
diana, large Buddhist colonies had come into being, and translations of
Buddhist works had been made into Soghdian. These too do not use the:
word Ohrmazd to translate Brahmi who is the highest of the gods, but
Azrua, the Soghdian form of Zurvan: the word Okrmazd is used to trans-
late Indra. Moreover, the Manichaean X*astudnift' as well as a Manichaean
Persian fragment* contain passages unmistakably directed against the
Zervanite doctrine that Zurvan was the father of Ohrmazd and Ahriman,
‘If’, the X*astudnift says, ‘we should have said, the good and the bad, ali
has been created by God’; ‘if we should have said, Ohrmazd and Ahriman
are brothers . , . I repent.’ If the Zervanites were an insignificant minority,
there would have been no need for including this clause in the Xvastuanift,
In this connexion it is of some interest to note that in Khotanese Urmaysde
(= Ohrmazd) means ‘the sun’, thereby preserving what may have been an .
original naturalistic trait of his character, only occasionally to be met with
in the Avesta.

From what has gone before we see that the evidence supplied by our
sources contemporary with the Sassanian power overwhelmingly supports-
the theory that the predominant religion of the empire was Zervanite. This
view was taken up by Professor Christensen,? who claimed that Zervanism
was the normal form of Sassanian Zoroastrianism. .

When we turn to the native Iranian sources, however, the picture is ,,ﬁ
bewilderingly different. The inscriptions, even including the great Kartir;
inscription from Ka‘beh i Zartudt, do not enlighten us greatly, The kings
and potentates whose exploits they celebrate are called ‘worshippers of;
Mazdah’ (mazdésn),* but it would not be legitimate to conclude from this?
that they regarded themselves for this reason as being specifically Mazdean‘i_f-

! von le Coq, JRAS, 1911, p. 282; Bang,
Muséon, xxxvi, p. 147.
2 v, our text F 3 (5).

3 L’Iran sous les Sassanides, p. 144.
4 v, Herzfeld, Patkuli, passim.
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as opposed to Zervanite. The term is the conventional designation of
Foroasttians of all sects.! Both Kartir and Nars€ mention Ahriman and the
demons? and the latter mentions ‘the time of the fraskart’,? that is the final
renovation and rehabilitation of the world at the end of time.

Of greater importance is the inscription of Kartir at Nag§ i Rajab. This
inscription is fairly complete, but there remain unsolved problems. The
crucial passage for our purposes, however, is that in which the high priest
exhorts the reader to remember ‘that heaven exists and hell exists, and
that whoso is virtuous will go to heaven, and whoso is vicious will be cast
into hell: whoso is virtuous and walks according to . . . (?) . . . of virtue,
will achieve a fair name and prospetity for his material body and blessed-
ness for his material soul.’

This is important; for two doctrines are here specifically upheld: (i) the
existence of heaven and hell, and (ii) the rewarding of virtue and the
punishment of vice. The inference is, of course, that these truths needed .
emphasizing because they were questioned: and it is precisely on these
questions that there scems to have existed a deep divergence of view
between Mazdean and Zervanite. The Sikand Gumani Vazar mentions a
sect which it calls the Daharis, well known in the Islamic period as beinga
materialist sect which held precisely the views attributed to them by the -
Sikand.* Dahr is, of course, simply the Arabic for ‘time’, but it is too
carly yet to say whether or not these daharis are identical with the
Zervanites.5 Their views are, however, worth quoting since we shail
return to them when we have accomplished our major task of piecing
together the elements of Zervanism from the evidence of the Pahlavi
books. “They consider’, says the Sikand, ‘that this world with its manifold
changes and dispositions of its members and organs, and the opposition
of one to another, and the intermixture of the one with the other is
derived from the principle of Infinite Time; and that, further, virtue
remains unrewarded and sin unpunished, that heaven and hell do not
exist, and there is no one who attends to virtue and sin; and further that
phenomena are only material and that the spiritual does not exist.” If it is
not this particular sect that Kartir has in mind, it is plainly one so similar
as to make no difference.

Again, the affirmation of the existence of rewards and punishments
seems to be directed against a doctrine attributed to the Zervanites them-
selves by a Syriac writer, according to whom those who are honoured on

+ 8GV., Chapter VI; cf. BSOS. ix, pp.
848, 888.

5 But cf. infra, p. 267.

% v, our text F 5 and pp. 257 fl.

T v, p. 31, note D.

% Herzfeld, op. cit., p. 95; Sprengling,
AJSLL. lvii, p. 207.

3 Herzfeld, op. cit., p. 117.
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earth will be honoured in heaven, and those who are wretched on earth ’[
will also be wretched in heaven.

That Kartir’s intention was indeed to uphold doctrines against a sect -
resembling the Daharis of the Sikand who denied them is fully borne out '
by his great inscription at Ka‘beh i Zartust. This reveals him as a religious
zealot of quite uncommon ardour who is not likely to have graven the true -
doctrine on stone in a spirit of pious platitude. What he had inscribed at
Naqg§ i Rajab was inscribed as a clear warning to heretics of the Dahar
school, and who but the Zervanites could these possibly have been?

The great inscription shows that Kartir flourished under Sapur I, Hor-
mizd I, Bahram I, II, and IIL Ile tells us how he unieashed a religious
persecution of great severity throughout the Persian Empire and how, in
his prosclytizing zeal, he carried the Magian religion to the non-Iranian .
provinces. The valiant deeds he proudly boasts of may be listed as follows:

(i) the affairs of Ohrmazd and the gods prospered; and the Mazdayas-
nian religion and the Magian hierarchy received great honour;

(ii) the gods, watet, fire, and cattle were duly propitiated;

(i) Ahriman and the demons were struck down(?) and their teaching °

was expelled from the empire;

(iv) Jews, Buddhists, Brahmans, two sorts of Christians,” Manichees(?),

and Zandiks were chastised;
(v) idols were destroyed and the dwellings of the demons undone(?);?

(vi) fires were established throughout the realm and the Magians pros-

pered.

These events appear to belong to the reign of Bahram III since Kartir
winds up the account of his exploits with a repetition of the title conferred
on him by that king (viz. boyt-ruvan-varkran).

He next proceeds to tell how he established fires and Magian settlements
in the non-Iranian lands. This represents a proselytizing campaign of great
magnitude extending throughout Asia Minor and the Caucasus.

Turning from the missionary field this redoubtable old zealot brings us

indiens et manichéens’.
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pack to the religious situation at home. This fascinating passage appears
from Sprengling’s curious literal translation to run approximately as fol-

Jows:

Heretics and apostates(?)* who (were) within the Magian community (MGWN)
were spared? for the Mazdayasnian religion and the Magian community but not
for propaganda: I chastised and upbraided them and improved them.

After further reference to his untiring efforts at setting up fire shrines
he goes on to say that many consanguineous marriages® were arranged, that
many who had lapsed from the faith had been reconciled, and that he him-
self had converted many who had subscribed to the teaching of the demons
and brought them over to the worship of the gods. The inscription ends
with the same formula as that of Nags i Rajab, to wit that the reader may
enjoy 2 good name and prosperity in his body and blessedness for his soul.

The inscription, then, tells us a great deal, but leaves us again with many
problems. It is abundantly clear that Kartir unleashed a major persecution
of Christian and Indian sects as well as of the Manichees. It is equally
clear that he put down the ‘devil-worshippers’ and reconverted the amen-
able to Zoroastrian orthodoxy, though not permitting them to take part in
propaganda for the faith: clear again that he followed up the conquest by
the sword of non-Iranian lands by the propagation of the Zoroastrian faith
in those lands: equally clear, too, that he destroyed idols.

What, however, do we learn of the Zoroastrian orthodoxy which Kartir
defended and propagated with such uncommon zeal? First it is plain that
the Magians became all-powerful. The cult of fire, water, and cattle was
strengthened and incestuous marriages were encouraged—and this is about
all. Kartir, in fact, is interested in reviving the characteristic aspects of
Zoroastrian religious practice which were almost certainly common to
Mazdeans and Zervanites: he does not appear to be interested in the
formulation of doctrine. He depicts himself as an enthusiastic religious
imperialist—putting down alien religions at home and seeking to establish
the national cult in alien sections of the empire, yet bringing the Iranian
‘devil-worshippers’ and heretics back into his fold and expelling the

' N°CL'Y = ndsard (Syr. nasorayé, Gk.
Nalwpatos) and KLSTYD'N (kristiydan
= ypioriavss), ‘The distinction between the
two sects is not clear, For views involving
Mandaeans, Marcionites, and orthodox
Christians cf. Menasce, SGV., pp. 206 ff.

* The text has MKTK-y, tentatively
emended by Sprengling to MNYNK
‘Manichees’. Menasce transliterates as
mukta, op. laud., p. 243. In conjunction
with Zazndik he comments, ‘Clest 2 dire,

certainement,
Without being able to offer any construc-
tive suggestion of my own, I would suggest
that mukta would be likely to appear as
MWETK. For =zandik which normally
means ‘Manichaean’ v, infra, p. 267.

5 Sprengling's translation is most ob-
scure here. Deprived as we are of the ori-
ginal text, we can offer neither comment,
criticism, nor suggestiomn.

obdurate.

O LSWMWEK and GWMLC K : the first
word is the Phl. ¢hramdy. This gratifying
equivalence I owe to Professor Henning,
who compares inscr. PLSWBY = Phl
Pahlapand PLSWMY = pahlom(forinscr,
LS = D). GWMLC’K can scarcely be
connected with gumdrtan as Sprengling
suggests. We may either derive it from the

root marz- ‘wipe’ or read gum-ariik ‘one
whose worth is lost’. Although NP. gum
does not appear to be attested in MP., the
latter reading gives the better sense.

2 PHLSTY = pakrist. v. Henning,
BSOAS. 1943, p. 62, n. 2,

3 Chapter VI, pp. 151-2.
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The evidence, then, supplied by the Ka'beh i Zartust inscription does notd
tell us much about Kartir’s own religion: it only tells us what sort.of man
he was. This is enough; for it shows that what he wrote at Nags i Rajab"'
he wrote as a warning to any who should dare to deny the existence
heaven and hell, or rewards and punishments. "The fact that Kartir speaks
of Ohrmazd and the gods and is silent as far as Zurvin is concerned is not}
1mportant for if the interpretation of Zervanism which we are to unfold}
in the following chapters is correct, Zurvan would scarcely figure promi-
nently in an official inscription. - 5

One matter, however, raised by the inscription remains exceedinglyy
puzzling. Why do we know so little of Kartir except what he tells us him-}
self? In its account of doctrinal development during the Sassanian periodfg
the Dénkart says absolutely nothing about this fiery pillar of the faith; nory
do we hear of him from Christian or Moslem sources. Apart from himself: i}
only the unfortunate Manichees preserve his memory, and that as therl,
inquisitor who did their master to death.” The Zoroastrians are mute. *‘

Leaving this problem till our next chapter we may now turn our atten- :
tion to the Pahlavi books. These, it is true, only date from the ninth cen-}_li
tury :2 but their matter may be considered to go backto thereign of Xusrau I‘ﬁ
Here again we are confronted with a religion that knows nothing of?
Zurvan either as a supreme god or as the father of Ohrmazd and Ahriman.
Some passages in Zatspram and to a lesser extent in the Bundahisn indeed! |
seem to presuppose stch a doctrine, whereas parts of the Méndk i yrat and;
the Dénkart reveal a state of religion which we may perhaps be perm1tl;ed‘z
to call semi-Zervanite, an attempt to fuse the conflicting doctrines of the~

two schools. In a passage from the Dénkart to which Darmesteter first]
drew attention,? the Zervanite doctrine of the brotherhood of Ohrmazds
and Ahriman is attacked in terms recalling the Manichaean attack in the.%
Xvastuanift.* The passage in question purports to be a translation of Yasna;
30. 35 which does in fact speak of two primeval twins, The Mazdean trans-;
lators—assuming that they understood the passage at all, which is doubt-
ful—would naturally be distressed by the presence in so high an authority;
of their rivals’ view. They accordingly supplied an ingenious mistransla+
tion: taking the Avestan araf ‘rightly’ as the name of a demon Aris(k)
‘Envy’, they proceeded to put the offending statement into the mouth ol%

t Polotsky, Manichdische Homilien, pp.
45 ff. Cf. also the Psalm-Book references
quoted by Puech, Le Manichéisme, p. 137,
n. 203.

# v, West, SBE. v, p. xlii.

3 DkM. 8zg, 1 ff. (text F 3 (a)). Cf. Dar-

RHR. xxxvii, p. 28; Schaeder, [ranische
Beitrige, 1, pp. 288ﬁ
¢ v text F 3 (o). :§
5 For a treatment of this passage v. Ny-‘
berg, CCM. 1931, p. 113.

mesteter, ZA. i, p. 221, n. 10; Blochet%

-
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that demon.! The text is unfortunately a little obscure, but there can be
no doubt that it is an attack on Zervanite doctrine. This brief passage is
the only evidence we have that there was active hostility between Mazdeans
and Zervanites, but that either should have consistently persecuted the
other seerns unlikely. They were probably represented in different schools;
and both may have found a place within the Sassanian Church, one party
dominating at one time and the other at another, The Dénkart, however,
takes cognizance of heresy and deplores it. Like the Zervanite "Ulemd ¢
[slam it admits the existence of different trends within the Church. Relating
the tradition that Zam3sp wrote the Avesta following the words and
writings of Zoroaster himself, it adds that the provincial governors (dahyu-
patan) and religious authorities (dastafaran) made many copies of it, and
some of them reached not only the instructed but also unscrupulous per-
sons who vitiated (vindsit@ran) and contaminated it with heresy and
heterodoxy (yut-vénisnih).* Another passage in the same book seems to
indicate that heresy had not been stamped out even at the time of the
writer, though the exact translation is here again uncertain.’

The figure of Zurvan, however, does indeed seem to have been the
principal subject of difference in the Zoroastrian Church: even in trivial
matters connected with that doctrine there seems to have been a difference
of opinion. For we learn from the Bundahifn and from Zatspram that Zur-
van or Zaman (Time), as the Bundahisn calls him, decreed at the time of
the original creation that GayGmart, the first man, should live for thirty
years after the onslaught of Ahriman:4 but in the Dénkart a heretic asks:
“There are two authentic traditions concerning Gayomart, one that he lived
thirty years during the Aggressor’s attack, and one that the Aggressor came
and that he died on the spot. That the two (accounts) are self-contradictory
is obvious. Why do you accept and teach both ?’ The sense of the answer

T See note E, p. 31.
2 DkM. 437. zo: dahvupatdn "ut dasta-

Bardn haé-i¥ it § véf padéen kart : "ut "pas-i€

'g-i¢ dkdsan "ut vindsitarar-if had-if *hast 1
mat, *bilt ¢ yut-datast@nih yut-vénifnih ‘apar
burt.—'There were certain provincial
governors and religious authorities who
made more copies of it: some of these reached
the instrueted (sc. orthodox) but some (fell
into the hands of) people who corrupted it.
Some again added wrong principles and

heteradoxy.’

3 Thid. 454. 11: ' ntin "an advénak nikétitn
rdd patkartgran gumanikih © pat-if guftan
vds; ‘alak-ié apastdk frahist an-hambatik

ov-if géfisn nipékan pat *dénik vifirkarih
() yrat "i-§ pat-if yut-ddtastgn(ih) ’né
‘bavitn,—‘Now controversialists have the
means of expressing their doubts concern-
ing that kind of doctrine; but the Avesta
for the most part does not contradict its
words and writings thanks to the religious
discernment of Wisdom in which there can
be no heresy.’

4 Infra, p. 238.

5 DkM. 20. 2: gififn 1 2 dastafar "apar
Gays(kymart, évak 'ku ’andar aPigatih 30
*sql zivast, "ut évak *ku mat afigat, *pat gyak
‘murt, "an i dvak '8 'dit hanbasan payidk;
*har 2 patiyraftan éastan &m?
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supplied by the Mazdean apologist is not clear to us, and we therefore '3:‘
refrain from providing a translation. What does seem clear, however, is
that he does not consider the two traditions to be either contradictory or *

mutually exclusive. :

This lack of doctrinal unity among the Zoroastrians did not escape the
notice of non-Iranians whether friendly or hostile.! Strabo remarks on it
in the case of the Chaldaeans,* and the Christians were naturally not slow’
to make use of it. The account of Paulus Persa first quoted by Casartellis
is of importance if we can accept that scholar’s view that the doctrines
there mentioned refer only to Zoroastrian beliefs. Paulus wrote under

Xusrau I, for whom he composed a digest of the Aristotelian dialectic in .

Syriac.4 He was a Christian and, according to Christensen, probably identi-
cal with Paul, metropolitan of Nisibis under the Catholicos Joseph. He
says:

There are some who believe in only one God; others claim that he is not the
only God: some teach that he possesses contrary qualities; others say that he -
does not possess them: some admit that he is omnipotent; others deny that he B
has power over everything. Some believe that the world and everything con- -
tained therein have been created; others think that all things.are not created.

And there are some who maintain that the world was created ex nthilo; according
to others God drew it out from a JAy.5 :

The work in which the passage occurs was written for the King of Kings
and Casartelli concludes from that circumstance that Paul is faithfullé
enumerating the characteristic doctrines of the Iranian sects of the Sassan-
ian period. This attractive hypothesis is not absolutely convincing since -
Xusrau, for all his interest in Greek philosophy, seems to have laid down
the law in no uncertain manner where the doctrine of the State religion
was concerned.®

However, whatever our view on the evidence of Paulus Persa, we have
two other testimonies which can leave us in little doubt as to the fluidity of
Zoroastrian dogma in Sassanian times. These are supplied by the Armen-
ians Eznik of Kolb and Eli§€ Vardapet. Eznik, like the nameless heretic
of the Dénkart, was struck by their inconsistency. “Their foolishness’, he
says, ‘is enough to refute them from their own words which are mutually
exclusive and self-contradictory’;” and again, repeatingthe oft-made charge
that they had no books, he says: ‘Since their laws are not in books, some-

1 Cf: Bidez—Cument, op. laud. i, p. 58. nides, p. 422.
2 xvi. 1, 6: 5 Casartelli, l.c.; Christensen, l.c.
* The Philosophy of the Mazdayasnian & Infra, p. 48.

Religion under the Sassanids, p. 1.
4 v, Christensen, L'Iran sous les Sassa-

7 Ed. Venice, 1926, bk. i, § 2, p. 128;
Langlois, ii, p. 375; Schmid, p. 94.
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times they say one thing with which they deceive, and sometimes another
with which they seduce, the ignorant.” But he is not content merely to
draw attention to their inconsistency; he tells us that they were divided
into sects, that some admitted three principles—the good, the just, and
the evil—some two, and some seven.? The followers of the three principles
are clearly the Zervanites: the good is Ohrmazd, the evil Ahriman, and the
just Zurvan. Equally obviously the followers of the two principles are the
Mazdeans. The seven principles might be anything; for it is not possible
to say whether the author is thinking of the seven Amahraspands, the seven
planets, or something else. According to a Persian Rivayat Zurvin himself
is said to have seven faces and seven names,? but this is an isolated account
and of late date.

Elige Vardapet, writing on the religious war that resulted from Yezdi-
gird IT’s aggressive policy, has occasion to mention a certain high Magian
priest who was put in charge of the captured Christians. As he was subse-
quently converted to Christianity and Elis€ claims to have witnessed certain
of the events he describes,* it seems safe to assume that the account given by
the historian is on the whole accurate. We shall have occasion to discuss E1ise’s
value as an authority later. This priest ‘was more familiar with the Zoro-
astrian laws than many learned men. In fact he was called kamakden {one
who possesses all the religion) which was considered a great glory according
to their erroneous doctrine. He knew the ampartk‘as and had learnt the
bozpayit: he was alsoamaster of the palkavikand the parskaden: for these are
the five schools (kestk’) which comprise all the laws of Magianism. Besides
there is another sixth one called petmog.’s The significance of ampartk'as,
bozpayit, and petmog is not certain, though both Benveniste and Christen-
sen have put forward suggestions.® Hamak-dén is known also in the Pahlavi
Datastan i dénik.? Palhavik and parskaden are also clear: they are the Par-
thian and Persian religions. The inference seems fairly obvious: there must
have been regional schools, a northern Parthian and a southern Persian;

! Venice, 1926, ii. 9, p. 156; Langlois, i,  sen, L'Iran sous les Sassanides, p. 117, Sug-

p. 381; Schmid, pp. 111-12.

z Venice, i, 28, p. 122; Schmid, p. 87.

1y, text Z 36.

+ Ed. Yohannisean, p. zo; Langlois, ii,
p. 187. He claims to have been present at,
seen, and heard one of Yezdigird's pro-
nouncements,

s Yohannisean, p., 131; Langlois, ii, p.
230.

& For ampartk'a¥ Benveniste (Handes
Amsorya, 1927, p. 763) suggested ‘traité de
pénalités’ < *hamparta-(t)kaifa-, Christen-

gested “‘collection compléte de doctrines
relatives 4 la foi'. For bozpayit he suggest-
ed Phl. *bazpatit ‘confession des péchés
commiis’. For petmog he followed Langlois
and translated ‘doctrine (spéciale) des mo-
badhs’; for this one would expect mogpet.

7 Copenhagen facsimile, fol. 192 verso,
1. 4: maysh-"mart hamdik-dén, The word is
frequent in the latter half of the Dd. Cf.
MPT. F'm'gdyn and Turkish gamay nom
(von le Coq, Tiirkische Manichdica aus
Chotscho, iii, p. 15}

o
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and their doctrines must presumably have differed. For lack of evidence §
we cannot say whether either of them was Zervanite, but the following fact §
seems significant, 1

'The Turfan Manichaean texts are written in two distinct dialects, Per- 3

sian and Parthian. In the Persian texts the supreme deity is called Zurvin

but in the Parthian he is ey ‘God’. It would, therefore, seem fair to con-

clude that Zervanism was dominant in south-western Irin at any rate at :

/o3 s

o W
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ik (i) *avéan [1] pat dévasnih ut ay-denih ut akéman-mém'{fu'h, ’dré‘y-n’d_r’é‘yfzs_m‘rih
ﬁf;ﬂal;émzn-varzi'tdﬁh, dui-srov yatik mar [nasay), ut) aparik i passadak s dévik 'ut
s dir *ha& *yazdik, . o Micheas
C. Text G 6. The accompanying figures of Zeus—-Oromasdes(, Apollon-Mithras
Helios—Hermes, Artagnes—Heracles-Ares plus the figure of ‘my country Com-
imagene which nourishes all’ are thought by Schaeder. to represent four facets
# the infinite Zurvan (Urform und Fortbildungen des manichdischen Sj_;stems, p-138).
go also Nyberg, CCM. 1931, p. 126, It should, howeve'r, be emph_asmec} th_at apart
from the mention of xpdvos dmetpos in the inscription itself there is no justification

for finding the four-fold Zurvin here. The representation of the four d_eities on
the rock together with the lack of it in the case of Zurvan argues rather against such

e e

the time of Mani, but that this was not so in the north. The proximity of
+ Persis to Babylon makes this supposition the more likely, though in the

SET

. . . . . 5 an interpretation. o ) 4

present state of our data we will refrain from pressing this point. 1 D. The two terms mazdezn (mazc%a-worshlmeg) and mog (Magian) are use
i indifferently by the Armenian historians; cf. P'awstos of .Byzantlum, ed_. Venice,

i 1914, p. 183, where the terms are equated. Tl'}e Zervanite decree, attnbuted.to

o Mihr-Narsé but almost certainly compiled by E}3& from other sources, starts with
i the words, ‘Know that whoso dwells beneath heaven an.d does not keep the laws

£ of the Mazdean religion {deni mazdezn) is deaf and blmd_ arf_d deceived by the

4 demons of Ahriman." Eligg, ed. Yohann.is?n, p-27; I:fnglmS,l 1, p. I'; 9?; however
? . Ari¥ plays no very important part in Zoroastrian demono ogy. Heis, s
NOTES TO CHAPTER 1 ‘? ref%rred topasihe mosl;ylying of the demons (druftom). He pr_or'msed. Zm:oaster th}?t
A. DkM. 212. 5: tam-ay yatik druvand Ayt *pat yazdan du¥manih *devan dota- if he worshipped him he would be king among men, exercising his will over the
i 7 ¥ ? > G * dev-yazaki 7 ¢ g d that he would be immortal. DkM. 832. 12—-17: pursit-a¥ "hal *avé
ramik yazdan yazifn ’afigandan vas aSvénak ’dév-yazakih kartan drdyast.— Axt, % two worlds, an _ v e vt 'an pétdahitn *hast “hakar *¥mak *pat
the accursed sorcerer of dark nature, by setting himself against the gods and by | Zartux$t "ku An}'-am’ f{ruztom, & man gat anvpat ahisn “has 5? f;avéh i
currying favour with the demons, bade (men) abandon the worship of the gods and gifitn yazam? "ut-a¥ ' °avé guft Arif,dévan druftom, "ku Jo patuysay st bt
in, divers ways to perform worship to the demons.’ This Axt figures here as the ¥ martaman “pat kdmak-dalftfni‘h ‘andaf aylan; Eelyon-at xlat apayet,da ;: o 'vg t;;in

antagonist of Zoroaster. For each precept of the latter he proclaims another dia--§ ‘Zoroaster asked him (saying), O Ari3, worst Lie to me, what reward shall 1 o

if I worship thee in speech?” And Ari§, the worst Lie among the demons, said to
him, “Thou shalt be king among men, exetcising thy will in the worlds, and thou
shalt be immortal even as is thy desire.”’’

metrically opposed. In the Avesta he appears as Ay#ya- (Yt. 5. 82), where he asks ,
ninety-nine riddles of Yoi$ta of the Fryanas. Yaista prays to the goddess Anzhita
that he may answer them, and his request is granted. The story is fully told in the :
little Pahlavi text Yawilt ¢ Friyan. Axt comes with an army of seven myriads to the
city of the Solvers of Riddles and threatens to destroy it unless his riddles are -
answered. Yavi3t (YbiSta) is chosen for the task and is successful. He then asks Axt 4
three riddles: at a loss Axt rushes off into hell and craves the assistance of Ahriman, |
who denies him. He then returns and is slain by Yavist. The Mazdeans were prob- §
ably as arbitrary in representing Axt as the founder of the ydtfikan as they were in
ascribing the origin of the Jews to another of their legendary figures, Dahak. Cf.
DKM. 253. 15 ff. and 257. 6 ff., where Dahik is said to have composed the Penta- 3
teuch (wiyt’ = Syriac Urdithd) and to have built the city of Jerusalem. v. also ibid. 3
298. 12 and 299. 15, .

B. DEkM. 182. 6 ff.: apad-vaitak *dévik aparon nirang yarakih *vittmdsiht Cpathy &
stayastarth (i) marnjénitar Ahriman, nihaniktom duvari¥nih *ut vimanih "ut gandakih 3
i gyak *ut tan "ut vistarag *ut *pat tan "burtan i nas@y *ut hixr, hangénitan® i yazdan A
bet, *devan *ramisn, *dev-yazakik drayastan "ut *x'andan i *dévan “pat 'nam i *andar |

APPENDIX TO CHAPTER I

From the Dénkart, Madan, pp. 412. 3-415. 3. The translati?n appears in the
body of the chapter, pp. 7-9. A transliteration of part of this passage (DkM.
411. 15-413. 13) has appeared in Bailey, Zoroastrian Problem:s, PP 218~19. _

Dardy i Dardydn hamak apastik *ut zand ééyon Zartuyst hac.ghn‘m.zfed pati-
yraft, *nipiStan 2 pacién, évak pat ganj'i Sa(sa)pikan,® évak "pat dif i nipiit ddstan
framizt, o

Valay¥i ASakéndn apastak "ut zand céyon apélakiha’ andar’amat éstat, hemo_k-ff
i hat-i$ "har *¢8 " had vizand *ut @Suft-karih i Alaksandar *ut éodr "utvop® i Hromdydn
*andar Eran $afr pargandakihd’ apar nipiftak *'ut *¢& uzsvdn-afspdrisnik ’ipat fiafta.-
Bar *mdnd éstat *andar $abr ébyon fral mat éstdt, nikds dastan, 6 Sabrihd [i]
afydtkar kartan framit.

vard-kérih © fraé "hal Yamfat . . . paytaki- 3
hast, here in a good sense, Cf. also ibid. $§
459. 1o and ZXA, z252. 8 where Paz, (Piz- ]}
Texts, p. 266} has dimasps. See further '
Bailey, Zoroastrian Problems, p. 214.

2 hangénitan: reading uncertajn. Found 5
also DkM. 391. 7. Denominative to hang?

T witimasth: cf. Phl. Psalter wtym’skvh
translating Syriac ¢dmr¢” “wonder’. Used in
BEkPhl, as ‘wonderful’ in a bad sense, Thus
DkM., 181, 21 the demoniac vitimds is op-
posed to the godly afdih: but ibid. 425. 21
the words are used in conjunction with no
moral distinction. Ibid. 436. 2, vitimasik

a,b For notes see p. 33.
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*avé bay Artay$alr *Sahan *Sah { Papakan pat rdst—dasmﬂarfh (&) Tansar’dn-;
hamok i pargandak hamak *d dar >y dst. Tansar apar mat, dn i évak fraé patzyraﬁ;
‘ut apdrik "haé dastaBar "hist: "ut "én-i framan *dat *ku frad 6 amah har mkezzin;;
*dn-€ "bavét *hac dén mazdésn, & *nin-il akdsih "ut danisn haé-i¥ frot *nést. ,
Sapubr 1 *5ahan *$ah © Artaylatxin nipéhiha-it i haé dén *bé *apar bigishih *uy
 star-goBisnih ut éandiin “ut zaman "ut gyak ‘ut gohr, dahifn, *bavisn, vindsisn “uf!
vatak-vihérihe *ut gavdhihd *ut apcmk kérdkih 'ut afzdr andar Hindokdn "ut Hromm
aparik-i¢ zamikihd pargandak *biit, *apdd 'd ham ’aPurt “ut "apdk apastak ’ apa&.
handdyt "ut "har "an i druvist palien’s ['5)] ganj i Sa{saypthan *datan framit, ut‘
Zsténitan 1 hamdak argastdn® ‘apar dén mazdesn ’@ uskdr *hart,
Sapubr *$ahan *$ah § Ohrmazdan hamak hisvarikan
kartan, hamdak gopisn ’6 uskar *ut vicodisn 'aPurt. *pas *haé boytan i Aturpat *paph
gopiini passdxt ’apdk hamak *avéian yut-sarabakdn "ut nivek(D)e-oimurtdn-id "ut [ij '
yut-ristakan, *én-ic guft ku nin "kab-mdan dén "pat gétéh *bé *dit, "kas-if ay-demh
"bé *né ¥ hilem, vE§ apar tuxSak tuysem, "ut ham-gonak kari.

*im bay Xusrau *Sdhdn "5k iy Kavatan éeyon-af ahramoyih "ut sdastarih spurr—
haméstdrihd vanit, "pat paytdkih 'haé den’andar *har ahramoyik, 4 péiak dhasih’ u;
uskariin i dokantk *vasthd *bé afzilt, *én-id "pat déhdn-"hanjamanihh guft "ku rastihi 1&.
dén mazdésn bé *dianast: G¥ydran "pat ushdrisn ostikihd tavidn *'bé "pat gétéh oste;
{éniyt; "ut apartar afzanik "ut péi-rat "bistan matiyan 'né pat uskar, *bé *pat apeca-.;
kik (i) meniSn "ut gofitn ‘ut humiin "ut "veh-ménch vaziSnih, mansrik apecakzha
éxisnin i yazdan Sqyét. "ut-man Ohrmazd mayupat an ['an] (i) *x*and, ’x*aném, *ké;
(Cpat) méenok-vénisuith *andar *amah paytakihast. *ut-man frayt-(vi)idrih mé’nék-?;
venisnih(a) géteh-handaiak-nimdyiSniha-ic "har 2 aSvénak spurrik hat-idan "X st
“ut’y*adem "apak-it *an i [dpih) azatih-kartarih! § yaxdan. vaspuhrakanih[d)] apar|
Eran vas, Eran fabr pat hamdk ¢ *haé dén mazdésn fral *raft i pé¥entkan hanpat-
danakih amédisnih i°6-i¢ him xaniras.’dn i akdsan pat yuttarih patkdr *nést. Gyony
‘vasiha apasidk-advadik pat apécak gopitnih, nipek-pérasisnik *haé matzyan-aﬁyat—
karih, *ut patram-i¢ advénak dquacik ‘andar goBisn-chkasénifn dast *éstéf, “pas-ily
hamak yanik(xq) dinakihidén mazdésn. ét-icyad "i-man Snaxt éstét " kukad hamaky
*varomand’ uskarisnih { bekanak *hac dén mazdesn (haé) gehdn’a’ét gyak "rasénd;)
pat nok 4 veczﬁ’mk(?) ut uskavisnih bekanak "haé dén mazdésn and daniin aydafiany
“ut paytdhénitan °G sit “ut wihatkarih i gétéhdan dBurtan *né fayénd éand 'andar]
SSmurisn [i] rat-€ *pat vés vitssitnih "ut ve¥ *uskdritn (ba)var. apartom *adisnihi)

Jramayém’hamist mayok-*"martan { véndk (ut) értar "ut huyémtar "ut *véh nok nob)
astitakihd® apastak "ut zand uskdrtan "ut ayapiin i haé-i8°6 dandkih (i) géhanikan
arSanikihd afzitan. avélan’ ké®'6 gétehan® Sndytan i datdr "ut afdih{tyméndkdn "uf]
éeyonih i dakisn’had datar fratom aydftan "né Sdyastan aydp hamdk aydftan Sdyastan]
guft “pat [*pat] kam-danisn varantk; *avekan *ké (pat) paytakih i’ had dén * hasie_
‘ut *pat-it hangdfitak ¥ hastih §naxtan Sayastan gufft, pat uskdrkar ; *ut *an ke rofy

nimlt “pat danak(ik] denakds(ih] dast. “ut haé an éyin har danaktk bun dég

hama(k) "par nérok i ménckik *ut ham’pat paytak[ih)enitarih (i) getehik, *an [1] *hasy
dandkihd guft *kaS-ic-a$ *hat katam apastak paytakih hamist "né dist, *aSak-ié *pat
paytakih £ hal dén hangart *ké yéskarih *pat hamok fraé’ G * géhdn-zdtakdn *burt.”

e~k For notes see pp. 33-34.

n *pat patkarzm ape—mhanakf: '
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NOTES TO APPENDIX

a So following Bailey, Zoroastrian Problems, p. 230.

b godr: <<abi--par-:cf. appurtan, appar, Arm. awar. For #dp cf. NP. ruftan, &ec.
gudr also occurs Zn. (Messina) 16. 3o0. This interpretation was suggested by Pro-
fessor Bailey.

¢ 'The meaning of vikér- is certainly ‘move’ as is proved by DkM. 136. 21, andst
"yt vihériinik ‘unstable and moving’, So rasifn ¢ vikérin (ibid. 256. 4) seems to
correspond to “rasi$n (i) ham gehan ravakih (ibid. 257. 4) with the consequent equa-
sion of vthérifn = ravdkih. Connected therefore are MPT. “whyr- ‘aufsteigen’
(Henning, Ein manichdisches Bet- und Beichtbuch, s.v.), Soghd. yr- (Manichaean

.), Av. har-, Skt. sp-, &c.

The first member of our compound, however, presents a more difficult problem.
The word, written YTXK, should be the equivalent of MPT. fdg ‘Ruhm’ (Henning,
ibid. s.v.), but ‘Ruhm’ is clearly unsuitable here. In our passage we are obviously
dealing with theories ultimnately deriving from Aristotle. Thus if bavifr corresponds
to yéveous and wvindsi¥n to Pfopd, we would expect yatak-vihérih to correspond to
dMolwots ‘alteration’, defined by Aristotle as ‘qualitative change’ (k{vnots katd 76
woudv, De caelo 270227 ; cf. De generatione 31910, where it is described as change
tin the affections or properties’, v 7ols €avrod wdfeow; cf. Met. 1022P15), particu-
larly if Bailey is right in interpreting gavakih as ‘growth’ (v. next note), that is
quantitive change. Our word is, however, clearly defined in DkM. 332.5, where we

" have: yatak-vihérih *hast *¥patvendifn | geteh 6 ham, vihérifn ¢ "hal dés aSvénak °6

advénak {i) karp—'yatak-vihérth is the joining together of matter, change from
the mode of form to the mode of shape (or body).” Varjous illustrations of the
process are then given, e.g. (i) the formation of the nmunerals from earth, (ii) the
growth of plants from earth and water, and (ii1) of fruit from the root of the plant.
In the case of artefacts (iv), the production of a bracelet, ear-ting, or ring from gold
by the goldsmith is cited; and finally (v) the production of milk, blood, flesh, ten-
dons, and hair from food and drink is instanced.

Now this passage seems to be of Aristotelian provenance; and in Physics 1. 7 the
problem of change is treated very much along these lines, The most relevant pas-
sage runs as follows (x9obs) : yiyverar 3¢ 7d yryvdpeva dnidéds, Td pév peraoynuarioe,
olov dvdpids, Td B¢ mpoobécer, olov 7d adfavipeva, Td 8 dpapéaer, ofov éx Tob
Mfov & "Epuiis, Ta 8¢ owléoer, olov olkia, Tda & dAdoidoer, olov Td Tpemdueva
KaTd TV DARY.

Here five varieties of change are distinguished: (&) change of shape or form, (b)
by addition = growth, (¢) by subtraction, (d) by composition, and (¢) qualitative
change. In the examples cited in our Pahlavi text (i} and (iv) are clearly a change of
shape, (i1) and (iii) are by addition, viz. growth, and (v) might either be classed as
change in form or as dAAolwois at least as defined in the passage from the Physics
quoted above (cf. Ross’s note ad loc.). In addition we have the definition of yatak-
vikerih as patvandifn °6 ham which clearly corresponds to ovvfeots, We cannot
simply identify yatak-vihérih Wlth peraoynudricts as Bailey did, for it includes all
the varieties of change except yéveots and @fopd (which are not strictly wivnots at all)
and locomotion. It must then include not only peraoynudriows but also growth and
diminution and qualitative change. It is, therefore, change in what is properly
predicated of a substance, for in all the examples cited the substrate remains the
same. Further, the second part of the Pahlavi definition states that yatak-viherih
means the passage from one advénak to another, a change of eldos, it would seem.

yatak, therefore, includes eldos, oyfipe, mowdrns, and mogdrys: it is therefore
5470

D
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probably a translation of Greek ndfos, in which case the whole phrase is probably
a translation of dAelwots used in a very loose sense. :

If, as Bailey proposes (Zoroastrian Problems, p. 82), the word is connected wnh-j
014 Iranian yam-, the basic meaning of yatak would be ‘a thing retained, property’, |
The development‘property’ >‘fame’ would then be parallel to the semantic develop.
ment of y’arr ‘good things’>‘glory’.

d gavakih: ‘growth’, so following Bailey, op. cit., p. 83.

e agrgastdn: to arg ‘trouble’, ‘righteous effort’. I cannot, however, cite any other
occurrence of the word. For a similar use of the suffix -stdn one may cite datastan,
nirangastin, &c.

t patkdritn ape-vikanak: patkdrifn-varan ahok, Bailey. I do not understand what_
this means. Wikander, Feuerpriester in Kleinasien und Iran, p. 114, apparently reads -
apé-vihanak as apan-yanak and takes this to mean that Sapir II erected a temple”
to Anihita. This seems to be yet another case in which a Pahlavi word has been
transliterated and translated arbitrarily and without regard to context in order to;,
lend support to a subjective historical theory. Wikander’s ‘house of waters’, then
would seem to have no basis in fact.

B pivek: nask Bailey.

b *hanfamanik : v. FrPhl., ch. xii. Bailey reads yazdan-yratih for dehan-"hanjamanih.
without indicating that he is emending the second word. Qur reading seems to gwe
a slightly better sense.

i For dzatih kartan in the sense of ‘to thank’ v. Henning, GGA. 1935, p. 10. ',

i *varémand: text has virdmand, but the emendation is necessary if a satisfactory:
sense is to be obtained. The meaning is certainly ‘doubtful’; f. PhIVd. 5. 32; 3. 14,L
DkM. 704. 20; 723. 17; 861, 20. In all these passages it is opposed to éwar ‘certain’,:

k gsijtak: a+siatak (NP. sideh). With and without the privative the word is very.
commen in Dk,

R W)
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CHAPTER 117

ZERVANISM AND MAZDEANISM IN THE
SASSANIAN PERIOD

I1 should be abundantly clear from our investigations in the last chapter
that different trends of thought were active within the Zoroastrian Church
under the Sassanians. Of these we have been able to distinguish the Maz-
dean proper, the theory of the two principles mentioned by Eznik; the
Zervanite or the theory of three principles; and the yatikan, sorcerers or
devil-worshippers, a sect that rendered homage to Ahriman as well as
Ohrmazd and which had affinities with the Magusaeans of Asia Minor and
the Mithraists of the Roman Empire. These last are so violently attacked
in the Pahlavi literature and the great Kartir inscription that it is reasonable
to suppose that they were excluded from communion with the Iranian
Church.

The question now arises, Was Zervanism or Mazdeanism the dominant
doctrine during the Sassanian period? Did the two views alternately pre-
dominate and, if so, to what periods is the ascendancy of each to be
assigned ? Christensen cut the Gordian knot by declaring that Zervanism
was the normal form of Sassanian Zoroastrianism,* but Bidez and Cumont
rightly regarded this theory as too bold.? The lines along which an in-
vestigation of this question should be conducted have, however, already
been traced by O. G. von Wesendonk, who has tried to show that the two
forms of Zoroastrianism alternated and has attempted to sketch the stages
through which each passed.? The present author is convinced that his
method is right, and he will therefore follow in the path he has already
traced.

Of the founder of the dynasty, Ardasir I, we know that he made serious
efforts to establish the religion of Zoroaster as the religion of State. He
appears to have entrusted the formation of a religious canon to the high
priest {hérbadan-hérbad),* Tansar. Our accounts of Ardadir, both Pahlavi

pp. 35—36; Wikander, Feuerpriesier in
Kleinasien und Iran, chap. ii. W, advances
the thesis that the hérbads originated in

v L'Iran sous les Sassanides, p. 144.
? Mages, i, p. 63, n. 3.
3 Das Wesen der Lehre Zarthultrds, pp.

19-20. the north-west and were the priests of
* In the Zoroastrian Church this office

was infetior only to that of mdbadan-mihad.
v. Christensen, op. laud., pp. 114, 131,

513 ff,, and id., L'Empire des Sassanides,

Vayu and Anhita, Not having had time
thoroughly to analyse W.s data, the
present author can only reserve his judge-
ment.
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and Arabic, are more legendary than historical. As the founder of the'_'
second Persian Empire he became the model of princely wisdom: he is the -

reputed author of many ‘wise sayings’, one of which condemns the solitary
life.* This is flatly contradicted by a tradition that he himself retired from
the world at the end of his life, taking refuge in the profoundest pessimism.?
The Erastian doctrine of the inseparability of religion and kingship, Church
and State, is also said to have originated with him3—a doctrine which later
was to become a commonplace of Sassanian theology. Tansar himself is
reputed to have been an ascetic and connected with the Platonist sect.*
What Md§ndi’s authority for this curious statement is we do not know; but
it is probably a late invention of Muhammadan times. Tabari knows
nothing of it.

The little Pahlavi text, the Karndmak i Artaysafr i Papakan, is also quite
legendary in character. Arda8ir is naturally represented as a good Mazdean,
as offering sacrifice to Ohrmazd and the Amahraspands,5 and as a founder
of fire-temples.® However, from the point of view of religion all that can
be said of his reign is that during it the first serious attempt seems to have
been made to revive the religion of Zoroaster. Any definition of theological
dogma would at this stage have been premature. ’

About Ardadir’s son and successor, Sﬁpﬁr 1, we are better informed. T'o
the West he is best known as the monarch who captured and humiliated
the Emperor Valerian. In the East he is better remembered for his interest
in the current religions of the empire. According to a tradition preserved
in the Fihrist? the great heresiarch Mani was present at his coronation in .
A.D. 242 and delivered his first sermon on that occasion ; but according to

the Manichaean Kephalaia he returned from India at the news of the death

of Arda$ir and had an interview with Sapir in Susiana.8 The result was a
complete success: the Manichaeans were given full liberty to preach their
doctrines wherever they wished, and Mani himself spent a long time in the
royal suite. In view of the statements of the Dénkart concerning Sapiir’s
additions to the Avesta,® it is improbable that he was actually converted to
Manichaeism, at any rate openly; but there can be no doubt that the .

I Mas'di, Muri, ed. Barbier de Mey- 1 Ibid., p. 161. ¥
nard, ii, p. 1613. 5 Kn. (Anti) 12. 17, p. 35. :
2 Ibid., pp. 159-60. 6 Ibid, 13. 18, p. 40; 15. 21, p. 51. i

3 1bid., p. 162: ‘O my son, know that 7 Fliigel, Mani, pp. 51, 84.

¥ v. Schmidt~Polotsky, Ein Mani-Fund 7

religion and kingship are two brothers, and
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Manichees enjoyed high favour during his reign,” and even converted two
of the royal brothers, Mihr§ah and Pérgz.?

Nor does Sapfir secem to have confined his interest to Manichaeanism.
Tabari? tells us that when he was besieging the fortress of Daizan the
fatter’s daughter appeared on the walls; and the pair promptly fell in love.
She asked what he would give her if she showed him how to destroy the
walls of the fortress and put her father to death. He replied that he would
make her his queen. This satisfied her, and she accordingly gave him this
secret. ‘Take a green dove’, she said, ‘with a ring round its neck, and write
something on its foot with the menstruous discharge of a blue-eyed maiden.
Then let it go, and it will settle on the ramparts of the city, and they will
fall in ruins.” And so it was. A clearer case of black magic it would be hard
to find; and Néldeke comments: ‘the concept is probably this: the utterly
unclean from the clean on the clean brings nature into a state of unrest
and produces destruction’. If the episode bears any relation to historical
fact, Sapiir must obviously have been influenced by the ‘sorcerers’ or
‘devil-worshippers’ who were later to be the object of his minister Kartir's
particular displeasure. This, however, in no way excluded him from the
Zoroastrian communion: on the contrary he seems to have wished to
broaden its basis by enlarging its sacred literature by the introduction of
foreign material from Greek and Indian sources.* These included works
on astronomy, time, and space, the process of becoming, decay, and
‘alteration’. All these are reminiscent first of Aristotle and secondly of
Zervanism.

Now the Dénkart states that all these writings were writings of the
Religion,s that is of Iranian origin, which had been scattered throughout
the Byzantine Empire and India. This may, of course, be nothing more
than acquisitive nationalism on the part of the author of the Dénkart; but
that does not preclude the possibility that the works collected by Sapar
may have been drawn from the mass of material which went under the
name of Zoroaster in the Greek-speaking world, This material was largely
Zervanite in tendency, and the mention of works on time and space makes
it probable that Saptr himself had an inclination towards Zervanism, and
that by including these works he sought to give scriptural authority to |
what was in fact a largely alien religion. The resemblance between Zer-
vanism and Manichaeism has often been noticed, but the latter is now

neither can dispense with the other. Reli-
gion is the foundation of kingship, and
kingship protects religion. For whatever
lacks a foundation must perish, and what-
ever lacks a protector disappears.’

in Agypten, SbBPAW. 10933, p. 47; Polotsky,
Kephalaia, p. 15; Puech, Le Manichéisme, »
PP- 44—49.

® Supre, pp. 8 and 10-11,

.
:
5
4
f:
Kl
1
o
‘]
g

' According to Ya'qubi (Houtsma, i,
p. 181) Sapur, after adhering to the Mani-

. chaean religion for ten years, turned against

Maini, who was forced to flee: v. Kessler,
Mani, pp. 329-30. The Coptic texts, how-

ever, prove this statement to be erroneous:
v, Schmidt-Polotsky, op. ¢it., p. 51.
z Schmidt-Polotsky, op. cit., p.49; Puech,
op. cit., p. 131. 3 Néldeke, Tabari, p. 38.
+ Supra, p. 10, 5 Ibid.
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widely admitted to be of Christian heretical and Gnostic origin rather than
Iranian.! It may also be surmised that much in Zervanism also came from
the West and that this infiltration took place in the reign of the first Sapar,
It is not suggested that Zervanism first came into existence during his °
reign, for Mani’s use of the name Zurvan is against that; but it does seem -
likely that Sapiir strengthened and supported that belief by the introduc- °
tion of foreign matter akin to already current Zervanite ideas. f
Hormizd I, Saptr's successor, also seems to have favoured the Mani-
chees, though the tattered condition of the relevant passage in the Homulies?
allows of no certain conclusion. But under Bahram I a reaction set in.
According to Hamza® a conference was called at which Minf was to .
vindicate his views. He was refuted by the Zoroastrian doctors under the .
redoubtable Kartir and put to death. His martyrdom was followed by the -
persecution of his followers; and this persecution was liberally extended
to other heretics, as Kartir himself proudly boasts.
Among those singled out for persecution by Kartir were the Zandiks, ;-
These, in later times, came to mean the Manichaeans; but Mas‘Gdi points -
out that at the time of Bahrim I this term referred to those who inter-
preted the Zand or commentary on the Avesta in an unorthodox way and |
more particularly to those who believed in the eternity of matter and dented *
the creation of the world.+ This again brings us back to the Daharis men- -
tioned by the Sikand whose views were preciscly these. H. H. Schaeder .
(Le.) has already shown that the Zandiks might at least have included the
Zervanites and has quoted a case from the Dénkart where such an ‘inter-
pretation’ is attacked.s It is then probable from the external evidence that
Kartir persecuted the Zervanites and proscribed their doctrines. His -
inscription at Naq¥ i Rajab is 2 restatement of Mazdean doctrine after 2 -
period of anarchy following the encouragement of heretical views by |
Sapir I. The period of Kartir's power, extending through the reigns of 4

the first three Bahrams (A.D. 273-93), can then be regarded as the period .
of the first victory of Mazdean orthodoxy, during which Zervanism, if not}!ja
actually persecuted, was very much out of favour. If later in this work it
can be shown that unmixed Zervanism was in fact indistinguishable from #

' Cf. Schaeder, Zeitschrift fiir Kirchen- * ed. Gottwaldt, p. 50: translation by
geschichte, 1932, p. 21 ff.; Burkitt, The U. M. Daudpota in the Fournal of the
Religion of the Manichees, p. 14; von K, R. Cama Oriental Institute, No. 22, p.
Wesendonk, AQ. x, pp. 336-63; Puech, o6, 4
Le Manichéisme, p. 150, n. 268. Against this * Mas‘0di, Murit), Barbier de Meynard, -4
view v, Widengren, Mesopotamian Elements ii, pp. 169-8; v. further Schaeder, Iranische ¥
i Manichaeism, pp. 10 ff. Beitrdge, i, pp. 278 ff.
* Polotsky, Manichdgische Homilien, pp. 5 DM, 829. 15 (text F 3 {a)).

42, 48,

.
i
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the doctrine of the Daharis, then actual persecution by Kartir will scarcely
be open to reasonable doubt.

We know too little of the two short reigns that intervene between the
death of BahrAm IIT (A.D. 293) and the accession of Sapir 11 (A.D.. 309) to
be able to form any idea of religious developments during that pe.nod'. The
work of the second Sapir, however, can now be seen as the culmmfmon of
the process of intolerance initiated and zestfully c!eveloped b.y 'Km.'tlr. That
there may have been backsliding in the intervening reigns is indicated by
the fact that under this Sﬁpﬁr another council had to be convened. and th.e
redoubtable ABurbaB, son of Mahraspand, was required to vindicate his
views by submitting to the ordeal. This he did with triumph:mt SUCCESS,
and a royal edict ensured that his views and no others should in future be
esteemed as the true faith of Zoroastrian orthodoxy.! The reign of Sﬁpﬁ.r I1
may thus be regarded as the high-water mark of orthodox Mazdeamsfn.
The achievement of ASurba® was built on the foundation laid by Kartir;
and it is perhaps part of that notable achievement that the very name of
Kartir has been expunged from the Zoroastrian tradition. Had the latter’s
great inscription never been found, posterity would still be ig.norant of
the signal part he played in the long, sad history of religious bigotry. In
the books of his co-religionists he is not remembered: for them ABurbad
is the great figure of the Mazdean renaissance which must rank highe.r tha.n
the ‘second spring’ which came in under Xusrau I; for in that reign, it
appears, non-Iranians were allowed to go about their lawful occasions in
peace.? In the reign of S3pir the Great uniformity was enforced within
the Church and other religions were heavily and savagely chastised.

It would seem that this state of affairs, so gratifying to the Mazdeans,
lasted until the reign of Yezdigird I, branded by the Zoroastrian tradition
as ‘the Sinner’, To judge from foreign sources his sin would appear to
have consisted in a spirit of tolerance ill suited to the times. The Christia..ns
had every reason to be thankful to him and even the Pagan. Procopius
praises his magnanimity.? His forbearance was, howew:rer, tried by the
action of a priest in the city of Hormizd-Ardair in Susiana who, with the
connivance of his bishop, abused his freedom by destroying the ﬁre-templ.e
in that city.* Yezdigird was forced to take counter-measures; and the spirit
of tolerance thus received a renewed set-back.

Towards the end of this reign, according to Christensen,S a figure arose
who will occupy our close attention in the following pages. This was

pire perse sous la dymastie sassanide, pp.
103 ff.; Christensen, L'Iran sous les Sassa-
nides, p. 267. -

5 Op, laud., p. 268,

! Supra, p. 11.

* Infra, p. 49.

3 Procopius, i. 2. 8.

* v. Labourt, Le Christianisme dans I'em-
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served a remarkable document purporting to be from his hand, he would
~‘never have attracted the attention of modern scholars as anything but th
- exceptionally able and upright minister of the Kings Yezdigird I, Bahram

_' V, and Yezdigird I1. ELSE tells us that, in his efforts to convert the Artne-
i nian Christians to the Good Religion, Mihr-Narsg ordered the Magians-

to draw up an edict in which they were to expound the cardinal tenets of

their religion; and it is this edict which El§g professes to reproduce.! The.
edict is frankly Zervanite and differs in only small detail from the accounts
transmitted by Eznik, Theodore bar Kénai, and Yohannin bar Penkayé.
On the strength of this earlier scholars concluded that the Zervanite form
of Zoroastrianism was predorninant or even official at least during the reign %
of Yezdigird II.? This somewhat naive assumption was rejected by Cumont,
who succinetly remarks, ‘La fausseté de ce document saute aux yeux.’* He.
further points out that the answer of the Armenian clergy bears no relation /;
to the edict—a fact scarcely surprising in itself if, as F.azar of P‘arpi asserts,*
that venerable body of men did not take the trouble to open it—and that §
the edict is borrowed from Eznik. Cumont’s thesis was later vigorously -
supported by H. H. Schaeder,5 who, while maintaining that the edict of
Elise derived not from his actual experience of the Magian religion but
from literary sources, .went further and described Eznik himself as a i
‘literary pirate of a calibre rare even in Armenian literature’. Since M. L. -
Maries,® following Meillet, published his researches on the sources of
Eznik, Schaeder’s harsh judgement on that Armenian classic will not be &

lightly disputed. g

‘The earlier view that the edict was authentic was then taken up by O. G.: o
von Wesendonk.” His theory was that the edict consisted of two parts: the
one, religious, drawn up by the Magian priests for the benefit of the un- |
instructed Armenians, the other, an edict addressed by the King Yezdigird #
to the Armenian nobility. The first, he maintained, is preserved in Ehsg, &

2
Mihr-Narsg, who became Vazurg-framadar or Prime Minister at this time, ;
Mihr-Nars€ is a personage of great importance for our subject, and we'

must therefore devote some considerable space to him. Had Eli€ not pre- ‘rg
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the second by ¥.azar.® The striking and for him awkward resemblance |

t Elide, ed. Yohannisean, p. 27; Lang-
lois, i, p. 1g9o. v. our text F 1.

2 Spiegel, Erdnische Alterthumskunde, ii,
p. 183; Casartelli, op. cit., p. 3: Darmeste-
ter, ZA. I, p. 221, n, 10; Justi, Geschichte
des alten Persien, p. 197: Blochet, RHR.
xxxvii, p. 27; Ed. Meyer, Urspriinge und
Anfinge des Christentums, 1i, p. 84.

3 Cumont, MMM. i, p. 17.

+ Langlois, ii, p. 282.

239; cf. the same scholar's Der Iranische
Zeitgott und sein Mythos, ZDMG. 1941,
p. 291.

39-54.
? le,
3 Langlois, ii, p. 281.

5 Studien zum antiken Synkretismus, p. '

¢ Le 'De Deo’ &'Eznik de Kofb, esp. pp. 3
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petween the three accounts of Eznik, Elise, and Theodore bar Kénai was
explained away rather than explained. In support of his theory that Mihr-

Narse and Yezdigird IT were Zervanites, von Wesendonk adduced the fact
" that the former’s son, and the eldest at that, bore the name of Zurvindas.

Beyond that and the spurious edict he had little evidence to show. _

Now, as Mariés has demonstrated, it seems certain that, though there 1s
no reason to suppose EN3E to be directly dependent on Eznik, the three or,
with bar Penkayé, four Zervanite accounts cited derive from a common
source, and that the so-called edict of Mibr-Narsg is valueless as evidence
for the prevalence of Zervanism during the reign of Yezdigird II. If we
are to substantiate von Wesendonk’s thesis that Mihr-Nars€ was a Zervan-
ite, our time will be better occupied (a) in seeking to find out whether
Elise has otherwise any knowledge of the religion of the Persians and, if
he has such knowledge, whether he would be likely to insert into his history
an account of that religion which could be refuted by any Magian priest as
being either long out of date or a travesty of the facts, and (&) in ascertaining
whether the Zoroastrian books throw any light on Mihr-Narsg himself, his
son Zurvindas, or Yezdigird II. To the clarification of these two points
we shall now proceed. :

It would appear from the accounts of E1i$g* and Lazar* that Yezdigird I,
swayed by his Prime Minister Mihr-Narsg, pursued an extraordinarily
vigorous policy of proselytism. From the fourth to the eleventh year of his
reign he sought to convert the Armenian nobility by peaceful methods and
rewarded those who acquiesced with gifts of money and land.3 These
methods were only partially successful, for the bulk of the Armenian nation
remained loyal to the Christian religion: so Mihr-Narsg, with the support
of 2 converted Armenian called Varazvalan, then issued his famous ‘edict’

. demanding that the Armenians should adhere to the Good Religion.# Both

Elige and Fazar produce a version of this edict, but the former attributes it
to Mihr-Narsé and the latter to the King. Von Wesendonk (l.c.) is doubt-
Iéss right in explaining the total lack of correspondence between the two
veriions by identifying E1i$&’s with the digest of the Persian religion men-
tior}ed by Eazar,® not with the royal edict. According to Lazar® the edict
remained unopened, and its recipients proceeded to draw up a reply
couched in language of extreme violence. This proved too much even for

§ Langlois, i, p. 281: ‘Aussitét le roi
convoqua les mages, leur fit écrire les lois
du magisme et les envoya en Arménie. I
rédigea aussi un édit adressé i toute la
nation arménienne.’

¢ Ibid., p. 282.

' Yohannisean, pp. 19 ff.; Langlois, i,
pp. 187 £

* Langlois, ii, pp. 278 f.

* Elig€, Yohannisean, p. 21; Langlois, ii,
p. 188,

4 Lazar, Langlois, ii, pp. 278-81.
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2

Yezdigird surnamed ‘the Clement’,” who retorted by dispatching a punitives

expedition to the rebellious province. What is more interesting to us is that\
a great number of Magian priests were sent in its wake.? A priori it would
therefore seem improbable that EX3g should insert into his history a falseJ

account of the Magian religion purporting to be the work of Mihr-Narsg4
and therefore orthodox, at a moment when there were on Armenian terti.;
tory large numbers of Magians any of whom could prove his statement;
false and convict him of ignorance. Wilful misrepresentation of his adver..;‘;
sary’s doctrine would scarcely be the best means of serving his own Churchyg
or of preventing those whose faith was lukewarm from going over to the‘:",
other side. These could only be alienated by such a procedure, and con-.;;-
vinced Christians would, anyway, not be susceptible to argument. Mas “adit]
in an interesting passage defends the Zoroastrians from the charge levelled:}
against them by Muhammadan theologians, namely, that the Devil sprang}
from a thought of the deity, by suggesting that such opinions were held by
the common people but were consistently denied by the Magians them-§f
selves. F1i§e can plead no such excuse, for the official representatives of the§
Zoroastrian Church were there, and their doctrine would be known to the
Armenians. We are therefore justified in believing that the so-called edict,
of Mihr-Narsg, though derived from other sources, nevertheless represents
approximately the official doctrine of the time of Yezdigird II.

If Elige showed himself otherwise entirely ignorant of the Persian religion }
of his time, we should be justified in dismissing the ‘edict’ as a mere repeti=
tion from Eznik or some other Christian propagandist. But in fact he doeg}
not. In the edict itself he makes Mihr-Narsg refer to the Christians asﬁ
‘deaf and blind and deceived by the demons of Ahriman’,* thereby repro-3
ducing exactly the Pahlavi interpretation of the Avestan terms kavi- and:
karapan-.5 He knew that it was forbidden to slaughter cattle without first] 4
stunning the vxctlm,f' that excrement was not to be put on the ﬁre 7 tha

' gl-laiyin, Hamza, Gottwaldt, p. 55. 5 See note A, p. 52.

2 Tli%e, Yohannisean, p. 49; Langlois, ii,
p. 199; Lazar, Langlois, ii, p. 291.

3 Kitgbu'i-tanbih, de Goeje, p. 03 trans.
Carra de Vaux, p. 136; text F 12,

4 Yohannisean, p. z27; Langlois, ii, p.
191; cf. Meillet, Rev. Et. Arm. vi, pp. 1 ff.

5 eg. Yt. 1. 10 =ZXA, p. 90. Cf
Darmesteter’s note in The Zend-Avesia,
ii, p. 26 (SBE. xxiii).

7 Cf. esp, Vd. 7. 25-27. =

8 Why Eligé selects the beaver, fox, and
hare from the creatures of Mazdih is noff§
quite clear. We should have expected som. )
mention of the otter or dog; but perhaps ‘

as a Christian polemist, he merely wishes o}
draw attention to the absurdity of a religiof

which forbade the destruction of harmful
creatures.
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and all sorts of vermin.! In common with most other authors who deal
with the Mazdean religion he knows of their consanguineous marriages,
their worship of the elements and the Sun and Moon, and he is familiar
with the name of the Bahram fire.? Further he gives us information con-
cerning the Magian ‘schools’ mentioned above,? information which we getin
po other source. It should, then, be clear that our author had a knowledge
of the religion of the Persians altogether outstanding in an Armenian
historian, vastly superior to that of Lazar, for instance, who describes the
same events. Though yielding nothing to the latter in bigotry, he does yet
seem to have taken the trouble to find out something of the opinions of his
opponents: and it would be doing him an injustice to assume that whereas
whatever else he reports about the Magian religion is true and supported
by other sources—and the authenticity of the petmog passage is vouched
for by his correct use of the word hamakden—he should have been so
foolish as to insert into what is supposed to be an edict of Mihr-Narsg a
doctrine that was either proscribed by the latter’s Church or had long
fallen into disrepute. Instructed in the details of this religion he is scarcely
likely to have committed a blunder in so important a matter as that of the
origin of the universe. Himself a witness of the events he describes,* he
would at any rate have been refuted by the Magians operating in Armenia.
Believing for the moment in his veracity, we now turn to other sources.
The most important of these is Tabari. According to him Mihr-Narsé
occupied the highest office of state, that of vazurg-framadar, during the
reigns of Yezdigird I, Bahram V, and Yezdigird II:5 but it would appear
that it was only in the reign of Bahram that he began to exercise a pre-
ponderant influence. Yezdigird I, we are told, rejected his advice,® which
we can well believe; for the King was as notable for his tolerance as his
minister was for his religious zeal. Under Bahram, however, he seems to
have enjoyed unlimited power: he was entrusted with the management of
the State during the monarch’s absence in India? and was looked up to like
a king.® During the reign of Bahram as in that of Yezdigird II he dis-
tinguished himself in the field against the Byzantines. About his character
Tabari is enthusiastic, describing him as the wise man of his time, 2 man
of perfect culture, distinguished in his behaviour, and outstanding among

T Cf. Vd. 14. 5, where snakes, frogs, and
ants are mentioned. Herodotus i. 140 men-
tions particularly ants and snakes as being
the victims of the Magi. GrBd., p. 142,
heads its list of noxious creatures with the
snake, scorpion, lizard, ant, fly, and locust.

* vramakan krak, Yohannisean, p. 66;
Langlois, ii, p. 206.

3 p. 20,

4 e professes to have seen Yezdigied IT
2nd heard his voice: Yohannisean, p. 20;
Langlois, ii, p. 187.

5 Tabari, Néldeke, pp. 75, 106, 113,

¢ Jel'ami, Zotenberg, ii, p. 104.

7 Tabari, Noldeke, p. 106,

8 Bel'ami, Zotenberg, ii, p. 122.
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his contemporaries.® Because of his intelligence and the confidence ki
inspired in the people he was greatly esteemed by his royal masters g}
Mas‘tdi, though he does not mention him by name, records that Yezdigir
II summoned to his court one of the wise men of his time, and that heg
modelled his conduct on him and governed according to his advice.3 Thugs
the accounts deriving from the X?atayndmak or Sassanian Book of Kingg%;
accord with the Armenians in regarding Mihr-Narsg as the d()rlrlill'an{’l
influence during the reign of Yezdigird II. He was cordially hated by theii
Armenians as being primarily responsible for the Christian persecutions_,';}f
while the Book of Kings, reflecting the opinion of the nobility, cannot ﬁndg'
praise high enough for his character and knightly exploits.

Now among the sons of Mihr-Narsg there was one of the name of Zur-._f,;
vandad., Being the eldest he was destined for the Church and the law, and::
was clevated to the rank of hérbadan-hérbad (high priest) during the reign’
of Bahrdm V.# This office, though inferior to that of mébadan-mabas, seems’
to have been extremely important.5 Among other functions it would seem’
that the hérbadan-hérbad exercised a decisive influence in doctrinal matters,
for the great 'Tansar, who is said to have drawn up the Sassanian Avesta,;_
is alleged to have held that office, not that of mobadan-mobas.® The name of -
Zurvanda® does not necessarily prove its owner to have been a Zervanite,
as von Wesendonk seems to imply, any more than the name Zurvinduyt'
borne by a daughter of Sapiir 117 proves Zervanite tendencies in that
monarch who, by accepting the doctrine of Aurbas, son of Mahraspand,
would seem to have associated himself with the categorical dualism which
finds its expression in the Pahlavi books. The name does, however, indicate
that Zurvan was an object of reverence in the family concerned, and is of,
obvious significance when borne by an eldest son and one of the highest-
officials of the Magian clergy. Even so, Zurvindas is important to us not.-
so much because of his name as because he is the object of a disparaging’

reference in a Pahlavi book. -

w

For if we turn to the Pahlavi Vidévdat 4. 49, we find that whereas thg:{_
notorious Mazdak is cited as the typical ahramdy or heretic, Zurvindas® .

I Tabari, Néldeke, pp. 75-76.

Grammatik, p. 42.
* Ibid., p. 109.

8 There can be no doubt that the reading

THE SASSANIAN PERIOD 45

appears 2s the typic?l sdst&.r.. The latter term, besides mealc]liqg siIm:pl'y
‘tyrant’, is also used in a religious sense..In DkM. 204. 18 and 22. 4" it is
used in opposition to s7én or priest, and in the latter passage it 1s qualified
as @y-dénih or ‘wrong religion’. The difference between the last term :and
ghramdy is explained in the Dénkart: ‘Apostasy (from.the (j:ood Reh.g;on)
includes two categories, that of the ahramoy who COl"lS‘lderS it non-e,msterrt
and that of the ay-dén who considers the Good Religion not goc:.d.-2 T.hlS
passage clearly shows that the orthodox Mazdean made a dlStlI{CElon
petween afiramdy and ay-dén. The former, who ignores the Good Be]1g1on,
would seem to be a member of an external cult, a non-Zoroastrian; th,e
latter acknowledges the Good Religion, but considers it to be. ‘not good’,
or in other words is not in agreement with the orthodox doctrine: and .for
the author of the Dénkart the orthodox doctrine is that of ‘the tw? -Pl'l-n-
ciples’, the pure teaching of the school of ABurbad. The Pahlavi I{zdez;dat,
then, in referring to Mazdak as the typical ahramdy an'd to Zurvindad as
the typical sdstdr, is making a distinction. The foT'mer is the founder of .a-
new religion not in communion with the Zoroastrian Church; the latter is
a priest holding heretical views within it. o

It may, of course, be argued that there is no proof that the Zurvandad of
the Videwdat is identical with the son of Mihr-Narsg. True, but the prob-
abilities seem overwhelmingly in favour of this assumption. First we have
no knowledge of any Zurvandad other than the son of Mihr-Narsé v&fho
could conceivably be regarded as a typical sastar.’ Secondly, the mention
of Mazdak indicates the period to which we should assign the Zurvandad
in question, namely the period of religious unrest prior to the' reform f’f
Xusrau 1. Thirdly, we have good reason to suppose that Zervanism was in
the ascendant during the reign of Yezdigird IT and that Mihr-Nars€ and
his son were supporters of that religion. All this seems to be borne out b-y
a passage in the Matiydn { hazar Datastan where Mihr-Narsé and Yezdi-
gird are referred to in uncomplimentary terms:
...as when His Majesty, the King of Kings, Bahram, son of Yezdigird, appointed
Mihr-Narsé, the Prime Minister, to serve the fire of Artvahi¥t and the fire ‘In-

“crease the land (?), O Lord’. For several years he was kept at that .task, to th‘e
tending of fires. Then at the command of His Majesty, the King of Kings, Yezdi-

* Murij, Barbier de Meynard, ii, p. 193.

4 Tabari, Néldeke, p. 110.

5 For the functions of the hérbabdn-keér-
badv.p.35,n. 4.

& DkM. 406. 6. Full references in Minovi,
Tansar’s Epistle, p. 8.

7 Arm. zruanduyt in P'awstos of Byzan-
tium vi. 1. v. Hilbschmann, Armenische

Zurvdndat preserved in one MS, (IM) is”
correct. The reading ZLHWND’T kept by
Héshang Jémésp in his text was read by
Darmesteter as Zarhiinddr (ZA. ii, p. 6z,
n. 38), on which that able translator :
remarks, ‘le nom est malheureusement trop |
corrompu pour permettre une identifica- i,
tion historique’. )

Yv.ourtexts Z 11 and Z 12.

* DkM. z2o01. 8r1o0: ’apal stayastan [i]
hangartih 2 aduvénak, ahramé{y)ik Ccéyon
an’hast menitan, ay-dénik dayon a'véh méni-
tan i véh-dén,

1 The other known Zurvandads are: (@) A
jurist frequently quoted in the MhDD., the
son of Yuvin-Yam, sometimes occurring

without the patronymic. (b) Cited by Justi
{Namenbuch, s.v. Zarwdndas) arc two per-
sons among the twelve Magi who were said
to have paid homage to Yesus, a Zrovandat,
Bishep of Golthn, and a Zirwandat(!)
appearing on a Sassanian seal. (¢) A pupil
of Mini who operated in Khorasan (Schae-
der, ZDMG. 1941, p. 274).
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gird, son of Bahram, he was received back into a position of trust because of hig.
reputation as a sinnet and was kept for several years in a position of trust. They
His Majesty, the King of Kings, Peroz, consulted with the chief Mabas, Mard. '-
b5, and other authorities who had come, and appointed him to serve not the .
same fire but the fire of Ohrmazd-Péréz.

Theugh the passage is not absolutely clear, the salient fact cannot bhe
evaded. Mihr-Narsg had the reputation of a ‘sinner’, and apparently for.
this reason was put in a position of trust by Yezdigird IT. Bahrim V and :
Perdz, on the other hand, put him in charge of fire-temples. What precisely .
this means is not immediately obvious: but the service of fire-temples must
have meant a retirement from public life, for Mas'adi says that when
Ardadir I abandoned the world he frequented fire-temples and served God
there.? The meaning of the passage can, therefore, only be that, in the eyes
of both Bahriam V and P&r5z, Mihr-Narsé was persona non grata. It is also
significant that on his second banishment to 2 fire-temple the decision was -
reached at the instance of the chief Mabab and other ecclesiastical authori- .
ties: he must, therefore, also have been unpopular with the Church. Yezdi-
gird II, however, brought him back to a position of trust, and that because
he was a sinner! In other words, he was a heretic, .
_ It need hardly be said that the accounts of Tabari and the Matiyén are
in complete disagreement. But this is scarcely surprising, for the account
of the former is based on the X*atdynamak and reflects the views of the
noblles: the latter is a purely priestly work and reflects the views of Zoro-.
'.alsiinan orthodoxy. 'That Mihr-Narsg was actually disgraced by Bahram V'
is improbable: on this point the evidence of Tabari is on the whole to be .
preferred, for he has no obvious axe to grind. The priests, on the other
hand, had every interest in whitewashing Bahram V, who was an extremelj
popular monarch. It is therefore not unlikely that they invented the story
of Mihr-Nars&’s disgrace, if such indeed it was. About Yezdigird II thej‘:i-
presumably cared less, for he never captured the popular imagination as.’
.Bahrim did, and they were, therefore, quite content to allow him to be
implicated in the heresies of his distinguished minister. His degradation-‘":
under P&rdz may well be historical, for Tabari, who admires Mihr-Narsg, ¥
does not mention his being the minister of P&rdz at all. This passage from}
the Matiyan then proves that both Yezdigird and Mihr-Narss were ob-
noxious to the later Sassanian Church. Nor can we explain this antagonism
as we can in the case of Yezdigird I, as a reaction of a bigoted clergy agains
religious toleration; for as we know from the Armenians and Tabari alike,:ﬁ%
Mihr-Narsg was a zealot and as indefatigable a founder of fire-temples asi

! See note B, p. 52. 2 Muyrij, Barbier de Meynard, ii, p. 160,
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the great Kartir himself. The conclusion is inescapable: Mihr-Narse’s form
of Zoroastrianism differed from that of the Pahlavi books: he must have
peen a Zervanite. We can therefore say with tolerable certainty that Zer-
vanism was the predominant religion during the reign of Yezdigird IL.

Of the religion of Yezdigird IT himself we can gather little apart from
what we have just said. Like all the other Persian kings he swears by the
Sun,! and bids his subjects worship it and minister to the fire,? and he
‘multiplied the sacrifice of white bulls and shaggy he-goats to the fire’.2 He
accused the Christians of sorcery* and considered it a sin to receive tribute
from them and to accept their services so long as they persisted in their
etror.5 Like Sapiir I, his predecessor in error, he appears to have been
genuinely interested in finding a religion that would satisfy him. ‘He
studied all doctrines and examined the religion of the Magians and Chal-
dees and all the teachings of his country.’® He is even said to have had the
Christian scriptures read to him, but like his Muhammadan successors was
scandalized by the Crucifixion, and laughed the idea of a bodily Resurrec-
tion to scorn.? If then he was a Zervanite, he would seem to have been one
by conviction.

For the reigns of P&roz and Bala$ we have no information; but the events
of the reign of Kavid seem to indicate that the policy of permitting reli-
gious speculation within the State Church had run riot. It is not within
the scope of this book to give an account of the Mazdakite heresy and its
hold on Kavas: for this the reader is referred to Christensen’s excellent
monograph.® The success of that movement and the chaos it caused testify
to the weakness of the Zoroastrian Church at that period and the urgent
need for the drastic reforms afterwards put into effect by Xusrau I.

At the time of the accession of this monarch the empire was torn with
faction: the social order had been dislocated by the communist theories
and practices of the Mazdakites, and the Church itself had absorbed many
extraneous ideas. The so-called ‘Epistle of Tansar’ which was written in
the reign of Xusrau 1? reflects the chaotic conditions prevalent before his
reign. ‘Because of the decadence of the men of those times and the decline
of the monarchy and men’s thirst after heresy and false interpretations
and their desire for glory, those writings and traditions had so passed from

6 Id. Yoh., p. 20; L., p. 187.

7 1d. Yoh., p. 18; L., p. 187.

8 ‘Te Rigne du roi Kawadh et le com-
munisme mazdakite’ in Det Kongelige
Danske Videnskabernes Selskab. historisk-
filologiske Meddelelser, ix. 6.

9 v, p. 10, 1. 2.

1 ELi%g, Yohannisean, p. 43; Langlois, ii,
p. 108,

2 Id. Yoh., pp. 22, 43; L., pp. 188, 197.

* Id. Yoh., p. 17; L., p. 187.
. 4 Id. Yoh., p. 41; L., p. 196 (translation
inaccurate). '

$ Id. Yoh., p. 45; L., p. 197.
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the memory of the people that not an iota of the truth remained.”* Even#
before his accession but after he had been recognized as heir apparent, §
Xusrau had dealt the Mazdakites a mortal blow. A conference was sum- "

moned to which Mazdak and his supporters were invited. Defeated in ;

controversy, they were ruthlessly massacred.? With the Mazdakites thus'i;“:

liquidated the new king was free to put the house of the Zoroastriay .
Church in order, The decree preserved in the Dénkart® bears witness to
this act. The words ‘after he had put down irreligion and heresy’ must ;
refer to his drastic suppression of the Mazdakites, and ‘the truth of the -
Mazdayasnian religion has been recognized’ must refer to the conference -

in which the Magian priests defeated Mazdak. Xustau agreed to accept,

the decision of the chief Mdbad as binding, but demanded of the Magians.-
a precise definition of doctrine, though at the same time pointing out that
- a good life and ritual accuracy are of more importance than questions of
dogma. He then deplores the fact that foreign doctrines had found their
way into the Mazdayasnian religion, and urges his subjects to study the’
Avesta and Zand. He attacks those who deny that God can be known and
those who assert that He can be known in His entirety. The first of these
parties may refer to one school of Zervanites.* Finally he says: “Those who .
say that it is possible to understand Being through the revelation of the
Religion and also by analogy, are to be deemed researchers (after truth).’
Here Xusrau would appear to be authorizing the marriage of the Good

Religion and Greek philosophy which is so noticeable a feature of the -

Dénkart. He is seeking a via media both between religion on the one hand
and philosophy or science on the other, and between the rival schools of
Mazdeanism and Zervanism. The attempted fusion, however, was not

complete; and it is thanks to his failure that we can reconstruct the Zervan- |

ite system at all.

Further light is thrown on the activities of Xusrau by another passage in -
the Dénkart.> Here he advocates the complete destruction of the doctrines
of heretics, the enforcement of the views advocated by Adurba8, son of -
Mahraspand, and the popularization of religious knowledge among the
orthodox: this knowledge, however, was to be jealously kept from heretics.
He further recommends that his subjects increase their sacrifices to the

S8GV. 16. 104 fI. (text Z 23): ‘Inso faras it -
is infinite it cannot be understood,” For
similar views on the incomprehensibility of
the supreme deity in the Iellenistic reli-
gions v. Reitzenstein, Das iranische Erlds-
ungsmysterium, Beigabe 1, § 2,

5 See note C, p. 52,

I Minovi, p. 11, L. 12; Darmesteter, JA.
1894, pp. 212, 516.

z Malalas and Theophanes give a full
account of the defeat and death of Mazdak,
v. Christensen, op. laud, p. 124, and id.,
L'Iran sous les Sassanides, pp. 354—5.

3 Supra, pp. 8.

* Cf. the discussion of the infinite in the
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gods and destroy the idol-temples of the demons, that they should use
their strength to help one another, but deny it to foreigners.

Mas'tdi,! too, tells us of his intolerance towards heretics. ‘He united the
people of his realm in the religion of the Magians, and forbade them dis-
cussion, divergence of opinion, and controversy.” We learn from the ‘Epistle
of Tansar’? that the King—probably referring to Xusrau in fact—gave
orders for heretics to be imprisoned and to receive instruction from the
Magians for the space of one year. If the victim recanted, he was released;
put if he persisted in his error, he was to be made aware of the conse-
quences and finally liquidated. This shows a relative leniency that con-
trasts favourably with the savage tone of the Dénkart passage. That work,
indeed, gives a picture of Xusrau very different from that which we obtain
from other sources. Agathias? tells us that he studied Greek philosophy and
that he was much given to Plato and Aristotle. He also states that a Syrian
called Uranius taught him philosophy and that he discussed matters of
theology with the Magians. In spite of this interest in learning Agathias
formed the lowest opinion of his intellectual qualifications. _

Owing to persecution in the Byzantine Empire and the closing of the "
schools of philosophy in Athens, seven philosophers took refuge at the court
of Ctesiphon.* One of them was Damascius, to whom we owe a short .-
account of the Persian religion which he claims to have derived from
Fudemus of Rhodes. The account is Zervanite, for it places Space and
"Time at the origin of all created things. Scheftelowitz and von Wesendonk
have doubted the authenticity of the attribution to Eudemus, and think
that Damascius is describing a religion he knew first-hand at Ctesiphon.®
But this fails to explain why he should wish to attribute what he had him-
self observed to another or why he should have selected Eudemus in
particular. Moreover, the tone of the decree of Xusrau preserved in the
Dénkart and his encouragement of the followers of ABurb3s make it prob-
able that the Zervanites were a proscribed sect at least during the early part
of his reign. It would surely be attributing an excess of tact to Damascius -
to suppose he described the Zervanite doctrine under the name of Eudemus
in order to shield the offending sect from the royal displeasure.

It is well known that Xusrau’s policy towards other religions was tolerant
in the extreme. By the peace of 562 the Christians were granted full liberty
to practise their cult, but were forbidden to proselytize.® However, during
the war they suffered persecution at the hands of the chief Mobad, Dad-

4 v, Christensen, L'Iran sous les Sassa-
nides, p. 423.

5 v. p. 20, . 3.

¢ v. Christensen, op. cit., p. 368.

! Murif, Barbier de Meynard, ii, p. 196.

2 Minovi, p. 17; Darmesteter, JA. 1894,
PP. 219, §524.

3 i, 28,

5470 E
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Hormizd, probably with the full approval of the King.! In return for hisé
concessions to the Christians he obtained similar rights for the Magiang}
within the Byzantine Empire.? This is interesting, for it shows that th,
Iranian Church recognized its connexion with the Magians abroad though
according to our Greek sources, these had little in common with it. 4
It was during the reign of Xusrau I, too, that Indian ideas re-emerge im"g
Irin; and a small Pahlavi ‘Book of Chess™ tells us how that game wag?;{
brought to Iran from India during his reign.* Translations of Indian works¥
also took place, notably of the Pancatantra, that charming book of fables.;
that was later to find its appropriate place in the heritage of the West.
Reference will be made later to possible borrowing from India in thek
Pahlavi literature. i
How then are we to reconcile the harsh, xenophobe Xusrau of the
Dénkart with the protector of Greek philosophers, associate of Christians,
and amateur of Indian literature ? 'The solution would appear to be that thei;
Dénkart decree is to be assigned to the beginning of his reigns when har
measures were necessary to preserve both Church and State from dis< i

)

i

integration. After he had strengthened the Zoroastrian Church and put ai;
stop to doctrinal wrangling within it, he could afford to adopt a generou
policy towards the Christians who, maintaining the errors of Nestoriue_;,_‘z‘!;@l
against the orthodoxy of Byzantium, could no longer be regarded as enemiesfj“'f
within the gates. The presence of a few Greek philosophers at his court:?
might well cause offence to the more conservative among the Magians,{;fu
but was no doubt pleasing to the vanity of the King of Kings. We can then i
conclude that the reign of Xusrau I combined the re-establishment of;
Mazdeanism with a policy of toleration towards other religions. For he'
himself says in his decree, ‘We have no dispute with those who have other§
convictions.’

With the passing of Xusrau ‘of Immortal Soul’ the Sassanian Empire};}‘.
entered on the period of its decline. For the sake of completeness we must, §
I suppose, say a few words about that flashy and deplorable monarch
Xusrau IT, styled ‘the Victorious’. He was thoroughly disliked by the}
Zoroastrian clergy; for according to the Persian Zamaspi he practise 4
tyranny and injustice: evil customs became prevalent, and the religion and

the realm of Iran declined. It uses the words ayin i bad, a term later to be§

démie impériale de St. Pétershourg, ix, pp. ¥

222-42. ]
* Herzfeld, Archdologische Mitteilungen

aus Iran, iii, p. 28, favours an earlier date,
s Supra, p. 47.

I Christensen, op. cit., p. 421; Labourt,
Le Christianisme dans Uempire perse sous la
dynastie sassanide, pp. 1761t

2 Tabari, Noldeke, p. 288,

3 PhlTexts, pp. 115—20: cf. Salemann in

Mélanges asiatiques tirés du bulletin de I'aca- 10
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applied to the Arabs;! and it would therefore seem probable that the state-
ment of Eutychius that he embraced Christianity was true..2 At any rate he
matried the daughter of the Emperor Maurice by whose aid he su?ceec}ed
in defeating the formidable pretender, Bahram Copén.? His favourite wife,
&irén, too, was a Christian from Byzantium;* and he himself prayed to the
martyr Sergius and returned a golden cross, decorated with pearl-s .and
Precious stones,s which Xusrau I had carried off. But if he was a Christian,
he was no ornament to that Church, for he was addicted to every sort of
superstition. He wore an amulet to keep him from death® and.surrounded
himself with astrologers and sorcerers,” and even dabbled in astrology
himself.8 Christensen is right in saying that ‘superstition was the real basis
of his religion’.? ‘T'o superstition again must be attributed both the homage

he paid to the Christian martyr Sergius and the erection of 353 fire-temples )
to which he appointed no less than 12,000 kérbads.'® The whole procedure

exhibits that intellectual vulgarity which vainly seeks to propitiate the
highet powers by utilizing mutually exclusive religions and caring not at
all whether either be true. With the demise of this futile monarch dynastic
chaos set in and the rotten apple of autocratic corruption was ripe to fall
into the hands of the desert barbarian.

In this chapter we have attempted, by a close examination of the scant
material at our disposal, to trace the vicissitudes of the Zoroastrian religion
during the Sassanian period. Let us now summarize our conclusiops. The
religion was resuscitated by Ardagir I with the assistance of Tansar. Sﬁpl-:lr I
introduced certain foreign elements and during his reign the Zervanites
seem to have been dominant. Under Bahrim I the Mazdean reaction sets
in. Certain basic doctrines are reaffirmed by Kartir: uniformity on Maz-
dean lines becomes the order of the day and wholesale persecution begins.
The same trend is further developed under Sipiir IT, who summoned a
council to settle the doctrinal question. At this council the Mazdean
dualists, headed by ASurbad, son of Mahraspand, were victorious and their
views were accepted as orthodox. Under Yezdigird II the Zervanites again
prevailed, and their cause was espoused by the Prime Minister, Miht.'—
Narsg. By the reign of Kavad doctrinal imprecision had produced chaotic
conditions, and Xusrau found himself compelled to reaffirm the doctrines
of A5urhas, albeit judiciously combined with gobbets of Greek philosophy.
After this a general laxity seems to have invaded the body politic: the
¢ Tabari, Néldeke, p. 382.

? Ibid,, p. 304.
8 Theophylact v. 15. 3.

? L'Iran sous les Sassanides, p. 482.
10 Tabari, Néldeke, p. 353.

I Modi, ii, 3.

2 Cf. Tabari, Noldeke, p. 287, n. 2.
? Theophylact, Historige, iv. 14.

4 Id. v. 13. 7.

5Id.v. 1. 8; 13. 1.
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Zoroastrian religion was no longer in a state to stand up to the Muslim §:
onslaught, and within a few centuries it was wholly to fade out of the%
Middle Eastern scene, leaving few traces behind and proving too weak}
permanently to influence Iranian thought. Zervanism, though defeated,
lived on in that inveterate fatalism which has ever since been so marked a

characteristic of the Persian mind.

NOTES TO CHAPTER 11

P A

A. Yohannisean, p. 50; Langlois, ii, pp. 199—200. Cf. the account of Strabo, xv,
3. 15 {apud Clemen, Fontes, p. 35, and Benveniste, The Persian Religion, p. §2), |
Mar Barhad Befabb4 (text F 8), and the reply to the Christian Boyt-Mard’s ques-’
tion as to why the Zoroastrians struck the victim with a log before applying the
knife (DkM. 456. 4) found in DkM. 466. 12. “The reason for striking cattle with a
log before (applying) the knife, together with the other things which are to be done
in that matter, apart from the ritual efficacy of cleansing the body from a number
of demons, especially the portions of excrement and bad taste, and (apart from) ‘
preventing the unjust and ill-considered slaughter of cattle, is first pity for the beast
and on this account the lessening of its fear and pain when the knife is applied toit,
and the prevention of the slaughter of cattle in an ill-considered manner, impulsively
and at any time when one’s desire is urgent.” The text is as follows: gaspand &6p pés-
*hal kdrt fral burtan *hamist aparik i 'andar *an *dar kunifn &m, "dn yut’hal nirangik
siitdrih 1 dand druf *hat tan *pak kartan, nagmliSiik bakr 1 *hiyrih(?) "ut dubmitakih,
aditihd *ut halakiha ["ut] kam-kufiinih-i€ 1 pbspand, évak apax¥fi¥n i "apar gﬁspand,'
*pat-i& an ras kam-bimih *ut ham-dartih *i-¥ " hal fral-"bari¥nih (&) *kart ut 'neé halaki- - )
ha zit zai “pat "har zaman ariok-1e¥thd "6Zatan 1 gaspand.
B. MhD. ii (1913), p. 39, 11—17; Bulsara, The Laws of the Ancient Persians,
p- 5512 apdk ’an’kad *avé bay Vahram fahaniah Yazdkartan Mibr-Narsé i vazurg- :
framatar *pat bandakih (i) atay¥ i Artvahi¥t "ut gtax¥ 1 aPeon-ytatay-5adr(?) dar.
fand *sal "pat *an’dat *pat dturdn dastan. *pas " pat framan i’avé 'bé (BR’ for bay >bé)
Yazdkart *¥ahan *Sah i Vahraman {pat) "nam i vindskarth *apak o éstan graft, éand -
*sal "pat dstan dat; “ut “pas "avé bay Percs “§ahan 'fak "pat ham-pursalih i Mart-bit -,
mayupatan-mayupat “bit {ut) aparik dastaBaran i mar “astar hend, *pat bandakih 'né
’G ham atax¥ [i]°bé 6 atax¥ i Ohrmazd-pére# dat. Another reference to Mihr-Narss
occurs in MhD. ii. 35. 177; Bulsara, p. 537. R
C. DkM. 219. 7-22: évak ahramoydn Eaftak "ut ka{r)tak hal eran-§abr bavandak- ;
vanitdrihd afsihénitan. evak E35in 1 dén mdnsar “ut Exi¥n "ut kartakdn { yazdan "ha- &
mist dat abvén *pat £aftak “ut kartak i havistan i Awrpar 1 Mahraspandan i hak) pé'
mukuran' dzh biit, kartan. évak patiri¥n ¢ “martan i ahrovdn, hubaritnih i atay¥i f

! The Pahlavi has MWKWL'N

with Makrin or Mukrén, the province east
of Kirman. v. Markwart, Kraniahr, p. 31,
where the forms mukkurdn and makurdn ate .
quoted. GrBd. 86. 9 has makurastdn
(MKWLST'N)and Kn, 7. 3 (Antia, p. 22)

which may most easily be read as “haf
kiiran. A village called kurdn is mentioned
by Yaqit, Wiistenfeld, iv, p. 247, as being
in Fars. But our present place is a déh
‘province’ and is therefore best identified
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aﬁgﬁm’k, yo¥dasrih {i) apan i véhan had éran’ déhan né "véytan. évak dén’ut dandakih,
ax™ manikn ov-i§ dahitmih{a), *pat bavandak tuylakih vay¥§énitan, *ut’é astafar-
yemdn frax'iha raténitan, "ut *ha& vatak ahraméyan drupult *pat. evak yaziln kar-
sakdn i yazdan purr-patmdnihd “andar évan déhdn afzdyénitan, "ut-a¥ hambitik
rdevik [65iha] uzdes asrult zatan, Skastan, *afigandan. &vak °6 *an i “amah dat "pat
raudkih "ut fraxt-vistarisnih menisn, nérék, tan-1& ut fan afspdrtan. évak x6r "ut attan
15 y'&5tk x’atan abyarth patvastan “ut “hal andtak-** ditakdn ut hamemdal britan.—
‘One (of his counsels) was to eradicate the teachings and practices of heretics from
the realm of Irin by defeating them utterly: one, to put into practice the teachings
of the word of the Religion and the worship and rites of the gods together with the
Jaw and customs in accordance with the teachings and practice of the disciples of
»Asurba’, son of Mahraspand, who came from the province of Makran: one, not to
neglect in the provinces of Irin hospitality to holy men, the good care of the benefi-
cent fire, and the purification of the good waters: one, to cause religion and learning
to prospet by being exceedingly zealous and by applying one’s energy and thought
to it, to propagate it widely among the sound of heart (i.e. the orthodox) and jeal-
ously to withhold it from evil heretics: one, to increase in full measure the service
and rites of the gods within the provinces of Irin and to smite, smash, and over-
throw the idol-temples and disobedience (i.e. unorthodoxy) that comes from the
Adversary and the demons: one, to dedicate thought, strength, and body and life
to the propagation and wide dissemination of our law: one, to offer one’s force and
possessions to one’s own kin and to withhold them from strangers and enemies.’

health from sober living (hupahréfiinik),
ease of movement from effort: it becomes
ill through careless living (apahrécisnik)
and js straitened by laziness (v. DkM. 82.
4 1L.), The way fromdesire (ax*) to thought is
spoken of ibid. 48. 17 and s1. 10: “When
the way from desire to thought is perfect
and pure, spiritual insight (contemplation
—meénok-vénisnik) ensues.” Though the
meaning of the word was clear to the

T gy?: translates Av. aphvd- ‘energy’ as
well as the commoner ephav- ‘existence’,
It is sometimes difficult to distinguish the
two in Pahlavi, but when used with ménisz
‘thought’ we may be certain that the former
is intended; cf. Yt. 10. 9: fraysni avi mand
zaraxdatsit apuhydt hada—‘with a well-
pleasing mind, from energy given in devo-
tion’; v. further ib. r. z; ¥s, 11, 18; Vd.
5. 21, ax® is equivalent to kdm: so DkM.

makrastin (MKLST NW).

262. 3, ax® kdm-ménifnikh; ibid. 819. 17, ax®
kamak. The series managhd .. .vafaphd ...
Syaoband . . . aphuyd of Ys, 11. 18 appears in
Phl. (DkM. 265. 16) as ménisn . . . guftan. ..
... kartan . . . kamak. ay’ is only used in a
good sense. It is both spiritual (méndkik) and
material (gétéhik). On the spiritual plane it
derives health and ease of movement from
the desire of the will of the gods (yazddn)
and the power of the constellations (baydan).
It becomes ill and straitened through the
violence of the demons and the vengeance
of the planets {robber-demons, v. B508S.
ix, p. 316). On the earthly plane it derives

Pahlavi theologians, they were yet unable
to distinguish it from ay® — aphav- ‘exis-
tence’. They knew it meant ‘free will’, yet
they say that the Avestan name of dzdi-
kam ‘free will’ is ay® { astémand (Av.
avhav-astvant- ‘corporal life’l). Thus it
will be seen that they could preserve
an older doctrine even when they had
ceased to understand the  Avestan
language. This misuse of the word ay® was
not recognized by Tavadia in his treatment
of the passage (ZII. viii, p. 122).

z gnitak: v. BSOS, ix, p. ji2.




CHAPTER III

THE FATHER OF GOOD AND EVIL:

In the last chapter we endeavoured to trace the fortunes of Zervanism
throughout the Sassanian period. We showed that, during the reign of
Saptir I, Mani adopted the name Zurvan to represent his own supreme deity
which the Byzantine anathemas call ¢ rerpampdownos marip To8 peyéfoys?
and the Fihrist, maliku fanani’n-niir ‘the King of the Paradise of Light’, or
maliku ‘@lami’n-niir’ ‘the King of the Cosmos of Light’. After a temporary
eclipse Zervanite doctrines re-emerged in the reigns of Bahrim V and
Yezdigird II only to be crushed under Xusrau I. Having indicated the
periods during which Zervanism may be considered to have been the pre-’
dominant form of Zoroastrianism in Iriin, we must now proceed to analyse
its beliefs.

Unfortunately, in the present state of our knowledge, we cannot speak .
of a Zervanite system as we can, for instance, of 2 Manichaean system, or

a Marcionite or Valentinian system: we can point to Zervanite myths or }
beliefs, we may attempt to explain them, we can reconstruct and put for- -

ward hypotheses, but only on rare occasions can we be certain that we have
arrived at the truth. For Zervanism we have no zealous Christian, no
Irenaeus or Epiphanius who, in his onslaught on heresy, will reveal the
basic beliefs of those he assails: we must content ourselves with Eznik, °
whose information is selective, and Theodore bar Kénai, who gives us tan-
talizingly few samples of the religion he attacks. We possess only one
Zervanite treatise, the ‘Ulemd i Isldm, and that of very late date, From .
these scattered remains and from the rare survivals of older Zervanite
beliefs which we occasionally meet in the Mazdean books we must endea-
vour to reconstruct whatever we can of the Zervanite religion. In this
chapter we will consider the Zervanite mythology, and will therefore turn |
at once to the well-known Zervanite myth transmitted principally by Eznik :.
of Kotb, the Armenian apologist.
This myth, the story of the genesis of Ohrmazd and Ahriman, is pre- =
served in closely similar form in four sources—the Armenians Eznik and”;

Elisg and the Syriac writers Theodore bar Kénai and Yohannin barf

Penkay#. Translations of the texts in parallel columns will be found in our *

! The whole of this chapter is based on
the four parallel accounts of the Zervanite
myth which will be found reproduced as
our text F 1.

’
z Migne, P.G. i, col. 1461; KessIer_,;:E’
Mani, p. 403. |
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rext F 1. Short notices of the same myth are also found in Theodore of
Mopsuestia apud Photius and in Eudemus apud Damascius (texts G 2 and
1). Slightly differing versions are given in the ‘Ulemd and Sahristani (texts
747 and F 4). So much for the sources. Let us now proceed to the story
they have to tell.

In the very opening sentence of the myth there is a discrepancy in our
accounts. On the one hand Eznik says: ‘When nothing at all existed,
neither heaven nor earth nor any other creature which is in heaven or on
earth . . ."; on the other, Theodore bar Kénai has: “When nothing existed
except darkness . . . All accounts then proceed to relate that Zurvin
offered sacrifice for a thousand years.!

Theodore’s addition ‘except darkness’ is disconcerting, for it stands in
flat contradiction to what Sahristani tells us and is a severe embarrassment
to those would see in Zurvin a god of light, According to the great Arab
collector of heresies the Light emanated ‘persons’ of light all of whom were
endowed with spirit, light, and sovereignty: the greatest of these persons
was Zurvin. Thus for one of our main sources Zurvan reigns over the dark-
ness, for another he forms part of the realm of light. Which version is to
be trusted? Reitzenstein, with characteristic dogmatism, laid down that
Zurvin was associated exclusively with the light, ‘da Zarvan immer Licht-
gott bleibt, darf man vielleicht hinzufiigen: des Lichts’.? Pallis is even more
emphatic: ‘the first hypostasis of Zervan’, he declares, ‘is light which is in
fact identical with time’.? Such statements, however, not only make light of
the evidence of Theodore who is unquestionably a reliable source, but take
no account of the clear statement of Zatspram that Ohrmazd, dismayed at
the threats of Ahriman, begged 'Time (zamdn which is identical with
Zurvan*) to aid him, ‘for he saw that through no intermediary belonging to
the Light would Ahriman desist’.s Any thesis then that would identify
Zurvan with light is untenable. Moreover, how can the supporters of such
an hypothesis account for the ‘ash-coloured garment’ which, in Zatspram’s
account, Zurvan hands to Ahriman, and how account for the description

I Tor ‘a thousand years’ Sahristdni (text n. 2. This identification of Zurvin with

* Flugel, Mani, pp. 52, 56. %

T 4, § 1) has the figure nine thousand nine
hundred and ninety-nine. The figure is best
explained as a mistake on Sahristani’s part.
In all probability he misread his original in
which nine hundred and ninety-nine must
have stood. The latter figure would be
equivalent to the thousand of the other
sources, For the use of large numbers com-
posed of nines one may compatre the 99,099
remedies of Airyaman in Vd. xxii.

2 Iranisches Erlosungsmysterium, p. 177,

light was long ago rejected by Darmesteter,
Ohrmazd et Ahriman, p. 333.

3 Mandaean Studies, p. 69.

4 On the identity of Zurvin and Zamin
(resp. NP. ridzgdr = Time) ¢f. Widengren,
Hochgotiglaube, p. 276.

5 75, 1. 9; text Z 4. That these scholars
should have neglected Zitspram is very
understandable since the text still remains
unpublished.
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of this garment as being ‘from the very substance of darkness’ and ‘mingle/}
with the power of Zurvan’ P

Since, then, it is clear that Zurvan cannot be the god of light, is there :
any ground for associating him exclusively with the darkness? The answer

is equally plain: No. For this evasive deity is at once the god of light and

of darkness; for he is the father of Ohrmazd and Ahriman who respectively

dwell in the Endless Light and the Endless Darkness:? or again he tran-
scends the distinction between light and darkness, for these are only made §
manifest after the genesis of Ohrmazd and Ahriman whose attributes and §
places they are. So, in the folk-lore of Armenia which, as far as we can tell, §
still survives today, and which in this case is traceable back to ancient Irin,

Zuk (Zurvan) or Zamanak (zaman, Time) is represented as sitting on a high

mountain and as rolling alternately a white and a black ball of thread down

the mountain-side.” Here it is apparent that we have to do with a simple §

nature divinity, the god of the day and the night which mark the course of .
time. As Nyberg has so aptly remarked, ‘Si Zurvan est le firmament, il est

probable que les jumeaux (i.e. Ohrmazd and Ahriman) sont simplement le
jour et la nuit, le ciel lumineux et le ciel obscur, This primitive conception §

of the god is again preserved by another late source, the Persian poet @

Firdausi (text F 13). The Zoroastrian clergy are questioning Zal, the father

of Rustam, on religious matters: one of the mabads says, ‘O exalted one, #
two horses, precious and fleet of foot, move forth, the one like unto a lake i
of pitch and the other lustrous as white crystal: they move and they both :

hurry on, but never do they catch each other up.” To which Zal replies:

Now for what thou hast said concerning the two horses, blazing like unto
lightning. Both the white and the black are Time; they both pursue each other g

swiftly, they are night and day which pass by, they reckon each moment of the P

firmament above us. They do not catch each other up as they gallop on, running %

like the quarry before the hounds.

Since then Time is regarded as comprising both light and darkness, how
is it that Sahristanis speaks of it not only as a ‘person’ of light but as only
one of many such persons, though the greatest? It would appear that he-
has confused in his account the conception of the pure ‘Zurvaniyya’ with
that of the ‘Semi-Zervanites’, as we may conveniently call them, or those
who made Time a principle equal with Ohrmazd and Ahriman, but -
strenuously denied that the Devil arose from a doubt of the supreme deity.6

I Text Z 4, § 20. 103.
2 TextZ1,8§zand 3;Z4,8§ 2. * CCM. 1931, p. 112: cf. infra, p. 245.
3 Abeghian, Avmenische Volksglaube, p. 5 Text F 4, § 1.

53. Cf. Junker, Aionvorstellung, p. 148, n. ® v. Chapter VIII, passim.
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The truer conception which still survives in Zatspram is blurred in the
Bundahisn,* where we find Infinite Time associated with Qhrmazd, the
Endless Light and Wisdom: this tetrad, which we shall fully discuss below,?
is a favourite in the Pahlavi books. ‘

Now when Sahristani speaks of the greatest of the persons of light, we
are not entitled to conclude that he knew nothing whatever of a Zurvén-
religion proper, as Schaeder would have us believe;? for he doubtles?, had
in mind a doctrine which knew of other ‘persons’ beside Zurvan, in all
probability his well-attested hypostases, ASoqar, Fraddqar, and _Zarﬁqar,‘
the importance of which Schaeder was himself the first to recognize.s That
these were in fact ‘persons’ rather than attributes is proved by the fact
that Fraddqar is said personally to have ‘engendered’ Ohrrr}azd.ﬁ Alterna-
tively we are at liberty to think of the bax? and park’ of Ezn.1k or any of the
tetrads which Nyberg has brought to light.? Sahristani’s evidence is not to
be cavalierly waved aside on the grounds that he was ignoran_t of a Zurvin-
religion in which Zurvin appears as the highest principle: it is all the more

‘interesting and important in that it depicts a‘.g?xthe development of

Zervanism intermediate between that represented by Eznik and the texts
allied to him and the later compromisébetween Zervanism proper and
ultra-Mazdeanism found in the Pahlavi books. But let us return to the
myth. o .

Before anything existed, ‘there existed one, Zurvan by name, which being
interpreted is Fate (bayxt) or Fortune (p'ark’) .}

With the entrance of Zurvin on to the scene let us pause for a moment
to consider his nature. The #vesta distinguishes two Zurvans, zrvan-
akarana- and zrvan- darayo-y’aSata-, that is ‘boundless Time’ and “I'ime
whose autonomous sway lasts for a long time’. Whether the two were
actually ‘considered as distinct beings in the Avesta itself must remain
uncertain; but in the Pahlavi books the difference is clearly marked. The
two Zurvins appear as Zurvdn (resp. zamdn) i akandrak ‘boundless’ or
“infinite Time’ and zaman i kandrakGmand or brindmand, that is ‘bounded’
or ‘finite Time’. The first represents infinity—in the Mazdean texts specifi-
cally the infinity of Ohrmazd—and the second temporality, finite Time, or
more exactly the twelve thousand years’ period during which the great
struggle between Ohrmazd and Ahriman takes place. The Zurvan of the

.

T TextZ1, §;?"*-.ﬁ_‘ 2 Chapter VIII.

3 Studien zum antihen Swynkretismus, p.
238. .
* v, infra, pp. 21925, . C

S Ursprung und Forthildungen des mani-
chédischen Systems, pp. 141 fI.

6 Text F g, end.

7 v. CCM. 1931, pp. 471f., and infra pp.
221-3.

8 The identification of Zurvin with Fate
is also found in Theodore Abi Qurra (text
F 2) and Theodore of Mopsuestia (text G 2).
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Ohrmazd and Ahriman and therefore to the ‘forming’ of finite Time,
Eznik’s qualification of the name Zurvan as ‘fate’ or ‘fortune’ is, therefore,

a little inconsequent, for logically the operations of these are only possible

in finite time. To expect strict logic from so simple a myth would, how-
ever, be singularly inept, "
Leaving aside Fate and Fortune for the moment then, let us turn to ’
another passage from our Armenian source.! Here we are told that the”
Persians were divided into sects: some believed in three principles, the '
good, the just (ardar), and the evil; some in two, the good and the evil only,
and some in seven. Whatever the last sect may have been,? the other two.
are clearly the Zervanites and Mazdeans proper. Eznik mentions the sect *
of the three principles first because it is their doctrine he subsequently -
discusses. 'The good and the evil are unmistakably Ohrmazd and Ahriman:. |
the just must then as unmistakably be Zurvan, So Mar Abh4, a convert
from Zoroastrianism, says:?* ‘Of Zurvan, the father of their gods, the.
Magians relate that he practised the Magian rite for a thousand years in |
order to get him a son, and he was heard on account of his righteousness ~
(justice).”

‘ o
In the Pahlavi books this is: felicitously confirmed: ‘Who is the most. _

just? the catechist asks. ‘Finite Time’,* the catechumen replies. ‘That jus=
tice is here attributed to finite rather than infinite Time need not detain .
us, for the latter is the source of the former, the ‘root’, as Eznik says (Lc), -
of justice. So generally accepted does this concept of Zurvan appear to have
been that the author of the Bundakhisn sees fit to supply a pleasing popular-
etymology of his name: he is Zurvan because he ‘conquers deceit’ (zdr-
van).5 Similarly the god Viy, who, as we shall later see, is in the semi-
Zervanite texts practically identified with Zurvan, is described as the most -
just: ‘He pities none and takes no bribe and deals justly with master and”
servant alike.’® Before very long we shall find that Zurvan, the Just, is, as’
might be expected, closely bound up with datastdn ‘order’, ‘justice’ or ‘thefﬁ%
law’ and with patman ‘the treaty’ or ‘the mean’.”
The justice of Zurvan appears to be very much of the letter, not of the:

spirit. As we shall see, he promised the kingdom to whichever of the two:f‘i"' :

! Eznik, Venice edition, 1926, p. 122;
translation of Schmid, p. 87: ‘Some pro-
pose three prineiples, (those) of the good,
the just, and the evil; others two, of good
and evil; yet others seven.’

2 Cf. supra, p. 29.

3 Text F 6.

4 Afvathdri Vazurg-mitr, §§ 131—-2 (Phl-

Texts, p. 905) = text Z 24 ().
5 Text Z 3, § 3 = GrBd. 167, 6. :
$ Yavift i Friyan, 3. 34 apud West,
AVN., p. 228: *haé rastan Vdy i "véh rdsttar
'hé hét-a¥ ‘has dzavin né, 'ut parak "né.
'stanét, “ut y atdy ‘ut bandak rad ‘apak évak
ditikar rastih 'ddret. '
? Infra, Chapter X.

!
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spirits, Ohrmazd and Ahriman, should first be I?orn: but when Ahriman
appeared first, he did indeed give him the king.slnp, but he made Ohr.mazd
Lord above him. Similarly he presents him with a garment steeped in the
essence of Az? the demon of greed who was event}lally to devour the
whole Ahrimanian creation and, but for the intervention of the powers of
light, would have devoured Ahriman himselfﬁ. . o

The justice of Zurvan is in this respect curiously like t.he justice of the
‘God of the Law’ whom that ingenious heresiarch Marcion evoked f.rom
the Old-Testament Jehovah. This god is exhibited as being c.:irc.umscn}.)efi
by his own weakness and imperfection: he is tainted with éniguitas, pusilli-
tas, and malitia.* Yet, for Marcion, if not for his disciples, the God of the
Law is the God of Justice by definition. What distinguishes the system of
Marcion radically from that of the Zervanites is that the God of the Law
is an inferior deity, subject to the Good God who is supreme, and appar-
ently unaware of his existence. Zurvin, on the contrary, Is the First
Principle, but fully as imperfect as Marcion’s phantasm and as capable of
pusillitates. The imperfection of God is indeed the hall-mark of the Zervan-
ite system. .

No useful purpose, however, can be served in attempting to postule.lte
an influence of one system on the other, a diverting if unprofitable exercise
once dear to Reitzenstein and Bousset. Harnack’s refutation of such point-
less speculation seems absolutely convincing,’ particulatly in the case of

- Marcion who, of all the Gnostics, is the most firmly rooted in the Judaeo-

Christian tradition and the most alien to Iranian ideas.

As God of this specialized form of Justice, Zurvan is then naturally
defined as Fate and Fortune. This definition is amply attested in the
Pahlavi books,? and appears to be known to E}§8 too. Thus in the text
purporting to be the decree of Mihr-Narsg which we had occasion to dis-
cuss in the last chapter, the Christians are roundly censured on the grounds
that ‘they mock at the name of Fate (bajf) and greatly insult Fortlune (p‘'ara-
wornt'twn)’ .8 In view of the close simjlarity of the accounts given by the
two Armenians, it seems certain that|EliS€, whose veracity has been so
needlessly impugned, was familiar with this well-attested equation of Zur-
vin with Fate or Fortune. :

. The same historian has one more small contribution to make to our know-
ledge of Zurvan. Where Eznik reads ‘Zurvan, which being interpreted

5 Ibid., pp. 436™* ff.

® v, p.57,n 8,

7 Chapter X (a).

¢ Elife, Yohannisean, p. 29; tr. Langlois,
i, p. IQI.

! But cf. our remarks on p. 66-70,
% Text Z 4, § 29.

* Text Z 5 (a), 8§ 42—45.
4 v. von Hamack, Marcion, pp. ¢7-118,

€sp. p. 101.
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is Fate or Fortune’, Eli$€ has ‘Zurvan, the Great God’. Since Eii§é’§
evidence in this passage at least is heavily and with reason assailed,’
should perhaps refrain from accepting his word in even so small a matter
as that a standing epithet of Zurvin was ‘great’. His evidence, however,;r :
is once again corroborated; for the ‘Ulemd ¢ Islgm, our only survivingi?;-
original Zervanite text, dealing with precisely this stage of the Zervanite'
cosmogony, says: ‘In spite of all the grandeur (buzurgovir) that surrounded .
it (Time), there was no one to call it creator.’* Similarly Sahristani cally
Zurvin the greatest of the persons of light or simply zurvany’l-kabir ‘the §
Great Zurvan'.3 Again, in the Manichaean texts Zurvin is the Iranian
equivalent of the ‘Father of Greatness’ of Theodore bar Kénai and the
Byzantine anathemas. We may then conclude that ‘great’ (vazurg, vazurg-
vdr)* was a standing epithet of the infinite Zurvin who as such is the source
and origin of all things good and evil. Essentially he is the ‘Great and Just &
God. 1

We may now proceed to the Zervanite myth proper. The Great God
Zurvin sacrifices for a thousand years ‘that perchance he might have a son
whose name should be Ohrmazd, who should create heaven and earth and
all that in them is: and after offering sacrifice for a thousand yearss he began
to ponder, saying, “Are these sacrifices which I offer of any use, and shall I
have a son Ohrmazd, ordo I strive in vain?” And while he considered thus, i
Ohrmazd and Abriman were conceived® in their mother’s womb.” So writes
Eznik, and our other three sources are in substantial agreement.

One small point is perhaps worth mentioning: Eznik and Yohannan bar
Penkayé speak of ‘pondering’ or ‘reflecting’, while Theodore bar Konai says
more explicitly that he ‘doubted’.” The difference, though small, does seem
to be of some importance. The use of the terms ‘pondering’ and ‘reflecting’
at least draws a veil over the essential imperfection of Zurvan, and does not
allow the basic inconsistency in the divine nature to come to light. The
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term ‘doubt’,? however, advertises this impe‘rfection and elevates th-is un-
gureness in the godhead into the distinctive mark o'f the system. Eznik was
uick to realize this and made much of it in his ret:utsmon.z thz may
assume that the Zervanites themselves were fully conscious of t}Te distinc-
tion too: Zurvan ‘ponders’ or ‘doubts’ depending on wheth.er his devotee
wishes to minimize or to proclaim his imperfection, which, in controvefs'y
with other religions, might be a source of embarrassment.. r?he 'do.ub.t is
the.manifestation of an essential defect in the godhead and it 18 exteriotized
in the birth of Ahriman: from the untainted divine natu.re Ohrmazc!, the
good god, is born. Zurvan is the father of good and evil-ahkt?; as phy.swe‘lll}[
he is light and darkness, so is he morally good and evil. His ‘Marcionite
justice has room for both. . N
The evil in the godhead is, however, minimized: it is, so to speak, an
ontological mistake. Sahristani again admirably describes the just propor-
tion of good and evil in this ambiguous god. He says: ‘Ahriman arose from
this single reflection; and Ohrmazd arose from that wisdom.”® Though .by
pature just and wise, there is a basic imperfection in the godhead which
manifests itself as ‘doubt’. From its nature and its imperfection good and
evil are born. The clash between the two is inevitable, and the battle must
take place in finite time and space so that the balance may once again be

. restored. Truly ‘there was always something evil with God, either an evil

thought or an evil corruption, and that is the origin of Satan.’*

In attacking this particular phase of the Zervanite myth Eznik has some
pertinent things to say. Was Zurvan perfect or imperfect?s If perfect, he
could have created the heavens and earth and would not have needed a son
to do so. If imperfect, there must have been some being superior to him.
Here Eznik, like so many Christian apologists, shows himself quite unable
to put himself in his antagonist’s position. For him the perfection of GOfi
js axiomatic; therefore if the Zervanites admit that Zurvin is imperfect, 1t
follows that there must be a perfect being higher than he. Moreover, does

¥ Chapter 11, p. 40.

% Text Z 37, § 8.

3 Text Fq,§1.

4 8o also the Manichaean Zurvan is (in
Parthian) pidar vazargéft (Andreas—Hen-
ning, MirMan. iii, p. 65) from the Syriac
original abhd derabbiithd.

5 Theodore Abd Qutra gives a more
detailed account of Zurvin's thousand-
year sacrifice. After his wife (. #fra) had
been pregnant with Qhrmazd for seven
hundred years, Zurvin doubted whether
he had been conceived. From his doubt
Ahriman was conceived and apparently
born after a very short interval., QOhrmazd

was only born after the completion of the . Jf

iing

thousand years. v. text F 2. ‘X

% The idea of pregnancy ensuing on & ]
thought or doubt seems to have been bor-
rowed into Mandaeanism., Right Ginzd,
p. 295 (p. 202 in the translation of Lidz-
barski) reads: ‘Dann sann (se. Jo¥amin)
nach, sein Gedanke wurde schwanger, und
der Gedanke war nahe daran, im Zweiten

geboren zu werden.” In Mandaeanism, as in /§
Manichaeanism, the normal means of pro- -
ducing deities is by ‘evocation’. It is there- )
fore probable that the idea of the pregnancy . §
of the thought of Josamin derives from !
7 Cf. also text F 4, § 1.

Zervanism,

it

i

not Zurvan’s performance of sacrifice argue the existence of such a higher
being to whom the sacrifice is directed? To whom did he offer sacrifice?
he asks. Again Eznik does not understand that for the Magian sacrifice

* In one passage (p. 129, ed. Venice,
1926 Schmid, pp. 94-¢95; Langleis, ii, p.
376) Eznik attributes the conception and
birth of Ohrmazd and Ahriman to ‘desire’
(tenéank’} on the part of Zurvan, Little
importance could be attached to this iso-
lated instance if we did not know that Az,
who is the demon of lust and greed, played
2 most important part in Zervanite beliefs.

We shall have occasion to refer to this
statement of Eznik’s again when we dis-
cuss the activities of that demon (Chapter
vII).

? See note A, p. 78.

3 Text F 4, § 1.

4 Ibid,, § 3.

5 Ven., p. 130; Schmid, p. 96; Langlois
ii, p. 376.
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has virtue in itself, irrespective of its object, for Ohrmazd too performs 533
sacrifice at the end of time. Moreover, Eznik uses the word yaft, a word'§
borrowed from Iranian and meaning a ‘hymn of praise’, in which sense if!
is probably used here.? Zurvan, then, is performing the Magian liturgy, th
interminable mumblings of which so struck the Greek? and Syriac writers.af,}% '
Once again Sahristani confirms the nature of this ‘sacrifice’: Zurvan ‘stood §
and mumbled (zamzama) . . . that he might have a son’; and according to 7,
Mas"tidi zamzamat ‘mumbling’ was the disrespectful term applied by the
Arabs to the Avesta.* This, then, is the Magian liturgy transported into ‘
eternity. Its performance results in the birth of Ohrmazd just as elsewheres.
all creation is said to have been created by sacrifice. 5

To the question, “To whom did he offer sacrifice?” the Magians are -
alleged to reply that he sacrificed to Fortune (p‘ark).t Eznik retorts that
Fortune is not an independent substance but derives from ‘prosperity’.::
The sense, however, is fairly plain. Zurvan offers sacrifice to Fortune as an .
hypostasis of himself. He is at the same time priest and God, and the result.*
of his sacrifice is to be Ohrmazd, the demiurge. The latter in turn will”
create creation by sacrifice and renew it in the last days by the same means,

The reader will probably have noticed that Eznik spoke of Ohrmazd andJ
Ahriman being conceived ‘in their mother’s womb’. 'T'his is surprising, fo ;
Eznik told us at the beginning of his narrative that when nothing at all *
existed Zurvan offered up sacrifices. If nothing else existed, whence is this
mother? This question has already been treated fully by Nyberg and
others, but we must go over the same ground, since the ‘mother’ is of
importance in the system we are endeavouring to elucidate.

Of the four parallel sources ELisg alone is wholly ignorant of the ‘mother’
he not only omits to mention her in his account, but puts the following®
words into the mouth of Joseph, Bishop of Ararat, in his reply to the:
‘decree’ of Mihr-Narsé: ‘Lo! Ahriman and Ohrmazd were born from a{i&l
father, not from a mother: if you consider this well, even you will no
accept it.’7 Eznik, however, with his usual controversial acumen, noticed iy
the sudden appearance of the ‘mother’ in the myth and pointed out the §
difficulties that this unexpected introduction of a female element entailed.
He uses two arguments, the second of which is merely insulting, but the &
' Cf. Eznik’s use of p'ark’ = Pers. x'arr * Murij, Barbier de Meynard, ii, p. 124,30,

i

‘fortune’: when dealing with the Zoroas- 5 Text Z z, § z0.
trians he plainly does not use the word in # Ven,, p. 131; Schmid, p. 96; Langlois; i,
its ordinary significance §dfa. ii, p. 376. ASur-Hormizd suggests that the g
* Cf. Strabo xv. 3. 14 (Clemen, Fontes, sacrifice was offered to the elements rather-¥
1,

p. 35; Benveniste, The Persian Religion, p.  than to Fortune. v, text F 5.

52; Bidez—Cumont, Mages, ii, p. 112, n. (i}, * ed. Yohannisean, p. 33; Langlois, ii, :
3 Cf, Text F 4, and Bidez—Cumont, l.c.” p. 193. 1/{
&

~
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frst of which shows some insight into the nature of the belief he is
attacking. The second—ad hominem—is that a female element was intro-
duced as a concession to alleged Persian lasciviousness.” The first puts
the problem clearly: ‘But’, he says, ‘from what is it clear that there was
(any) mother (at all)? especially as they say, “When nothing at all existed,
neither heaven nor earth, Zurvan alone existed”. Now this is really highly
ridiculous that he himself should be both father and mother, and that the
same person should have emitted the seed and received it.’* Eznik, then,
clearly interpreted the myth as meaning that Zurvan was hermaphroditic:
and his interpretation is now generally and rightly accepted. Both Theodore
par Ké6nai and Yohannin bar Penkayé speak of a mother, and both intro-
duce her into the myth as casually as Eznik himself.? Her existence is,
however, put beyond all doubt by a fable preserved by Eznik* and two
other sources, the gist of which is as follows.

Ohrmazd, after creating heaven and earth, saw that they were still in
darkness, yet could think of no means of giving them light, Ahriman, how-
ever, knew that if Ohrmazd were to have intercourse with his mother, the
Sun would come to be, and that if he were to have intercourse with his
sister, the Moon would be born. This information he imparted to the other
demons; whereupon one of them, Mahmi by name, conveyed the intelli-

- gence to Ohrmazd who, acting on his advice, produced the Sun and Moon

in the manner indicated. As we shall have occasion to return to this improb-
able myth, we must be content with remarking here that it is certainly
genuine, as this demon Mahmi—the etymology of whose name is still per-
plexingé—occurs in a fragment of a Manichaean polemic against the Zervan-
ites.” Theodore Abf Qurra,® to whose account of the Zervanite myth de
Menasce has drawn our attention, is most explicit on this subject. For

. him Zurvin has ceased to be hermaphroditic: he states quite plainly

that he has 2 wife, and incidentally gives details of the exact time when

Qurra says:

Zurvan began to doubt and Ahriman was conceived. This is what AbT

Before he (Zurvin) created the earth, he sacrificed for a thousand years that
a son might be born to him: and his wife conceived a son whose name was
Ohrmazd. When he had been conceived for seven hundred years, his father,
Zurvan, doubted if he had been conceived; and this doubt of his brought into
being another child in his wife’s womb, who was Satan.

! Ven,, p. 155; Schmid, p. 111; Langlois,
ii, p. 381.

* Yen., p. 149; Schmid, p.107; Langlois,
ii, p. 379.

¥ Text F 1, § 30.

tv.text F 7 (a).

5 v, text Fy(b), Manichaean fragrent.
Less fully in ASur-Hormizd (F5) and
others; v. Chapter VI.

S Infra, pp. 148-0.

7 Supra, p. 21, and infra, p. 148.

8 v.text F 2,
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same mother bearing Ohrmazd after a period of a thousand years. Thi
latter remark is interesting in that it is unique, and we shall return to 1' ‘
later.

Thus we see that a female element must certainly have existed besu{ i
Zurvan. Eznik was unable to decide whether the female figure was distinc
from or implicit in Zurvan, The solution seems to be that it was both. Thig§
emerges very clearly from the now well-known Acts of Anahib. Speaking
of the fire and the stars which the Magians held to be children of Ohrmazd®
he says: ‘If Ohrmazd conceived them within himself, that is simply in hig
body, and bore them, then he is like his father Zurvan, hermaphroditi
as the Manichaeans say.”! But a few lines later he says (I will leave thgg
proper name blank as it must be discussed later), ‘But that Ohrmazd
like us, dependent on beginning, end, and passing away, is attested by higf
father Zurvan and his mother . . ..

'I‘he name of the mother is of obvious importance if we could ﬁnd

transcription): Nyberg followed him and translated ‘la petite belle’,? an‘ '
Benveniste considered the matter settled in Nyberg’s favour since the wor
/" occurred fairly commonly as 2 Mandaean proper name.* This, howeve
| proves nothing: for though it may be natural and proper that a Mandaea
. lady should be called ‘la petite belle’, so to describe the consort of th
supreme deity seems little short of farcical.

Nyberg (l.c.) very plausibly compared our deity to the Mamchaea
Mother of Life,5 second only to the Father of Greatness (Zurvan) in thely.
Manichaean pantheon. Can such a deity really be called ‘la petite belle’
We leave judgement to the reader’s common sense, :

Let us now examine the other readings and see if a more satisfactory solu ;
tion cannot be found. On the manuscripts’ reading Noldeke (1.c.) has th
following: ‘XWSWRYG (Var. XWSYRG und, wenn ich den Herausgebe
richtig verstehe, am Rand der einen Handschrift XWSYZG). Die letztere§
Form empfiehlt sich dadurch etwas, daf} sie (geschrieben XW’SVZ'G)
als Weibername auf ciner mandiischen Zauberschale vorkommt.’ T
best attested readings are then XWSWRYG and XWSYRG, the othe
XWSYZG (for which y’asizag was read) not even being certain. Now thi
first can most naturally be read as y“afvariy; and that would be the naturz
reduction of Middle Persian *x*as-y"arriy, ‘whose yarr is fair’, that i

I Text F 5 ii. barski, Ephemeris fiir Semit. Epigr. i, p. 10
% Festgrufl an Rudolf von Roth, Stuttgart, suggested x'ai-zak ‘of fair offspring’.
1893, p. 37. + MO. xxvi, p. 183.

3 CCM. 1031, p. 83. Andreas apud Lidz- "5 See note B, p. 78.
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«hose fortune is fair’. We see exactly the same process occurring in Ar-
menian where Persian dusy’arr becomes Armenian #'Suay. It might, of
course, be objected that the Armenian word is to be connected with
MP.NP. dusvar, the opposite of x*ar ‘easy’: but this is not possible in the
passage from Eznik already quoted. The passage runs as follows: ‘It is not
as if p'ark’ (fortune) were anything existing of itself, but according to
someone’s success it is called p'ark’, just as according to someone’s lack of
success it is called #'Suarut'iwn (misfortune).’

We know already that Zurvan was qualified by Eznik as Fate or Fortune
and that he was represented as sacrificing to that Fortune. We know further
that he is represented as having a female element in his composition, and
that that female element may be represented as apart from him and is
called by a later Arabic writer his wife.? Thus when we fi