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Dedicated to Frantz Grenet as a gift of friendship and esteem

1l mondo & pieno di errori, e prima cura dell'uomo deve essere
quella di conoscere il vero. Una gran parte delle verita, che i filoso-
fi hanno dovuto stabilire, sarebbe inutile se errore non esistesse;
un’altra parte delle medesime ¢é resa tuttora inutile per molti degli
errori che in effetto sussistono. Quante tra esse, che trovano degli
ostacoli insuperabili negli errori che ne hanno occupato il luogo!
quante, che facilmente potrebbono apprendersi e sono difficilissi-
me a conoscersi per gli errori che impediscono di ravvisarle! E ben
pit facile insegnare una verita, che stabilirla sopra le rovine di
un errore; & ben pit facile l'aggiungere che il sostituire. Egli & pur
deplorabile che 'uomo, che ha si breve vita, debba impiegarne, nel
disfarsi degli errori che ha concepiti, una parte maggiore di quella
che gli rimane per andare in traccia del vero. Tutti convengono
che fa d'uopo rinunziare ai pregiudizi, ma pochi sanno conoscerli,
pochissimi sanno liberarsene, e quasi nessuno pensa a recidere il

male dalla radice.



[The world is full of errors, and man’s first concern must be to
know the truth. A large part of the truths, which the philosophers
had to establish, would be useless if the error did not exist; another
part of the same truths is still made useless for many of the errors
that actually exist. How many among them, who find insuperable
obstacles in the errors that have occupied their place! How many,
which could easily be learned and are very difficult to know due to
the errors that prevent them from being recognized! It is far easier
to teach a truth than to establish it on the ruins of an error; it is
much easier to add than to replace. It is also deplorable that man,
who has such a short life, must employ, in discarding the errors
he has conceived, a greater part of what is left to him in order to
trace the truth. Everyone agrees that it is necessary to renounce
prejudices, but few know how to know them, very few know how
to get rid of them, and hardly anyone thinks of cutting evil from

the root.]

Giacomo Leopardi, from the incipit of the Saggio sopra gli Errori
degli Antichi, Chapter I, Idea dell’opera, 1815.



PREFACE

The origin of this booklet is due to an unexpected
event. Around the end of the year 2020 I was asked by Prof.
Adriano Rossi to read and prepare for a posthumous pub-
lication the last article left by my master Prof. Gherardo
Gnoli.! Thanks to this opportunity I had the chance to re-
think some problems connected with the genesis of the
religious and political myth of the Mazdean fear of the end
of the millennium. This doctrine, according to Mas‘di,
would justify the crude reduction of the Parthian Era.

The study of this matter opened to me some new
perspectives, which I entered after a long meditation.
The readers will see that the present investigation not
only shows that this tradition could not have been foun-
dational for the Sasanian dynastic ideology, but that it
was invented only in later times, in the framework of a
depressive and apocalyptic dimension that was due to
the fall of the Sasanian monarchy. Actually, the main
problem lies in the radical displacement of the expect-
ed time of the era of Zoroaster (which in any case re-
mained in a direct pseudo-synchronic connection with
the semi-mythic Kayanian epic and the real, but no more
well known, history of the Achaemenian dynasty) and
the Seleucid Era.

1 See Gnoli 2021. For a historiographical presentation and dis-
cussion of the approach to the date of Zoroaster within the scholarly
activity of Gherardo Gnoli, see Panaino 2019c.
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Around this preposterous synchronism, which put
Alexander’s time close to the beginning of the Christian
era, the Persians created an invented, teleological and
foundational chronology, which anchored Zoroaster in
history as the pivot of the future millennium, thus re-
moving the prophet from an ancestral realm of an un-
determined and remote antiquity. As a religious and
teleological chronology, this computation of time was
not meant for external observers, but mainly for inner
ideological purposes. Thus, it did not interfere or exclude
the knowledge of other, more precise (from the point
of view of profane history), dynastic synchronisms and
chronologies, because their usage belongs to different
frameworks. What happened later, in the Islamic peri-
od, reflects a different orientation, in which an apoca-
lyptic frame created a link between the collapse of the
Achaemenian and that of the Sasanian Empire, underpin-
ning an apocalyptic idea of the inevitable catastrophic
end of the millennium. This “category” does not belong
to the pillars underpinning the original Zoroastrian idea
of time, and the alleged assumption that a secret dimidia-
tion of the future time would have been secretly attempt-
ed by Ardasir I (or other kings) in order to postpone the
(too soon) expected end of the millennium is explicitly in
contradiction with the Zoroastrian vision of the tempo-
ral battle against Ahreman and his demonic army.

In this research I have taken a direction, which brings
me very far from the results suggested by my dearest
masters, Gherardo Gnoli and Ilya Gershevitch in par-
ticular, but this separation is not recent, because it was
clear already during the redaction of Gnoli’s Zoroaster and
History (2000). I do not deny that some of their sugges-
tions are still deep and important, and that their contri-
bution remains invaluable in many respects, but, as I will
argue in this study, the assumption according to which
the 258 years between Zoroaster and Alexander consti-

10
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tute a reliable historical dating cannot at all be taken for
granted. In writing this I have neither pleasure, nor par-
ticular satisfaction, but I simply think that the cultural
operation made with the synchronism between the era
of Zoroaster and the Seleucid one had a special theolog-
ical and political meaning, removing Zoroaster from an
uncertain mythical past, and hammering his central role
in human history (at least for the Iranians) in a real time.
This was an ideological and chronological operation de-
cided and established within the intellectual and theo-
logical framework of a strictly Persian Mazdean club, and
reflects the Persian way of writing the religious history
of the Iranian identity. This operation was based on a
reinterpretation of the transcendent value assumed by
the model proposed with the Seleucid era. Actually, this
system did not assign any importance to single events
of current history, and it was detached from the inevi-
table cycle of death/enthronement of the single kings. It
determined an abstract time in which the starting point
was attributed to a certain moment in Zoroaster’s life.
This point of anchoring, through which mythological
Mazdean history entered secular world history, was the
fruit of a mature decision, probably deliberated within
the framework of the Sasanian elites. Thus, the Seleucid
era became a general model of imitation, which inspired
the Parthians and other Iranian dynasties, the kings of
Pontus and Bithynia, the era of Diocletian, or the Jewish
era of the Creation and the Christian anno domini as well,
as again Kosmin? remarks. The era of Zoroaster enters in
this process, but it shows the effects of an appropriation,
in which the history of Zoroaster and his millennium is
framed within the perspective of an historical role to be
assumed by the Sasanian dynasty. For this reason, we
can rightly suspect that the Parthian Mazdean priest-

2 Kosmin 2014: 101.

11



®

ABEBIM “FEARLESS”

ly colleges or the Sogdian and more generally eastern
Iranian ones would have not necessarily shared (and pre-
sumably did not share) this presentation of the ancestral
Zoroastrian history and the chronology of Zoroaster as
given, for instance, in the Bundahisn.

Anyway, as I explicitly stated in the present work,
a complete treatment of the subject of the date of the
Iranian prophet was not my main concern. On the con-
trary, I was much more interested in the reason behind
the synchronism between the era of Zoroaster and the
beginning of the Seleucid Era, and the idea of the apoc-
alyptic fear of the end of the millennium. It is for this
reason that in this study I will not discuss the subject of
the “true” chronology of the prophet, his historicity or
lack thereof, matters with which I have dealt in other
works,’ in which I have tried to maintain a balanced posi-

3 See, e.g., Panaino 2004a, passim. I summarize here my points
of view on this matter. There is no ground in order to demonstrate or
deny a priori the existence of Zoroaster, as a historical personality, and
his relative historical chronology. His biography is simply beyond any
serious possibility of reconstruction, or one risks entering into a field
more similar to that of a fantasy novel. A different problem is that of
the role played (or not) by an individual priest, named Zarabustra,
in the composition of the Gadas (in their totality or in part) and in
the reshaping of an earlier theological framework. If the hypothe-
sis suggesting the absence of any personal role and, then, the inev-
itable reduction of Zoroaster to a foundational myth has any objec-
tive grounds, we must simply consider that within the Vedic world
no individual priest was given such prestige and prominence as the
Iranian prophet. This is evidence (and a difference) that we cannot
easily forget, although without overestimating its importance. Also,
the attempt to invoke the role of a priestly group, which would have
created the myth of Zoroaster is insufficient. In fact, if their action
was connected with a change in ritual and cosmology, this circle itself
would play the role of the prophet and, then, its function would be
that of “Zoroaster”. If we enter into a circular discussion without new
sources, the battle around this subject would be eternal, like the one

12
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tion without dogmatic statements. For the same reason,
I will not discuss in detail problems such as those emerg-
ing from the figures 6,000 or 600 attested in the Greek
tradition, if not in connection with the chiliad doctrine.
I hope to convince a younger scholar in the near future
to write a historiographical work covering the history of
the whole debate about this subject, which has now as-
sumed an impressive size, and whose treatment, starting
with Anquetil Duperron® or the discovery of the tradi-
tional date by Floigl® (and its reception in earlier stud-
ies),® would be worth a huge critical volume. Despite the
fact that nowadays the subject is no more popular and

that Ohrmazd tried to avoid when creating the limited time and the
earthly dimension. What we really know is so vague from the proper
historical point of view that we cannot use it for a serious reconstruc-
tion, and we must resign to work with this open problem. Certainly,
this fact does not allow us to consider the so-called traditional date
of Zoroaster, with its 258 years before Alexander, a landmark linking
his epoch to the starting point of the Seleucid era (312/11 BCE), as a
true historical figure. My interest in it is due to the cosmological and
political meaning it involved within the framework of history in late
antiquity, not certainly for the redetermination of the true period of
Zoroaster’s life, despite the fact that he was a true person, or simply
an invented founder of a new religion. Recently, Drews (2017) has re-
opened the debate about the historical existence of the Buddha with
anumber of critical remarks, which can be methodologically instruc-
tive also for Mazdean studies.

4 Anquetil-Duperron 1771: 1, I1: 60-61.

5 See Floigl 1881: 17-18; the historical importance of this
study was underlined by Kellens 2002: 19.

6 See, e.g., West 1898: XX VII-XLVII; Jackson 1899; Bartholomae

1924; Hertel 1924a; cf. also another important work, usually forgot-
ten, such as that by Charpentier 1923-25, which firstly appeared in the
form of an extended review of Hertel 1924a, and then was soon fol-
lowed by a small monograph in 1926-27. Many other pertinent studies
have been briefly mentioned in Kellens 2001 and 2002 as well as in
Gnoli 2000 (and many other of his studies about the date of Zoroaster).

13
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relevant, and that the high level of controversial discus-
sions, based on many technicalities interpreted in a more
or less radical and a priori way, has kept many scholars at
a distance, frightened by a very high degree of aggressiv-
ity in the framework of the academic controversy,” a calm
resumption of the question can perhaps be rethought.
Then, in this work, I will simply try to present some new
points of view with the desire to focus on some peculiar
aspects of the subject, which seem to have escaped com-
mon observation.

The discussion of the Mazdean chronology inevita-
bly involves the traditional Iranian national history, and
what has been defined by Ehsan Yarshater® as a “strange
national amnesia”, a concept that Gregor Schoeler’® has
carefully revised through the lens of the theory developed
by Jan Vansina' on the footsteps of Maurice Halbwachs"
(and in recent times developed by Jan Assmann)* about
the gaps in the perception and preservation of the past.
[ have used these models without a dogmatic approach,
thus taking into due consideration some prudent cave-
ats, which I owe to the kindness of my dear friend Jens
Brockmeier (Paris). Furthermore, I have introduced some
additional caveats concerning the fact that the construc-
tion and presentation of an Iranian national history
strongly connected with the Mazdean identity has been a
political and cultural operation decided in the framework
of Persian political and religious elites, and that their sa-
cred history was not necessarily “historically founded”,

7 The polemical level of the controversy can be “tasted” in
the defense of Henning’s thesis (1951) by Gershevitch (1995) and Gnoli
(2000, etc.) and in the antagonist answer given by Kellens 2002; 2003.
8 Yarshater 2006: 305.

9 Schoeler 2020.

10 Vansina 1985.

11 Halbwachs 1950.

12 See Assmann 2005; 2008. Cf. again Schoeler 2020: 511, 525-528.

14
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because its rationale followed other criteria, whose pivot
was in a dynastic teleology, not in a correct preservation
of the facts and their exact recording. Zoroaster himself
was part of an ideological game absolutely foundation-
al for the Sasanians and their leadership, but this com-
prehensible target was not necessarily shared with oth-
er Iranian peoples, such as the defeated Parthians, the
Sogdians, the Bactrians, etc. While Zoroastrianism was
the common religion of many Iranian ethnic groups in
late antiquity, and although it was declined in different
forms, its political use (a matter in which the position
of Zoroaster assumed a central meaning) did not reflect
or correspond to common interests. In this respect, the
whole debate about the date of Zoroaster does not take
into consideration the forgotten evidence that different
local forms of Zoroastrianism might produce different
historical, para-historical or even pseudo-historical solu-
tions. For this reason, what can be considered as amnesia
was simply another way of presenting the most import-
ant steps of a nation, but according to a precise, and uni-
lateral, point of view.

I must thank for their progressive involvement
in this project of research two of my direct pupils and
friends, namely Paolo Ognibene (Alma Mater Studiorum,
University of Bologna), and Alessia Zubani (LabEx Hastec,
Ecole Pratique des Hautes Etudes-PSL), who have kindly
agreed to contribute to this text with individual chapters
of their own, thus enriching the level of the discussion
and enlarging its perspectives: Alessia Zubani with a
study on Mas‘tdi’s discussion on the chronology of the
Arsacid kings; Paolo Ognibene with an overview about
the Russian debate during the Soviet period on the date
of Zoroaster. Last but not least, Jeffrey Kotyk (University
of British Columbia, Canada) agreed to write an addi-
tional chapter about some earlier Chinese sources on
the Persian calendar. He is now joining my team in our

15
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department in Ravenna as a new research fellow in the
framework of an EU Marie Sklodowska-Curie Project,
entitled “Sino-Iranica: Investigating Relations Between
Medieval China and Sassanian Iran.”

I have enjoyed an enormous benefit from a
large number of rich comments, which Prof. Joseph
Wiesehofer (Christian-Albrechts-Universitit zu Kiel)
and Dr. Gianfilippo Terribili (University “La Sapienza”
di Roma) kindly sent me during the preparation of this
study. I have frequently referred to them in the notes,
and for this reason I want to express to them my grat-
itude for their invaluable help and support. Giusto
Traina (Université Paris-Sorbonne, Paris IV) kindly gave
me some pieces of information about the Armenian
calendrical tradition. I am deeply grateful also to my
colleague and friend Almut Hintze (SOAS, University of
London), who agreed to read this study with a number of
precious comments and remarks. Dr. Andrea Gariboldi
(University of Trieste) discussed with me some prob-
lems connected with the gold coins of Husraw I and
II. I must also thank Prof. Domenico Agostini (Tel Aviv
University), who has supported our project with a num-
ber of important remarks and suggestions, and with
a special contribution dedicated to chapter XV of the
Ayadgar i Jamaspig.

With pleasure I would like to mention the strong
support I received from the librarians of the University
Campus of the Alma Mater Studiorum in Ravenna in
the redaction of this and other studies. The University
Library of my campus, despite the pandemics, offered
enormous and indispensable support in the acquisition
of rare articles and texts in Italy and abroad with speedi-
ness and high professional competence. Thanks to them
all very much indeed.

I take also the opportunity to thank again Dr. Jeffrey
Kotyk, who in a few months will move to Ravenna from

16
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Canada, for his precious advice and support during the
redaction of this volume, particularly in the final pre-
sentation of its definitive version. I must also thank Dr.
Lorenzo Paoletti (University of Kln), who kindly offered
some useful comments to the present work.

The dedication of the present volume to my friend
Frantz Grenet is just a humble manifestation of admira-
tion and respect for one of the greatest Iranologists, and
a munus amicitiae that wants to refresh a common memo-
ry of some beautiful moments in Samarkand and Central
Asia.

The editorial care of the present volume, and its
coordination, has been followed in all steps of its devel-
opment by Alessia Zubani, whom I deeply thank for her
precious collaboration and willingness in assuming this
responsibility.

I hope that this investigation might improve the dis-
cussion and facilitate some focus on some new problems,
which deserve our closer attention.

Antonio Panaino

Ravenna, 2022
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Antonio Panaino

ABEBIM “FEARLESS”
Who Was Afraid of the End of the Millennium?
New Approaches to the Interpretation
of the Traditional Date of Zoroaster

1. Introductory Summary

When the booklet was ready, one of the colleagues
who kindly accepted to read it before the final publica-
tion rightly suggested the redaction of a summary in
order to facilitate an approach to the intricacies of the
numerous and different arguments collected in this
study. As frequently happens, new ideas emerged during
the present research or some inspiring suggestions were
given by those who wrote some additional chapters to
the work or who have contributed with some insight-
ful remarks. The matter treated here involves not only
chronological problems, but historical, theological and
concurrent numerical data and interpretations, which in
their turn were transferred in different periods and lan-
guages with the additional difficulty that at every step
we are confronted with trenches and walls, with traps
and other difficulties of an unpredictable nature. Last but
not least, the whole subject has been and really is a bat-
tlefield, where contrasting orientations have struggled
for more than two centuries. For these reasons, I will try
to summarize here the main points of this study and the
inferences we can deduce from it.

An important Arabic source transmitted by Mas‘tdi
states that king Ardasir I would have assumed a secret po-
litical act through which the whole length of the Parthian
era was radically reduced. He would have taken this deci-
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sion in order to avoid a situation in which the end of the
millennium starting with a central moment in the life of
Zoroaster (implicitly an era of Zoroaster) might fall in a
period too close to the beginning of the Persian kingdom.
In the course of this research, I will argue that this state-
ment corresponds to a later invention, created after the
fall of Sasanian Empire, in a dimension of depression and
defeat stemming from the definitive installation of Islamic
rule. It is implausible that the early Sasanians would have
introduced such a pessimistic doctrine concerning their
own fall in a period in which they started to build up the
pillars of their imperial domination. Furthermore, the hy-
pothesis of a deliberate cut of the passed time in order to
delay the due course of time goes against the basic prin-
ciples of the Mazdean conception of time, in which the
slowing down of time’s arrow is a demonic act. Actually,
only Ahreman would be interested in delaying the end of
the 12,000-years millennial cycle, because with its term,
his defeat would also be inevitably marked.

These considerations imposed a revision of the date
of Zoroaster from a new and different point of view and
some figure connected with it. For this reason, the stan-
dard figure of 258 years before Alexander and its meaning
became again an important matter of investigation. First,
in this study, the reader will find a collection of argu-
ments showing that it is impossible to presume, as some
scholars did, that the Persians ignored the Seleucid era
in itself, but also the true nature of the era of Zoroaster,
and its direct connections with the Seleucid era. In fact,
if, as usual, one starts to calculate backwards the alleged
period of Zoroaster putting 258 years before one import-
ant moment in the life of Alexander, such as his death, or
the death of Darius III or the invasion of Persia, etc., we
must observe that the Persians, who established a clear
synchronism between the Seleucid era (in its different
versions and names) and the era of Zoroaster, had an idea

20
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which was radically different. Actually, they put the acme
of Zoroaster’s life in correspondence with the beginning
of the SE, i.e. 312/311 BCE, so that Alexander became a
sort of demonic player whose life was framed in the 1%
century BCE. This fact can better explain why Alexander
was credited as a “Christian” in the later Pahlavi sourc-
es. But if the Persians created such a peculiar tradition,
there was a good reason for it. Their intention was not
that of cutting the right chronology out of a dramatic
fear of the future, but it was because they had a strong
theological and political determination in erasing the
negative memory of the past Iranian defeat by the Greeks
and Alexander, placing the acme of their prophet along
a chronological scheme in which it was the starting mo-
ment of the new millennium. Thus, the new Zoroastrian
era canceled Alexander, whose life was displaced by 258
years onwards, and fixed a period of victories in the name
of the Sasanian dynasty. This artificial and ideological
creation was probably fruit of a vision of time strongly
rooted in millennial projections and in astrological cate-
gories (among which probably the doctrine of the Saturn
/ Jupiter conjunctions was remarkably important). Its de-
velopment was reasonably favored by other chronologi-
cal schemes in which the Seleucid era was meaningless,
as in the case of the Chronicle of Nabonassar, which was
well known even in Persia, thanks to the introduction of
the Almagest, a work probably translated, at least in part,
and where such a Chronicle was usually given in extenso
and referred to for calculations.

This artificial operation did not imply that the
Persians really ignored the existence of other chronol-
ogies, such as those of the Seleucids, Parthians, etc., but
simply that they promoted their own self-representation
into future history, as a teleological marker or an emblem
of their definitive future triumph. This operation was
properly Persian and Mazdean, according to the theology

21
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developed by a leading circle within the Sasanian clergy
and the royal family, yet we have no arguments under-
pinning the thesis that this chronological model was of
early Zoroastrian derivation, or that Sogdian, Parthian,
and other Zoroastrian clerical communities belonging to
the rich variety of ethnic traditions in Iran would have
accepted it as true. The Parthians would have probably
never followed this scheme.

This and other facts show that the arrangement of
the Zoroastrian chronology around a millennium, initi-
ated by Zoroaster’s acme and marked by the (anachro-
nistic) arrival of Alexander, was foundational within a
political project that presupposed the millennial success
of the Persians until the final victory, a victory as much
political as it should be religious and eschatological. For
this reason, fear of future events was not at all the mark-
er of the Sasanian Zoroastrian construction of historical
time. The Mazdean millennium of Zoroaster was imag-
ined as part of the three final chiliadic periods, in which
there was no special room for apocalyptic expectations.
These emerged with the defeat, as a progressive impulse
in favor of a new and more positive attitude, suggesting a
hope in the apokatastasis and a final regeneration of the
whole of humanity being freed from sins and hell. The
presence of contrasting visions and doctrines with the
Zoroastrian theological schools generated contradicto-
ry expectations, and paved the way for negative myths,
such as those connected to a fear of the future, whose
roots do not belong to the atmosphere blowing on the up-
raised draf$ of the early Sasanian forces, but to the sense
of humiliation and despair of a later historical phase. In
the framework of a reevaluation of the Persian “amne-
sia”, i.e. the problem concerning the oblivion in which
apparently the history of past Western Iranian dynasties,
such as the Medes and Persians, fell down, but also that of
the Parthians, cannot be only explained in terms of am-
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nestic processes inevitable in oral transmission. On the
contrary, some of these phenomena partly reflect a de-
liberate selection made by a political and religious circle
underpinning the teleological and imperial program of
a new dynasty, such as the Sasanian one, which decid-
ed to frame the borders of a millennial project under the
protection of Zoroaster. Although this choice marked
the history of Zoroastrianism in late antiquity, the seal
of this narration did not compellingly represent all the
Zoroastrian traditions, which probably had different
chronologies and mythological settings. Thus, the tradi-
tional date of Zoroaster corresponds to a particular vi-
sion of history, in which the determination of the past
was foundational for the pre-vision of the future, a future
centered on Persia, the Sasanians and their clergy. We
have no reason to assume that this important “tradition”
was ancient and rooted into the ancestral folklore of the
other Iranian and Zoroastrian tribes.

2. Mas‘tdi and the Alleged Secret of Ardasir.

As previously stated, in this contribution I would
like to start calling again readers’ attention just to one
apparently minor (or “lateral”) chronological problem,
although very important in itself, and which has been
frequently debated in the framework of an exhaust-
ing discussion strictly connected with the quest for the
“traditional date of Zoroaster”.! For this reason, my fo-

1 As previously explained, in this study I do not intend to en-
ter the whole question of the date of Zoroaster and its implications,
and for the general bibliography I will invite the reader to refer to
the books of Gnoli 2000 and Kellens 2001, 2002, plus some additional
studies which appeared in the following years. They are partly quoted
in the present work when necessary.
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cus on the interpretation of the intriguing figure of 258
years, and the connected determination of the date of
Zoroaster, will remain to a certain extent limited, and I
will enter this crucial matter only when necessary, par-
ticularly in some introductory sections, but without any
attempt at proposing a detailed new interpretation of
all the aspects of this tradition. Here, on the contrary, I
would like to discuss the meaning of the so-called short-
age of the Parthian era according to some Byzantine,
Islamic and Zoroastrian sources.

One argument used, refused and/or abused throughout
more than one century of polemical discussions concerns a
very peculiar piece of news narrated by Masdi, an Arab
geographer of the 10% century, about Sasanian chronology.
In his Kitab at-tanbih wa'l-iSraf, or The Book of Admonition and
Revision,? he stated that the Persians of the Sasanian period
would have been deeply worried by the approaching end
of the millennium. This deadline, considered as dreadful
and fatal for their dynasty, would have been addressed by
Ardasir 1 by means of various secret attempts aiming at a
radical reduction of the missing time span theoretically
expected before the conclusion of that chronological pe-
riod. For instance, one of the practical consequences, due
to this calculation, would have produced a sharp shortage
of the length previously attributed to the Arsacid histor-
ical phase. Mas‘di was very clear on this fact, declaring
that this solution was the deliberate result of a pious fake,
whose occurrence was known only by few mabads.

2 See the edition of the Arabic text by de Goeje 1894 (vol.
VIII): 89-98, and the French translation by Carra de Vaux 1896: 140-
142; Spiegel 1878: 193 quoted in note a previous French translation by
Silvestre de Sacy (1810: 161-163). Cf. also Klima 1959: 560-561; Messina
1933: 51-53. Se now also the new English translation by Hoyland 2018:
93-94, Cf. Shahbazi 2002: 27-28. About this source, see here the special
chapter by A. Zubani.
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Before any further discussion, it would be more ap-
propriate to read the Arabic text in the usually quoted
French version of Carra de Vaux:

Il y a entre les Perses et les autres nations, dans la
maniére d’établir la chronologie d’Alexandre, une grande
différence que bien des gens ont négligé d’élucider ;
elle tient a un secret qui est pour les Perses secret de
religion et d’état et que connaissent seuls les mobeds et
les hirbeds, ainsi que les lettrés et les érudits, comme
nous avons pu le constater dans les contrées de Fars et
de Karmanie et dans d’autres contrées habitées par des
peuples non arabes. On ne le trouve consigné dans aucun
des ouvrages qui traitent de I'histoire perse, ni dans
aucun livre d’histoires ou de biographies. Il consiste
en ce que Zéradoucht (Zoroastre) fils de Bourchasb fils
d’Esbiman a dit dans I’Avesta, c’est-a-dire dans le livre qui
lui a été révélé, selon eux, que I'empire des Perses serait
ébranlé au bout de trois cents ans et que leur religion
subsisterait ; mais que, a I’expiration de la milliéme
année, leur empire et leur religion seraient ruinés
ensemble. Or il s’écoula entre Zoroastre et Alexandre
environ trois cents ans ; en effet Zoroastre parut sous le
régne de Keibichtasb fils de Keilohrasb, d’aprés ce que
nous avons dit plus haut, et Ardéchir fils de Babek refit
I'unité de I'empire et domina toutes les satrapies un peu
plus de cing cent dix ans aprés Alexandre. Il observa que
le temps qui restait a courir jusqu’'a I'accomplissement
du millénaire était d’environ deux cents ans. 1l voulut
donc prolonger la durée de 'empire de deux cents autres
années, dans la crainte ou il était qu’aprés deux cents
ans écoulés les sujets de 'empire ne cessassent de le
soutenir et de le défendre, conformément a la parole de
leur prophete qui avait prédit sa ruine. Alors il retrancha
des cinq cent dix années et plus qui le séparaient
d’Alexandre, environ la moitié de ce temps. 1l continua a
mentionner les rois des satrapies qui avaient vécu dans la
moitié conservée, et il supprima les autres. Il fit ensuite
publier dans le royaume que I’année ou il avait paru, et
ou il avait soumis les rois des satrapies et tué Ardawan
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qui possédait la plus grande puissance et I'armée la plus
forte, était la deux cent soixantiéme depuis Alexandre. Il
fonda la-dessus sa chronologie, qui se répandit parmi les
hommes. Telle est I'explication du désaccord qui existe
entre les Perses et les autres peuples et du trouble de la
chronologie, dans la période des rois des satrapies.
Ardéchir fils de Babek rappelle ce fait a la fin du testament
qu’il a adressé aux rois ses descendants et ses successeurs
dans le gouvernement de la religion et de I'empire. Il dit :
« Sije n’étais certain que la ruine de I'empire doit arriver
a I'expiration des mille années, je croirais vous laisser
dans mon testament un moyen capable, si vous vous en
serviez, d’assurer votre perpétuité aussi longtemps qu’il
y aura un jour et une nuit ; mais lorsque le jour de votre
perte sera venu, vous aurez déja suivi vos passions et
abandonné les préceptes de votre loi, vous aurez donné
parmi vous le pouvoir aux méchants et abaissé les bons ».
Le méme fait est mentionné par Tanchar, Mobed
d’Ardéchir, qui avait invité les peuples a reconnaitre ce
prince et publié son avénement a ’empire, a la fin de son
épitre a Madjouchnas, maitre des régions montagneuses
de Debawend, Bey, Tabaristan, Deilem et Djilan. « Si nous
ne savions, dit-il, que la ruine doit survenir a I'expiration
des mille années, nous dirions que le roi des rois a
restauré I'autorité pour toujours ; mais nous savons que
la ruine surviendra a I'expiration des mille années et
qu’elle aura pour cause le mépris de I'autorité royale,
la libération de ce qui était captif et la captivité de ce
qui était libre. Voila la ruine contre laquelle il n’y a pas
de recours. Pour nous, bien que nous soyons de ceux qui
sont condamnés a périr, nous devons travailler au salut
de 'empire et faire dans ce but tous nos efforts jusqu’a
ce que la ruine soit compléte. Sois donc de ces-hommes
de salut, et n’aide pas la ruine a faire son ceuvre sur toi
et ton peuple ; elle a assez de force par elle-méme sans
qu’on l'aide ; tu as plutét besoin de te procurer ce qui
peut étre utile a ton honneur dans la demeure de la ruine
ou a ta subsistance dans la demeure du salut. Nous prions
Dieu qu’il te place dans celle-ci au siege le plus haut et au
degré le plus élevé ».
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3. A Preliminary Critical Discussion of the Arabic Source.

Many modern scholars, also among those who have
rejected the historicity of Mas‘tdi’s explanation con-
cerning what Hildegard Lewy® designated as the “faulty
Persian chronology”, did not question in principle the
soundness and the rationale of a doctrine eventually
concerning the fatal end of the millennium, and usually
accepted it as a foregone conclusion. In some cases, they
just refused to accept this theory as the true motivation,
but there was no special discussion about its relevance
or irrelevance within Zoroastrianism. For this reason,
its existence and suitability were basically considered
as perfectly plausible even within the framework of the
Zoroastrian cosmology, and they uncritically accept-
ed it as beyond any reasonable doubt.® As we have read,

3 See H. Lewy 1944, passim.

4 For instance, Spiegel (1878: 192-193) seems to assume that
the end of a millennium should have been always considered an un-
sure and difficult moment, while the attitude of Silvestre de Sacy
(1810: 163) was more prudent on the subject. Gnoli (1971: 234-237)
accepted as good this statement; later he rejected (Gnoli 2000) this in-
terpretation (as in his posthumous study, in the press). Note that also
Henning (1951: 37-38), Lewy (1941: 62) and Tagizadeh (1947: 38-39),
rejected Mas‘QdT’s report, but no one among them criticized the ratio-
nale underpinning that theory. Cf. also Herzfeld 1947, I: 13-14, passim.
Messina (1933: 51) considered historical the attribution to Ardasir of
this stratagem. See also the discussion in Shahbazi 2002: 17.

5 The presence of a similar statement concerning the “fault”
chronology was known also by al-Biriini, although this attestation
is not per se compellingly relevant, because the Choresmian scholar
seems to have derived it from Mas‘Gdi himself. This reference is at-
tested exactly in the Qaniin al-Masdi (see Taqizadeh 1937b: 139) and
its reception does not offer an independent supportive contribution
to it, because any enthusiastic invocation to al-BirGni’s piece of news
is nothing but a circular argument. On this problem, see the different
approach by Herzfeld 1947, I: 9-10, passim.
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Mas‘tdi affirmed that the Persian aristocracies of early
Sasanian times (kingship, priests, and nobles) had been
strictly keeping a secret concerning the (alleged) devas-
tating consequences of a dramatic apocalyptic scenario
foreseen in the approaching turn of the millennium, and
it was for this reason that they would have shortened the
historical period corresponding to the Arsacid era.
Before continuing, it is necessary to analyze in a
careful way the soundness of the content of this Arabic
document. Very peculiarly, on the one hand, Mas‘tdi
stated that the “secret” was not mentioned in any book
of Persian history or in accessible texts concerning gen-
eral histories or biographies,® but that it was orally pre-
served by few Mazdean priests, while, on the other hand,
he declared that the reasons of the secret were well pre-
served within texts such as the Testament of Ardasir,” and
The Letter of Tansar.® Apart from the intrinsic contradic-
tion of this statement, we can simply note that these
are later textual compositions, probably containing late
Sasanian material, but certainly not genuine 3™ century
CE original Pahlavi documents. The reference to these
Arabic texts is in any case very important, and in par-
ticular those to The Letter of Tansar and The Testament of
Ardasir, because of their semi-historical and literary na-
ture. As suggested by Grignaschi,’ The Testament of Ardasir
represents the answer of a man of the Mazdean Church
to the solutions proposed within The Letter of Tansar con-
cerning the most dramatic political problems of the last
period of the Sasanian kingdom. Grignaschi, in particu-
lar, assumed that these two works contained remnants

6 Carra de Vaux 1896: 140.
7 Grignaschi 1966; 1969; 1973a; 1973b.
8 Cf. Hoyland 2008: 94-95. See also Boyce 1968: 66-58, and in

particular n. 1 at p. 68. Cf. Herzfeld 1947, I: 114; Gagé 1964: 266-278.
9 Grignaschi 1966: 9.
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of remarkable polemics about the ways to properly re-
store the power of the Sasanian monarchy in the frame-
work of the first years of Yazdgerd’s I1I reign, just before
the eruption of the Islamic invasion.'® Of course, this
political material was not only translated into Arabic,
but also refashioned according to Islamic categories and
embedded into a kind of literature," which partly be-
longs to the genre of the Specula principis. Practically, in
these sources we can still see reflections of a harsh de-
bate between the Royal Palace and the Mazdean Church,
but the theology presented there cannot be uncritically
discussed as a genuine witness to the Mazdean politi-
cal ideology. What is most particularly relevant for the
present discussion concerns the fact that a millenni-
al fear is certainly present in The Testament of Ardasir,*
when the king states that misfortune will come at the
end of the millennium.” The same idea is attested also
in The Letter of Tansar, where it is declared that “after a
thousand years [...] riot and disorder will come into the
world [...]”.** But this negative interpretation of the fi-
nal period of a millennial cycle is neither Avestan, nor
Mazdean per se. The appearance of Zoroaster marked the
passage from the ninth to the tenth millennium of the
Zoroastrian cosmic history, and that of his posthumous
sons distinguish the passage of the three following (and
final) millennia of the whole cycle until the final victo-

10 Grignaschi 1966: 9.

11 On the complexity of this material, and its intricate rela-
tions with the Sasanian background, see again Grignaschi (1973a: 142-
147; 1973b: 99-100).

12 Grignaschi 1966: 83.

13 We must insist on the fact that king Ardasir was present-
ed in late Sasanian literature and early Islamic sources as a sort of
civilizing hero, and then most of the foundational institutions were
attributed to him.

14 Boyce 1966: 67-68.
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ry of Ohrmazd. Of course, the demonic enemy, Ahreman
with his army, was (and is) active within the gumézisn
(i.e. the mixed reality of human history), but why should
the Zoroastrians have taken into consideration only the
inevitable negative events of this cosmic and historical
fight? I1f we look carefully at the chronological account
of the dramatic events marking the millennial history of
the Iranian and Mazdean world as, for instance, present-
ed in chapter XXXIII of the Bundahisn," we observe that
some calamities occur in connection with the beginning
(e.g., Ahreman’s invasion; Azdahag’s takeover of power,
but see also Zoroaster’s reception of the dén) or the end
of a millennium (the cutting of jam into two pieces by
the demons; Azdahag’s defeat by Frédon; but see also
Wistasp’s takeover of power), although there was no sys-
temic and compelling rule connecting the change of mil-
lennium exclusively with a deadly demonic event.

What is striking is the reasonable emphasis on the
fourth Zoroastrian millennium of the gétig period (or the
tenth millennium of the whole cycle of 12,000 years),' in

15 See Pakzad 2005: 362-373; Agostini - Thrope 2020: 172-176.

16 See Panaino 2017b. The Mazdean millennialism should
have exerted its own influence on the Manichaean tradition. Very
fittingly, Tagizadeh (1956, and the revised edition of the year 1978;
Italian version by Cristoforetti 2020: 107-108) noted what follows
(the English translation from the Italian version is mine as well
as the additions in square parenthesis): “Sahrastani, in the Kitab
al-milal wa al-nihal, quotes one of the Manichaean leaders, whom
he calls Aba Sa‘id. This wrote that the duration, or the cycle, of the
mixture, i.e. the existence of the sensible world, is of 12,000 years,
and that, until his epoch, i.e. in the year 271 of the hegira [= 884
CE), 11,700 years had already passed and that, thus, only 300 years
remained till the final liberation. After this computation, the last
millennium, the twelfth, should have begun in the year 183 C.E. I
have not been able to understand which was the origin of such a
statement. The Chinese document that places Mani’s birth in the
year 527 of the cycle of the Fishes, which correspond to the twelfth
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which we find the diffusion of the religion of Zoroaster,
the arrival of Alexander, the death of Daray 1 Darayan,
that of Yazdgerd (111), but also a sharp statement (XXXIII
§ 28) concerning the Arab usurpers.

It actually declares:

pad dén gowed ki dus-padixsayih i awesan sar kamed badan.
It says in the dén: «Their evil rule shall end»"

From this point of view, it is clear that the time span
necessary to contain all these events compressed into
the fourth millennium is insufficient, and it seems that
at a certain moment the necessary period of time was
reduced. But was this apparent compression really due
to a millennial fear? And was it ancient or recent? And
again: was the millennial fear due to an apocalyptic jus-
tification for a definitive reshaping of this chronology

zodiacal sign, presupposes the fact that the first year of the cycle of
the Fishes (practically the twelfth millennium) corresponds to the
first year of the Seleucid era, and that the first year of the Seleucid
era and the date mentioned above run just 495 years.” The Chinese
source (edited and studied by Haloun - Henning 1952: 196-197) is
very important for us, because the synchronism between the cycle
of the Fishes and the Seleucid era implies also the one with the
era of Zoroaster, and this agreement is full of meaning in a cultur-
al area strongly resonant of Zoroastrian traditions. We must re-
call that also al-Biriini (Chronology, Sachau 1878: 129; Sachau 1879:
121) stated that according to the Sabuhragan, Mani was born in
Babylonia in the year 527 of the era of the astronomers of Babylon,
which al-Biraini himself there considered as corresponding to the
Seleucid era. With regard to Sahrastani, we can now consult the
French translation by Gimaret - Monnot (Shahrastani 1986: 662).
The Arabic text also states that at the moment in which Sahrastani
was writing, there were left only 50 years before the end of the
world, a piece of information very useful also for the date of redac-
tion of the Kitab al-milal wa al-nihal.

17 See Pakzad 2005: 369; Agostini - Thrope 2020: 174.
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post eventum? Grignaschi'® remarked that even Ferdowsi
attributed Ardasir I with the prophecy of the end of his
dynasty after five centuries, while the pseudo-Asma'l
referred to six centuries for this event, so that it is ob-
vious that concurrent figures circulated® (and we will
take into consideration other varieties below), all of
them most presumably post eventum, and based on dif-
ferent chronological calculations. For example, Nyberg?
interestingly observed that al-Bir@ini (Chronology, 213)*
knew a tradition according to which, in the year 319
of the Hegira, i.e. the year 931 CE (= 1242 SE), exact-
ly 1500 years? had passed from Zoroaster’s time, and

18 Grignaschi 1966: 90.

19 As Agostini kindly observes (personal communication), this
prophecy occurs in the framework of a dialogue between Husraw II
and Bahram Cobin, in which the latter declares that the fall of the
Sasanian dynasty must be expected because of its illegitimate ascent
to power against the Parthians, whose rights Cobin vindicates (see
Mohl 1878, vol. 7: 24).

20 Nyberg 1938: 35-36.

21 See Sachau 1878: 213; Sachau 1879: 196. Cf. also Jackson
1899: 161.

22 As very kindly Terribili remarks (private communication),

the Chronology assumes the “Parthian” one in its extended version.
The passage of al-Birfini is very important also from the point of view
of historical astrology. According to the prophecy, 1500 years would
correspond to the end of the Arabic domination, as a Messianic advent.
In the perspective of the authority promoting this model, both events
were positive. Furthermore, these changes were not only linked to the
shift of the millennium, but also to the other temporal phenomena,
such as in particular the continuous modification of the astral con-
figurations. Thus, al-Bir@ini’s description of Zoroaster’s Anniversary
and the Ismaili group that, after the conjunction of Jupiter and Saturn
of the year 928 CE were waiting for the manifestation of the Mahdi in
930 CE, corresponding to the year 1500 since Zoroaster’s death, and
1242 since the Seleucid Era, is remarkably important. In this case, the
reference to the SE is correct, but apparently there is no clear way to
infer the figure of 258 years before Alexander. One possibility, sug-
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noted that by following this chronology, Zoroaster’s
millennium would end around the year 431 CE with its
beginning in the year 569 BCE (from 569 BCE to 431 CE
we have just 1000 years, while 931 - 431 makes straight
500 years). Despite the peculiarity of this sequence, I
must observe that it finds a direct support in a strange
tradition preserved in a Mazdean source, namely the
Pahlavi Rewdyat to the Dadestan i Dénig XLVIIL,1,” where,
1500 years after Zoroaster, O$&dar comes into consul-
tation with Ohrmazd, while the Zand 1 Wahman Yasn 1X,
1, gives the figure 1,600 years after the beginning of
Zoroaster’s millennium.” If we exclude the presence of
bold mistakes, clearly there were alternative solutions
and chronologies, as we will see again in this study.
Although Nyberg’s* thesis stating that Wahram Gor
(420-438) would have been associated with the first post-
humous son of Zoroaster, i.e. O$édar, remains doubtful
and in any case we do not possess evident sources claim-
ing this legacy, we cannot deny that a range of solutions

gested by Terribili himself, is that the 258 years can be deduced if we
suppose that these people were expecting (in connection with the
year 1242 SE) the year 1500 from Zoroaster; 1242+258 = 1500. On this
matter, see in particular Stoyanov (2000: 155-158). Actually al-Birtini
stated that these people made a correct chronological computation,
but they would have made a mistake in the interpretation of the as-
tral omen. Actually, they would have assumed the restoration of the
Magian kingdom, an event considered positive from their perspective.
In the same framework, al-Birtini attributed a certain ‘Abii-‘Abdallah
Al‘adi with a book on the astrological cycles and the planetary con-
junctions, in which the 18 conjunction from the birth of the prophet
Muhammad would correspond to the 10™ millennium under the lord-
ship of Saturn and the Sagittarius; this statement was also based on
Mazdean patterns; see Panaino 1996.

23 See Williams 1990, I: 172-173; 11: 79, 228.
24 See Cereti 1995: 126, 145, 166.
25 See again the discussion by Williams 1990, 1I: 228.
26 Nyberg 1938: 35-37; cf. Grignaschi 1966: 89-90.
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was at his disposal,” and that the determination of the
end of the millennium was open to different results.?

This conclusion is supported by a striking fact giv-
en by Mas‘tdi himself, who in another famous work, the
Golden Meadows,” did not mention at all this secret, but
affirmed what follows:

the Mazdeans calculate between their prophet, son of
Isbitaman, and Alexander, a period of 258%° years; be-
tween Alexander, which they make to reign for 6 years,
and the arrival of Ardasir, 517 years. Finally, between
ArdaSir and the hegira, 564 years.

For us it is interesting that in the framework of a
patent Mazdean chronology, we find no reference to a
shortened version of the Seleucid and Parthian periods,
whose whole length seems to be of 511 years (i.e. 517 -

27 Wiesehdfer (2021: 179) underlines the fact that the direct
contrast opposing Husraw II to Wahram Cobin, a brilliant usurper
who strongly emphasized his Parthian origin, later favored a strong
censorship of Parthian memories and heritage. A certain emphasis
on Wahram is attested also in a particular passage of the Bundahisn
XXXII1,32 (Agostini - Thrope 2020: 174), which fittingly Shapira (2020:
161, n. 138) considers strongly reminiscent of the aspiration to an
Arsacid restoration. See below the note 43, 44, 54.

28 For instance, Herzfeld (1947, I: 7-8, 21) observed that accord-
ing to the Pahlavi text Mah i Frawardin roz i Hordad, chap. 27 (Grenet
2009: 164), in which it is stated the within the first 18 years of the
kingdom of Husraw (I1), eighteen good things happened, and this evi-
dence would point to the year 607/608 CE, corresponding to 904 of the
era of Zoroaster. This text shows that no expectation of disasters was
presumed, and that the contents were still full of optimism.

29 See Mas‘udi (in the translation by de Meynard, de Curteille,
revised by Pellat) 1965: 551, § 1434. Cf. Humbach 1998, I: 27, and n. 36.
Jackson 1899: 162.

30 Humbach (1991, I: 28) mentions also al-Birtini’s reference
(Chronology 14; Sachau 1878: 14; Sachau 1879: 17) to the figure 258, and
his corrections later reported in his Qaniin al-Mas‘udi.
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6), certainly not of about two centuries and half.’* For
instance, Mas‘0d*? knew a number of sources that fixed
the duration of the Parthian kings (referred to under
the denomination of “Chiefs of the Satrapies”) in 517
years, but he knew other traditions in which the figure
was surely shorter.*

In any case, the whole true period between
Alexander’s death (323 BCE) and the fall of the Sasanians
(651 CE) covered slightly less than a millennium, while
the one from the accession of Arda%ir (226 CE) made about
669 years, not the standard periods usually attributed
within the Mazdean chronology. The tradition preserved
by Mas‘tdi seems to depend upon another system, in
which Alexander lived around the end of the 4t century
BCE (as it was) and not in the 1 one, as it occurs if we
follow the (evident, but strange) synchronism between
the beginning of the era of Zoroaster and the Seleucid
one. What is strange concerns the distance between the
coronation of Ardasir (226 CE) and the Hegira (622 CE),
which is given in 564 years,* while they were only 396.
The difference of 168 years is very peculiar. However,
we must observe that previously Mas‘tdi had given® a
more fitting figure in another place, where he wrote that

31 Yet, different chronologies were current. For instance, in
the later history of Qadi Sa‘id al-Andalusi (1070 CE), the dynasty of the
so-called “Petty Kings”, corresponding to the Arsacids, reigns for 537
years. See Khan 1994: 45-46.

32 See Mas‘adi 1962, I: 208, § 559.

33 See Mas‘adi 1962, I: 209, § 562. In the note 1, Pellat writes:
“Pour Tabari la durée totale des Arsacides est de 266 ans : Mas'idi,
aprés avoir donné la chiffre de 517 ans, s’apercoit qu’il n’arrive, dans
son énumération, qu’a 288 ans, et cherche a se disculper. La durée des
Arsacides est en réalité de 408 ans, et la nomenclature qui précéde est
largement incomplete”.

34 See Mas‘idi 1965, II: 651, § 1434.
35 See Mas‘tdi 1962, I: 245, § 657.
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between Ardasir and the Hegira the distance was of 404
years (i.e. the enthronement of the first Sasanian king
would be put at around the year 318 CE). This means that,
apart the inevitable occurrence of mistakes in the manu-
script transmission of the figures contained in the texts,
different chronologies circulated.*

4. The Witness of Agathias 11,26,1 and the Reduction of
the Parthian Era

Our approach to this matter requires that we prelim-
inarily clarify a series of essential questions. Was the re-
duction of the Parthian period a historical reality or not?
Second, if it was so, as it seems (and we will discuss this
subject soon), when and why was it decided? Third, was
it due to such a millennial fear, as suggested by Mas‘tudi?
This study will show that the answer to the third ques-
tion is beyond any doubt negative. There was no fear in
Sasanian times, and the “invention of this tradition™’
was simply the fruit of a later explanation emerging in a
completely new and dramatic context. But the rest of the
catalogue presents us with more difficulties, which ask
for more nuanced treatments.

The hypothesis that this reduction was done only
after the fall of the Sasanian kingdom, originally suggest-
ed by Spiegel,*® although apparently intriguing, is sharp-
ly countered by the fact that Agathias 11,26,1 attributed

36 It would be useful to mention the fact that, according to al-
Tabari (in the translation of Rosenthal 1989: 195), the Magians would
have assumed a duration of time from King JayGmart to the hijrah
of the prophet of 3,139 years, which is in contrast with the Mazdean
millennialism.

37 Using this expression, I openly make reference to the inter-
pretative model proposed by Hobsbawm - Ranger in 1983.

38 Spiegel 1878: 192.
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the Parthian kingdom with a length of 270 years, a figure
closer to that of 266 years which we can easily deduce
from the Mazdean chronology (see below more in detail),
to the 284 years (do sad ud hastad ¢ahadr) attested in the
chapter XXXVI,9 of the (Indian line of the) Bundahisn, or
“200 and some more” (do sad ud and; cf. also Ferdowsi in
the Sahname: sali devist [“some two hundred years”])* in
the Iranian mss tradition of this Pahlavi work.”

At this point of the discussion, it will be useful to
reflect on a simple list resuming the royal sequence,
according to chapter XXXVI,8-10 of the Bundahisn. This
series (until the Arsacids) starts with WiStasp and ends
with Alexander the Great, with four persons in between,
one of whom was a princess, Humay.* Furthermore,
we must observe that according to a plausible sugges-
tion already offered by Christensen,* the insertion in
the Kayanian list of Humay and the two following kings
named Darius belong to the Sasanian period, and part-
ly reflects a re-elaboration of Jewish sources, which the
Persian scribes should have known directly.

39 Cf. Gnoli 2000: 146-147; 2006b: 103-104.

40 See Pakzad 2005: 414, and n. 106; Agostini - Thrope 2020:
193; Klima 1959: 558. Cf. also Shahbazi 2002: 25. A detailed discussion
with a large bibliographical conspectus has been offered by Gnoli
2000: 146-157. We must recall that Ferdowsi knew only nine royal
names of Parthian kings: Ak, Sapiir, Godarz, Bézan, Narsi, Ormuzd,
Aras, Ardavan, and Bahram; see for more details, Schoeler 2020: 510,
and the footnotes 49 and 54.

41 West (1880: 150-151, n. 10) suggested an association with
the Achaemenian queen Parysatis; cf. Jackson 1899: 160. One Parysatis
(440-385 BCE ca) was the daughter of Artaxerxes I, and married Darius
1T Ochus. Another Parysatis (350-323 BCE ca) was one of the wives of
Alexander the Great. Schoeler (2020: 504) recalls (with earlier bibliog-
raphy) the identification of some Parthian kings of the 1% century CE
in the Sahnama, but in the framework of the Kayanian cycle.

42 Christensen 1936: 39; Grignaschi 1973b: 154,
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Wistasp 120 years (= 30 before the end of
the millennium plus 90)

Wahman* 112 years =202

Humay* 30 years =232

Daray i Cihr-azad 12 years =244

Daray 1 Darayan®* 14 years =258

Aleksandar 14 years =272

Then, we have for the ASkanan 284 years® (or al-
ternatively 200 and some more), and finally Ardasir
Pabagan; he ruled with the rest of the Sasanians the oth-
er 460 years (i.e. reasonably until the year 652 CE).

Askanan 284 years or 200 and something:
=556 or about 484 plus x
Ardasir + Sasanians 460 years: = 1020 or 931

(plus some more).

Then, the text deals with the year 447 of the Parsig
era.” This chronological system probably refers to the
year of the death of Yazdgerd 111 (651), and not to the be-
ginning of his kingdom (632 CE).*® At this point, the last

43 The same figure is given in the Ayadgar i Jamaspig XV,3
(Agostini 2013: 71, 108).
44 The same figure is given in the Ayadgar i Jamaspig XV,3

(Agostini 2013: 71-72, 108). Humay is here presented as the daughter
of Cihr-azad, so that the reference to the first Daray is missing.

45 In the Ayadgar i Jamaspig XV,3 (Agostini 2013: 72, 108) the
figure is 13 as in the case of Alexander.
46 But according to the tradition of the Ayadgar i Jamdspig XV,6

the line of Ask will reign for 282 years (Agostini 2013: 108). Agostini
discusses these problems in his chapter. See again the discussion in
Agostini 2013: 149-151.

47 See the detailed discussion in Panaino 2012b.

48 For the era of Yazdgerd and the Parsig era, and their difference,
see Ginzel 1906, I: 298-300. Cf. also the discussion in Panaino 2012b.
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redactor remarked that “now it is the year 527 of the
Parsig era,” (nin panj sad ud wist ud haft sal i parsig), i.e.
we are around the year 1078 CE.*” In this way, the later
Zoroastrian scribe switches to another chronological sys-
tem following the era of Yazdgerd.

As Klima®* demonstrated in a very convincing way;,
the witness of Agathias testifies that, at least around the
age of Justinian, one Persian tradition already knew this
chronological reduction.” This evidence, of course, does
not strikingly demonstrate that this calculation was in-
troduced already under the kingdom of Ardasir®* or lat-
er, but its attestation excludes the possibility of ascrib-
ing such a reduction to a post-Sasanian period. To this
proposal we can recall that Shahbazi** explicitly tried to
attribute the reduced chronology to an action promoted
by Husraw I, in coincidence with the famous conference
of the astronomers, which was summoned in the 25%
year of his reign,* while, as we will see, Tagizadeh* pre-
ferred to bring forward, but every solution presents some
problems.*® For instance, if such a radical change would

49 Pakzad 2005: 414; Agostini - Thrope 2020: 193.
50 Klfma 1959: 563.
51 The rationale of the catalogue of the Parthian kings as pre-

served in the surviving Arabic lists, such as the ones of Mas‘Gdi and
Tabari, needs a special study. Actually, the memory of some kings
was much better preserved, and the transmission of this historical
knowledge should be better analyzed. See also the considerations by
Schoeler 2020: 503, and passim.

52 Gershevitch (1995: 12-13) considered “irrational” the later
explanation attested in Mas‘Gdi.

53 Shahbazi 2002: 27-29.

54 See Panaino 2020.

55 Tagizadeh 1937b: 134-139; 1947: 35-36.

56 Wiesehofer kindly reminded me to impute the shortening

of the Parthian period to the Sasanians after the revolt of Wahram
Cobin, which was passed off as Arsacid. We must consider that, in
the framework of the Sahnama, in his attack against the Sasanians,
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have been decided only after the 25t year of Husraw I,
in connection with an astronomical conference sum-
moned by the king, it is probable that Agathias and oth-
ers might have noticed something. Although this is not a
definitive argument, certainly Agathias does not seem to
mention such a recent change, but a long-aged tradition.
Certainly, the existence of two chronological traditions
in the Bundahisn, one pointing to a sequence of 258 + 14 +
284, and another showing 258 + 14 + 200 and some more
(Shahbazi*” suggested “203”), could be explained after
the postulate that one followed the Seleucid era, the lat-
ter the Arsacid era, whose beginning took place 65 years
later.”® So if we suppose that 266 is the figure correspond-
ing to the years usually (and wrongly) attributed to the
Arsacid domination in the sources of Persian derivation,
we have 266 - 65 = 201.% Certainly, these evidences even-
tually show that two different Iranian traditions were at

Wahram as a prestigious member of the Mehran family seems to
clearly abuse chronological and millennial speculations, presenting
himself as the expected restorer of the Arsacid House 500 years after
the usurpation by Ardasir. The Parthian rebel actually seems to have
claimed the foundation of a new dynasty. See Czeglédy 1958; Shahbazi

2000 and Daryaee 2015.
57 Shahbazi 1986: 542-543.
58 We must recall that Nyberg (1929: 29) tried to reconnect the

reference to the “year 700”, which he read into the Middle Persian in-
scription n°® 3 of Derbend, to the Arsacid era, thus establishing a date
fitting for the 6 century (= 553 CE), during the kingdom of Husraw I.
Gropp (1970: 317, n. 4; 175: 316) accepted the reading 700, but, taking
as a starting point the Seleucid era (311/12 BCE), suggested the year
389 CE. Gadjiev (2016) has offered a very clear summary of the debate
recalling that Pachomov (1930: 14-15) criticized Nyberg’s interpreta-
tion and simply proposed “year 377, a solution slightly modified by
Henning (1958: 48) to “year 27”. It is clear that in these conditions,
any speculation about the endurance of a secular era of the Persians,
in one way or another, is too uncertain and risky.

59 Cf. Gnoli 2000: 148-149.
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least well known,® and confirms that the Persians had

60 A similar problem has been identified in a peculiar passage
attested in chapter A-XXXVIIL,6-12, of the Madayan i Hazar i Dadestan,
where Farroxmard wondered if the date of Yazdgerd must be put in
the first or the second half of the tenth century (Macuch 1981: 64-65,
221-222, 232-233; Perikanian 1997: 316-317). While the terminology of
the passage is clear: sato.zim-, an Avestan term, means “century” (lit.
“hundred winters”); “half century” is panjahag, (lit. “block of fifty”),
the historical sense of the text in its wholeness is complex and de-
bated. The source doubtlessly refers to a Mazdean tenth century, i.e.
to the end of a millennium, which took place apparently before the
kingdom of Husraw And8ag-ruwan, who is expressly referred to. The
swing between the first and the second half of this very last century,
referred to in the source, has been connected with a possible alterna-
tive computation between a proper Sasanian or Parthian chronology
(as in the Bundahi$n) with a difference of about 50 years, i.e. something
around half a century (see the discussions by Grignaschi 1971: 143-
147; Shahbazi 1987; 542; Gnoli 2000: 151-152). I sincerely doubt that
this one could be a reasonable solution, or that we should admit that
the Sasanians had decided to cut the time in front of the end of the
millennium. The proof against this conclusion is in this very passage,
where there is no fear for the end of the millennium, which is quoted
without problems. Bulsara (1937, II: 543-546), the first scholar to com-
ment on this chapter, assumed that the contents should be framed
within the kingdom of Husraw II, although he did not exclude that of
Husraw I as well. Furthermore, he stated that the direct reference to
the ancestors of Husraw And$ag-ruwan should compellingly support
the identification of the firstly mentioned Yazdgerd with the second
Sasanian king having this very name (i.e. Yazdgerd II, 439-457). But
this interpretation seems to be countered, as noted by Macuch (1981:
232), by the fact that some historical priests, such as Adurbdzéd, and
Adurpad 1 Zardastan, there explicitly mentioned, can be reason-
ably identified as persons living during the kingdom of Yazdgerd 1
(399-421), the first one as the Grand mobed and the latter as his rad.
This evidence is impressive and difficult to overcome. For her side,
Perikanian (1997: 317) preferred to identify Yazdgerd I (439-457) in
the king mentioned in the following part of this chapter. This king
was presented as living in the second half of the last century of that
millennium. We could probably combine the two hypotheses, if we
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a better competence in these matters than is frequently
supposed. Furthermore, this difference and the peculiar
figure 284 attest that in the period of composition of the
last chapter of the Bundahisn, chronological precision was
no more current, and that some confusion and different
opinions circulated around the length of the Parthian
period. This conclusion is confirmed also from a well-
known Mandean source, namely the Ginza, Right Side,
XVIII Book, 382,21, which gives a confused and peculiar
chronology, in which firstly the Parthian kings (ASgan)
were attributed with 470 years of kingdom,” but again
we find an ASaq, son of ASgan, who ruled for 465 years,
followed by Alzur and Listar Kosrou and Aba§ (Wabas?)
Jasdis Tibian. The last king, usually named Ardban, would
have ruled for 14 years (Ginza, Right Side, XVIII Book,
382,25-27), then followed by the Sasanians, to whom a pe-
riod of 382 years was attributed.®? The apocalyptic climax

admit the existence of a chronology in which the beginning of the
tenth and last century started under the kingdom of Yazdgerd I, while
its end (with the end of the millennium) took place around the last
years of Yazdgerd II, as suggested by Grignaschi (1971: 146), but with-
out assuming any desperate cut of time for the reasons explained in
this study. Certainly, if we start with the synchronism based on the be-
ginning of the Zoroaster era with the Seleucid one, i.e. 312/11 BCE, the
end of the millennium would fall on 688/89 CE. These chronological
distinctions clearly show that there were other kinds of chronological
computations current in Sasanian Iran.

61 See Shapira 2000: 137 and n. 24; cf. already Lidzbarski 1925:
410-417. I must thank again Dr. Terribili who called my attention to
these sources, and in particular to the fact that this figure is correct, if
we consider its last year as corresponding to 224 CE. In Mas‘tdi (Carra
de Vaux 1896: 137-138), we actually find the A3gan, descendants of
A3gan, son of AS, and again of Ask son of Ask. It is really interesting
the comparison with the royal names and the lists of the Arsacid kings
preserved by Tabarl. In particular, in one of these lists (Perlmann 1987
vol. 4: 101), they reign for 475 years. Cf. already von Gutschmid 1861.
62 Lidzbarski 1925: 411; Shapira 2020: 138.
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of this chronology points in the direction of a composi-
tion belonging to the last part of the Sasanian kingdom,
or better to the first years of the Arabic domination.®

In any case, if we recall that the starting point of the
era of Zoroaster was the year 1 SE, and that the acces-
sion of Ardasir corresponded to the year 538 SE (= 226
CE), the end of the millennium would inevitably fall after
462 years, exactly in the year 1000 SE = 668 CE. Thus, the
figure 284 for the years of the Askanan is too long, even
in this chronology, while that of 200 and something is a
little bit too short with respect to the expected figure of
266 years.

Let us start reading Agathias’s remarks in 11,26,1:*

‘EPSouékovta 8¢ etV fidn €ni diakooiolg TapwynkOTWV
4o Apodkov tod mpotépov £¢ AptdPavov Tov EoxETov
PaciAéa, fvika td@ Pwuainv mpdypata 0md AAe€dvdpw
T® Mapatog radi €tetdyato, kat' ékeivo O ol Kapol
10 Xoopbdov 1ol kad’ Huac faciAevev fp&ato yévog 1 te
UEXPL Kol vOV Tapd Tépoalg Katéxovoa moAlteia €V TG
téte dpynv eIAnge kal olov katdoTactv mpwTNV.

The passage of two hundred and seventy years from
Arsaces the first king to Artabanus the last one marks
the inception, during the reign of the Roman Emperor
Alexander the son of Mamaea, of the dynasty to which
the contemporary Chosroes belongs. It was at this time
also that the present-day Persian state took shape.®

If Agathias’ reference confirms the existence of
an Iranian chronology in which the Parthian era was

63 See again the discussion by Shapira 2020.

64 See the critical text, edited by Keydell in Agathias 1967: 75.
Cf. Gnoli 2000: 147; 2004; 2006a; 2006b.

65 See Frendo’s translation of Agathias (1975: 60); cf. Maraval

2007:113-114.
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shortened (a date obtained probably by following inner
Middle Persian sources via the famous interpreter named
Sergios),* he also (1V,24,1) shows knowledge of a period
of 538 years for the time span between Alexander and the
beginning of the Sasanian dynasty, whose origin has been
at least in part explained.

Agathias 1V,24,1:%

[...] éxeivo 8¢ pévov mpooBeinv &v &n’ adT®, WG £teotv
Uotepov OKTW Te Kol TPLAKOPTA KAl TEVIAKOGIOLG
AAe€Gvdpov tol mdvy tol Makeddvog, Tetdpty d¢ Etet
i Batépov AAe€dvdpov tod Mapaiag dpxfic, Th¢ TOV
Mnpo®v Pacideiag émAaPouévew t@ Aptaldpn, kad’ ov
npdtepov anrvyyehtat tpdémov, difjvuotatl Xpdvog €v avTi
EVIQULTOV TtevTeKaideka, dvoiv unvoiv Evdedvroiv.

[...] T have nothing more to add with regard to him (i.e.
Ardasir) except that he seized the throne of Persia in the
manner I described earlier, in the fourth year of the reign
of the other Alexander (i.e of Severus Alexander), the
son of Mamaea, five hundred and thirty-eight years after
Alexander the Great; and that he reigned for fourteen years
and ten months.®

66 See the discussion by Cameron 1969-70: 100-101, 105-106. Cf.
also Schoeler 2020: 513.

67 See the critical text, edited by Keydell in Agathias 1967: 153.
Cf. Gnoli 2000: 147; 2004; 2006a; 2006b.

68 See Frendo’s translation of Agathias (1975: 126), which I
follow with some integrations. Cf. also Maraval 2007: 210. As Frendo
remarks (n. 11), Agathias loosely refers to the Seleucid era under a
generic reference to Alexander. On this subject, see the different opin-
ions of the scholars who mostly have studied this subject, in particular
Gnoli 2000: 135; 2004; 2006a; 2006b: 106-108; and Shahbazi (1977: 27-
30; 1990: 218-219; 2002. See also Sunderman 1991: 433 (= 2002: 444).
Cf. already Herzfeld 1947, I: 10; Nyberg 1938: 33-34; 1966: XII; 1968: 46;
Altheim 1947: 107.
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The same synchronism can be deduced after Elias of
Nisibis, who agreed with Agathias on the year 538 as the
beginning of the Sasanian rule (= 26" September 226 CE).%

Some years ago, Shahbazi resumed the debate re-
marking that Lewy,” Taqizadeh,” Henning,’* and he” him-
self had explained this “secret” in a very convincing way:

Under the Sasanians the Seleucid era had come to be
identified as the era of Zoroaster, and Alexander had
been placed 258 years after Zoroaster; the appearance
of Ardasir in the 538" year of the Seleucid era was then
re-interpreted as his rise in the 538 year of the mil-
lennium of Zoroaster; of these 538 years, 258 separated
Zoroaster from Alexander and 14 belonged to the latter;
so (538 - 258 + 14 =) 266 years were left for the Parthian
period. The Sasanian measure was taken, then, not be-
cause the Parthian period was to be reduced, but because
the widely used Seleucid era had to be Zoroastrianized.

More or less this is the pattern, which has been fol-
lowed, and that seems plausible, because it is the only
one that in one way or another explains and harmonizes
the chronological and numerical data.

Given these facts, we can follow different options,
and place the cutting under Ardasir or Sabuhr I, as sug-
gested by Tagizadeh,” or again during the kingdom of

69 Ginzel 1906, I: 305.

70 Lewy 1940: 1944.

71 Tagizadeh 1947: 33-35.

72 Henning 1951: 37-38; cf. Shahbazi 2002: 18-19. I believe that

Henning’s hypothesis, according to which the Seleucid era “only grad-
ually came to be used in Persian, where its introduction passed unno-
ticed,” is unbelievable. If it was unnoticed, why would the Persians
have fixed the starting point of their religious chronology, the begin-
ning of the 10* (= fourth) millennium, from year 1 of the SE?

73 Shahbazi 1986.

74 Tagizadeh 1937b: 137-138.
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Husraw [, as suggested by Shahbazi.”” Most of the scholars
who have dealt with this subject, admit that the Persians
of the Sasanian period, and in an increasing way in the
course of their kingdom, should have known the true his-
torical chronology. This observation is a great obstacle to
any simplistic solution, because if, as I too assume, the
Persians had an intercultural knowledge of chronological
and calendrical problems, there was no way to ignore the
value and the figure belonging to the Seleucid era (start-
ing in the year 312/11 BCE = SE 1) and to the Parthian era
(starting in the year 247 BCE = PE 1 = SE 64).” Henning”’ in
his presentation of the facts assumed that:

At the beginning of the Sassanian epoch there was cur-
rent in Persia only one era by which events could be con-
veniently dated: the Seleucid era.

And this is perfectly sound. But Henning” also stated
that:

The Persians did not know that it was a foreign era.
Wrongly believing it to be an indigenous way of counting
years, they combined it recklessly with their world-year
of twelve thousand years, which had been devised many
centuries earlier, perhaps in the fifth century B.C.

The same assumption is shared by some scholars,
such as Gnoli himself,”® who consider the absence of ref-
erences to a Seleucid era in Middle Persian sources as
evidence of this ignorance. But, this presentation of the
facts, as certain arguments ex silentio, sound a little bit pe-

75 Shahbazi 2002: 27-29, passim.
76 Cf. Parker - Dubberstein 1956: 38-41; cf. Assar 2003.
77 See Henning 1951: 37.
78 See Henning 1951: 37-38.
79 Gnoli 2000: 144,
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culiar and in my opinion, they require some critical com-
ments. If the conclusion about the combination of two
traditions (the Seleucid computation and the Mazdean
millennium), and the assumption that the origin of the
millennial doctrine goes back to the Achaemenian peri-
od, are absolutely correct, then on the contrary, the fol-
lowing presumption that the cultural derivation of the
Seleucid era was completely ignored seems to be highly
improbable. Firstly, it was based on a different calen-
drical system, a lunar one with intercalations (original-
ly based on the Metonic cycle, since 330 BCE improved
with the more precise intercalation system known as the
Callippic one),® and not purely solar, thus significantly
different from the Zoroastrian one. Secondly, this sys-
tem presented two practical varieties, one according
to the Babylonian system, the latter according to the
Macedonian one: they were different with regard to their
respective beginnings. The Babylonian system started
with the vernal equinox, while the Macedonian one with
fall. This also justifies the differences of 6 months (or of 1
year) in the dates according to the two calendrical variet-
ies and the fact that one officially begins in the year 312
and the latter in 311 BCE.*' Furthermore, the existence
of a separate Parthian era, a fact obviously recognized
by Henning,® but nevertheless considered of very limit-
ed importance, shows that another Iranian dynasty, well
known by the Sasanians, who were for some years its vas-
sals, despite the fact that it had followed the new pattern
introduced by the Seleucids, had the self-esteem to react
with an independent chronology. In this international

80 Cf. Bickerman 1980: 24-26, 29, 70-71.

81 See Ginzel 1906, I, 136-138, who named the Babylonian
version of the Seleucid era as kata XaAdaiovg, following Ptolemy’s
Almagest (1X,8-10 and XI,7; cf. Toomer 1984: 452, 541).

82 See Henning 1951: 37, n. 4.
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framework, in which the Persian element was trying to
reemerge with pride, it is improbable that the Persian
bureaucracy and the Sasanian elites did not know some
simple facts about dates, calendars and synchronisms. In
particular, we know that the Parthians®* with whom the
new Persian dynasty had inevitably a number of close
contacts (and with which, or at least with part of it, the
Sasanian family established a prudent alliance after its
victory) used both varieties of the Seleucid era, and dat-
ed their documents and official coins according to both
systems, the Babylonian or the Macedonian. This patent
difference was due to the place of issue of their coins,
whether it be Babylon or Seleucia, although in any case
the astronomical rules basically following the Metonic/
Callippic cycles were respected and even improved.® It
is more reasonable to imagine that the Persian of the
early Sasanian period (and even their ancestors) did not
mention it, probably because it was well known that the
system was introduced by the Greek enemies, but also be-
cause this problem was of minor relevance thanks to the
Babylonian adaptation of that era, which allowed a neu-
tralization of its ethnic and foreign origin. In any case,
the presence of Parthian coins with the abbreviations
of the month names according to the Macedonian sys-
tem, shows that the Hellenistic derivation was certain-
ly known.® Thus, the excess of ignorance attributed by
Henning to the Persians in their process of acquisition
(and neutralization) of the Seleucid era in Persia seems
to me too simplistic, and we will discuss it better below.
More prudently, I would say that normal people certainly

83 An earlier discussion of this problem was already developed
by Herzfeld 1947, I: 11.

84 See again Assar 2003, passim.

85 See Assar 2003: 176-184. Cf. also Ellerbrock in Ellerbrock -

Winkelmann 2012: 164-166.
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did not know the true origin of that era (and probably
they were not interested at all in such knowledge), but
that some circles of Sasanian society were well acquaint-
ed with the true facts.

In the framework of a critical evaluation of the theo-
ry supposing the complete ignorance of the Seleucid era
among the Sasanians, we must consider also the Christian
Syriac tradition.*® This continuously referred to the
Seleucid era, and in earlier sources, as in Dura Europos,
a double dating was even offered (e.g., 368 AE = 432 SE),
and this happened on Parthian inscriptions in Greek or
on parchments.*” As a direct witness of this chronological
use, we can mention the trilingual inscription of Zebed
(Greek, Syriac and early Pre-Islamic Arabic),® dated 24"
of the month Gorpiaios in the year 823 SE (= September
24" of the year 512 CE), found by Sachau in Syria.® This
text concerns the foundation of the church dedicated to
the martyrdom of Saint Sergios,” a well-known Christian
authority in Persia. For instance, John of Ephesus (6%
century CE) usually referred to the Seleucid era, and, last
but not least, even Christian communities in Central Asia
adopted it. In this case, the Seleucid era was frequent-
ly referred to in the inscriptions engraved on tomb-
stones, sometimes together in synchronism with the
Central Asiatic Uighur animal cycle.”® We can also find
the Seleucid era explicitly mentioned in the Synodicon
Orientale, for instance, in the case of the Synodos of Joseph
(554 CE): “in the year 863 of the computation of the

86 I must thank Jeffrey Kotyk and Vittorio Berti for the kind
discussions about this problem.
87 See Assar 2003: 177-178; Ellerbrock in Ellerbrock -
Winkelmann 2012: 165.
88 See Kugener 1907: 515, 518; 1908: 581.
89 Sachau 1881.
90 See Fowden 1999.
91 See the discussion offered by Dickens 2009.
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Greeks, according to the era of Alexander, son of Philip,
[...], etc.”,”? but another fitting example comes from the
Martyrdom of Saint Grigor.”® Another very striking example
comes from the Chinese-Syriac bilingual inscription of
Xi’an, where the Syriac version of the “Nestorian Stele”
erected by the Christian clergyman Adam to celebrate the
arrival of Christianity in China, refers to the year 1092 of
the Greeks [781 CE].** Thus, we know for certain that the
Christians in China knew and adopted the Seleucid era,
and if we consider that some of them had a clear Persian
or Sogdian background, we can infer that the Seleucid
computation was current also among them. The signif-
icant role played in this area by authorities of Persian
aristocratic origin was impressive, in particular those be-
longing to the Sasanian royal family.” Among these per-
sons, I can mention, for instance, Alouhan, who seems
to have had prestigious roots in the highest levels of the
Sasanian nobility.”® All these facts show that it would be
implausible to presume that the Seleucid era represented
a special mystery to Iranian society, at home or abroad. It
would be very difficult to maintain that all the references
we have collected might escape the eyes and the minds
of earlier and contemporary Persians, Christian® or not.

92 See Chabot 1902: 354.

93 See Jullien 2015, I: 46; 11: 45.

94 See Saeki 1908: 35-38; Pelliot 1996.

95 Panaino 2017¢ with additional bibliography.

926 Antonino Forte (apud Pelliot 1996: 375-428) suggested, al-

though with prudence, that Alouhan, whose Chinese spelling should
correspond to Warahram or Wahram, was perhaps a member of the
Sasanian royal family, and does not exclude that he could be a son of
Husraw II and thus a brother of Yazdgerd II1. Despite the fact that we
have no definitive evidence underpinning this suggestive solution, it
is certain that Alouhan was a highly prestigious personage belonging
to the highest stratum of the Persian aristocracy.

97 For the dating systems current within the Christian Syriac
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An additional remark concerns the Armenian data.
As Giusto Traina kindly notes to me,”® some Medieval
Armenian chroniclers still endured in using the “era of
the Syrians”, i.e. the Seleucid one,” but direct know-
ledge of the Macedonian calendar with its months is
explicitly attested already in the Hellenistic inscription
of Armawir.!® Thus, it is highly improbable that the
Armenians, since the earliest times, did not know the
Seleucid computation of the years and ignored the nec-
essary synchronism with it.

We have observed that, within some chronologies of
Iranian derivation, the whole period of the Parthian dy-
nasty was at a certain point shortened and fixed to only
266 years (or in closer figures), in any case ending in the
year 226 CE (= 538 of the Seleucid era = 474 of the Parthian
era), when Ardasir I ascended to the throne of the $ahan
$ah and the new dynasty began. According to Mas‘Gdi’s
presentation of the facts, this accession corresponds to
the year 260 from Alexander. It is also interesting to recall
that the true Parthian chronological era had started some
years after the death of Alexander (that happened in 323

framework, see Kaufhold 2008. Despite the fact that this article main-
ly concerns the use of Christian dating, it not only shows that Syriac
Christianity in all its confessional varieties knew the Seleucid Calendar,
but also the flexibility in the parallel use of some other chronological
systems, such as the Muslim one, that of Yazdgerd, the Jewish, the
Uighur, etc. This complexity reveals also that the multicultural, multi-
religious and multilingual framework typical of Syria, Iran, Central Asia
and India, favored the circulation of different contemporary systems,
and that the Greek origin of the Seleucid era, as its direct link with the
historical figure of Alexander was known everywhere.

98 Personal communication (April 11 2021).
99 See Delaurier 1859: 230, passim.
100 See Traina 2018: 297. N.B. a similar inscription has been

found in Ninive.
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BCE),' and precisely in the year 247 BCE (Parthian era 1 =
64 Seleucid era). It is very important to note that the line
of the Arsacid dynasty began a few years (ca. 76) after the
end of the (personal) kingdom of Alexander the Great (if
calculated in 14 years as in the Persian tradition).'? So 258
+14 = 272; while 272 + 266 = 538. Later effects of this way of
reconstructing the ancient history were quite widespread
among some Islamic historians, as shown by Lewy,'® al-
though she assumed that these chronologists would have
presumably followed a Sasanian practice. In this regard,
we can be at the moment more prudent, because during
the Sasanian period, there was no reason to change
ex abrupto and in a deliberate way the duration of the
Parthian era, and we cannot a priori accuse the Sasanian
chronologists of having sloppily modified the duration of
that era, or of having adopted and known only one system
of time computation.

As well shown by al-Birtini in his Chronology (129),'*
the Parthian (better Askanan) chronology would have
been greatly disturbed over the course of the time after
the dissolution of this dynasty, so that much confusion

101 This date is confirmed also in an Astronomical Diary; Sachs
- Hunger 1988: 2006-207 (No. -322B); cf. also Assar 2003: 174.
102 In any case, the strong polemics about the interpretation of

the role of these 14 years with close regard to the true determination
of the exact dating of Zoroaster are meaningless. As in the case of the
astronomical calculations in antiquity concerning the determination
of the minutes and seconds, or even of the decimals of a second, in
which a given event should have taken place are of no use, because
we should be sufficiently content to have established the right date
and hour of a certain phenomenon, to fix the exact year of the birth
or of the public manifestation of Zoroaster is an excess of optimism,
justified only by the assumption a priori that the figures we utilize are
absolutely precise.

103 Lewy 1944,

104 See again Sachau 1878: 129; 1879: 127.
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would have affected the royal lists of the kings living in
the period between Alexander (with his Greek follow-
ers) and the Sasanians, but this is a kind of phenome-
non too generic, which needs to find an appropriate
historical and cultural framework. So, as it has been pro-
posed, it seems highly implausible. If it started during
the beginning of the Sasanian period, how do we explain
the silence of the Armenian royal family and nobility,
which could have certainly kept a better memory of the
Parthian era and of the kingdoms belonging to their
Parthian royal relatives? The Sasanian bureaucracy and
administration at least at certain - perhaps the highest
ranks - , obviously knew and used Greek. The sources,
although in an approximate way, suggest that the en-
vironment of Ardasir’s court was not overly provincial,
and that certain circles had access to a good level astro-
logical literature, which they practiced with sufficient
competence.'® Other reflections of a Western cultural
tradition seems to have been relevant in early Sasanian
times, and it would be farfetched to assume a priori that
this kind of transmission was absent during the Parthian
epoch, when the “Hellenophilia” was much more a la
page.® The evident impact of a chronological confu-
sion certainly might emerge in a dramatic way after the
Islamic invasion, considering the very vague interest
of the Persians for the Parthian past, and a calendrical
disentanglement with regard to remote historical facts
could have been significantly increased. This framework
is therefore plausible when we try to consider the sta-
tus of the Sasanian Royal Archives after the Arab con-
quest of Ctesiphon. Nevertheless, an explanation only
based on these arguments in my opinion is insufficient
and simplistic. Why would the era of Alexander, better

105 See Panaino 2020d.

106 See the discussion in Panaino 2020d.
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the Seleucid era, with its many different and alterna-
tive denominations, such as the “era of the Astrologers
of Babylon”, etc., have been associated with the era
of Zoroaster,"” imposing not only a shortage of the
Parthian period, but also the annihilation of any explic-
it reference to the Seleucid dynasty (and chronology),
which was resurrected only in its numerical evidence?

5. The National Memory and the Iranian Amnesia

An important debate has been opened by Schoeler!®®
in order to explain the reasons behind the very peculiar
amnesia that affected the memory of the events, which
occurred within the most ancient Iranian historical pe-
riods, in particular the ones concerning not only famous
dynasties, such as those of the Medes and Achaemenians,
but also those of the Seleucids and Parthians. The matter
is dramatically complex, and I can only touch upon some
aspects of it, also because a serious discussion involves
not only historiographical matters, but also a number
of epistemological® and anthropological problems.

107 As Terribili remarks (private communication), it would be
very fitting to mention a particular passage belonging to Dénkard
VIL,4,72 (Molé 1967: 56-57; Rashed-Mossael 2010: 68-69), which I have
already studied some years ago (Panaino 2007). This text connected
the transition of the millennium with Zoroaster in Babylonia and at
the court of Wistasp, and exalts the higher position of Zoroaster’s
wisdom than the Babylonian. On the other hand, this text preserves
a memory of a cultural knowledge of the importance played by the
Babylonian tradition and its cultural heritage.

108 See Schoeler 1988a; 1988b; 2020.

109 See, for instance, the contributions by Brockmeier 2014 and
2015. In particular, I share Brockmeier’s personal suggestion (private
communication) with regard to some limits present in the models
adopted by Vansina (even in the new version advanced by Assmann

54

@



®

ABEBIM “Fearless”

Schoeler summarizes some past debates, taking into
consideration the most pertinent studies by Yarshater,'™
Boyce,'! and Daryaee'? (among many others) with regard
to the preservation and oblivion of the national history,
with particular attention to the Achaemenian dynasty,
righty emphasizing the “hourglass effect”, discovered
by Vansina'®® with regard to the gaps that frequently hit
the memory of some historical facts lying between the
oldest events (generally considered foundational and
full of meaning) and the most recent ones. In the frame-
work of this discussion, I would like to emphasize that
we must distinguish, as Schoeler suggests, oral traditions
and written sources. But in this case, I would like to pro-
pose a further distinction within the area covered by the
“oral dimension”. Firstly, we must register the patent
fact that some Persian Zoroastrian priestly circles inev-
itably combined the (eastern and Sistanic) Avestan her-
itage of the Pisdadian and Kayanian rulers with that of
the Achaemenians. These people were not only forging a
mixture of different traditions, but their scope was also
one of arranging a never-ending religious inner-histo-

2005; 2008). More precisely, according to these models, individual
memory seems to come out only as an identical reproduction, or as
a copy of social or cultural memory. The interaction and interference
between cultural, social and individual “memories”, probably present
a deeper complexity than is usually assumed by Vansina. It is actu-
ally very difficult to find good evidence with which it can be simply
assumed that individual memories in pre-modern cultures (thus in a
framework completely different in relation to our modern Western
societies) are just a copy, or a “pendant”, of communicative and cul-
tural memory.

110 Yarshater 1971; 1976; 1983a; 1983b; 2006.

111 Boyce 1954.

112 Daryaee 1995; 2006; 2018.

113 See Vansina 1985; we must also consider the later adapta-

tion of this theory by Assmann 2008.
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riography. Their effort was combined with a reorganiza-
tion of the liturgy in harmony with the new solar calen-
dar of Egyptian origin. Although the Avestan texts do not
mention any historical ruler recognizable as Median or
Achaemenian, it is reasonable to suppose that a process
of Anndhrung between the secular dynastic line of Persia
and the ancestral company of the primordial Zoroastrian
heroes should have been attempted in one way or anoth-
er. Unfortunately, this process cannot be discerned in its
details, but a few remnants of it should give an idea of
a larger phenomenon, in which myth and history were
mutually entangled, most probably with a prominent
weight given to the mythical aspects.'** Something simi-
lar should have involved also the mythical background of
the Arsacids, but in this case too we can observe only frag-
ments of a more complex oral situation. Secondly, after
the collapse of the Achaemenian Empire, local governors,
even the most provincial ones, should have kept a sort of
political-administrative elite constituting the kernel of
their bureaucratic offices. The Iranian element was never
destroyed; on the contrary, it was compelled to deal with
other cultures. Thus, these groups were volentes nolentes
breathing the Hellenist atmosphere, acquiring new com-
petences despite the partial loss of their heritage and the
decay of their memory, which was probably reshaped,
but never totally erased. For instance, even minor king-
doms of the Iranian territories were able to mint coins
with legends, sometimes in Greek, converting their dates
to those of the Seleucids and then to the Parthians, and
the diffusion of these competences suggest that the ar-
rival of Alexander, despite its tremendous effects, did not

114 Of course, we must be careful in our evaluation of the an-
cient sensibility with regard to the subject of mythology, which for us
is strictly separated from history, while this point of view cannot be
considered normal and standard in the ancient world.
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produce a desertification of the Iranian cultural world,
but a contradictory, dialectical situation. The compelling
“synecism” with the Hellenic (and Hellenistic) element
certainly produced a gap (or even many gaps), and this
void was probably expanded during the following Arsacid
period, but we know that the Babylonian scribal element
(with its literary, chronological and scientific compe-
tences) was not destroyed at all, and that some Iranians,
in particular Parthians and Persians as well, remained
in close contact with a number of attractive foreign el-
ements. Furthermore, the main houses of the Parthian
kingdoms were full of pride for their past, a past strictly
linked to some religious cycles well preserved even in the
Avestan heritage.'® The active and seminal contribution
of the Parthian minstrels, the gosan,'® promoted a kind
of oral literature that was archaic, but full of modern
“association”, and its oral contribution was widespread.
This diffusion increased, when the northern linguistic el-
ements were mixed with Middle Persian, and generated a
widespread slang named Dari,'”” which resurrected some
materials belonging to the Parthian lore.

The least we can say is that the situation is too com-
plex and that any excess of dogmatism would be unrea-
sonable. For instance, the polemics about the presence of
just one or two lines of transmission'® are sterile, be-
cause the lines were probably more numerous. Firstly, we
must consider that any noble house protected their
priests and their familiar fires with their traditional lit-
urgies and ritual varieties. These shrines were probably a
place where the processes of liturgical transmission were

115 For instance, about the cycle of Aras, see Panaino 2019b.
116 Boyce 1957.

117 See the discussion by Panaino 2021b.

118 See the critical discussion in Schoeler 2020: 505, n. 21, with

a full conspectus of the bibliographical details.
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preserved, and only with the definitive supremacy of the
Sasanian normalization of the cults, as confirmed by the
public statements made by Sabuhr I and Kerdir about re-
ligious matters and temples, was a trend toward a stan-
dardization established (although we do not know if it
was systematically attained and imposed with full suc-
cess). The emphasis within Zoroastrian introspective his-
tory placed on Ardasir [, to whom even gests belonging to
the cycle of Cyrus were conveyed, as suggested by
Gutschmidt," and remarked again by Schoeler,'? is well
explicable within a process of exaltation of the (new) or-
igin of the Persian power, and reflects some patterns de-
tected by Vansina in his studies. The new ruler as found-
er of the power embodies the qualities, which the com-
mon memory, the remainders of a transmitted oral heri-
tage, attributed to a hero too far away to be particularly
significant for the living audience. Thus, the past lived
again; in few words it was resurrected, into the present.
In my opinion, the elaboration of a new religious chronol-
ogy was part of a process of redetermination of the mem-
ory, but from the unilateral point of view of the Persians
of late antiquity, it was in the name of the pan-Iranian
Mazdean heritage, but this pretention does not necessar-
ily correspond to the objective historical truth. In this
sense, this elaboration did not reflect a sort of historical
recognition in se et per se of the data and facts, but it was
a sort of process of self-representation of the leading
Persian dynasty within the teleological progress of the
den and the future course of the time. What I would like
to distinguish in this case concerns the fact that a num-
ber of concurrent auto-bio-oral processes (to speak of
bio-graphic processes would be in part an anachronism)

119 See von Gutschmidt 1880b: 586-587 (= 1889-1894, III: 133-134).
Cf. again Schoeler 2020: 517, n. 93 with further bibliographical remarks.
120 Schoeler 2020: 517.
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of self-representations within historical time were obvi-
ously current also among the other noble Iranian houses,
and that these different narratives necessarily should
have circulated, sometimes rooted in similar cycles be-
longing to the early Iranian heroic heritage, but probably
with many local variations. The progressive prominence
of the Persians exalted one point of view, where the past
was reframed according to a dominant perspective, but
this solution was not unique, neither without open or
hidden alternatives. In addition, the memory on which
self-consciousness was based, assumed many religious
and teleological motivations and reflected a number of
political dynastic targets. This process was not directed
with historical care and academic precision, but was a
political operation, strictly foundational for the same
Sasanian identity. This evidence, of course, does not im-
ply that the Sasanian elites did not know other varieties,
antagonistic or simply alternative reconstructions, but
that this different presentation of the facts was not es-
sential for them or simply that these alternative “histo-
ries” did not correspond to their primary interests. It
would be peculiar to presume that an international bu-
reaucratic office of political affairs, such as that of the
Sasanians, ignored the rules of the Seleucid and Egyptian
calendars, their true chronologies, or other systems of
temporal computations. But these were different compe-
tences, probably shared also by the same persons, who,
despite the religious knowledge, mastered other abilities
and played a role in which the scrutiny of the others was
relevant. For these reasons, also the discussion about the
memory of the Achaemenians in Sasanian times is also
partly misleading. The Achaemenian heritage was mod-
est within the common sensibility of the Sasanian period,
and this is clearly visible in its scarce effects and objec-
tive remains, but the glories of such a prestigious past
had been digested and embedded into a new religious
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and ideological reconstruction with some variants of
which we know only a few. This fact does not exclude that
the Greek, Jewish and Syriac traditions were partly ac-
quired in Iran, in particular when we well know that
these sources exalted the power of the Persian world. If
kings such as Husraw I were interested in Plato and
Aristotle, although perhaps in superficial ways, can we
assume for certain that the Western and Christian schol-
ars (and priests),' who had access to the same royal per-
sons, did not profit to present them with pieces of histor-
ical literatures regarding the Persian past? Is it possible
that the Christians did not inform contemporary
Persians, for instance in the course of their evangeliza-
tion processes, of the importance attributed to the
Persian kings of the Past? When Mar Aba, during the syn-
od of the year 540,'” honored Husraw I as “a new Cyrus”,
with an implicit reference to the fact that the latter was
the unique king to be presented in the Bible as “Lord’s
anointed”,'® is it really possible that an open-minded
king such as Husraw himself would not have asked for
more details about this remarkable ancestor or that the
katholikds did not explain to the king this reference, when
the name of Cyrus was mentioned at least 23 times in the
Bible? Very plausibly even Husraw should have known
something, because the Christian strategy was that of
converting the royal family, and the providential func-

121 Without mentioning the most evident and debated case
of the migration of the Western philosophers to Ctesiphon after the
closing of the Academy and the other non-Christian philosophical
Schools by Justinian in the year 529, I would like just to refer to the
striking example of Paul of Persia, and his intellectual and religious
career between Zoroastrianism and Christianity, and his close connec-
tion with the king Husraw 1. See Gutas 1983; Bruns 2009; King 2019:
163-208; Teixidor 2003, passim.

122 See Chabot 1902: 320.

123 Isaiah 45:1.

60



®

ABEBIM “Fearless”

tion of the Achaemenians was a too sensible (and usable)
subject to be ignored, although the knowledge of these
facts and the sources mentioning them did not interfere
with the inner religious, ethnic memory, which had other
functions and directions for the interest of the Persians.
Actually, it was not rooted in an identity and its narra-
tive. For this reason, we may suggest that if elites and or-
dinary peoples shared a common vision of the sense of
their times, in which from Zoroaster to the Sasanians a
pseudo-historical line (full of voids) was in any case clear,
the level of knowledge were certainly different. The com-
mon reconstruction followed a mnemonic re-composi-
tion of the past in which some gaps occurred, and the
dramatic amnesia we observe can be explained with a
number of concurrent phenomena: in particular, a scarce
interest for “history” as we think it, increased by a strong
reduction of (or even exclusion from) the access to the
necessary past sources, united with the succession of dif-
ferent secular powers and their administrations. But the
collapse of a public bureaucracy did not produce a total
regress. The progressive loss of competence in mastering
the Aramaic language, for instance, did not produce total
analphabetism in an area of strong orality, but opened
the way to many local solutions, which in any case pre-
served some common patterns visible within the hetero-
graphic system.' In reality, our knowledge of the local
folklore connected with the western satrapies, closer to
the Achaemenian centers is superficial, but for instance,
the memories of the Achaemenians preserved in the
kingdom of Commagene (see, for instance the inscrip-
tions and the Graeco-Iranian cults of Antiochus of
Commagene)'® or in the framework of the Magian tradi-

124 See Skjeerve 1995; 1996.
125 See my discussion of the problem in Panaino 2007.
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tion that survived in Cappadocia,’?® show that the situa-
tion was much more intricate. Certainly, one can say that
these memories were preserved in Greek sources, in-
scriptions or texts, but we must observe that Greek was
one of the languages of area, and that Asia Minor was par
excellence a region of multilingualism. This is just a small
example of the way in which some dialectical phenome-
na might occur in a period of transition,'”” in which many
gaps took places, but without the effects of a tabula rasa.

6. The Precedents and the Framework

At this point, we need to move back for a moment,
and consider that a true Parthian era was based on the
Seleucid model, while we cannot exactly find a Sasanian
era properly operating over a long-term period like the
Arsacid era. As noted by Taqizadeh,’®® despite the fact
that some Syriac sources seem to refer to the existence

of an “era of Ardasir” (with a reference to 117 years of
Persian rule [= 223/4 CE] in coincidence with the 31

126 See Weiskopf 1990, and the presentation of the sources. Cf.
also Boyce - Grenet 1991: 309-332.
127 We must also consider that the presentation of the Parthian

period (although it does not seem to have been explicitly searched),
was subjected to a process of ideological redetermination. If the
Parthian dynasty was considered inferior, and religiously weak, the
alliance with some noble houses that accepted Persian supremacy de-
termined at least some processes of mediation. Within the framework
of this dialectic situation, we should also evaluate the treatment of the
Arsacid dynasty and the scarce memory of it in later times. Probably,
part of the living memory of the Parthians was embedded, mutatis mu-
tandis, within the Armenian historiographical tradition. Cf. Schoeler
2020: 518, passim.

128 Tagizadeh 1947: 33, n. 1.
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year [=339/40 CE] of king Sabuhr 11 [309-379],** and few
other examples)," the striking proofs underpinning the
existence of a proper “era of the Sasanians”, compara-
ble with those of the Seleucids and the Parthians, are
comparatively weak. More prudently, we must observe
that the Middle Persian inscription of king Sabuhr 1, in
Bisapuhr,™ was dated, as Gnoli noted,*?

to the year 58 of an era that corresponded to the year 40
of the ‘fire’ of Ardaxsir and to the year 24 of the ‘fire’ of
Sabuhr; that is to say, an era whose epochal year must
have been 208/9, or, perhaps more precisely, 205/6.

Thus, we find three different synchronized dates:
year 58, year 40, and year 24." In this remark, Gnoli
was following some other scholars, in particular R.
Altheim-Stiel, who was the first to point out the prob-
lem." The beginning of this system of calculation for
a Persian dynastic year is very peculiar. In fact, the
first date is not connected with the foundation of any
Fire, while this symbolic foundation starts only with
that of Ardasir I. In addition, we must remark that this

129 More explicitly, we know that the 31% year of Sabuhr Il was
339/40; if we subtract 117 from 339/40, we obtain 223/24. See Ginzel
1906, I: 306, with reference to the Syriac sources. Ginzel also analyses
and explains the reasons for the difference with respect to the other
date of accession of Ardasir, usually ascribed to the year 226 CE. Cf.
also the long discussion in Tagizadeh 2010: 166-169, n. 14.

130 See Ginzel 1906, I: 306, in particular the note 2. Cf. also Gnoli
2000: 142, 171, n. 54.

131 See Ghirshman 1936; Hansen 1938; Unvala 1952: 25; Nyberg
1964: 124-125; Back 1978: 378-383.

132 See Gnoli 2000: 139. Cf. Herzfeld 1947, I: 11-13, 23.

133 See Back 1978: 378-379. Cf. Tagizadeh 2010: 167-168; Huyse
1999, II: 14-16.

134 See in particular Altheim-Stiehl 1978; 1982; 1985. I must

thank Prof. Wiesehéfer for this kind historiographical remark.
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system of computation did not exactly correspond to
an “era of the Sasanians”, but to the beginning of the
Persian reign of Pabag, as local kinglet, probably lord
of Khir,"** long before Ardasir could become the $ahan
$ah éran.*® The crude anticipation of the year 205/6
for the beginning of an imperial era seems to me im-
plausible, and in any case it does not match with the
calculation we obtain when we take into account the
Syriac figure of 117 years, which brings us to the year
223/4 CE. Probably, the use attested in the inscription
of Bi¥apuhr could be a sort of homage paid by Sabuhr
to his father and founder of the kingdom, although
not the eponymous lord of the dynasty who still was
Sasan. Furthermore, this is a different problem, the
present epochal year does not match with the 538 (SE)
[or 226 CE] of the tradition, and which we should ex-
pect for the starting point of Ardasir’s kingdom (258 +
14 + 266). In that alternative chronology, the beginning
of the reign of Ardasir would correspond to the year
SE 530, with a reduction of the other 18 years for the
Parthian era (and kingdom). Thus, if we cannot rule
out the hypothesis that the first Sasanians had the
idea to imitate the Parthians with the introduction of
their own era, then it is also possible that Sabuhr 1,
who was co-regent with Ardasir for a few years, simply
desired to emphasize the dynastic link with his father,
and the unity of their noble home.*®* While other refer-

135 See Wiesehofer 2007: 46-47, who assumes that at the same
time Ardasir should have been appointed as king of Darabgird.
136 See Back 1978: 507, n. 249. But it is reasonable to suppose

that already since the year 211/12 CE Ardasir rebelled from Darabgird,
and started his campaigns against the Parthian domination.

137 With regard to the enthronement of Sabuhr I, see the dis-
cussion offered by Huyse 1999, 1I: 6-8 with a good apparatus of data
and bibliographical details.

138 As Terribili kindly notes (personal communication), we

64

@



®

ABEBIM “Fearless”

ences attested in the Syriac sources could be a witness
of the fact that the Sasanians knew the length of their
kingdom, and that they maintained a good knowledge
of their historical chronology, they cannot be invoked
as proof of a well-grounded era. All these facts do not
confirm the coherent adoption of the system of a true
dynastic Sasanian era, which in any case was not ad-
opted, as far as we know, in further official documents,
and that in any case cannot be ascribed to the acces-
sion of Ardasir to the simple throne of the Fars region.
On the contrary, other minor Iranian or Iranianized
royal dynasties,' such as those of the Bactrians,'* the
Choresmians,™! and the Sakas,'*? tried to imitate the
prestigious model of the Seleucid era with their own
epochs and calendars. In these cases, the Seleucid pat-
tern (with its figures) maintained an essential role of
calendrical anchoring.'**

In recent times, Kosmin'* has placed the strongest

should take into consideration the fact that Sabuhr I was the second
king of this dynasty, which in reality usurped the power, and that for
this reason he had good reasons to emphasize a direct link with his
father in his quality of founder of the new royal home. Furthermore,
the local political authority, i.e. the scribe Abasa(?), who apparent-
ly ordered the redaction of the Bidapuhr inscription (Back 1978: 381,
507, 1. 250) was a dignitary of the town, and thus the reference to the
antiquity of the Fire of Arda$ir might find an additional reason in the
pride of the territorial elites aiming at emphasizing the Persian local
framework, putting a certain importance on the year of ascent of the
royal family, which emerged from that regional area.

139 Ginzel 1906, I: 306-307.
140 Sims-Williams - de Blois 2018.
141 See in particular the fifth chapter in Minardi 2015, passim.

Cf. also Livshits 1968. Cf. again Minardi 2013: 114-118, with some per-
tinent notes.

142 Salomon 1998: 181-185.
143 Tagizadeh 1939a; 1939b; Kosmin 2018: 19-101.
144 See Kosmin 2018, passim.
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emphasis on the fact that the Seleucids, for the first time
in history, starting with the year 311/12 (after a decision
taken by Seleucus I or better, as suggested by many schol-
ars, by his son Antiochus 1),'* created a new chronolog-
ical system,"¢ in which the regnal years of every single
king lost their previous importance, while a theoretically
never-ending dynastic era assumed a paramount rele-
vance. This new system exercised great influence, rep-
resenting a radical change in the way of figuring (in any
sense) the course of time and its relation with political
power. Certainly, the Seleucid era also brought with itself
a strong ideological mark, the seal of a Western, foreign,
and Greek (and Macedonian) domination,"” although,
particularly in the East, the Mesopotamian, especially
Babylonian, heritage of power was never forgotten.!*
A fresh trend in our field has actually shown that the
Seleucids preserved a special regard for this Babylonian
background, its culture and related educational values,'*
so that their presence did not erase the traditional her-
itage. For this reason, this new mixture of Greek and
Babylonian authority produced a certain impression on
the subjected peoples, and in some cases, it met with hos-
tile reception, thus meeting with a certain cultural oppo-

145 See again the fitting consideration expressed by Kosmin
(2014: 10-101).
146 The historical process that determined the creation of this

new system has been the object of many insightful discussions; see in
particular Bickerman 1980: 70-78; Hallo 1984-85.

147 See, e.g., Jouguet 1968; Wideman 2009.

148 Again, I must thank J. Wiesehofer for having directed my at-
tention to the good preservation of an important cultural Babylonian
background within their kingdom. Very useful the book by Primo
2009 about Seleucid historiography.

149 See in particular Haubold 2013; Kosmin 2013. On the role
played by the Seleucid literature beyond the limits of the Seleucid
area, see Visscher 2020.
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sition. This resistance is quite visible in the direct con-
nection of the Macedonian kingdom with the worst peri-
od of human history, as clearly witnessed in the doctrine
of the progressive decay of the World’s Ages, presented
in the Book of Daniel,**® which became a symbol of cultur-
al opposition. Thus, even the system of the Seleucid era,
despite its fame and prestige, assumed a negative mark,
for instance within the Jewish communities, despite the
fact that its adoption was mandatory even for them.”' In
this complex framework, the Parthian Hellenism was not
blind, and did not forget the importance of the Babylonian
tradition, which maintained its prestige and respect. The
Parthians, actually, followed the example of the Seleucid
era, with its astronomical rules of Babylonian origin, but
limited its prestige with a modified imitation, and then

150 I have treated this problem, especially with respect to the
Iranian influences, in Panaino 2021a: 75-76; 92-93, 107-112. For a general
overview on the problem of the relations between Jews and Greeks, see
the classical study by Bickerman 1988. Recently, in Panaino 2021b, I have
discussed the subject of the merger of the limited time within the eter-
nal one, but without considering the possibility that in this formulation
there was a cultural interface with the Syriac tradition, as visible in par-
ticular in the Book of the Hierotheos by Stephan bar Stdailé. It is to be noted
that in Syriac the idea of “merger”, very frequent in the speculation of
lerotheos and the Pseudo-Dionysius, was expressed with the term muz-
zudg6 (m-z-g), which seems to be of Indo-European origin, although with
a possible connection to the root msk. I must thank Emiliano Bronislaw
Fiori for this kind remark. This, for instance, is another example in which
a mutual influence is possible, because the Iranian speculations about
time were surely older, but the contribution of the Syriac religious cul-
ture about the apokatastasis were so relevant that it would be difficult to
deny a “mixture” of mutual trends, and the influence of an intercultural
dialogue. For further considerations, see Fiori 2011.

151 A pupil of Prof. Wiesehéfer, Dr. Marie Oellig, is currently pre-
paring her dissertation for publication. Her work deals with the his-
tory of the system of succession of empires, in which the Hellenistic
period is of fundamental importance.
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started to calculate the first regnal year of their whole
new era putting their year 1 in correspondence to 247
BCE (= SE 64 = PE 1),'? reasonably in connection with the
accession of the founder of the dynasty, i.e. more proba-
bly, king Arsaces I (247-217BCE), according to Wolski,'
or, alternatively, Tiridates I (ca. 248-211 BCE).">* This sce-
nario shows that there were complex dialectics concern-
ing the adoption of the new Parthian era, but it is clear
that its origin was well known, even in some circles of the
Persian districts.

Lewy suggested'® that, in later times, the Sasanians,
according to a certain religious and ideological recon-
struction of the world history, would have started to cal-
culate the beginning of the Parthian era only around the
year 34 BCE (= 272 SE), so implicitly referring to a new
Parthian dynasty, founded by Ardawan II, which took
the power at that time. This new line of blood within
the Parthians presented a royal list of only 11 kings for
a time span of exactly 266 years. Lewy again'*® supposed
that thanks to a chronological fitting overlapping among
the first accession of this alternative line of the Arsacid
royal family (the ASkanan) to the throne in 272 (SE) and
the Parthian conquest of Jerusalem (mistakenly associat-
ed with Alexander’s alleged death in the same city), there

152 About the various eras, see Bickerman 1980: 70-78, and in
particular for the Parthian system, p. 72. Cf. Assar 2003: 176. Very use-
ful the study by Korn 2006, and the fresh investigation by Pompeo
(forthcoming) about the royal formula adopted by the Parthian kings
in their inscriptions in Greek, when they distinguished a date accord-
ing to the Parthian era: w¢ 6 faciAevg [faciAéwv] dyet “as the King [of
Kings] reckons”.

153 This is a debated subject that I cannot discuss here in detail.
See Wolski 1993: 58-65, passim, with bibliography and details.
154 See Bickerman 1973: 79-83; Hallo 1984-85: 147.
155 Lewy 1944: 207-214.
156 Lewy 1944: 212-214.
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would have been created a false synchronism, which
would justify the (mistaken) reduction of the whole
Parthian period.’”

Although 1 cannot deny that Lewy’s solution pres-
ents some intriguing supportive correspondences, this
interpretation does not explain how an international dy-
nasty such as the Sasanian one would have presented a
national history in such a peculiar and imprecise way. In
fact, I cannot believe that the Sasanians did not realize
that the determination of the time span between Ardasir
I and Alexander’s death in only 260 or 266 years (or even
270 as in Agathias) was too short, and that any false syn-
chronism with the Seleucid era would be noted in the
empire and abroad as well. If they did, they knew, and
there was no mistake, but there was a different calcula-
tion or arrangement of past time and royal dynasties.

For instance, from what we know of the Manichaean
chronology, al-Birtini (Chronology, 118)"® still preserved
good details about some of the most significant dates in
the life of Mani, which would belong to his Sabuhragan
with very reasonable precision.’® The Persian astrono-
mers contemporary with Mani’s time should have had
no lesser knowledge than Mani himself of these details,'®

157 The overlapping, as explained by Lewy (1944), between the
victorious Parthian campaign against the Romans and the accession
of Alexander, like the one between the capture of Jerusalem and the
(legendary) sudden death of Alexander in Jerusalem again, as stated
in some Arabic sources, such as al-Dinawari, could have paved the way
to a chronology, which considered only the Parthian king of kings in
a temporal frame that presented some fitting similarities with the
Mazdean reconstruction of the dynastic histories.

158 See Sachau 1878: 118; Sachau 1879: 121.

159 For the pertinent bibliography on this subject, see Gnoli
2000: 174, n. 87.

160 About the Parthian era in astronomical documents, see

Kugler 1924: 443-463.
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considering that Mani’s astronomical competence was
very weak.!® Furthermore, how was it possible for the
Sasanians to ignore the current use of the practically con-
temporary Arsacid era? This system was clearly adopted in
official documents such as the stele of Xwasak, the satrap
of Susa, appointed by Ardawan, the last Parthian King of
Kings. This inscription, discovered in Tang-i Sarwak, was
actually dated to “year 426, month of Spandarmat, day of
Mihr” [thus corresponding to September 14™ 215 CE].'
Thus, it is beyond any doubt that the Sasanians, who had
been previously vassals of the Arsacids, should have per-
fectly known the Parthian era and its synchronisms with
the Seleucid era in its varieties (and probably with other
systems),'® so that this kind of knowledge was too evident

161 About the modest astronomical competence of Mani, see
Panaino 1997, passim. Cf. also Taqizadeh 2021: 126-127.
162 Henning 1952: 176. Terribili (personal communication)

rightly reminds me of the importance of the Greek inscription of the
Heracles of Bisutun for our discussion (Rougemont - Bernard 2012:
145-148 with a large bibliography). Despite the fact, that it was earlier
and in the Greek language, it was visibly dated &toug 8&p’ = 164 SE (=
148 BCE), and it is doubtful that this fact was completely unknown,
being located in one of the most visited places of the Iranian world.
163 We must consider that in the Near East, we can find dates
given according to the Parthian era and the Seleucid one. In the case
of the Seleucid model, the synchronism was with the Macedonian cal-
endar (starting in fall), or with the Babylonian one, while the year ac-
cording to the Parthian era and the Seleucid one. Cf. Lehmann-Haupt
1905: 128-30; Minns 1915: 31-36; see also Wells 1934: 301, no. 75. In a
superb article Assar (2003) has well shown that the Parthians mas-
tered both systems, so that we have in Babylon dates given accord-
ing to the SEB (Seleucid era of Babylon), while in Seleucia documents
were issued according to the SEM (Seleucid era of Macedonia), with
the basic difference of 6 months, and inevitably with a misalignment
of one year in some cases. Furthermore, the Parthians introduced
some reforms into the intercalary system of Babylonian origin around
the year 49 BCE.
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for the western enemies of the Persians as well as for the
various nations of the Iranian countries. Thus, it is risky to
assume that a new chronological system based on this al-
leged cut of more than two and a half centuries, eventually
occurring by mistake, could be credited, and that the Persian
scribes, officers, and astronomers might have been com-
pelled to use it without a dramatic (and ridiculous) disen-
tanglement from all the other contemporary chronologies.
This choice, if so realized, would have produced an addi-
tional number of difficulties and mistakes, and its sloppi-
ness would have been considered a so-called “Pulcinella’s
secret”, i.e. as a very peculiar and nonsensical fake, which
would have escaped nobody’s observation. Actually, no an-
cient document offering a minimal synchronism supports
the historicity of this new system, and the (probable)'®
calendrical reform attributed to Ardasir I cannot be used
as a blanket covering everything. It is really too short for
this. At the same time, we can reasonably assume that this
kind of operation was highly improbable, at least in the
way as it has been suggested, and this would be true in the
period of Ardasir as in that of Husraw I as well. In the case
of the latter king, we must recall that he ordered the mint-
ing at least of some gold coins'® (for instance in the 13%
year of his kingdom) with the following legend:

Husraw gehan abébim-kardar

“the liberator of the world from fear”,

or more literally,

“the maker of the world fearless”

(with a nominal compound with a second member as a no-
men agentis).

164 I have already offered some arguments supporting the plausi-
bility that already Ardasir I made a calendrical reform in Panaino 2002.
165 See Mosig-Walburg 1994; Gyselen 2004: 86, nr. 88, who trans-

lated the text as follows: “Khusro, (year) 13, who has made the world
without fear”; Daryaee 2020; cf. already Herzfeld 1947, I: 15-16.
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This legend was adopted also by Husraw 1II in the
years 33, 34 and 36.' Certainly, the “fear”'*” from which
the world had been liberated was not that of the end of
the millennium, but one of wars, in particular against the
Huns,'*® with a number of inevitable political disorders,
famine, etc., all calamities against which this king seems
to have been able and ready to react to. The declaration
of having repelled the fear thus insists on a political and
a religious emphasis, whose history is very ancient, be-
cause it belongs to a traditional Iranian literary pattern.'®

If the pseudo-exegetical tradition concerning its or-
igin with the recourse to a “secret decision” was based
on a doctrine created many centuries later, i.e. after the
collapse of the Sasanian Empire, we can rightly wonder
whether its creation was much more archaic, but we have
no supporting data for this explanation. More probably,
the game was less complex and secret, but followed other
rules and answered different needs.

166 I must thank Dr. Andrea Gariboldi (University of Trieste) for
his advice on these issues and some additional comments. A specific
article by him on this monetary series is forthcoming.

167 The Pahlavi stem bim “fear, fright, dread” (cf. also bimgen “fear-
ful”, bimgénih “fearfulness”, bimomand “fearful”’; NPers. bim; Balochi bem;
Nyberg 1931: 36; Nyberg 1974: 47; MacKenzie 1971: 18) is a nominal de-
rivative from the Indo-Iranian verbal root *bhaiH- (Proto-Iranian *baiH-,
Vedic bhay'- “to fear”; cf. also Vedic bhimd- “terrible” (Mayrhofer 1963,
[KEWA]II: 471-472: 1996, [EWA] I1: 245; see in particular Avestan b(a)ii- “to
fear, to be scary, scare” on which see Cheung 2007: 3; Bartholomae 1904:
927; Kellens 1995: 38); this verbal root has a good Indo-European etymol-
ogy, such as *beiH - “to fear” (Rix 2001 [LIV]: 72-73).

168 See the direct reference to the passage in Bundahi$n XXXIII,
§ 24, where a similar reference to Husraw I as liberator of the Iran
from the fear (eransahr abébim kard) is present (Pakzad 2005: 368;
Agostini - Thrope 2020: 174). See again Daryaee 2020.

169 See Panaino 1987; 1991.
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7. The Process of Assimilation between the era of
Zoroaster and the era of Alexander (= SE)

Despite the fact that the references to the “era of
Alexander”, sometimes attested in Islamic sources, are
incorrect, as al-Birani himself noted,”” and probably
depend on Syriac sources, while only the denomination
of “Seleucid era” would be the correct one, because it
specifies that this chronological system was introduced
only after the death of the Macedonian king and offi-
cially ascribed to Seleucus 1, the decision to link the year
538 of the (original) Seleucid system to the first one of
Ardasir I, and putting its beginning in synchrony with
that of the fourth Mazdean millennium had a series of
astonishing implications. By the way, I must underline
that the adoption of a Babylonian version of the calendar
following the Seleucid era, well distinguished (because
of six months of difference) from the Macedonian ver-
sion, clearly shows that the frequent connection of this
era with the “Babylonian Astronomers” entailed nothing
strange or peculiar. Furthermore, if we assume that the
Persians were unaware of the origin of the Seleucid era
(a conclusion we cannot subscribe a priori), how can we
be so sure that its beginning was so well marked and dis-

170 In brief, al-Birtny, in his earlier works, such as the Chronology,
used to interpret the “era of Alexander” as exactly corresponding to
the Seleucid era, while in his al-Qaniin al-Mas‘adi, put Zoroaster ex-
actly 276 years before the “era of Alexander”; al-Birtini would have
eventually written a booklet in order to clarify his mistake. See the
interpretation of these facts as suggested by Tagizadeh (1939a: 129-
130), and the discussion by Shahbazi 1977: 27-29. Cf. also Gnoli 2000,
and 2006b. A less known discussion about the different and contradic-
tory references given by al-BirGini himself in his large textual produc-
tion was offered by Tagizadeh in his Persian monograph (GahSomart
dar Iran-i gadim 1937a), and now can be more easily read in the Italian
version by Cristoforetti (Tagizadeh 2010: 188-200, n. 68).
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tinguished and the link with Alexander and his (political)
descendants carefully rejected? Who were Seleucus I or
his son Antiochus for these later Persians? On this matter
a certain prudence and openness are both required.

We know that 258 years were attributed to the period
between a foundational event in the life of Zoroaster,™
connected with the starting point of the tenth (= fourth)
millennium'”? and another one of Alexander’s life (most

171 We must note that according to the Pahlavi text Mah i
Frawardin roz i Hordad (Grenet 2009: 164), in the list of the most im-
portant events that happened during the Nowruz, three can be par-
ticularly marked with direct reference to Zoroaster’s life. They are in
the chapters XXIV-XXVI): 1. [...] mah [i] Frawardin roz i Hordad Zarduxst
i Spitaman 6 wenisn ud ham-pursagih T Ohrmazd @ xwaddy raséd “On the
day Hordad of the month Frawardin, Zoroaster the Spitamid reaches
the vision and conversation of Hohmazd the Lord”; 2. mah [i] Frawardin
roz i Hordad Zarduxst i Spitaman dén i mazdésnan az Ohrmazd i xwaday be
padirift “On the day Hordad of the month Frawardin, Zoroaster the
Spitamid received the Mazdean Religion from Ohrmazd the Lord”: 3.
mah [i] Frawardin roz i Hordad Kay Wistasp $ah dén az Zarduxst be padirift
“On the day Hordad of the month Frawardin, king Kay Wistasp re-
ceived the Religion from Zoroaster”. Thus, the full reception of the
den is a moment chronologically separated, central and at the same
time foundational. The same text (chapter XXX) underlines the dif-
ference with the case of the first of the three posthumous Saviors, for
whom everything will take place at the same moment.

172 The scholarly debate has suggested different possibilities,
such as the 30% year of Zoroaster with the revelation of the dén, his
first success, or at 40, when he converted Medydmah, or, finally, the
conversion of Kay Wistasp, at the age of 42 years. I personally prefer
the first solution, because it follows the triadic scheme, and corre-
sponds to the similar association between the end of the millennium
and the age of thirty, which is common to the three posthumous sons
of Zoroaster. Additional arguments have been collected, for instance
by Gnoli (2000: 152-158), who discussed also other solutions, but I do
not follow his theory in all the details, and in particular I think that
this interpretation does not a priori support the historicity of the 258
years. The comparison also with the destiny of Gaydmart deserves to
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probably his conquest of Persia, and/or the death of
Darius I1I = Daray i Darayan). Then, we also know that the
Persian tradition fixed the length of Alexander’s kingdom
into 14 years.””® While the Iranian tradition followed the
first computation, it is most probable that this figure, as
suggested by Shahbazi,'’* was derived from a Babylonian
model, where it explicitly appears.'” The rest was left to
the period between Alexander’s death and the enthrone-
ment of Ardasir I (284 years). The problem concerning the
origin of this chronological overlapping has been focused
on in many ways, but nobody seems to have noted that
the figure 258 should have been determined only after
the setting of Alexander’s bright star. Thus, this period-
icity seems to have been fixed in a phase in which the di-

be considered, as shown more extensively below. Within the legend-
ary biography of Zoroaster, we must consider that the hampursagih
(“consultation”) takes 10 years, and this time span corresponds to an
initiatory and revelation track ending only at the age of 40 years. At
that moment, in fact, Zoroaster can bring the dén into the world. Two
years later (as precisely stated in the Pahlavi Rewdyat to the Dadestan i
Dénig XLV1,16 [Williams 1990, I: 168-169; I1: 77]), at the age of 42 years,
the prophet obtains the full conversion of Wistasp. Terribili rightly
remarks that this addition of 12 years seems to evoke another calen-
drical and zodiacal symbolism and symmetry, well embedded within
the progress of the limited time, although in another perspective 10
and/or 12 years more could be considered as an extension in order to
adapt within a temporal sequence of events of an astrological nature
conceived and occurring in a closer temporal connection.

173 In reality, it lasted less than 13 years, but his reign has been
usually numbered 8 or 7 years. As Parker - Dubberstein (1956: 19,
36) observed, the cuneiform evidence with respect to the period of
Alexander the Great is sometimes confused. Actually, two systems
were used: one reckoned year 1 of Alexander as beginning in April 3%,
330 BCE; the latter counted from his Macedonian accession, so that
the year 1 was 336.

174 See Shahbazi 1977: 32; Shahbazi 2002: 30-35, 36-39, 42.

175 Assar 2003: 174.
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rect knowledge of the Achaemenian history had become
very poor,'’ and just limited to a few names. If the figure
was so old and deeply rooted in the historical (not the
traditional and folklorical) Persian lore, why was it not
connected with one of the true Achaemenian kings? More
likely, it was created in order to fix a solid span of time
between a positive event, marking the beginning of the
millennium, as one of the most significant moments of
Zoroaster’s life and the disaster coming after Alexander’s
invasion (or something like it). Thus, this figure cannot
belong at all to the early Seleucid period, because any
Mazdean religious history of the late 4% century BCE
would have tried to combine Zoroaster’s time, the earli-
er Iranian mythology of the Kayanian, and the glory of
the descendants of Darius I, whose res gestae should have
been still recorded and celebrated, at least during those
times.'”” On the contrary, we simply observe that the
memory of the Gafic Vistaspa had survived, because it
was kept alive by the sacerdotal Mazdean schools reciting
in Avestan their secular liturgy,””® but without any clear

176 I must insist on the fact that Alexander and his generals, de-
spite some episodes of repression and violence, were looking for rec-
ognition in Persia, and that some durable forms of cooperation were
established, as well shown by Wiesehéfer 2007: 37-38.

177 Various attempts of deducing the presence of a Zoroastrian
line hostile to some Achaemenian kings are very uncertain. Its exis-
tence implies that there was a Mazdean religious party, closer to the
royal house, against a Zoroastrian one, but this antagonistic dialectic
is beyond the limits of the data we have access to. In my opinion, if
the Avestan liturgy had the opportunity to enter Western Iran (and
particularly the Persian region) and thus became dominant in these
areas, this means that no real opposition was enacted against its dif-
fusion. We must insist on the fact that without the western written re-
daction of the Avestan liturgy, endorsed by Persian religious schools,
we would have very poor knowledge of the Zoroastrian religion and
its eastern background.

178 For the role of Vistaspa within the liturgical millennial
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attempt of identification with the historical father of
the great Persian king. This potential association, which
later excited so many Iranologists in our past studies,"”
would have supported the introduction of a figure of 258
years before (the historical) Alexander and the Seleucid
era, countering any direct superimposition of the be-
ginning of the millennium of Zoroaster with the starting
point of the Seleucid era. While the simple problem of the
(potential) identity of Vistaspa did not escape Agathias
(I1,26,1)*° at his age, a few centuries earlier, the persons
who created the Zoroastrian scheme of the fourth millen-
nium seem to have not properly mastered early Persian
history. This evidence does not mean that they had no
memory of the Achaemenians, but that the tradition of

scheme, see Panaino 2020d.

179 The idea that the father of Darius I might be identified with
the kauui- Vistaspa of the Gadas is one central point in the reconstruc-
tion of the Zoroastrian religion by Herzfeld (1947), and other scholars;
see, for instance, already Hertel 1924a: 24-36, although this scholar
did not invoke the “traditional date” in support of his later chronol-
ogy. On the contrary, he considered the Pahlavi accounts on the age
of Zoroaster as historically untenable, although Hertel’s use of these
sources results in ambiguity a certain extent. On this subject, see al-
ready Charpentier 1925: 747-748, 750-752). In another monographic
study, Hertel (1924b) insisted on the identification of the Kayanians
with the Achaemenians, and obviously assumed as certain the iden-
tity of the kauui- Vistaspa with the father of Darius I. Cf. also Jackson
1899: 150-178; 1928: 17-18, and n. 5. This connection had been already
rejected by Spiegel (1887), but supported by Justi (1897: 257-258). It is
astonishing to see so great a historian as Olmstead (1933: 313) assume
without caveats the identity of the two personages; the same point of
view was inherited by Debevoise (1938: 4).

180 Cameron 1969-70: 82-83, 94. Cameron observes that the
Persian and Islamic sources do not focus on the problem, but we must
note that the crossed references to the two Darayan living before the
arrival of Alexander evokes a very disturbed preservation of frag-
ments of earlier history. Cf. Herzfeld 1947, I: 9.
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the earlier Persian kings was pale and generic.'® The ac-
cess to more detailed (Western) sources became easier
only in the Sasanian period, under the intercultural ex-
change with Greek and Syriac sources, but this happened
in a more intricate framework, in which already the
Arsacids started a sort of “Achaemenian Program”, which
assumed a more aggressive and expansive strength with
the Sasanians.”®? This sort of decay in the memorial heri-
tage of the Old Persian dynasty'®* happened because the
people who should have kept alive their records in close
connection with the Mazdean history were most probably
just priests strongly conversant with an inner liturgical
tradition, and not scholars or scribes particularly inter-
ested in the preservation of past secular history. They did
not care for historical annals and royal chronologies of
kings, but were concerned with religious memory, which
includes forms of historical knowledge, yet in a different
dimension that was not the one typical of a scribe or a
member of a bureaucratic administration. In this frame-
work, when they started to re-organize their religious
history as part of a millennial system, they had no special
respect for foreign comparative historical and chrono-
logical systems, but reframed the data at their disposal
according to their own perspective. Furthermore, even if
they had desired to have a more open vision of the facts,
they no longer had access to direct memory and earlier

181 See here the discussion in § 5.

182 See in particular the remarkable study offered by
Shayegan 2011.

183 If the preservation of the memory seems to have been lim-

ited, we must observe that the presence of a number of graffiti en-
graved on the blocks of the Harem of Xerxes and on the Tacara of
Persepolis, whose age can be placed in the times of the sub-Parthian
kings of Persia, shows that these ancestral places were considered
“holy”, and that a certain recognition of the past kings of Persia was
maintained (Callieri 2006; Wiesehdfer 2007: 47).
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records of the Achaemenian times or to a large repertory
of sources concerning the Persian past (probably most of
them did not read Greek or Babylonian cuneiform sour-
ces), and this means that a relevant period of time should
have passed between them and the true Alexander. But
here we must consider a more complex situation: actu-
ally, if the ritual clergy was maintaining the memory and
practice of the Avestan liturgy, and consequently, as we
may suggest, it was not strictly interested in establishing
direct connections with the Hellenistic cultural centers,
the Persian world - although provincial until the acces-
sion of Ardasir I - had probably other intellectual circles,
not extra-religious, albeit not strictly sacerdotal, such as
the ones proper to scribes, chronologists, officers of the
administration, translators, interpreters, astrologers/
astronomers,' etc. This world was not compellingly in

184 We can reasonably presume the existence of a nucleus
of professional astrologers in Iran already at the beginning of the
Sasanian period, if not already during the Parthian period. This in-
ference is due to the fact that the diffusion of ancient astrology was
a phenomenon that started from the East and moved to and fro be-
tween Egypt, Greece, and Syria, extending to the Indian subconti-
nent and involving also the Iranian area. The extremely favorable
disposition of the Parthians toward Greek culture and the relevance
of astral divination for the royal dynastic cults (see already the most
fitting case of the ancient Commagene) made direct access to apote-
lesmatic techniques developed by astrologers such as Vettius Valens
and Claudius Ptolemaeus very significant, and it is implausible that
this kind of knowledge was absent in the formative period of Sasanian
power. We cannot state that the astrological reports adopted in order
to explain the fleet of the young Ardasir from the hands of Aradawan
were already created in the earliest Sasanian period, but it shows that
already the first dynast of the new Persian royal house connected his
success to a special series of astrological configurations. See Panaino
1994; 2020b; Grenet 2003: 64-71, 108-019, 122, 127-129. With special
regard for the existence (or not) of a Middle Persian astrological liter-
ature in the early Sasanian period, see Panaino 2020c: 338-339, passim.
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contrast with the clergy, and presumably received a good
instruction in religion too, but their role was different,
and the time for assuming a different kind of intercultur-
al vision of the reality was probably accessible, at least in
principle, when the Persian dynasty started to raise its
head. This observation will turn out to be very important
in the reconstruction of some steps of the genesis deter-
mining the new Mazdean chronology.

As a general fact we must observe that, if a good
memory of the Old Persian Vistaspa and his son, Darius,
had escaped the dusts of time, and they still were clear-
ly usable in the early 3 century CE, no one (using only
inner sources at their disposal or an oral background)
would have been capable of placing the right span of time
between them and Alexander. On the contrary, the crude
synchronism between the Seleucid era (probably taken
as starting in a relatively remote past) and the beginning
of Zoroaster’s time involves de facto a violent break from
the historical plausibility,'® because Zoroaster’s time ac-
tually became no more synchronous with that of Cyrus I
(even in this invented tradition), while his life was con-
sidered as occurring during the century which was orig-
innally that of Alexander, or, to be more precise, even a
little bit later, despite that the Iranian prophet should
have been older than the Macedonian king by 258 years.
Thus, we must not only explain the shift and the cut of
the Parthian era, which is a minor problem in itself, be-
cause it ends in the right time, but the dramatic shift of
Zoroaster’s time, and with it the one of 258 of Alexander

185 P’jankov (1996: 16) in his article about the date of Zoroaster
(see the study by Ognibene in this volume, p. 245) carefully noted that
“Later the figure 300/258 was calculated from the beginning of the
Seleucid era (312 BC)”, but did not infer some inevitable conclusions
from this fact, probably because he assumed that this synchronism
was later.
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himself. The distance between Zoroaster and Alexander
is of 258 years, but Alexander’s age had been moved on
into the future with respect to the reasonable anchoring
of the true historical Macedonian king and the end of the
Achaemenian dynasty. This conundrum is normally for-
gotten, while it presents us with a terrible problem.

It is for this reason that another dramatic and tan-
talizing matter of continuous debate becomes sterile, i.e.
whether the direct connection between the beginning of
the Seleucid era and the era of Alexander (which is in se
wrong, yet it was adopted by many Syriac, Byzantine and
Islamic scholars) was accepted or not in Iran. The mass of
sources and arguments collected in order to demonstrate
or refuse its knowledge and diffusion in Iran just show
that the matter is highly intricate, but also that many ar-
guments can be forced into one direction or the other. In
my opinion, this equation was known, because it is impos-
sible to assume that Iranian astronomers did not have ac-
cess to Greek and Syriac sources, but this does not demon-
strate that it was equally referred to in a systematic way,
although in any case, this is not the true problem. If the
poor historical Alexander had been dislodged from the
end of the fourth century BCE to the end of the first one,
which one was the real meaning of this new chronology?

8. The Millennial Sequence: A Working Hypothesis

We may start supposing that the millennial frame
was fixed starting from a turning point in which the
Persian Mazdeans were keeping a religious tradition con-
cerning Zoroaster and Vistaspa, in which the memory
of Darius’ Vistaspa was very remote and imprecise, but
present in fragments. If so, besides Zoroaster’s revelation
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to the Gadic kauui- (Pahl. kay),'® a tenuous link between
some kings reflecting a mixture of the Kayanian tradi-
tion and a distorted revival of the Achaemenian line of
blood descending from Darius, the son of Vistaspa, might
still have been maintained. In that way, Daray 1 Cihr-azad,
and Daray 1 Darayan'® would have represented a frag-
mentary echo of a long royal pedigree descending from
the most famous Achaemenian king (Darius I) to the last
one (Darius 111 Codomannus).'® This heritage was main-
tained not without later interferences, well visible if we
consider that Wahman, son of Spandyad, ruling immedi-
ately after the mythic Wistasp, was said to be the same as
Ardasr, father of Sasan,® so that his link with one of the
different Achaemenian kings Artaxerxes, most probably
the one surnamed in western sources as “Longimanus”,
is patent and fitting."® Furthermore, it was already
Christensen® who focused on the fact that:

Le caractére artificiel des traditions [..] sur les deux
Dara [Darius] est évident [..]. En donnant & Dara un
frére alné du nom de Sasan [...], on a assuré la légitimité
de la dynastie sassanide que l'on rattachait, par une
généalogie forgée, a la famille des Kayanides. Alexandre
étant introduit dans 'arbre généalogique [...], comme le
fils de Dara I* et le frere de Dara II est devenu un héros
digne de la sympathie des Iraniens, contrairement a la
conception qui domine dans la tradition religieuse [...].

It is difficult to fix the origin of this forgery linking

186 About the Avestan title of kauui-, see my study Panaino (in
the press).
187 See Gnoli 2000: 163.
188 See the most recent discussion in Schoeler 2020: 507-508,
passim.
189 See Terribili 2019.
190 See already Jackson 1899: 160.
191 Christensen 1932: 151-152.
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Daray and Sasan, which perhaps goes back to the begin-
ning of the Sasanian dynasty, while very peculiar is the
one concerning Alexander, which opened the way to a
“de-demonization” of this historical figure.'

Certainly, we can find at the same time a connection
with an earlier pseudo-history, via that of Artaxerxes,
and another one with the following Ardasir I;'* last but
not least, a link between Daray and Sasan. Thus, even
the most famous Arda$ir I, of course, founder of the
new dynasty, with his father, was positioned at a cross-
road, binding the remote (and practically forgotten)
Achaemenian past with the Kayanian tradition and the
Sasanian royal family. This was certainly not a sound
chronological coordination with real history, but the his-
torical disentanglement was bypassed, because a vague
historical anchoring was foundational for the edification
of a religious and political project. In the reconstruction
of this program, we must consider that true history was
not at all an important target, but the determination of
an ethnic and political role for the future supported by a
noble heritage.

I suspect that before the definitive ascent to the
throne of Ardasir, the Persians were preparing their
Reconquista. They well knew the Parthian era and the
Seleucid one, but rejected the first one, because its accep-
tance would have meant to assenting to a patent subor-

192 Christensen (1932: 151-152) underlined this tradition attest-
ed in al-Tha‘alibi and Ferdowsi according to which Daray I (i.e. Darius)
would have compelled Philip, king of the Greeks, to pay a tribute and
to give in addition his daughter to marry. From this union two sons
were born: one was Daray II, who became king of Persia after his fa-
ther’s death, while the latter was Alexander, who inherited the Greek
kingdom after the death of his grandfather (i.e. according to this line
of descent, king Philip). When Alexander refused to pay tax and trib-
utes to his brother, the war started.

193 See Skjeerve 2000.
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dination to the Arsacid dynasty. We may reasonably pre-
sume that they started a process of disempowering the
ideological meanings connected with the Seleucid and
Parthian eras. The Greek power was contrasted, but the
Seleucid era could be equally associated with Babylon, a
city, which had been vassal of the Persians, and with a
community of scribes and astronomers who preserved
a certain reputation, independent from the Greeks and
the Seleucids. Actually, we know that the designation of
“era of Astronomers of Babylonia” was current in Late
Antiquity and Medieval times. In this way, the Persians
still had the possibility of maintaining a minimal ac-
quaintance with the Babylonian chronicles, and the local
astral lore, so that it was possible to connect the longest
epoch current in their times and at their disposal (the
Seleucid one) with the beginning of Zoroaster’s millen-
nium, although under the condition that their religious
history would be completely reshaped, within an invent-
ed framework in which the Iranian prophet had shown
his superiority with respect to the Babylonian culture.
When Alexander the Great devastatingly entered the
sacred Mazdean history, he assumed, in his identity as
gizistag, “the accursed”,*** a cosmological role, and was no
more just a human king of the past. He became a sort of
embodied demon, whose function was part of a millen-
nial drama. Furthermore, we must recall that Alexander
became even a “Christian” (kilisayig) in the Zand i Wahman
Yasn V1,3," and this peculiar attribution, although ideo-

194 Agostini 2017; see Gnoli 2000: 137. Cf. also Yamanaka 1993;
Gignoux 2007; Daryaee 2007; Wiesehdfer 2011; Manteghi 2018.
195 See Cereti 1995a: 135 and 152. If the literal meaning of *kilisayig

is that of “ecclesiastic”, because, as already explained by West (1880: 200
in the note 1), it is a Middle Persian derivative based on Gr. ékkAnoic,
its semantic connotation cannot be separated from a patent Christian
identity. This conclusion was already confirmed by Darmesteter, who
orally informed West (ibidem) of the fact that for Nérydsang Skt. kalasi-
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logically characterized as his ethnic identity as “Roman”,
hromayig (i.e. “Byzantine Greek),'* confirms the apparent-
ly impossible chronology followed according to the era of
Zoroaster,'” in which the time of the Macedonian invader

yakah meant “those whose faith is the Christian religion”. This epithet
is normally used for Sédasp (ZWY V1,3,5,6; Cereti 1995: 141, 160, 198-
199); Dk. VI1,8,2, VI1,8,47 (cf. Molé 1967: 80-81; 88-89), but it occurs also
with reference to Alexander the Great. West (ibidem) focused on this
anachronism, observing that from the point of view of a Persian of the
Sasanian period Alexander represented the same hostile people coming
from the Christian Roman Empire. Now, this anachronistic denomina-
tion assumes a new relevance within the present reassessment of the
Sasanian chronological system. See also Gignoux 1987: 358, n. 19, and
Cereti 1995a: 185. About S&dasp, Cereti (1995a: 198-199), did not exclude
the earlier suggestion advanced by West (1880: 104, n. 4), who assumed
that this character should be identified with the Byzantine Emperor
Theodosius, who had defeated the Persian army in a period which could
be placed in connection with the end of the millennium of Zoroaster. On
the other hand, it is not impossible that behind this mysterious charac-
ter we could see the alias of Alexander himself, as suggested to me by
Lorenzo Paoletti (mail of March 25th 2022), and previously supposed by
Darmesteter (1892, I: 80-83, 93; 1892, II: xXxviii-Xxxix).

196 Schoeler (2020: 508) notes that many “accounts about
Alexander are based on the Greek Alexander Romance of Pseudo-
Callisthenes”, a work which according to some scholars could have
been translated even into Pahlavi in Sasanian times, although
Hiameen-Anttila (2018: 46-51) rejects this hypothesis.

197 According to Gershevitch’s interpretation (1995: 7, 28, n. 21)
of Henning’s theory, the association between the Seleucid era and the
era of Zoroaster was an old phenomenon, and it was not influenced by
any preceding Arsacid model. On the contrary, the Parthians “would
have hardly introduced an era of their own, had they too believed
that SE the ‘Coming of Zoroaster’ as epoch”. This is certainly an in-
teresting consideration, but it is based on an argumentum ex silentio;
furthermore, this solution does not consider that the beginning of the
Parthian era was very close to the true historical period of Alexander
and the fall of the Achaemenians and that the temporal shift of so
many centuries for the earlier Persian dynasty and Zoroaster would
have been impossible at that time.
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was de facto placed not very far from that of the birth of
Jesus. This observation is supported by a most interesting
piece of evidence given by Tabar,"® who explicitly states:

The Persians assert that sixty-five years after Alexander
seized Babylonia, and fifty-one years after Arsacid rule be-
gan, Mary the daughter of Tmran gave birth to Jesus. But the
Christians assert he was born to her 303 years after Alexander
conquered Babylonia, and that John the Baptist was born six
months before Jesus. They report that Mary was pregnant
with Jesus when she was thirteen years old [...].

Despite the “objective” peculiarity of this improbable
timing of events, its temporal sequence is perfectly fitting
within the scheme of the “orthodox” Zoroastrian chronol-
ogy. In fact, if we assume, as we should, that the acme of
Alexander, according to the Persians, was 258 years before
the beginning of the Seleucid era (312/11 BCE), i.e. around
54 BC (312-258), the result is not at all incompatible with
the year 65 before Jesus’ birth (7%/4™ BCE). Of course, this
synchronism is historically misleading and incorrect, if
we follow a Western chronology and adopt modern mod-
els,” but it is perfectly sound within a purely Zoroastrian

198 See TabarT in the translation by Perlmann 1989 [vol. IV]: 102.
199 Grenet (2015: 112-113) assumes that, according to a peculiar
tradition preserved in the Ayadgar i Jamaspig XV1,38-40, Mihr would
be able to block the feminine demon Wadjawagan for 496 years (but
Agostini 2013: 82-83, 112, 155, 185-186, 191, edits this as 396 years),
suggesting that this figure was introduced in order to produce a decel-
eration of time and to delay the end of the millennium of Zoroaster. I
think that this interpretation counters the Mazdean concept of time,
as shown in this study, and that the image of the interruption of the
regular course of time is not at all clear. In any case, it is possible that
this solution could have been invented by persons whose specula-
tions were unorthodox, and based on external cultural patterns. In
this case, Grenet himself offers a key for a numerological speculation
behind the figure 496, suggesting that if we assume that the tradi-
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religious history as it was the one based on the era of
Zoroaster. As we can see, this bizarre historical sequence
maintains an internal coherence even with regard to the
beginning of the Arsacid period, which would start four-
teen years after Alexander (65-51 = 14 years), so again
maintaining the standard span of time usually attributed
in the Pahlavi texts to this invader. Peculiar, as we noted,
but sound once more in its fittingness, this evidence con-
firms the presence of a rationale, although, in later times,
even this, for us, improbable sequence, was bypassed, and
Alexander, from being a forerunner of Jesus, became one
of his followers. Tout se tient!

In this new chronology in which (the Pahlavi)

tional date of Zoroaster would be considered as corresponding to the
year 569 BCE, the millennium would end around the year 432 CE, but
if we add another 496 years, we obtain 928, which is the exact year of
the rebellion of Mardavij. This event, as Grenet suggested in the same
study (2015: 111-112), was remarkably important within the frame-
work of the apocalyptic speculations of the later Zoroastrians. Despite
the contradiction with the Mazdean conception of time, this possi-
ble speculation, if sound, would only show that it was based on direct
knowledge of external chronologies, because a Zoroastrian scholar,
working with its inner chronological system, in which the date of
Zoroaster corresponded to the year 312/311, would have not been
able to move back to the year 569 BCE. However, we have another sim-
pler solution in order to frame this story. The text, in fact, states that
the female demon was previously imprisoned in the vara- of Yima, as
declared in XVI,38, so that we can suspect that the time attributed
to her imprisonment did not properly belong to the millennium of
Zoroaster, but to that of Jim (= Yima), so that this reference concerns
an earlier phase of the fight between the forces of Ohrmazd and those
of Ahreman. If so, there is no need to imagine a contradictory situa-
tion or an attempt at delaying the regular course of time. On the other
hand, the Ayadgar states that the demoness was able to escape, and
the struggle with Mihr is mentioned only later, so that it could equal-
ly belong to the following millennium. In any case, I cannot find any
patent reference to a proper act of interruption of the course of time.
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Wistasp could live 120 years (30 at the end of the 3 mil-
lennium and 90 at the beginning of the fourth), the ex-
pectation of life attributable to each king was not a se-
rious problem, and this shows the fact that we are out
of any proper historical chronological framework, but
within a cosmic dimension. A closer look at these data
equally reveals that, when the doctrine of the Iranian
millennial system had already been established (and we
can frame its introduction during the later Achaemenian
period, in a phase when the Avestan liturgy and a re-
formed Mazdean calendar, following an Egyptian-like
system with 365 days, had entered also into western Iran,
as previously postulated also by Henning), its fabrication
might interplay with historical chronology in a mythi-
cal way. For all these reasons, I suggest that the creation
of the equation between the era of Zoroaster and the
Seleucid era was received and accepted as a very useful
“astronomical” and cosmological epoch, without any
special emphasis on its Seleucid origin, which in any case
should have been known. I suppose that this synchronic
equation might have been established in Persia already
in the early years of the kingdom of Ardasir I, perhaps
even before his ascent to the imperial power, when Staxr
and other Persian centers were still in a condition of rel-
ative marginality, and autonomous development, but un-
der the rising impulse toward a national revival in which
a relevant millennial role was attributed to the determi-
nation of a well-fixed starting point in the past history.
There was no Parthian or Seleucid exaltation, but just a
chiliadic pattern based on a pseudo-historical adoption
of an existing chronology derived from a tradition prob-
ably received and preserved as astronomical, despite its
origin, then allegedly neutral, and certainly not ideolog-
ically denoted and marked openly. In a few words, I deny

200 See Cantera 2017; Panaino 2017.
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that the Persian elites did not know what they were do-
ing, and consequently I must refuse the assumption that
they would have simply committed a mistake or changed
the chronology because of a millennial fear of the future.
Their problem was the present, and the determination of
their role within it while marching to victory. A cycle of
astronomical years, embedded into a millennium placed
under the opening authority of Zoroaster’s revelation (in
one way or another),”! in which the real time of Alexander
was taken by the prophet, and the older Iranian dynas-
ties (such as a synthesis of Kayanians and Achaemenians)
covered the age of Alexander and the Seleucids. Despite
the scarce sympathy of the Sasanians for their Iranian
predecessors, the Arsacids were now inserted within a
process of theological and historical redetermination of
the millennium. That dynasty too was attributed with a
positive role and connected with the process of recover-
ing the earlier Mazdean liturgical tradition. This was not
at all a historical chronology, but a religious presentation
of the journey of the den i mazdésn(an), foundational with
respect to the role of the new Persian dynasty. Thus, it is
reasonable to imagine that with his ascent to the power,
Ardasir I and his entourage not only favored an improve-
ment of the calendrical system, but also gave further im-
pulse to the determination of an inner religious chronol-
ogy. This chronology was not adopted as a new official
era, but it worked only as an internal reconstruction of
the historical development of the dén toward the final
triumph of Ohrmazd. Within this framework, the dispo-
sition of great dynastic periods in cycles lasting about
240/260 years each is not peculiar at all, in particular if
we consider that the shift or transit from one astrologi-

201 In this case it is not particularly or compellingly important
if the beginning was that of the 30 years of the prophet or the year of
the conversion of Wistasp, when Zoroaster was aged 42.
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cal triplicity to the following one within the millennial?*?
cycle of the conjunctions of Jupiter and Saturn,” took
place in a cycle of 238 or (in rare cases) 258%* years, ac-
cording to the mean motions of these planets. This was
an astronomical pattern through which the history of
the world was explained, at least according to the Iranian
historical astrology of Late Antiquity, which exercised
its enormous influence on the later Arabo-Islamic and
Mediaeval forms of astrology. Prudence and respect for
the complexity of the sources forbid me to state a priori
that this is the true key for the origin of the figure of 258
years, but I must call readers’ attention to this striking
evidence, which cannot be ignored.”

202 About the direct connections between Mazdean millennial-
ism and the cycle of the Jupiter - Saturn conjunctions, see Kennedy
- Pingree 1971.

203 See Kennedy 1964; Pingree 1968; Panaino 2009a; Buscherini
2013.
204 The computation of the cycle was assumed to make 258

years instead of 238 years (according to the presumed mean motions),
if the first conjunction in a new triplicity had taken place within the
first grade of the zodiacal sign; cf. now Heilen 2020.

205 Terribili (personal communication) rightly observes that
the temporal sequence of Alexander - Arda$ir was placed within a
general framework following the patterns of historical astrology,
and produced a coherent series of heroes and anti-heroes, such as
Zoroaster, Alexander, and Ardasir, each one as a bringer of crucial
changes. In their turn, the Sasanians assumed the role of starters of a
new epoch of political ascent for the Iranians, and ArdaSir occupied a
central place within the millennium, in a zenithal position. The ratio-
nale behind the manipulation could be based on the alliance between
areal Iranian historical memory and an adaptation to the astrological
schema of the planetary conjunctions, so that the elites, which elab-
orated the date of Zoroaster, would have cut one of the two middle
conjunctions of Jupiter and Saturn (238 or 258 years) lying between
Alexander and Ardasir. This sequence, in fact, would have disentan-
gled an ideal process of up and down in the sequence of the cycle.
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9. The Priests and the Astronomical Circles:
An Intellectual Framework

For a long time, I have been thinking about the pat-
tern that might inspire or influence the subdivision of
the Religious Mazdean chronology of the Bundahisn,®® in
which the millennium of Zoroaster begins with the peri-
od covering 90 years of Wistasp (in the new millennium),
while the ancestral Iranian/Persian kings continue for
a total of 258 years, followed by Alexander, and then by
the Parthians. This sequence is interesting and original in
the fact that practically it ignores the Seleucid and other
Hellenistic dynasties and puts Alexander as the last of the
Kayanian/Achaemenian kings. For this reason, inevitable
is the comparative search for parallel or similar examples.

The only chronology that had the chance to have
been known in antiquity between the East and West, and
which exercised enormous importance in astronomy and
chronology, was the one adopted by the most prestigious
astronomer and astrologer of late Antiquity, Claudius

Again, Terribili notes that an evaluation of the dates offered by Tabari
(see the translation by Bosworth 1999, vol. 5: 2), gives a very fitting
numerical correspondence. The computation of the period in be-
tween the takeover of the power by Alexander and the one by Ardasir
is of 523 years for the Christians and “the ones who are in posses-
sion of the ancient scripts”, while for the Magians it is 266 years. If we
subtract from 523 (i.e. the figure as exactly conceived in that period)
the 266 years mentioned in the same passage, we have 257. In Tabari
(Perlmann 1987 [vol. 4]: 101), the figure 523 is connected to a list of
ten Arsacids for a total amount of 475 years. Within the process of re-
construction of the millennium of Zoroaster, the fusion with an era of
Seleucid and Babylonian astronomical origin and the redetermination
of the assets of a cosmological chronology establishing a foundational
presentation of the historical evolution in harmony with the astro-
nomical cycles assumed a paradigmatic meaning.

206 See Gnoli 2000: 157-157; Shahbazi 2002: 15-17. Cf. Herzfeld
1947, I 8-9.
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Ptolemaeus, i.e. Ptolemy (2™ c. CE), based on the so-called
Chronicle of Nabonassar (-746 = 747 BCE).?” This chronolo-
gy was very ancient and its current use, although debated
to some extents by modern scholars, played a certain role
in Babylonian astronomical computation even in Seleucid
and later times.?*® Ptolemy, who frequently gave direct ref-
erence to regnal years of single kings, later published a list
of kings, whose title was known as Canon Basileion, “Canon
of the Kings” (or 1o mpokavdviov T T@V &md Thg ENoxTig
PaotAeiwv xpovoypaping).”?” This Canon usually appears in
the introduction to the Handy Tables (ITpSxerpot kavdveg),
later improved and extended by Theon of Alexandria
(305 - 405 CE), and it has been transmitted to us via the
Byzantine tradition, which amplified and enlarged the
lists of the dynasties.?® Earlier references to this Chronicle
circulated in Greek and Akkadian, but probably also in an
Aramaic version, so that it had various ways of diffusion.
Authors such as Berossos (beginning of the 3% century
BCE) quoted and referred to it,”! so that it was not a rare
esoteric source. Furthermore, it was connected with prac-
tical needs, and it is for this reason that it was attached
to the Handy Tables, whose utility was highly recognized

207 Neugebauer 1984: 11; Cohen 1993: 6; Depuydt 1995;
Waerzeggers 2012. Cf. already Ginzel 1906, I, 138-147.

208 Hallo 1984-85: 148-151; Rochberg-Halton 1991.

209 Neugebauer 1984: 9-14. Useful presentations in Ginzel 1906:

138-147, 149) and Kubitschek (1928: 57-63); Usener 1898: 357-455. Cf.
also Varona 2018.

210 See Halma 1822: 139-143; unfortunately this editio princeps
if defective and based on corrupted mss copies, but there is no bet-
ter edition at the moment. Thus, the tables reproduced at the end of
this volume, taken from Halma’s version, are simply given in order to
offer an idea of this chronological tool. A new edition of the “Royal
Canons”, based on a deep scrutibny of better sources, is currently un-
der preparation by Olivier Defaux.

211 Ginzel 1906, I, 144, and n. 3.
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in the ancient Hellenistic world and even later (see below
the Tables in the Appendixes). For this reason, consid-
ering the interest in astrology in the Parthian and early
Sasanian kingdoms, we can presume that we are speaking
of a document presumably accessible (in one way or an-
other) to Iranian astrologers and chronologists. The list of
the Royal Canon is very interesting: it is divided into groups
of dynasties: the first of the Assyrian and Babylonian kings
from Nabonassar to Nabunaid (-746 to -554):22 then we
find the Persian kings from Cyrus to Alexander (i.e. from
-537 to -331). Then, we have a new list of the Macedonian
kings, starting with Philip, as successor of Alexander the
founder, followed by Alexander II and then the dynasty of
Ptolemy; the last one of this line was Cleopatra (-51). At
this point, we find the Romans, etc. It is clear that from
the point of view of a Persian observer, the “Romans” and
the “Ptolemies” were not particularly significant, in par-
ticular with respect to their own sacred chronology. The
Achaemenians were certainly more fitting, but memory of
them was weak, although it was still possible to recognize
the presence of three different kings named “Darius” and
two Artaxerxes. Their list was concluded with Alexander.
In this respect, the Iranian series, equally ended by the de-
monic Alexander, found a corresponding precedent, while
the absence of the Seleucids in the Iranian tradition fol-
lows their omission from the Royal Canon, which offered a
chronological example beginning already in the 8" centu-

212 Conventionally, the “Era of Nabonassar” starts with the 26
of February, 747, B.C.E. Cf. Kugler 1924: 362-371. For all these dates, I
follow the conversions given by Toomer (1984: 11), which have been
computed according to the Julian date of the beginning of the reign.
N.B. The year indicated with a minus (-) before it (e.g. -746) does not
correspond to the one indicated with the current chronological no-
tation BC, which in that particular case would be indicated as 747 BC.
The difference of one year is due to the fact that the first is an astro-
nomical notation, in which the year 0 (= 1 BC) is regularly computed.
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ry BCE. The Roman dynasty, starting with Augustus in -29,
would reasonably correspond to that of its direct Oriental
enemies, the Parthians, in the reduced Mazdean chronol-
ogy similarly beginning from the end of the 1% century
BCE. The problem of the explanation for the radical shift
of the ancient Persian period down to the beginning of the
Seleucid era can be reasonably given only if we suppose
that the list of the Persian dynasty ending with Alexander
took the place of the Macedonian-Egyptian one, which was
meaningless from the Persian point of view.

Ido not want to venture into a risky hypothesis, but 1be-
lieve that it is not implausible that the new millennial frame
arranging the time of Zoroaster in a synchronic agreement
with the epical period of the Kayanian dynasty (whose line
was practically mixed with the rest of the Achaemenians),
and the following aggression of Alexander generated a sort
of annalistic catalogue. This process should have taken a
certain benefit from other existing general chronologies,
in particular those fitting for astrological and astronomical
computations covering very long periods of time, exactly as
it was the case of the Chronicle of Nabonidus. Of course, noth-
ing can be proven as certain, but the pieces of the puzzle can
eventually be reasonably put together.

10. And the Parthians?

The theory developed by H. Lewy?* about the fact
that the year 40 CE determined a very remarkable turning
point in the Parthian chronology is certainly pertinent to
our investigation. After 258 years + 14 years (Alexander’s
kingdom), i.e. in 272 years, a very fitting concourse of
events took place. In fact, in 272 SE = 40 BCE, Pacorus led a
successful campaign against Palestine, culminating with

213 Lewy 1944: 200, passim.
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the conquest of Jerusalem.?* The great Seleucid kingdom
had already fallen in the year 64 BCE, reducing its power to
Syria and Eastern Cilicia, and the incoming Roman power
was probably not yet so well distinguished, although the
Parthian victory of the year 40 (with the following en-
thronement of Antigonus I as king of Judaea) was consid-
ered a significant secular event. Certainly, the symmetry
between the Seleucid era and the era of Zoroaster does
not link only their beginnings, but approximately propos-
es a fitting correspondence also in the case of the syn-
chronism between the end of the Seleucid kingdom (in
64 BCE) and the end of Alexander’s life, to which we must
add the beginning of the Roman period in the Chronicle
of Nabonidus. These correspondences become striking
if we compare them with the conquest of Jerusalem by
Pacorus, and with the tradition assuming that Alexander
died there. While Lewy suggested that these and other
wrong synchronisms were established by mistake only in
the early Sasanian period, I prefer to think that we have
to do with an “invented tradition”, in which a provincial
Persian clergy, reframing a proper chronology, estab-
lished the millennial history of Zoroaster and his follow-
ers, finding also a proper place for some of the ancient
dynasties, perhaps using a profane knowledge coming of
the tradition of the astrologers who had at their dispos-
al other chronologies. This process was surely developed
long after the Achaemenian kings and Alexander, whose
memory and real history was stuck in the confused dark-
ness of a legendary past.

More precisely, we can suspect that, while Zoroaster’s
acme took approximately the place of Alexander’s victo-
ry, in coincidence with the beginning of the Seleucid era,
considered as the era of the Macedonian kings and invad-
ers, the end of the Seleucid kingdom became the most

214 See Neusner 1999: 29-31,34-36, 75.
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fitting date for the displacement of the “Ahremanic”
Alexander, as imagined within the Iranian Mazdean folk-
lore. Thus, the creation of this new religious chronology
was not interested in keeping alive a solid synchronism
and a comparative calendrical system: it was not histor-
ically and synchronically oriented, although it might have
used general ideas coming from chronographic and as-
tronomical competences, but rooted in a teleological
millennial expectation. In a few words, more prominence
was given to religious cosmology than to secular histo-
ry. External chronologies and official calendars were
surely known, but their knowledge and practical adop-
tion, confirmed by the paradoxical synchronism with
the (now neutralized) Seleucid era, reduced to the “era
of the Astronomers of Babylonia”, did not interfere with
the determination of a foundational teleological history.
This was a religious truth, arranged in order to pave the
foundation for the continuation of the millennium. The
Parthians, with their defeat of the Seleucid dynasty and
their victories, and their resistance against the Romans,
were embedded into this line, although in a subordinate
position. When the Sasanians seized power, they should
have already developed a basic millennial scheme, with
some inner syncretistic associations, which were estab-
lished a long time in the past, and finally defined in the
time of the Persian insurgence, and certainly not elabo-
rated anew in a few days and for the fear of the future.
This fact would explain why it was possible to manage
different systems at the same time,*> without shocks or
ridiculous receptions abroad. Probably, the millennial
Mazdean system was not a matter of external propagan-
da or comparative calendrical calculation: it had a mean-

215 We can recall, following Shahbazi (2002: 20-21), that the
Zoroastrians knew at least four different dates for their prophet, and
that Mas‘tidi mentioned some alternatives solutions.
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ing inside the Eranian culture. In any case, its formal link
with the (original) Seleucid era, although completely
reframed, permitted an immediate recognition of the
present and future different chronologies, despite the
patent misalignment. The true historical past, full of his-
torical enemies and foreign dynasties was less important.
An exact knowledge of past history was for the few, and
these few knew how to manage the inconsistencies of
an older tradition, which was meant to ruin the prestige
of Alexander and his descendants, and emphasize the
roles of Wistasp and Zoroaster. In an era founded by the
Seleucids, the Persians took their revenge by excluding
their memory from the common heritage, and proposed
a time sequence that was pertinent only from an inner-
most Iranian perspective. The roots of this operation
grew up when Persia was still on the borders of a global
crossroad or just at the beginning of its (new) rising or-
bit, but this attempt, when times were mature, worked
quickly when the new dynasty took power and, again, it
worked later, at least within the limits of an internal tra-
dition, of course invented in order to explain the past and
to establish a future perspective.

The way it was re-embedded into a depressive and
dark perspective is another step, the final result of a
new, dramatic invention, which emerged only after the
Sasanian period (or in proximity of its fall). The role at-
tributed to the Parthians shows that the final arrange-
ment was fully determined after this dynasty was de-
feated, but they were not humiliated, because even their
ancestors could be projected into the Kayanian past, and
conflated with some of them. Practically, the Persians
created a sort of proper inter-temporal period, in which
the Seleucids, Ptolemies, Parthians and the ancestors
of the Sasanians became all quasi-contemporary of the
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Achaemenians and even antecedents of Alexander.”*°

This was not history, but a semi-mythological narra-
tion, something looking like an internal reconstruction
of a proper memory, although framed into a millennial
chronological perspective presented as an inner teleo-
logical history. Certainly, the Parthian heritage was not
completely lost, and despite the so-called “Persian am-
nesia”, Islamic literature was able to recover texts such as
the Testament of Ardawan,”” which belongs to a tradition
with a pre-Islamic background.

11. The Optimistic Zoroastrian Theology and the
Apocalyptic Mazdean Perspective

The sources we have briefly considered about the
shortage of the millennium confirm one evident fact, i.e.
that after the fall of the Sasanian Empire, the millennial
perspective entered under the shadow of a general de-
pressive atmosphere of distress and humiliation, and the
expectation of an apocalyptic change was increasing. This
negative orientation, however, cannot be simplistically
projected backwards onto the victorious past times of the
Sasanian dynasty, especially at its beginnings, when suc-
cess and glory were at hand. To clarify this matter is a cru-
cial point, which we will soon discuss in this study.

In addition, various arguments collected against the
existence of a genuine Zoroastrian apocalyptic tradi-
tion?®® in a remote antiquity show the weakness of any a

216 Tagqizadeh (1947: 39) recognized this absolute disentangle-
ment from real history, but did not consider its real implication under
the supposition that the wrong synchronism was simply due to an error.
217 See Grignaschi 1973b: 35, n. 2, 117-118, 146.

218 See already Gignoux 1985-88; 1986a; 1986b; 1987; 1990; 1999;
Cereti 1995a; 1995b; 1995¢; 1996.
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priori assumption that early Mazdeism already presumed
the arrival of a series of catastrophic events in connec-
tion with the turn of every millennium.?*® This idea is
partly based on a later dramatic apocalyptic presentation
of Persian life after the fall of the Sasanian Empire, and
it is frequently subject to a number of misunderstand-
ings. For instance, the fact that the sun was compelled
to stop at the zenith every time that one of the three
posthumous sons of Zoroaster turns 30 years is not to
be regarded as a positive event, as sometimes it is pre-
sented, even in certain Pahlavi documents.?® Indeed,
this action was produced by a demoness trying to delay
the course of time before Ahreman’s final defeat.”' But

219 As Agostini (2013: 152-160) and Grenet (2015: 104-105)
have well surveyed in their studies, many scholars have underlined
the presence of later Sasanian or even post-Sasanian elements in the
apocalyptic events lamented within the Pahlavi literature. We can
start with Czeglédy (1958), who focused on the image of the usurper
Wahram Cabin (590-591), who assumed the characters of a popular
hero, or with Destrée (1971) and later Cereti (1996), who emphasized
the references to the actions developed by the sons of Yezdgerd III
in order to obtain the direct support of the Chinese Empire against
the Arabs. More fittingly, Gignoux (1987: 362-264, 372-374) identified
the colors of the armies mentioned into the Zand i Wahman Yasn as
referring to the troupes of AbG Muslim (black) or to the Khurramiyya
rebels, a later Mazdakite sect, whose color was red. These refer-
ences could be referred to events happened around the year 840.
Furthermore, Daryaee (2004) has supported Gignoux’s suggestion
showing that two passages from the ZWY (V1,3-10 and VII,11-12) di-
rectly refer to the battle of Zibatrah, which took place in the year 839.
On this subject, Grenet (2013: 137-139, n. 29) has added some support-
ive contributions, which confirm the later framework in which these
events should have happened, framing them within the years 840-879.
220 This happens, for instance, in the Bundahisn XXXIII,35,
39, 41, see Panaino 2018; cf. Agostini - Thrope 2020: 175; see also
Agostini 2017.

221 Panaino 2018.
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despite this evidence, many scholars (as well as some
Zoroastrians of the post-Sasanian period) have consid-
ered these monstra as hopeful signs, probably under the
influence of the Biblical tradition.??? Only the victory of
the sun against the Druj is positive, and the continuation
of its motion upward, not the blockage of the luminary.?»
This example, to which we will refer again with regard
to the Zoroastrian concept of time, can be framed in the
confusion we frequently face, when early Iranian (prob-
ably only Young Avestan) eschatology with its millennial
doctrine was intermingled with two different, and oppo-
site, theological trends: one of apocalyptical origin, the
latter of apokatastatic orientation. Notwithstanding the
intrinsic opposition between these doctrines, we observe
their mixture within the later Pahlavi literature, a fact
practically ignored in our bibliography as the founda-
tional relevance of the apokatastasis,?” whose theologi-
cal density normally has escaped serious discussions in
the pertinent Iranological literature. In any case, it would
be an enormous mistake to frame everything in a remote
early Iranian past, because the Mazdean religion inevita-
bly knew a progressive change, and reacted with internal
ideas to influential foreign doctrines.?” In my opinion, it

222 See the Book of Joshua 10, 12-13.

223 For instance, the inference that the shortage of the time at-
tributed to the year, the month and the day in Lactantius XV1,10, and
in the Zand i Wahman Yasn 1V,16 and 64 (see Grenet 2015: 136), has the
same meaning is untenable. In the Mazdean framework, the shortage
of time would be a positive event, because it anticipates the end of
the “mixture” and the arrival of the final resurrection. If the motif
circulated, the Mazdean perception of time was different, and if we
postulate that this event was negative also in the Zoroastrian sources,
this means that it is an external element, not an original doctrine. On
this subject, see for more details Panaino 2021a.

224 Panaino 2016; 2017; 2021.

225 Panaino 2021.
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is clear that, within a very difficult historical frame, the
doctrine of the apokatastasis responded to the teleologi-
cal scope of the Mazdean Religion, and offered a positive
solution, compatible with earlier Iranian millennialism,
to the fight against Ahreman. In its turn, the apocalyptic
doctrine was superimposed as a special framework placed
around the fourth millennium, in which all the relevant
events of the imperial Zoroastrian past were compressed.
The alternation between the highest successes of the
Achaemenian and Sasanian Empires and their subsequent
collapses required a theological explanation, and this sit-
uation favored the diffusion of an apocalyptic doctrine
with its refreshed Late Antique revival.?*® This double ref-
erence is due to the fact that, in my opinion, this kind
of trend had two phases: the first one started to circu-
late already after the collapse of the first Persian Empire;
the second one emphasized earlier trends and ideas after
the fall of the Sasanians. Thus, we must not only try to
scrutinize what can belong to an old background from
what is later, but also distinguish what really was an older
Mazdean tradition with respect to later Zoroastrian elab-

226 Although the whole theory advanced by Eddy (1961) that
the earlier apocalyptic trends in the Mazdean framework were ini-
tiated by the Fratarakas in Persia (in the framework of a specifically
anti-Alexander climate) cannot be exactly followed in its entirety af-
ter the pertinent studies of Wiesehdfer (1994: 129-136; 2007: 42-43)
about the development of the local dynasties in Persia, I must observe
that the problem can be presented under a different light. The priest-
ly role of the Fratarakas, which has been rightly denied by Wiesehofer,
is not necessary for the elaboration of an apocalyptic trend, in which
foreign ideas might enter and find an audience among the Mazdean
clergy and the local people. The progressive ascent of the priestly and
royal dynasty connected with the temple of Staxr perhaps indicates
an inner change in the Persian attitude, but also in this framework the
apocalyptic depressive atmosphere should have been overcome by a
new desire for revenge and triumph.
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orations based on external traditions, whose impact was,
in their turn, chronologically differentiated.?””

In the case of the Arabic sources we are discussing
here, it is very important to note that Mas‘Gdi attribut-
ed the creation of a “reduced” chronology to Zoroaster
himself, who would have personally stated?® it in the
Avesta, so affirming that a fatal event after 300 year from

227 As I have already remarked in some of my previous works, I
do not deny that the Iranian world exercised important influences on
Near Eastern religious traditions, such as Judaism and Christianity, but
this kind of influence must be seen and explained within the frame-
work of a process of mutual exchange, favored by the Achaemenian
space and the following Hellenistic phase. I have collected numerous
evidences in Panaino 2017b and 2021a. In this respect, the reconsid-
eration of the problem of the origins of the apocalyptical trends, as
presented by Grenet (2013), needs further discussions.

228 Unfortunately, it is difficult to understand if Mas‘Gdi precise-
ly meant that Zoroaster was committing his doctrine to a written text
or to an oral transmission, but in any case, it is the idea of a canonized
Avestan text, which is obviously anachronistic for Zoroaster’s time. As
Terribili remarks, for the late Sasanian tradition, Zoroaster received
the revelation as abestag ud zand, imagined as a complete canon (albeit
a clear distinction between a written and oral form was not clearly
marked). In the framework of the developments of late antiquity reli-
gious thought, very probably the image of the prophet as a Mazdean
Religionsstifter increasingly assumed the aspects of a vopo6étng (“leg-
islator”). In this function, he appears not only in the Graeco-Roman
oracular tradition, but also in the Manichaean one, as recently con-
firmed by Dilley (in Gardner - BeDuhn - Dilley 2021: 102). Terribili
again emphasizes the fact that the passage of Mas'tGdi matches with a
preceding one (Carra de Vaux 1896: 131-133), where Zoroaster brings
to Wistasp the book of the Avesta composed of 21 chapters. Mas'Gdi
precisely mentions some Avestan sections. Furthermore, Mas‘tdi
attributed to the prophet the invention of a proper alphabet (den
debireh) and the redaction of a translation with a commentary (zend
- pazend), later scattered and dispersed by Alexander. Practically, the
text repeats the scheme contained in the fourth book of the Dénkard
about the transmission and dispersion of the sacred tradition.
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his age would have produced the collapse of the Persian
(i.e. Achaemenian) Empire.?” Later, after the completion
of this minor cycle of 300 years that empire would have
been reversed and ruined, but the strength of the “Good
Religion” would have still survived; only with the turn
of a full millennium (after Zoroaster) would the Persian
collapse have been total. This source not only knows, but
also explicitly establishes, a direct fatal relation between
the (first) collapse of the Achaemenian Empire and that of
the Sasanian one (i.e. the second one). This historiograph-
ical presentation has nothing which is archaic and prop-
erly Iranian, because the evocation of the Achaemenian
royal family and its whole kingdom is only indirectly and
confusedly referred to in the Sasanian sources,?® which
normally bypass it, so that the dramatic link here indi-
cated more probably reflects a sort of astrological fatal-
istic history, impossible without the supportive help of
Greek and Syriac historiography in its background. This
element certainly shows that Mas‘Gdr’s reference does
not concern a doctrine strictly neither early Iranian, nor
early Sasanian. Another suspicious reference is the attri-
bution to Zoroaster of the act of committing a doctrine to
the written Avesta, a fact that reflects a kind of sensibil-
ity not genuinely Mazdean, but external. This evidence
does not prove that the Mazdeans could not create such
an anachronism, but that the image of Zoroaster as the
author of the whole deén is not at all convincing from our
point of view, this kind of textual reconstruction being
absolutely impossible. Certainly, this legacy was attribut-
ed to him in later times, under a different sensibility.

229 This tradition seems to reflect a re-elaboration of the myth
of Yima and the triplication of the earth. See Panaino 2012 (with addi-
tional bibliography, and below in the note 192).

230 See already Nyberg 1938: 34.
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12. Some Implausible Realia in Mas‘Gdi’s Story in Light
of Zoroastrian History

Reading the presentation of the facts as given by
MasGdi’ in his divulgation of the historical secret of the
Sasanians, we soon smell the presence of a patent fake.”"
The real problem for us, therefore, is whether the inven-
tion of this story was Sasanian or later, because certainly
it cannot genuinely be of early Mazdean (= Young Avestan)
and/or Achaemenian origin. Firstly, we can start with
the impossible existence of a millennial doctrine already
during the supposed (Gabic) period of Zarafustra, who
would have directly committed it to writing. This story is
beyond any plausibility, and we do not need to discuss it
further, simply because we cannot find sources support-
ing its earlier elaboration. Thus, even if one believes in
the historical existence of the prophet, “this” Zoroaster
(as presented here) is in any case the one belonging to
the later Mazdean chronology, although no Zoroastrian
source attributed to him the explicit foundation of the
chiliadic doctrine, which was a Young Avestan elabora-
tion.?”? Secondly, the attribution to Zoroaster of a proph-

231 This observation does not mean that the whole passage (see
Carra de Vaux 1896: 130-153) is a fake, or that Mas‘tidi did not consult
real Mazdean sources and traditions.

232 To my knowledge, only Herzfeld (1947, 1: 2-3) assumed that
already in the Gafas we should find millennial ideas, although he sug-
gested that, in this case, the pattern would have followed a triadic
scheme, based on three series of three centuries and corresponding
millennia (for a total of nine millennia). Thus, the original scheme
would have been that of 9,000 years, and not 12,000, which would
be of Babylonian origin. I do not exclude that the early Proto-Indo-
Iranian and Hittite image of the race course compared to a millennial
(or secular) turn could have inspired certain seminal concepts under-
pinning the Mazdean idea of ritual time, but the millennial model is
patently linked to the motion of the heavens, and the role played by
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ecy concerning the fall of the Achaemenian Empire (and
with it, of the Mazdean “Religion”) is completely anachro-
nistic and must be surely listed among the prophecies post
eventum. Thus, this legend is nothing but a later invention,
in which we find a very interesting comparison between
the parallel fall of the ancient Persian Empire and that of
the Sasanian Empire. This is a kind of link that sounds to
have been established only after its occurrence, certainly
not before! This fatalistic comparison might be eventually
attributed to Persians with a good knowledge of past his-
tory (i.e. persons having access to international sources
and comparative chronological tables) or to Arabic and
Syriac writers, observing the decay of a past empire, or
even to both (academic) communities. In that case, the in-
tellectual environment where such a doctrine might have
found its practical development seems to have been that
of the circles of professional astrologers, already conver-
sant with the seminal idea of an astrological world his-
tory, the theory of the Saturn-Jupiter Conjunctions, and
so on. These circles had an open access to international
literature and knowledge, and were probably highly co-
operative with the secular powers and with some priestly
communities as well. Thus, the chronological relevance
of astrological doctrines such as the present one, is con-
firmed, for instance, by al-Birtini (Chronology, 213),2* who
noted in a relevant passage, already mentioned above,

the frauuagis after the attack of Agra Mainiiu. This is certainly only
a Young Avestan doctrine, and we have no way to antedate it in the
Old Avestan literary tradition. Furthermore, the representation of
the monthly lunations, and the acquaintance with a basic year of 12
months was not only and strictly a Mesopotamian doctrine, but this
kind of knowledge was common also among the Indo-Iranian peoples.
Thus, there was no compelling reason to restrict to Babylonians the
relevance of the number “twelve”, which in any case is a good multi-
ple of “three”. See Panaino 2019a; 2019b.

233 Sachau 1878: 213-214; 1879 197.
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that some people expected the restoration of a Mazdean
kingdom in connection with the 18% Saturn-Jupiter con-
junction after the birth of Muhammad.

Then, it is plausible that a pessimistic speculation at-
tributed to Ardasir I the original formulation of a preven-
tive reaction against a presumed (but invented) ancestral
ZaraBustrian doctrine concerning the arrival of a fatal
event at the turn of every millennium. The problem is to
demonstrate that he himself really did this, which - as
shown in this study - is highly implausible, if not impos-
sible altogether. Certainly, the patterns underpinning this
chronological fake have nothing which is early Iranian,
while only the mechanic disentanglement from the course
of real history can be framed around the beginning of the
Sasanian period, when the Seleucid era was transformed
into an astronomical era, being neutral, and suitable for a
new formulation of Mazdean teleology. On the contrary,
the fatalistic doctrine of the cyclical ruin of the Iranian
secular power could have been created only post eventum,
i.e. in Islamic times, perhaps with the concourse of some
Zoroastrian circles that accepted a pessimistic apocalyp-
tical approach to the future, and explained their own past
according to the same perspective. But this was a kind of
retrospective; the invention of (false) tradition was in or-
der to justify the present conditions.

As we noted before, according to Mas‘adi,? the
time between Zoroaster and Alexander would have been
about 300 years®® (258 according to the version given

234 Carra de Vaux 1896: 140.

235 The relation between the two chronological figures, spe-
cifically 300 and 258, is an object of never-ending polemical discus-
sions. Some scholars have tried to explain 258 as 300 - 42, the year of
Zoroaster when he converted Wistasp; other radically deny this evi-
dence. I believe that the origin of the figure 300 is old and follows the
triadic pattern attested within the cycle of Yima/Jim (as suggested by
Gershevitch 1995: 13, and Gnoli 2000: 153-158, passim), whose expan-
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in the Golden Meadows), while between Alexander and
Ardasir there were about another 510 years, so that the
new Sasanian king, knowing the prophecy, should have
recognized that there were only 200 years before the oc-
currence of the end of the millennium. After our previous
observations, we can reasonably presume that the tradi-
tion according to which Ardasir would have decided to
postpone this deadline by cutting 250 of the already 500
past years, which already occurred between Alexander
and his own ascent to the throne, was based on a simple
overlapping of different genealogical and dynastic eras
with a scarce interest in the historical reality, but with
the aim of founding the perspective of the millennium of
Zoroaster. It was a religious fabrication with the support
of Persian astrologers and chronologists having access
to other models, such as the Chronicle of Nabonassar,?*
but without any interest in the international divulgation
of this scheme. In few words, the Mazdean chronology
was a theological and political operation, not an official
system of computation. When dating conversions with
other systems were necessary for practical reasons, the
Persians knew everything, and no secret was incumbent
on the Persian chronologists or excluded them from
true synchronisms. Furthermore, the cutting of the
historical sequences of time, which corresponds, as we
have seen, not only to a dimidiation of the Parthian era,
but also to the elimination of the Seleucid dynasty, and
the temporal transfer of Zoroaster and the Kayanians/

sive action takes three times, during which he enlarges the world of
1/3, 2/3, 3/3 (than the original dimension, i.e. 9/3), and this happens
after 300 years, 600 years and 900, i.e. every time after a time span of
300 years (Panaino 2004b; 2012; 2013). But this striking fact does not
exclude a priori that already in Sasanian times the two figures might
be put in connection for further speculations.

236 Cf. already Shahbazi 2002: 22.
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Achaemenians to the beginnings of the Seleucid era,
does not reflect a desire to publish an official, interna-
tional, presentation of an Iranian chronology. In that
case, it would have occurred in official documents. On
the contrary, this was a pseudo-historical reformulation
of a sort of Mazdean philosophy of history, whose ratio-
nale was the millennial hope for the future, not a fear
about it. In this respect, the dynasties, which were cut
off and obliterated, were considered unworthy of calcu-
lation within an Iranian perspective. We must presume
that the idea of past history, when projected before
Zoroaster, entered a dimension of very high approxi-
mation, belonging to myth, not to proper history, as we
can imagine. The objective disentanglement of which we
have spoken at length, explains this (for us) extremely
peculiar attitude that created a new division of time. The
Persians were likely not shocked by the contemporary
use and inner circulation of different systems of chrono-
logical computation. Any system followed its own ratio-
nale and proper logic, connected with its background,
culture, language, religion, etc. For this reason, in later
times different chronologies coexisted without particu-
lar obstacles. Our idea that any system should be coher-
ent, allowing for a logical synchronism with the other
ones within a common superstructure of reasonable
compatibilities and official criteria of conversion, was
not current, and it would have been considered mean-
ingless when the religious dimension was involved. The
evident presence of a-synchronic or diverging patterns
did not scandalize anybody, because what was import-
ant is that the Mazdean calendar of the Sasanian times
offered a temporal line easily convertible within other
contemporary systems. Nobody was calculating taxes or
international truces after the date of Zoroaster. The age
of the prophet and its beginning was not an internation-
al matter of debate, so that its anchoring was considered
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to be an internal Persian problem. Thus, despite the fact
that this event was the turning point of worldwide his-
tory for a Mazdean, no Persian priest would have been
particularly interested in establishing a multicultural
and universal chronology, which could be fittingly har-
monized with other traditions, such as the ones belong-
ing to the Greeks, the Egyptians or the Romans as well.
Multiculturalism was not the rule, but the extreme ex-
ception, and idiosyncratic and nationalistic solutions
were probably much more common. This evidence did
not exclude some astonishing facts confirming the in-
telligence of the ancients. In the epoch of Husraw I and
Justinian, in the course of the redaction of the treaty
concerning the end of the Lazica war,*’ the issue of a
fitting calendrical synchronism between calendars be-
came crucial, and the two parties agreed on the bilateral
use of the vague Egyptian solar year in order to avoid
mutual misunderstandings or mistakes, which could of-
fer a good reason for a new war. But this was a crude
political problem, concerning payments, exchanges of
delegations, inspections of the borders, etc., not the de-
termination of a foundational remote date for a religious
chronology. Ancient means “ancient”, not “stupid”!

13. The Arrow of Time and its Theological Relevance in
the Mazdean Philosophy of Time

Now, we can turn again for a while to the Arabic
sources and their contents. Despite the fact that very
many elements contained in Mas‘Gdi’s narration are
preposterous and unbelievable, the whole composition
of the arguments underpinning the creation of this false
chronology are enormously important for our compre-

237 Panaino 2009b.
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hension of some ideas circulating in the early Islamic pe-
riod. For this reason, it is my intention to focus on some
aspects of the debate in order to uncover a number of
important points that are, in my opinion, not well clari-
fied. About this subject, I must recall that among the first
scholars to reject the absolute historicity of this tradition
we find Henning,?® who sharply wrote (in the framework
of a bold attack against Nyberg) the following:»°

We need not go into the details of his ingenious construc-
tion; for there is no evidence of any description to show
that the Persians of the time of Yazdegerd were worried
by millennial speculations; but, what is more important,
it has been proved in the meantime that the traditional
date must have been known as early as the beginning of
the Sassanian reign, in the third century.

Henning’s statement sounds very authoritative, as
frequently was the case in his contributions, but, despite
its relevance, even his remark is, at least in part, too gener-
ic. The millennialism was a significant character of ancient
Mazdeism, and the speculations about time and the end of
the mixed creation were very relevant, although this does
not mean that the Zoroastrians had reasons to be worried
about the imminent end of the limited time, as the German
scholar rightly observed. This subject is really intriguing,
but nowadays we can and must face it in a different way.
After a critical examination of the source in itself, an is-
sue that we have already addressed above, the problem
presents at least other two sides: the first one concerns
the methodological approach with which most of Western
scholarship has treated this tradition. In my opinion, be-
yond the reception of this statement, great was (and still
is) the suggestion produced by an inappropriate and ille-

238 See Henning 1951: 37.
239 Nyberg 1938: 31 -35, 43-47; 1966: XII-XV; 1968: 46-47.
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gitimate (implicit or even unconscious) comparison (and
association) with the Western popular reaction to the turn
of the first millennium CE. Unfortunately, the theological
and social premises underpinning the sentiments of fear
current in the framework of Christian Europe*° cannot be
uncritically associated or assimilated to a (presumed) cor-
responding situation expected to have equally taken place
similarly within the Iranian (Mazdean) world. On the con-
trary, all the discussions concerning this Mazdean secret
(even those proposed by the scholars who rejected it), do
not touch upon this particular aspect, avoiding any perti-
nent discussion about the main points of the Zoroastrian
“theology of time”,*! or more simply, the representation
of time as developed in the later Iranian theology. The pre-
sumptive existence of such a fear has been thus assumed
as a true fact a priori, so sound to be unworthy of any ad-
ditional supporting argument, and this approach has
been per se very peculiar, because it is ungrounded, as we
have already noted, and we will soon show better again.
I owe to my late and regretted mentor and master, Prof.
Gherardo Gnoli, the merit of having called my attention
to this striking evidence. This chance was possible, when
[ was given the privilege to contribute to the posthumous
edition of an unpublished article left by him, and to which
I was asked to write a short introductory preface.?”” There,

240 See Frugoni 2020: 11-98, 343-355 with bibliography. The end
of the millennium was sometimes connected with the manifestation of
the Leviathan and the Antichrist, a fear that in later times was strictly
associated with the cycles of Saturn and Jupiter conjunctions. On this
subject, see the superb monographic study offered by Heilen 2020.

241 See the up-to-date discussion in Panaino 2020a; cf. also
Panaino 2021b.
242 See Gnoli in the press. I must thank again for his kindness

Prof. Adriano V. Rossi, who gave me this opportunity. This article will
appear in the new edition of the periodical East and West, in its original
Italian version accompanied by an English translation.

111

@



®

ANTONIO PANAINO

I noticed the relevance of the above quoted consideration
left by Henning, despite the fact that I had read it many
times without (even by me) any additional reflection on
its deeper meaning. But this time I considered it through
a different perspective. As I hope to have shown in the
present study, its discussion results in something crucial
for our correct comprehension of the Iranian perception
of historical time within the Mazdean framework, and this
will demonstrate that no millennial fear was strictly com-
patible with the Zoroastrian theology.

Why was Henning’s observation so important despite
any other consideration concerning the tantalizing subject
of the date of Zoroaster, on which I myself do not follow in
terms of its historicity? If we try to find a doctrinal basis of
any kind for Mazdean millennial fear, we are put in a total
predicament, because a doctrine like that was absolutely
unknown in the earlier religious sources. For this reason,
it would be better to clarify our arguments showing that
its supposed existence is groundless and at odds with the
Mazdean doctrine of time, while the real innovation re-
garded the chronological alignment between the millen-
nium of Zoroaster and the Seleucid era. Zoroastrianism,
actually, developed already in the Young Avestan period, a
proper millennial scheme,” whose existence is confirmed
by Plutarch’s account about the Persian religion,”* within
the framework of a text whose Vorlage could even go back to
Theopompus (4" c. BCE), as we can reasonably suppose.?*
From the Avestan texts and their later reception, we simply
deduce that the Mazdean chiliasm was basically optimistic
and that no future catastrophic event was expected.?¢ In

243 Kellens 2000; 2009; Panaino 2016.

244 See de Jong 1997: 165-204.

245 See again de Jong 1997: 162, 200.

246 In my opinion, the Greek reference to the figure 6,000 regard-

ing the years between Zoroaster and some events in Western history, con-

112

@



®

ABEBIM “Fearless”

the past, the millennium of Yima*” faced in the final part
a tremendous winter and Yima himself entered into a vara,
i.e. a place especially protected, but the turn of his millen-
nium, and even his death, did not prevent a further positive
development.”® The birth of Zoroaster offered new hopes
for a most optimistic conclusion of the 9* millennium, so
that we cannot deduce that the end of a chiliadic period
was compellingly marked by a catastrophe. More precise-
ly, we can observe patent dialectics between positive and
negative forces and trends, but no exclusive sequence of
dramas marking the end of any millennial phase. If there
is a defeat, there is also a stronger answer against it. This is
also the logic of the ping-pong sequence between the cre-
ative actions carried out by Ohrmazd, and the antagonist
enactments performed by Ahreman according to the first
chapter of the Widewdad.**

For this reason, we can exclude the existence of any
notion about an ancestral pessimistic doctrine concern-
ing the cyclical end of each chiliadic period. The space-
time framework of the gétig was conceived as a trap with-
in which Ahreman should be completely defeated, so
that the end of the limited time must inevitably mark the
absolute victory of Ohrmazd. The witness of victory will

cerns not the true date of Zoroaster, but that of the creation of his frauuagi-,
as already shown by Jackson (1899: 152-154). The articles regarding this
specific matter are very numerous. We can quote just some of them, which
contain a large bibliography, such as Humbach 1984; 1991, I; Gnoli 2000, or
Kingsley 1990; Gershevitch 1995; Shahbazi 2002; Kellens 2001.

247 Panaino 2004b, passim; 2012; 2017b. It is to be noted that the
Avestan millennium of Yima is based on three periods of three hun-
dred years each, closed by the last century in which Yima brought
part of humanity into the vara-, and at the end was killed. See again
the discussion about the winter in Panaino 2013, passim. Cf. Herzfeld
1947, 1: 4-5.

248 See Panaino 2013.

249 See Christensen 1943.
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be eventually confirmed at the turn of each of the three
final millennia of the whole Zoroastrian cosmic year (of
12,000 years),”® when the approaching conclusion of ev-
ery millennium would be announced by the miraculous
birth of one the three posthumous sons of Zoroaster. As
we recalled, each one of them will be delivered by a vir-
gin, exactly 30 years®' before the fatal stroke determined
by the turn of thousand solar years.??

As I have remarked in another study with many addi-
tional details,?* and summarized before in that article, the
desperate attempts to block or at least to slow down the
ascending course of the sun, and, then with it, time itself,
carried out by a heavenly Druj (as it was thus mentioned
in the third book of the Dénkard), are explicitly marked as
demonic events, and the explanation for this doctrine was
very simple. The arrow of time confirms step by step, day
by day, hour by hour, the ineluctability of the final annihi-
lation of Ahreman, and any act of decelerating the regular
progress of limited time would be an Ahremanic attempt,
because it would prolong his dreadful presence within the
mixed world. Thus, Ahreman and his creatures are intrin-
sically enemies of the regular course of time. In a doctri-
nal framework such as this one, any particular fear for the
arrival of the turn of the millennium (and thus the final
S68ans and his previous?* brothers) would be in principle
incompatible (even) with the Late Antiquity Zoroastrian
conception of time. The act of conscious “evaporation”
of more than two centuries (which should have been re-

250 See Panaino 2016.

251 In reality, the third one, i.e. the S33ans par excellence, at least
according to some traditions, will appear 47 years before the end
of the millennium and of the world. See the pertinent discussion in
Panaino 2018.

252 Panaino 2018.
253 See Panaino 2018.
254 Cf. here the note n. 264.
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peated again) would be nonsensical in a system like this,
as a sort of gift to Ahreman. Thus, why would the first
Sasanians, in particular Ardasir I, have feared the mani-
festation of the first posthumous son of Zoroaster? Why
should the new triumphant royal family have desired to
introduce a strong delay against the approaching end of
the battle against Ahreman, trying to do their best to post-
pone the supposed date of the first (posthumous) son of
Zoroaster? Did they really suppose that such a peculiar
secret would have been ignored even by Ohrmazd, who
would have supposedly agreed to delay the manifestation
of Zoroaster’s sons according to the will of his earthly kings
and priests? Were they so much in trouble to keep the se-
cret of the true chronology, in order to be ready to expect
the So8ans in a proper way, but without any involvement
of the Iranian peoples? But why this? Furthermore, again,
why would this fear have become so strong at the begin-
ning of the new dynasty, when the Sasanian leaders were
expanding their power with no limit apparently in front of
them? Furthermore, the potential positive association of
the king with a future S63ans should have enforced their
self-confidence. Why this fear? The only hypothetical
solution would be that of assuming that the Mazdean doc-
trine of the limited time was later established, but there
is no ground underpinning such a week explanation, and
finding its rationale will present us with many difficulties
and logical inconsistencies. In fact, we can debate about
the astronomical background behind the origin of the as-
cent of the sun to the highest point, but the basic rationale
of the Ahremanic action against the normal running of the
limited time is logic, simple, and old.
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14. Chronology, Millennialism and Political Expectations.
A Critical Scenario

All the warnings we presented seem to reflect a dif-
ferent scenario, embedded in a most depressive atmo-
sphere of defeat, humiliation, and turmoil, so to speak,
such as the one started during the last years of the
Sasanian Empire and continuing in the course of the fol-
lowing centuries, when its collapse was progressively felt
as an irreversible event. On the other hand, even these
dramatic moments would not justify such a fear about the
turn of the millennium, because the expectation of the
posthumous son of the Mazdean prophet was certainly
desired and it could be eventually considered as the start-
ing point for a resurrection/insurrection of the Iranian
identity. In a framework like that, any cosmic disaster
of divine origin would have (or could have) been inter-
preted as a good event from the (desperate) perspective
of an Iranian (Mazdean) insurgency, and we know that
some attempts at resistance and rebellion took place in
reality.? For this reason, if some Zoroastrians accepted
the notion that the millennium of Zoroaster should en-
dure some years more, we can suspect that their expec-
tation was related to the manifestation of 0$édar,?¢ not

255 See the still remarkable study by Sadighi 1938; important
consideration in Crone 2012.
256 The supposition that the absence of any manifestation of

the expected posthumous son of Zoroaster would have been a shock
is just hypothetical, and we cannot speculate too much about it.
Theoretically, various options were at hand, such as the claim that he
had appeared, but that he had remained “hidden”, or that he had ap-
peared, but just remained noticed only by a few, etc. Certainly, when
chapter XXXVI,10 of the Bundahisn openly states that for the pres-
ent scribe, probably Farrobag, son of ASawahist (Bundahisn, XXXVA,8;
Agostini — Thrope 2020: 189), it was the year 527 of the Parsig era, a
date that places this redaction around the year 1098 CE, it is clear that
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to another defeat. But the idea that an earlier Sasanian
clergy could assume that the destiny, fixed within celes-
tial time, could be magically changed by cutting half of
a past historical chronology is highly improbable. The
fabrication of the arguments for this faulty Parthian/

he knew well that from the beginning of the millennium of Zoroaster
more than a millennium had already passed. Nevertheless, this priest
did not feel any compelling obligation to explain or justify the ab-
sence of any apparent manifestation of O$édar. This side of the mil-
lennial problem seems to have been simply ignored or avoided. On the
contrary, as well emphasized by Grenet (2015: 112-113), in the Zand i
Wahman Yasn IX,1 (Cereti 1995a: 126, 145, 166) the end of the millen-
nium of Zoroaster and the arrival of O$édar is moved into the future,
and placed in the year 1600 (pad ek hazar ud $as-sad sal), according to
the manuscript K20 (i.e. in the second half of the XIV century), or in
the year 1800 (pad ¢k hazar ud hast sad sal), according to the codex DH,
which was transcribed two centuries later. Cereti (1995a: 218), who
carefully discusses the problem, rightly suspects that the difference
was more probably due to the fact that the scribe of DH added two
hundred years, because the posthumous son of the prophet was not
yet born. The possibility that this difference might be due to the pres-
ence of two originally different chronologies is considered less prob-
able. Certainly, the figures attested in the mss tradition put us in a
very challenging situation, because even the addition of two centuries
becomes a bizarre and preposterous attempt at saving what cannot
be saved. This radical conclusion emerges when we consider that the
“Savior” should come with, at least, a delay of 600 years, so that the
figure of 1,800 years cannot impress the reader’s sensibility, especially
if we think that these numbers have a strict meaning within a millen-
nial scheme that, at the same time, they are completely disentangling.
I must also call attention to another interesting fact. In the tradition
of the Ayadgar i Jamaspig XV,54 (Agostini 2013: 114, 160), the first of
the posthumous sons of Zoroaster, O3édar is placed after a series of
events which occurred after the Islamic invasion. This chronology
was obviously incompatible with that established in the millennium
of Zoroaster, but it is clear that the composer of this later source tried
to ignore the fact, instead of admitting that the expected liberator had
not manifested or arrived, but nobody saw him.
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Persian chronology as due to fear can be ascribed only
to the Islamic period, and probably they do not belong
to a truly Mazdean context, or exclusively to it, although
their diffusion might have been extended to involve also
some members of the Mazdean community for various
political reasons, as suggested above. Certainly, we must
consider that the emergence of a new prophet bringing a
cosmic and political tempest would have been a positive
event from the Zoroastrian point of view. In other words,
the Mazdeans in those dramatic circumstances had noth-
ing to lose with the turn of the millennium. For this rea-
son, it is very peculiar (and substantially groundless) the
inference according to which the introduction of a delay
of more than two centuries within the Parthian era (by
cutting its normal length in order to enlarge the time
span before the expected conclusion of the millennium)
was considered natural. This solution would be even
more peculiar within a simple millennial scheme, which
patently clashed with any careful evaluation of the intel-
lectual Mazdean background. I would simply like to note
that the basic arguments underpinning the frequent as-
sumption about the plausibility of such a secret should
be supported at least by textual references and doctrinal
traditions. Instead of this, we have only a number of a
priori presumptions and rumors. But the fear for the end
of the millennium was not at all an original Zoroastrian
obsession. It is more probable that this fear had originat-
ed outside, presumably in a cultural milieu that started
to accept and develop a number of apocalyptic models,
which entered into even the Zoroastrian community with
special regard for the interpretation of the fourth millen-
nium of the getig. We must observe that in itself apoca-
lypticism with its specific dark atmosphere had nothing
to do with primordial Zoroastrianism, whose expecta-
tions were victorious and heroic. After the collapse of the
Achaemenian Empire and the emergence of the Seleucid
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domination, as Kosmin has fittingly shown,*” the Iranian
area was deeply exposed to a number of foreign narra-
tions, which supported the dissemination of dramatic
apocalyptic images. These “nightmares” entered into the
cultural atmosphere of some Mazdean environments, in
particular those more exposed to the Jewish and, later,
Christian influences, so that a number of external doc-
trines modified certain important characteristics of the
Mazdean theological tradition. In turn, some Mazdean
ideas concerning the power and role of time exercised
influence on the Jewish-Christian chiliasm.?®

Thus, on the one hand, we find the diffusion of apoca-
lypticism, and, on the other hand, we recognize the pres-
ence of much more optimistic apokatastatic doctrines,
which would be standardized in the theological tradition
of the 9" century. I am hesitant to attribute the origin of
this fear about the end of the millennium only to an al-
leged impact of some earlier astrological doctrines, such
as, in particular, those concerning historical horoscopy
and the cycles of Saturn-Jupiter conjunctions, a doctrine
which in some aspects overlapped with the Mazdean doc-
trine of the millennia.” In reality, these doctrines cannot
be persereduced to anatural or intrinsic pessimism, which
is different from fatalism (which is intrinsically anceps),
despite the fact that a Great Conjunction (in particular
the one marking a complete turn of four conjunctions of
248 [or sometimes 258] years each)*® can announce radi-

257 See Kosmin 2018, passim; cf. also Panaino 2021.

258 Panaino 2018.

259 See Kennedy and Pingree (1971) with reference to the astro-
logical history of Masa’llah.

260 We must recall that a Greek Byzantine author, Agathias

(11,26,1), with direct reference to the Persians of his times, noted that
the date of Zoroaster was unclear, and that the Persians usually made
reference to a certain Hystaspes, although his definitive identification
was not sharply fixed, in particular whether this man was the father

119

@



®

ANTONIO PANAINO

cal political or religious changes. The historical meaning
and impact of this phenomenon might be explained in
different terms and according to contrastive opinions.?
What is certain is that even if we would attribute at least
part of this fear to an astrological secret, warning the fu-
ture destiny of the Sasanian family, we should postulate
the earlier constitution of a pessimistic apotelesmatic
doctrine already in the Parthian period, but such a pre-
cise solution would be simply the fruit of a guess without
any explicit support. On the contrary, we well know that
a very successful horoscope concerning the future tri-
umph of a young prince, namely Ardasir I, circulated.?
The insurgence of the new Sasanian dynasty should have
supported a strong revival of the erih (“ancestral Iranian
nobility”),?* and with it also Mazdean pride. Thus, the
Sasanian leadership had no special reasons to face its his-
torical and political destiny, even in cosmological terms,
under the dark shadow of a pessimistic millennial fear
about the potential arrival of O$édar, the first one (but, in
reality, the youngest one among Zoroaster’s posthumous

of Darius I or someone else. About two other Hystaspes, associated
with the father of Darius, see already Jackson 1889: 159-160. On the
other hand, Ammianus Marcellinus (23,6,32) considered Hystaspes
as the father of Darius (Hystaspes rex prudentissimus, Darii pater); cf.
Jackson 1899: 167-168.

261 In Islamic times, even the revelation of Muhammad and its
impact on future history was embedded into the astrological chronology
based on the cycles of the planetary conjunctions. The success of this
Sasanian doctrine exercised an enormous influence, and a certain his-
torical fatalism should have met with a meaningful success even in the
explanation of Zoroastrian history and its historical (temporary) failure.
262 See Panaino 2004b; 2020c.

263 See in particular Gnoli 1989. The subject has been the object
of a careful study by Terribili 2010, in which the different meanings of
the term érih have been treated in detail.
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sons),?** who would make himself manifest in history.
The intriguing suggestion proposed by Shahbazi*®®
(but rejected by Gnoli with some opposite arguments),?
that Mazdak himself would have claimed to be himself the
Sosans would have been theoretically a plausible preten-
tion, apart from the fact that no source directly confers
this information. In any case, it cannot be used to justify
any millennial fear. On the contrary, it would have con-
firmed the fact that the Sasanians knew that the millen-
nium of Zoroaster was already close to its end around the
5% or the 6% century (according to the date chosen for his
origin, which could have been different according to the
various Mazdean communities or the chronologies adopt-
ed). For the same reason, also the idea that it could have
been Husraw I himself who cut the fourth Iranian millen-
nium under compelling pressure, again due to a millenni-
al fear, does not find any documented reason, because he
would have reduced the length of a millennium already
finished or close to its end (again according to the date ac-
cepted for the prophet). This operation would have been
much more difficult, because it involved a radical change
in a well-established religious chronology. This innova-
tion would have provoked many oppositions and rumors,
of which we have no witness. If the millennial expecta-
tion would be a reason for fear, it would have troubled
Sasanian history on many other occasions, while this ar-
gument was never adopted, and, as stated before, it was in

264 When Zoroaster joined his wife, he had three intercours-
es with her, and at the end of each one he emitted semen into the
waters. As we have noted before, the order of the births of the three
following posthumous sons is reversed with respect to the emission
of Zoroaster’s sperm, so that the oldest son, the final savior, is the
one conceived from the semen emitted during the first intercourse of
Zoroaster with his youngest wife.

265 Shahbazi 2002.

266 Gnoli in the press.
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open contrast with what we know of the Mazdean sense
of human history and time. It was the sudden collapse
of the Sasanian Empire that dramatically re-opened the
door of an apocalyptic cosmic pessimism, and favored the
progressive disseminations of rumors concerning a cyni-
cal cut of the span of time within the dynastic chronolo-
gy, deliberately designed by Ardasir I (or by Husraw I) in
periods in which, if not everything, certainly very many
situations were evolving in an appreciably positive way.
But was this really a Persian doctrine, or was the attribu-
tion of such a fear to the Persians a foreign idea? This is a
matter on which we should direct further investigations,
in particular if we suspect, as here suggested, that the in-
vention of the fake was a later attempt, which probably
answered certain political needs.?”

For all these reasons, we do not deny that authors
such as Mas‘Gdi could have collected from a contem-
porary or earlier environment their pieces of informa-
tion about an alleged secret concerning the deliberate
creation of a “faulty Persian chronology” and that this
decision would have been ascribed already to Ardasir’s
desire to postpone the end of the millennium (although
this is in se implausible), but we know that the attribution
of this fear to the earlier Sasanians sounds most suspi-
cious and peculiar. Very remarkably, Mas‘Gdi himself for-
gets this explanation on other occasions. The long and
well-argued discussion developed by Lewy,”® who noted
that practically the Persians would have cut the length of
the whole Seleucid era, calculating the beginning of the
true Parthian period only from the moment in which the

267 Perhaps, a similar situation happened at the end of the first
millennium in the Western world, when some dynasties tried to re-
form, and falsified earlier documents for political reasons; on this sub-
ject, see Roach 2021.

268 Lewy 1944, passim.
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Arsacids (or the Ascanians) were considered as properly
worthy of the title of “king of kings”, starting with one
event, which could be particularly relevant in world his-
tory is very interesting, but focuses only on one side of
the problem. As we have seen, it is not only the length of
the Parthian era that requires explanations, but also the
bold synchronism between Zoroaster and the beginning
of the Seleucid era. The (new) Parthian starting point
would have been actually connected with the victory of
Sarén (under king Orodes II) against Crassus (54 BCE =
258 SE) and related to another one, taking place 14 years
later, i.e. Pacorus’ entry in Jerusalem (40 BCE = 272 SE).
According to this reconstruction, one internal tradition
diffused among early Persian chronologists would have
simply considered (against the past tradition) the begin-
ning of the Parthian era®® from that moment. This solu-
tion could be accepted or not, but in any case, it does not
justify the earlier shift of the era of Zoroaster (and the
Achaemenians) of more than two centuries later. Finally,
I will try to suggest an interpretative proposal.

15. The Problem and its Dark Side

If we turn the matter and assume that Mazdean think-
ers (who reshaped the chronology of the era of Zoroaster
and established a synchronism with the Seleucid era
or with the era of the astrologers) did not intend to cut

269 For the determination of the Parthian era, beginning with
the year 247 BCE, exactly on the vernal equinox, corresponding in
Babylon to 1 Nisan = 14 April, see already Smith 1875: 389; Ginzel 1906,
I, 136-138; Debevoise 1938: 9, n. 38; Wolski 1993: 59, n. 3. Cf. also the
anonymous article “Arsacid era” in the Encylopedia Iranica, 1. We must
recall that Smith made a little mistake fixing the beginning of this era
one year earlier, i.e. in 248 BCE, while it started in the year 247.
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anything, but just moved forward, toward a relative fu-
ture with respect to the real history of the age of their
prophet, the whole millennial scheme would assume
a different value. They were not escaping from the vio-
lence of past times, cutting pieces of time for fear of the
future; on the contrary, they moved onwards the mythic
and semi-historical times into a version of a (pseudo)-re-
al history; from a very remote past to a more perceivable
past. Thus, Zoroaster came out of a remote antiquity and
became a chronological pivot in a historical dimension,
a pivot well positioned at the starting point of the most
important chronological era of Late Antiquity Persian
times. If we consider that the Persians did not imagine fu-
ture time as in front of them, but as behind, as well shown
by Rezania,”® the meaningful past in front of them was
that of Zoroaster, whose era embedded and encapsulated
that of the other dynasties. Thus, the visible time (i.e. the
past) was there, fully blocked, while the future was chas-
ing them. So we can say that they were running toward
victory and the expectation of Zoroaster’s sons with these
hopes of future glory on their back. This was a choice,
based on a theological and teleological vision, in which
the role of time had a finalist force and target. The past
was moved forward into a relative (past) future, and it be-
came foundational for a historical truth. Of course, this
was not true from the objective point of general history,
but it was so for the internal Iranian and Mazdean per-
spective, and this was per se sufficient. We have no reason
to assume that this kind of chronological reduction was
really due to a millennial fear, as Mas‘Gdi stated on one
occasion. On the contrary, I believe that there was a more

270 See the detailed discussion by Rezania 2019. For the
Mesopotamian world, cf. Archi 1998; Livingstone 1999; Wasserman
2005: 28-29, passim; 2019; for a psychological approach, see de la
Fuente et alii 2014.
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plausible and inner motivation behind this mistaken sim-
plification of historical past chronology. Probably, the
Sasanians (at least a few of them) had direct knowledge
of real world-history, because they had access to western
sources and step by step to astronomical and calendrical
comparative details with which they could compare. A
simplistic solution that would propose ignorance is there-
fore insufficient.

My idea is that the situation was at the same time
simpler and more complex. It was simpler, because that
change was arranged before or just at the beginning of
the Sasanian kingdom, and it was based on a foundation-
al expectation of long durée, on both sides, the past and
the future. On the other hand, it is probable that the
Sasanians, despite their practical knowledge of the era of
the Babylonian astrologers, i.e. the Seleucid era (and ob-
viously also the Parthian one), did not like to make refer-
ences to past dynasties, the Seleucids and the Parthians in
particular, and used their chronologies the least amount
possible. The dynasts, antecedent with respect to the
Persian ascent to power, were considered unworthy of
such a detailed memory. Equally, the Persians refused to
adopt a true era for their own dynasty, as it was done in
the case of the Seleucids or the Parthians, and counted
the regnal year of each king’s reign, but without refer-
ring to a whole uninterrupted dynastic chronology. All
the reasons behind this political choice are not clear, and
I admit that the subject must be studied in further detail,
but certainly it does not mean that the Sasanians had no
access to comparative synchronisms. Surely, this kind of
knowledge was preserved within the framework of the
high bureaucratic administration, the circles of the as-
trologers, and among all the people who had access to in-
ternational relations and sources for the sake of the royal
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family and the empire.?””* When the requirement of histor-
ical and chronological prevision was less important, the
reconstruction of the past entered a process of (nation-
al) revision, based not only on the realia, but also on the
attempt at justifying past and present history. After the
collapse of the Sasanian Empire it was possible to estab-
lish a correspondence with the fall of the Achaemenians,
and propose a pseudo-historical explanation based on a
(pseudo)-millennial prophecy. In this way, the redetermi-
nation of their chronology was not properly historical,
but foundational for the vindication of a wounded and
defeated identity and so assumed inevitably an ideologi-
cal and partisan scope: to justify the present and prepare
revenge in the future. For this reason, the simplification
of the previous dynastical phases, via a limited rehabilita-
tion of the Parthian regime from an internal point of view
with respect to the Zoroastrian religious history, offered a
vaporization of the Seleucid followers of Alexander. Who
in that time would have questioned (or even remembered)
the exact length of the Parthian dynasty and era? With
the exception of the most prominent and ancient Iranian
noble clans,”* only the Armenians might recall better
that past, but their peripheral role and the progressive
Christianization should have reduced the weight of their
historiography, at least in Persia. The Arsacids in any
case were worth being mentioned, as it happens in the
Dénkard TV [Ms B 321,3-8], because they were inevitably
part of the sacred legacy of the Avestan textual recovery,
which attributed an attempt at collecting some scattered
fragments of the Mazdean revelation to the Parthian
king Walaga$ (M.P. Walaks, N.P. Balas, i.e. one of the five

271 Very fittingly, Terribili (personal communication), suggests
to me the denomination of “historiosophy” for the creation of this
new elaboration of an inner historiography for inner recipients.

272 See Pourshariati 2008.
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Arsacid kings named Vologeses),?”* but nothing more. An
additional difficult problem would concern the definitive
identification of this Walaga$ among the five potentially
fitting Arsacid candidates. One possibility would be iden-
tifying this sahan sah with the one very active from the
year 54 CE, who played a certain international role, but
we have also the possibility to associate the Parthian pro-
moter of the Avestan recovery with another king named
Walagas$ (147-191), who restored a strong unity within the
Parthian kingdom, despite some defeats. Another candi-
date could be his son, who was enthroned around the year
191 and reigned until the year 209 CE. Their involvement
in the ancestral folklore of the Aryans was known but
considered politically dangerous and subversive.?”* The
mark of the demonic invasion into the Iranian framework
(and the anachronistic destruction of the written version
of the Avesta) was connected to the arrival of Alexander,
and the beginning of his kingdom. In this respect, the de-
termination of a period of 258 years (if we do not assume
a priori that this was an historical date)?> should be due

273 Humbach 1991, I: 52-53; Gnoli 2000: 150-151. Perhaps the first
solution is more probable, because his action would be closer to the new
dynastic phase attributed to the Parthians within the religious history
of the millennium, but also the third king named Vologeses (147-191)
had a very important role in the restoration of a certain unity and cen-
tral control within the Parthian reign. On the name and the Parthian
kings with this denomination, see Justi 1895: 344-346.

274 Panaino 2019.

275 I would like to observe that the historical value of the tra-
ditional date of Zoroaster has never been imposed as a dogma within
the Zoroastrian community, and this despite the prestigious attesta-
tion in important Zoroastrian Pahlavi texts. If one asks a contempo-
rary Zoroastrian priest about his opinion on the age of Zoroaster, it is
possible to hear different opinions, but I have never found a reference
to the 258 years before Alexander. It is probable that for the Mazdean
clergy, after the collapse of the Sasanian empire and the loss of an
active political role, the historical implications connected with the
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to the fixation of some temporal landmarks, such as, for
instance, the death of Darius III (330 BCE), and the new
domination of Alexander, while the lordship of Wistasp,
associated with Zoroaster and the den, was connect-
ed with the beginning of the fourth millennium, that of
Capricorn.”® But this chronology was not the only one,

millennial model of the era of Zoroaster lost some importance, and
thus they stopped having any serious influence.

276 The 30 years of Zoroaster and his posthumous sons as-
sume a central role in the numerological and astral speculations of
the Zoroastrians. A patent reflection of this trend is visible, as also
Terribili remarks to me, in the horoscope of Gayomart (where Jupiter
and Saturn are in their exaltations; Bundahisn VIf,3-5 (Agostini -
Thrope 2020: 49); Wizidagihd i Zadspram 11,21-22 (Gignoux - Tafazzoli
1993: 38-39); cf. also Raffaelli 2001; 2017: 178-179, and n.60), the pro-
totype of the future humanity, who can survive for 30 years within
the gumeézi$n and who shares a number of analogical functions with
Zoroaster himself. This correspondence is particularly fitting, espe-
cially when we consider that the horoscope of the world and that
of the first man follow the pattern of the Indian thema natale of the
Mahapurusa. The Islamic astrologers too offered various computations
for the birth of Muhammad and the dissemination of Islam within the
scheme of the astrological conjunctions of Jupiter and Saturn (see
Labarta 1982) in connection with the shift or transit of the single “tri-
plicities” (Panaino 2015: 252). I and Terribili assume that this common
representation of the religious history played a remarkable role in
the elaboration of the patterns through which the ideal image of the
Religionsstifter was shaped between Late Antiquity and early Middle
Ages. In the post-Sasanian framework, we can follow the astrologi-
cal historiography developed by Masa’allah (Panaino 2015: 252; 2019).
According to a similar pattern, the shift into the astrological zodiacal
trigone of fire was considered as a sign of ascent for the Abbasids (see
al-Birlini’s Chronology; Sachau 1878: 213; Sachau 1879: 197). Al-Birtini
affirms that some local Iranian dynasties would have adopted this
sign as their emblem. From these facts, we can deduce that, at least
within the Abbasid framework, historical astrology played a direct
influence on the shape of a chronology that might account for pro-
phetical manifestations and dynastic successions. Coming back to the
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even in the Mazdean framework, and the example of the
Chronicle of Nabonassar confirms the existence of other
temporal dynastical blocks, whose arrangement could be
manipulated and/or reinterpreted. All these chronologi-
cal references suffered some oscillations.”’ For instance,
in the Bundahisn, the last chapter (§ XXXVI) never men-

role of Gaydmart, who can be put into a coherent line of succession
to Zoroaster and his posthumous sons, we can observe a redetermi-
nation of their acme in connection with their 30" year of age, which
in any case becomes foundational in their lives. Even in the case of
GayOmart, his death gives impulse to the dissemination of human life,
so that his 30% year is the one that transforms a defeat into a victory.

277 If we assume that the beginning of the 258 years was equated
with the conversion of Wistasp, we will find again the figure of the
300 years from Alexander. By intertwining the data of the Bundahisn
(XXXII1,15-16 [Agostini - Thrope 2020: 173]) and that of Mas‘udj,
one would obtain a good point confirming this interpretation. The
Bundahisn actually places the end of the millennium in the 30* year of
Wistasp’s reign. In Mas‘iidi (Carra de Vaux 1896: 130), Zoroaster man-
ifests himself to Wistasp during his 31 year of reign. The text of the
Bundahi$n (XXXV1,7-9 [Agostini — Thrope 2020: 192-193]) offers again
another supportive piece of information: before the end of the mil-
lennium, Wistasp reigns “for thirty years until the coming of the dén”,
an expression that leaves room for various interpretative solutions, as
Terribili observes (personal communication). Actually, within the fol-
lowing paragraph, the 10" millennium is inaugurated by Zoroaster’s
success at the court of Wistasp. If the first reference was associated
with the last hampursagih (Denkard V11,4,1 and 4,65 [Molé 1967: 42-43,
54-55; Rashed-Mossael 2010: 53, 66-67]), when Zoroaster acquires the
den completely (Wizidagiha i Zadspram XXIV,4 [Gignoux - Tafazzoli 1993:
84-85]; Denkard V,2,8 [Amouzgar - Tafazzoli 2000: 28-29]; Pahlavi Rewayat
to the Dadestan i Denig XLVII,1-5 [Williams 1990, I: 168-169; II: 76]), we
find a very fitting contiguity of the events. Finally, Bundahisn XXXV1,9
is explicit in starting the calculation from the conversion of Wistasp
and his subsequent 90 years of reign (258 up to Alexander), a fact indi-
cating that in this text “the coming of the den”, which marks the end of
the millennium, does not refer to the beginning of the revelation, but
to its complete manifestation on earth (40 years of Zarathustra).
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tions explicitly the figure 258 for the years of Zoroaster’s
time (although this figure can be easily inferred), despite
the fact that Humbach?® assumed that al-Birtini would
have deduced such a number from there, but puts 274
years between the beginning of the fourth millennium
and Alexander,””” who in any case reigns for 14 years. The
Arsacid kingdom was attributed 284 years in the same
chapter of the Bundahisn,?® while the Ayadgar i Jamaspig §
XV,6%! gave them 282 years, a figure which is closer to that
of the Bundahisn, but remarkably different from that of the
266 years that we should expect. Probably, we have to ad-
mit that after the fall of the Sasanian kingdom, even more
different chronologies circulated,” and that, as al-Birtini
remarked, the Parthian era (with its individual kings) was
subjected to many uncertainties and confusions because
of its distance in time and memory. The Persians main-
tained fitting synchronisms with the Seleucid era and also
with the Egyptian calendars,?* which were more common
and useful, while no astronomer or diplomat was interest-
ed in keeping alive a detailed memory of the Parthian era,
with the exception of chronologists and historians. When
the Sasanian Empire collapsed, and the apocalyptic wave
led to an increasing need for a comprehensible justifica-
tion explaining the defeat, this was found in the assump-
tion that the end of the millennium should be connected
with a dramatic blunder, and the parallel destiny of the
two main kingdoms of the Iranian past became a most

278 Humbach 1991, I: 28.

279 Cf. Klima 1959: 556-558.

280 See again Klima 1959: 558.

281 See Agostini 2013: 72, 114.

282 Terribili reminds me the pertinence of the Mandean chronol-

ogy, and recalls that Tabarl quotes different Arsacid lists with names
and years of kingdoms. In particular, we find: a) 11 kings x 266 years; b)
13 X 266 years; c) 10 x 475 (see also Perlmann 1987 [vol. 4]: 99-101).

283 See Panaino 2011.
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suitable pseudo-historical paradigm. Given that the link
between Zoroaster and Alexander was older and more
or less solidly fixed already in Sasanian times, the arrival
of the Arabs was considered a calamity foreseen for the
term of the millennium, so that the hope for an immedi-
ate revenge could be at least expected. It is in this frame-
work that we must look for an explanation of the over-
simplification of the Parthian chronology, which became
one of the victims offered to a pessimistic vision of the
millennium, marked by two defeats, with an intermezzo,
the Parthian one, to which, despite the current negative
propaganda, a positive, although only modest, meaning
was nevertheless attributed.” This was not sufficient to
maintain the full memory of its long heritage, and prob-
ably some effects due to the “hourglass effect” inevitably
exercised some influences. However, as I have remarked,
the most important problem was not that of the dimidia-
tion of the Parthian era, but the postponement of the era
of Zoroaster. Here we find the key point of the whole ques-
tion, to which we can answer only stating that through
this expedient the Persians removed Zoroaster from a di-
mension inevitably confined to myth and placed him in
history, at the beginning and foundation of a dynasty, as
well as within a political cosmic-historical project.

We can doubt, of course, that this presentation of
the Zoroastrian history, so close to the national inter-
ests of the Sasanian dynasty, was pan-Iranian and that it
was shared by all the Iranian peoples in the same form
as it was transmitted within the “Persian” sources. It is
probable that other Mazdean communities living in an-
cient and late antiquity Iran, not strictly controlled by

284 In this respect we must observe that in the Ayadgar i Jamaspig
XV,6 (Agostini 2013: 108), the evaluation of the Parthian period was
reasonably good, as a phase of increasing goodness for the Iranians,
that paved the way to the following Sasanian kingdom.
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the Sasanian authorities, had a different chronology. The
same consideration concerns the fact that the Arsacids,
whose historical position is normally placed some years
after Alexander, were presented in the Arabo-Islamic his-
toriography (as, for instance in Mas'Gdi)*® not only as
ASghaniyan or Ardawan, but also as mulik at-Tawd'if, i.e.
“Petty Kings”,¢ a so denoted title, which cannot simply
derive from an inner Parthian tradition, but it should
have been attributed from outside, most probably accord-
ing to a “Persian” view of Iranian history.

In the transmission of memory and history actually
the main problem concerns its origin and the authori-
ty that presented a certain version of the facts. For in-
stance, I cannot avoid mentioning the possibility that
some Parthian noble houses might have played with the
alleged connection between the Arsacid royal family and
the Achaemenian Artaxerxes.?” This tradition might have
been used in order to claim a partial connection with the
Kayanian list of the Mazdean tradition, with which an
Achaemenian line was inevitably confused, mixed and/
or overlapped. This possibility would offer a justification
for the apparent acceptance of the Mazdean chronolo-

285 See Mas‘Qdi 1962, I: 207-9.

286 See Hiameen-Anttila 2018: 12, 79, 104, 107, 109, 112, 127, n.
242, 237; Khan 1994: 34, 40, 43, 45.

287 It was already Wikander (1938: 89-90) to focus on a passage

of the Chronographia (see the edition by Dindorf 1829: 539-540) written
by George Synkellos (a Byzantine scholar of the 8"-9* CE), probably
embedding an original fragment belonging to Arrianus. This source
reports an alleged claim expressed by the Parthian dynasty con-
cerning a direct descent from one Persian king named Artaxerxes.
Regardless of whether this pretention was true or false (as it seems
to be), we nonetheless can observe an important motif of the Arsacid
propaganda, which might have been used even in later times. Its
memory was kept alive within the Parthian framework. See already
Shayegan 2011; Panaino 2019b: 41.
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gy fabricated within the Zoroastrian Persian Church, be-
cause it would have left room for independent and alter-
native association between the Askanan past and the old-
est Iranian folklore. In other words, the “Achaemenian
program”, which Shayegan®® attributes to the Parthians,
would find a far and unexpected continuation.

All these observations are foundational, and cannot
be ignored in further researches, because history and
memory are not neutral, and reflect a national identity,
which we cannot always consider as generically Pan-
[ranian, but inevitably “divided”, at least in some condi-
tioned circumstances.
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17. Tables

Table I: from Toomer 1984: 11.
Table II-VI: from Halma 1822: 139-143.

Introduction: Reconstructed king-list 11
Ruler Correet form Yearsof  Total yearsto Julian date of
reign end of reign  beginning of reign

Kings [of Assyria

and Babylonia)
| Nabonassar Nabi-nasir 14 14 ~746 Feb. 26
2 Nadi Nidin 2 16 -732 Feb, 23
3 Chinzer and Por' Ukin-zer; Pulu 5 21 -730 Feb. 22
4 Tulai Elilai 5 2 -725 Feb. 21
5 Mardokempad Marduk-apla-iddin 12 38 -720 Feb. 20
6 Arkean Sarru-ukin 5 43 -708 Feb. 17
7 First interregnum 2 15 703 Feb. 15
8 Belib Bel-ibni 3 8 -701 Feb. i3
9 Aparanad ABur-nadin-Sumi 6 54 698 Feb. 14
10 Regebel Nergal-uiézib 1 35 -692 Feb. 13
11 Mescsemordak Musezib-Marduk 4 59 -691 Feb. 12
12 Second interregnum 8 67 -687 Feb. 11
13 Asaridin ARur-apa-iddina 13 80 -679 Feb. 9
14 Saosdouchin Samas-Suma-ukin 20 100 -666 Feb. 6
15 Kiniladan Kandalanu 22 122
16 Nabopolassar Nabi-apla-usur 21 143
17 Nabokolasar ! durra-usur 43 186
18 Hloaroudam y farduk 2 188
19 Nerigasolassar Nergal-Sarra-usur 4 192
20 Nabonadi Nabii-na'id 17 209

Kings of the Persians
21 Cyrus Kirud 9 218 -537 Jan.
22 Kambyses Kambusi 8 226 -528 Jan. 3
23 Darius | Darayava"u 36 262
24 Xerxes Ylayaria 21 283
25 Artaxerxes 1 ArtaySabra 41 324
26 Darius 11 Darayava'u 19 343
27 Artaxerxes 11 ArtayZabra 6 389
28 Ochus Vahauka 21 410
29 Arogos'* Hawarsa 2 412
30 Darius 11 Darayava'u 4 416 -335 Nov. 15
31 Alexander the Macedonian ' AXéZavipog 8 424 -331 Nov. 14

Kings ol the Macedonians
32 Philip who succeeded

Alexander the founder @idnnog 7 431 -323 Nov. 12
33 Alexander 11 ‘Anéavdpog Erepog 12 443 -316 Nov. 10
34 Prolemy son of Lagos Mroiepdiog Adyou 20 463 -304 Nov. 7
35 Prolemy Philadelphos Diraderpog 38 501 -284 Nov. 2
36 Prolemy Eucrgetes Ebepyétng 25 526 -246 Oct. 24
37 Prolemy Philopator Oihordrop 17 543 =221 Oct. 18
38 Prolemy Epiphanes "Emgavig 24 567 -204 Oct. 13
39 Prolemy Philometor Drropntop 35 602 -180 Oct. 7
40 Ptolemy Euergetes 11 Evepyttng B 29 631 -145 Sept. 29
41 Prolemy Soter Tomp 36 667 -116 Sept. 21
42 Prolemy Neos Dionysus Abvwoog viog 29 696 -80 Sept. 12
43 Cleopatra Kheorarpa 22 718 =51 Sept. 5

Kings of the Romans

44 Augustus Augustus 43 761 -29 Aug. 31
45 Tiberius Tiberius 22 783 14 Aug. 20
46 Gaius Gaius 4 787 36 Aug. 14
47 Claudius Claudius 14 801 40 Aug. 13
48 Nero Nero 14 815 54 Aug. 10
49 Vespasian Vespasianus 10 825 68 Aug. 6
50 Tiws Titus 3 828 78 Aug. 4
51 Domitian Domitianus 15 843 81 Aug. 3
52 Nerva Nerva 1 844 96 July 30
53 Trajan Traianus 19 863 97 July 30
54 Hadrian Hadrianus 21 884 116 July 25
55 Antoninus Aclius Antoninus 23 907 137 July 20
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Alessia Zubani

MASUDI AND THE CHRONOLOGY
OF THE ARSACID KINGS!

Introduction

When it comes to the study of pre-Sasanian Iran,
early Arabic historiography is generally considered to
be of little use. Indeed, early Muslim historians seem to
know nothing at all, or in some cases close to nothing,
about the Achaemenids. The same observation applies
to the Seleucids, the ruling dynasty in Iran after the fall
of Alexander’s Empire.? Also, in the case of the Arsacids,
whom Arabic historiography knows as the “Party Kings”
(Ar. Mulitk al-taw@’if), just a partial list of names and some
confusing information are provided.?

This, however, is not to say that scholars of pre-Is-
lamic Iran should do without early Arabic historiography
altogether. While it may be of little use for objectively
reconstructing the actual history of pre-Sasanian Iran,
early Arabic historiography can indeed provide relevant

1 I would like to thank Francesco Calzolaio, Simone
Cristoforetti, Jeffrey Kotyk, Yaser Malekzadeh, and Antonio Panaino
for their insightful comments and suggestions on earlier drafts.

2 A few members of the Achaemenid dynasty appear with-
in the Kayanids lineage, as in the case of Darius III (r. 336-330 BCE).
References to the Seleucids, on the other hand, are found in Tabari,
who mentions two representatives of the dynasty, namely Seleucus
Nicator and Antiochus (Tabari 1893, 2:704; 1987, 96).

3 Schoeler (2020) discusses at length the question of this “na-
tional amnesia” in the pre-Islamic traditional history of Iran.
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insights into how Iranians conceived of their tradition-
al history in the Sasanian and early Islamic periods.* As
pointed out by Tarif Khalidi, beginning in the ninth cen-
tury, Muslim historians became increasingly aware of the
existence of mighty polities, both past and present, who
managed to rise to glory without having an Islamic heri-
tage.® As a result, the question of how the pre-Islamic pe-
riod relates to the Islamic, and vice versa, progressively
moved to the fore in Arabic historiography. To learn more
about the pre-Islamic past of Iran, early Muslim histori-
ans naturally turned to Iranian sources, such as Mazdean
literature, and Persian informants. These provided them
with an overview of the “traditional history” of Iran from
the time of Gayomart, whom they acknowledged as the
first man and king, through the Pishdadids, Kayanids,
Arsacids, and Sasanians, which they considered to be the
four major dynasties of pre-Islamic Iran.®

To exemplify how early Arabic historiography can
contribute to our understanding of pre-Islamic Iran, this
chapter analyses the question of the Parthian dynastic
periodisation in the works of Mas‘tdi (d. ca. 960), one of
the leading intellectuals of his time. Muslim historians,
who regularly discuss the Arsacids (r. c. 247 BCE - 224

4 With the expression “traditional history”, I refer to the his-
torical and partly mythical narration as conceived by the Mazdeans
themselves. Elements of the “traditional Iranian history” emerge
from the Avesta, Middle Persian sources, epigraphical corpus, ostra-
ca, coins, etc. On this topic, see Yarshater (1983) and Daryaee (1995;
2016). On the idea of history in the pre-Islamic Iranian world, see
Panaino (2020).

5 See Khalidi (1975, 82).

6 In the Zoroastrian tradition, Gaydomart is the first man from
whom mankind descends. In the Islamic historical works, Gayomart is
often associated with Adam, which signifies that in the Iranian narra-
tion he fulfils a function like that of Adam. On this topic, see Christensen
(1917, 7-106), Shaked (1987), Shaki (2000), and Cereti (2015).
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CE) only in passim, provide conflicting information as to
the duration of their reign period. While some, such as
Dinawari (d. ca. 895), Hamza al-Isfahani (d. ca. 960), and
Misa b. ‘Isa al-Kisrawi (fl. tenth century), consider it to
have lasted about 250 years, others, such as Ibn Qutayba
(d. 889) and the Persian mobed Bahram b. Mardansah (fl.
tenth century), count it to have been over 400 years.’
Yet, this discrepancy is seldom subject to discussion.
Mas‘tdi, however, stands as an exception to this trend.?
The historian mentions that he addressed the Parthian
history at length in several works.® Of his whole liter-
ary corpus, only two texts are extant. In both, Mas‘tdi

7 Both Misa b. ‘Isa al-Kisrawi and Bahram b. Mardans$ah’s ac-
counts are quoted in the Ta’rih sini muliik al-ard wa-l- anbiya® (Chronology
of Pre-Islamic and Islamic dynasties) by Hamza al-Isfahani (1844, 16-29).
For an English translation of their reports, see Hoyland (2018, 35-44).
8 Another partial exception is Tabari (d. 923), who provides a
discussion on the chronology of the Arsacid kings in his Ta’rih al-ru-
sul wa-lI-mulitk (History of the Prophets and Kings). Despite his presenta-
tion of three discrepant Arsacid periodisations, he does not address
extensively the issue. See Tabari (1893, 2:709-10; 1987, 100-101). It
is worth mentioning that about a century later, Birlini (d. 1048) gave
much more attention to the question of the Arsacid chronology.
Nevertheless, Biriini seems to have derived his information from the
early Arabic historiography, and especially from Tabari and Mas‘adr’s
works. On Birtini’s discussion on the Arsacid era, see Panaino’s contri-
bution in this volume.

9 In the Kitab al-tanbih wa-l-i$raf, Mas‘tdi (1893, 97; Hoyland
2018, 93), cites the titles of a few works dealing with the Arsacid pe-
riodisation. These were the Ahbar al-zaman (Accounts of Former Times)
and its sequel, the Kitab al-awsat (The Intermediate Book), the Kitab funiin
al-ma‘arif wa-md jara fi l-duhar al-sawalif (The Categories of Knowledge and
the Events of Past Times), the Kitab dah@ir al-‘uliim wa-ma kana fi salif al-
duhiir (Treasures of the Sciences and Events of Past Times) and finally the
Kitab al-istidkar li-ma jara fi salif al-a‘sar (Remembrance of the Events of
Past Ages). Discussions on Mas‘Gdi’s lost works are Shboul (1979, 68-
82) and Pellat (2010).
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deals with the Parthian era and addresses the issue of
the dynastic periodisation. Here, he not only acknowl-
edges the existence of these incompatible chronologies,
but even elaborates on why this is the case with ref-
erence to the information he acquired from his infor-
mants, a group of Zoroastrian clerics from “the lands of
the Persians” (Ar. ard al-a‘ajim).”® Inasmuch as these ex-
cerpts rely on information derived from Persian sources
and informants, they open a window on how Iranian in-
tellectuals from the Sasanian and post-Sasanian periods
conceived of their national history.

The Chronology of the Arsacid Kings in the Muriij al-dahab
wa-ma‘adin al-jawhar

The section on the Arsacids from the Muraj al-dahab
wa-ma‘adin al-jawhar (Meadows of Gold and Mines of Gems), a
comprehensive world history spanning from the Islamic
world to several non-Muslim lands, from China to Greece,
offers an excellent starting point for our discussion. The
historian begins by providing a general account of the
Parthians, whom, reflecting their supposedly decen-
tralised form of government, he knows as the “Party
kings”."! Here, he characterises the Arsacid dynasty (al-
A$ganiya) as their most powerful lineage and reports that
ruled in Iran from Alexander’s death up to Ardasir I's rise

10 On the terms “‘Ajam” and “Furs” used in the Arabic lit-
erature to denote the Persians, see respectively Gabrieli (2012) and
Pellat (2012).

11 The Parthians brought together various kingdoms and vas-
sal states. To take this characteristic into account, the expression
‘Parthian Commonwealth’ has recently been introduced to replace
the notion of a ‘Parthian Empire”. On this question, see de Jong (2013),
Gregoratti (2019) and Ellerbrock (2021, 4; 71). On the Arabic designa-
tion Muliik al-tawd@’if, see Morony and Wasserstein (2012).
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to power. Then, he proceeds to elaborate on the issue of
the Parthian periodisation. At first, he presents a longer
chronology:

According to several authors dealing with the history of
the past and the knowledge of chronology, [the reign]
of the Party kings lasted for 517 years, from Alexander’s
reign up to the moment Ardasir b. Babak rose, defeated
the Party kings, killed Ardawan, king of ‘Iraq, and placed
Ardawan’s crown on his head, after a single combat on
the banks of the Tigris.®?

A few lines later, however, he reports an entirely dif-

ferent tradition in which only eleven of the about thirty
rulers known to scholarship appear, for a grand total of
288 years (see table). To account for this discrepancy, he
writes the following:

12
13

This is another view compared to what we introduced
before. The chronology of the Party kings is presented in
a different form from what we reported, and the length
of their reign is shorter than the one we described. The
first [periodisation], however, is the best known and the
most accurate as to the span of years they reigned; on
the other hand, chronicles present divergences going as
far as open contradictions. We took [this number] from
Persian scholars (‘ulama’ al-Furs), who put more care
than others into the conservation of their ancestors’ his-
tory given that they have religious respect for it [which
provides them rules] in word and deed. Other people, be-
cause of the differences that occur between followers of
different revealed religions, say that in word but do not
follow it in action.™

Mas‘tdi makes some surprising considerations re-

Mas‘Gdi (1863a, 2:135)
Mas‘Gdi (1863a, 2:137-38).
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garding the coexistence of the two divergent dynastic
periodisations. The historian begins by noting that the
long chronological figure is the most well-known and
historically accurate. This suggests that such a period-
ization was considered the standard during his time, as
further confirmed by Ibn Qutayba (d. 889), Bahram ibn
Mardansah, Tabari (d. 923), and the Gurar ahbar muliik
al-Furs wa-siyarihim (History and biographies of the kings of
the Persians) of the pseudo-Ta‘alibi, all of which favour
the longer chronology over the shorter.** Furthermore,
Mas‘adi asserts its accuracy based on the testimony of
several Persian scholars, whom he describes as especially
thorough in keeping annalistic and biographical records
due to the religious significance they attribute to such
documents. But where does the shorter chronology come
from then? Mas‘tidi answers this question by anchoring
his discussion on a different corpus of sources. While
the longer periodisation relies on the works of Iranian
scholars, he explains, the shorter one derives from Aba
‘Ubayda Ma‘mar ibn al-Mutanna (d. 825), an Arabic phi-
lologist of Iranian ancestry:

Abu ‘Ubayda Ma‘mar ibn al-Mutanna, the Yemeni, has
reported [information on the Arsacid kings] from ‘Umar
Kisra, in one of his books on the stories of the Persians
(ahbar al-Furs) in which he describes the classes of their
kings, the predecessors and the posterity, and the stories

14 See, respectively, Ibn Qutayba (1969, 653), Bahram ibn
Mardan$ah (Hamza al-Isfahani 1844, 27; Hoyland 2018, 41-44), Tabari
(1893, 2:709-10; 1987, 100-101), and the pseudo-Taalibi (1900, 457-58).
15 Ibn al-Nadim (1970, 1:116-18) offers some pieces of infor-
mation on Abl ‘Ubayda’s life and work. Mas‘@di mentions him a few
times both in the Kitab al-tanbih wa-l-israf (al-Mas‘tdi 1893, 102) and
in the Muruj al-dahab wa-ma‘adain al-jawahr (al-Mas‘Gdi 1863a, 2:112;
136; 237-38). On his historiographical activity, see Madelung (1992)
and Weipert (2007).

180



®

Mas‘adi and the Chronology of the Arsacid kings

about them, their speeches, the ramifications of their
genealogies.!

Mas‘tdi mentions Abii ‘Ubayda’s book on several oc-
casions, but he never reports its title. According to Ibn
al-Nadim (d. 990), who was certainly well informed on
the literary production of his time, Abii ‘Ubayda had au-
thored a Kitab fada’il al-Furs (Excellencies of Persia)."” The
book is no longer extant. Its title, however, suggests a
match with the book about the history of the Persians
mentioned by Mas‘Gdi. In any case, to learn more about
where the information reported by Mas‘tdi comes from,
we can turn to Abt ‘Ubayda’s own source, ‘Umar Kisra.

Not unlike Abl ‘Ubayda himself, ‘Umar Kisra seems
to be quite an obscure figure.'”® Primary sources are
generally silent about his life and literary production.
Nevertheless, his name occurs with some frequency in
early Arabic historiography, always in connection with
the history of ancient Iran. Mas‘tdi himself, for instance,
characterises him as “famous in the knowledge of the
Persians and the stories of their kings, so much so that
he was given the nickname (lagab) ‘Umar Kisra”."* The
same information occurs in the Ta’rth Bagdad (History of
Baghdad) by the historian al-Hatib al-Bagdadi (d. 1071),
according to whom “‘Umar Kisra had good knowledge of
the stories of the Persians and the Sasanian kings (muliik
al-akasira).?® All of the above confirms that ‘Umar Kisra
was indeed especially knowledgeable about the stories
and traditions of pre-Islamic Iran.

16 Mas‘iidi (1863a, 2:136).
17 Ibn al-Nadim (1970, 1:117). On Abi ‘Ubayda’s Kitab fada’il al-
Furs, see Himeen-Anttila (2018, 104-5).
18 On ‘Umar Kisra, see Himeen-Anttila (2018, 74-75).
19 Mas‘iidi (1863a, 2:112).
20 See Hatib al-Bagdadi (2011, 10:280-81).
181
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With these considerations in mind, it will not come
as a surprise to learn that Mas‘tdi identifies the source
for the shorter Arsacid chronology (288 years vs. 517)
precisely as ‘Umar Kisra. Indeed, this chronological
figure is a staple in Mazdean religious sources.” The
origin of this chronology is still a subject of discussion.
In any case, that “Umar reported this figure indicates
his confidence with sources by authors familiar with
Pre-Islamic Iran. This shortened chronological figure,
for instance, occurs in the apocalyptic and eschatolog-
ical text Ayadgar i Jamaspig (Memorial of Jamasp, chapter
15), which refers to a length of 282 years.? Similarly,
the Bundahi$n (Primal Creation, chapter 36), a religious
compilation centred on cosmogonical and cosmo-
graphical matters, reports that the Arsacids ruled for
284 years.” In their present form, both texts date to
the early Islamic period. However, there is little doubt
that the reduced Arsacid chronology was already cur-
rent at least in the late Sasanian period. This is attest-
ed in an external source, the Histories of the sixth-cen-
tury Byzantine Agathias (11,26,1), who attributes to
the Arsacids 270 years of rule - a figure close to that

21 In his contribution in the present volume, Agostini (202-203)
recalls that the Parthian kings are sometimes regarded positively in
the Middle Persian literature. For instance, Bundahisn (36.9), Dénkard
(4.168), and Zand i Wahman Yasn (3.26) consider them as preservers
of Zoroastrianism. For a discussion of the Mazdean chronology, see
Panaino’s study in this volume.

22 A French translation of the selected passage in the Ayadgar i
Jamaspig is Agostini (2013, 108-9). On this topic, see Agostini’s contri-
bution in this volume.

23 As pointed out by Agostini and Thrope (2020, 191), the
source of this chronology may have been the lost Cihrdad Nask of the
Avesta and the Xwadday Namag. For an English translation of chapter 36,
see pp. 191-192.
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reported in Middle Persian literature.? This is espe-
cially relevant because Agathias (IV.30) claims to have
learnt about Persian history from the Persian Royal
Annals, which were supplied to him by his friend and
famous translator Sergius, who was much appreciated
by Husraw 1.7

The reduction of the Arsacid dynastic periodisation in
the Kitab al-tanbih wa-l-iraf: a secret Sasanian plan?

Mas‘tdi does not address the issue of the Arsacid
chronology only in the Murij al-dahab. The Kitab al-tanbih
wa-l-israf, a work devoted to the description of astronom-
ical and meteorological phenomena as well as geograph-
ical, chronological, and historical overviews, indeed of-
fers another detailed account on the subject. Once more,
the information occurs in the section about the history
of ancient Iran. The historian begins with some prelimi-
nary remarks concerning the Parthians. Then, he moves
to provide a list of their rulers, accompanied by their re-
spective years on the throne:

Among the Party Kings only the Arsacids are account-
ed for in the histories and biographies because of the
strength of their rank and the good order of their rule, as
we have mentioned. The first who is reckoned to belong
to them is ASak b. ASak b. Ardawan b. ASagan b. AS the

24 An English translation of Agathias is Frendo (Agathias 1975,
60). The literature on Agathias’ discussion of Iranian history is rich.
See Cameron (1969-1970), Gnoli (2004), and Gariboldi (2005). It is note-
worthy that Agathias (IV.24,1) also mentions a length of 538 years for
the period between Alexander and the beginning of the Sasanian em-
pire (Agathias 1975, 126). On this question, see the detailed bibliogra-
phy offered by Panaino in note 68 in the present volume.

25 On this topic, see Cameron 1969-1970.
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Tyrantb. Siyawah$ b. Kay Qawus the king, and he reigned
for 10 years. Then followed Sabir b. ASak, who reigned
for 60 years; Gudarz b. ASak, 10 years; Bizan b. Sabar, 21
years; Gudarz b. Bizan, 19 years; Narsi b. Bizan, 40 years;
Hurmuz b. Bizan, 19 years; Ardawan the Elder, 12 years;
Husraw b. Ardawan, 40 years; Balas b. Husraw, 24 years;
and Ardawan the Younger, 13 years. This is the sum of
what is known of the enumeration of the Party Kings
and the years of their reigns; they number 11 and ruled
for 268 years. There were other kings that belonged to
this category, but their names and the duration of their
reigns are unknown and are not recorded in any books of
the Persians or any biographical histories of kings (siyar
al-mulik), because of the troubled state of government
in that time, the contention arising from difference of
authority and factionalism, the predominance acquired
by each king in his region and because of something that
Ardasir son of Babak did, which we will mention at the
end of this chapter.?

This excerpt allows us to appreciate Mas‘di’s cau-
tion in approaching the issue of the Arsacid chronology.
Indeed, the list of rulers is immediately followed by a
disclaimer, advising the reader that the information pro-
vided may very well be incomplete as “there were other
kings that belonged to this category” about whom, how-
ever, nothing is known anymore. To account for this fact,
Mas‘tdi invokes the political instability characterising
the Parthian era. Yet, this is not all. Compounding the
issue, he claims, is in fact “something that Ardasir son
of Babak did,” which caused the history of the Parthian
kings to become even more obscure. Here, however, we

26 English translation by Hoyland (2018, 95), which I slightly
modified on the basis of the Arabic text edited by de Goeje (al-Mas‘ad1
1893, 95-96). The same applies for the following quotations from the
Kitab al-tanbih, for which 1 will provide the references both to the
Arabic text and the English translation.
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risk getting ahead of ourselves. Before moving on to the
discussion about Ardasir’s mysterious interference, let us
take a few moments to point to another aspect stressed
by Mas‘tidi. The historian shows he is aware that the rule
of 268 years does not correspond to the actual chrono-
logical figure of the Parthians. He thus emphasises that
the correct duration of the Arsacid reign is 513 years.”
To support his argument, Mas‘Gdi shows some basic cal-
culations:

According to those who are concerned with the histories
of ancient nations and their kings, the correct figure for
the duration of the era of the Party Kings from the killing
of Darius, that is Dara b. Dara, and the rise of Ardasir b.
Babak is 513 years. Here is how we arrive at that. From the
beginning of the year in which Alexander, son of Philip,
the king of Macedonia, became king, up to our time,
which is the year 345 AH [956 CE], is 1267 years. If we
subtract from that the difference between the years 345
and 32 AH - the year in which King Yazdgird b. Sahriyar
was killed - which is 313 years, and [if we also subtract]
the number of years that the Sasanian Persians ruled,
which was 439 years, that which remains after that is the
number of years from the killing of Darius, who was Dara
b. Dara, by Alexander and the rise of Ardasir b. Babak,
namely 513 years. This is therefore the duration of the
rule of the Party Kings.?

Here too, as in the Murij al-dahab, Mas‘tdi thus
confirms the accuracy of the long dynastic chronology
recounted by “those who are concerned with the his-

27 It is worth mentioning that these figures differ from those
provided in the Murij al-dahab, amounting respectively to 517 and
288. This may be due to a number of reasons, including a miscalcula-
tion on the part of Mas‘Gdi, clerical errors, or the historian’s reliance
on different sources.

28 See Mas‘tdi (1893, 96-97) and Hoyland (2018, 92-93).
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tories of ancient nations and their kings”. Elsewhere,
the historian informs the reader that, since he already
discussed the question in some of his other writings,
here he will limit himself to briefly touch upon the
issue. Unfortunately, none of these works are extant.
We are, therefore, left with the few words offered here.
On the bright side, however, these do shed light on
that “something” that Ardasir son of Babak “did” and
which caused the history of the Parthians to become
especially obscure:?

As regards the era of Alexander [the Great] there exists
a substantial difference between the Persians and other
nations that have been neglected by many people. It is
one of the religious and state secrets of the Persians (huwa
sirr diyani wa mulaki min asrar al-Furs) scarcely known to
any except the priests and clerics and to men of learning
and knowledge, as we witnessed in the provinces of Fars,
Kirman, and elsewhere in the lands of the Persians (3a-
hada-na bard Fars wa Kirmdan wa-gair-huma min ard al-a‘a-
jim). It is not found in any of the books composed about
the history of the Persians or in books of biographies
and chronologies. It resides in the fact that Zoroaster b.
Barsasb b. Isbiman stated in the Avesta, which is in their
view the book sent down [by God] to him, that their rule
would be shaken after 300 years and that their religion
would disappear altogether. Now between Zoroaster and
Alexander there were about 300 years, for Zoroaster ap-
peared in the reign of Kay Bistasb b. Kay Luhrasb, ac-
cording to the report of him that we presented above in
the earlier part of this book, and Ardasir b. Babak seized
power and reunited the kingdoms 510 years or so after
Alexander. He [ArdasSir] observed that the time left be-

29 Ardasir I's predication is a recurrent topos of the Arabic and
Persian literature, such as the Testament of Ardasir, the Letter of Tansar,
the Nihayat al-arab, the Sahnama (Book of the kings) of Firdaws (d. 1020),
and the Tajarib al-umam (Experiences of Nations) by Ibn Miskawayh (d.
1030). On this topic, see Askari (2016, 167-68).
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fore the completion of the millennium was only about
200 years and so he sought to extend the [life of the]
empire by a further 200 years, for he feared that after
200 years had passed the people would cease to support
the empire and defend it, trusting in the report of their
prophet about its demise. He therefore deducted about
half of the 510 years or so that were between him and
Alexander, and he recorded only the Party Kings who
ruled in these years [that he acknowledges] and omitted
the rest. He thereafter proclaimed in his realm that his
emergence and subjugation of the Party Kings and kill-
ing of Ardawan, who was the most powerful among them
and had the greatest army, occurred only in the year 260
after Alexander. Thus, he encouraged this chronology,
and it became widespread among the people. This is why
the disagreement arose between the Persians and other
nations and why the chronology of the years of the Party
Kings became so confused.*®

According to MasGdi’s excerpt, the Persians were
deeply worried by the approaching end of the millenni-
um and the fulfilment of Zoroaster’s prophecy. Ardasir I
would have faced this dreadful event by cutting from the
chronology the missing time span expected before the
conclusion of the millennium, thereby extending the du-
ration of his dynasty. Subsequently, the new calculation
produced a shortage by about 200 years of the duration
previously attributed to the Arsacid kings.

In the present volume, Panaino provides an in-depth
discussion of the issue of “Ardasir’s secret” and the cre-
ation of a foundational Mazdean chronology. Therefore,
these questions need not concern us here. Rather, I
would like to focus on a few details concerning the origin
of the information about Ardasir’s secret resolution. In
his works, Mas‘tGdi records his personal experiences and
contacts during his many journeys in both Muslim and

30 See Mas‘tdi (1893, 97-98) and Hoyland (2018, 93-94).
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non-Muslim lands. His first journeys took him through
present-day Iran, Pakistan, and the western coast of
India. Next, he travelled through Oman, Yemen, Syria,
Iraq, the Caspian Sea region, the Caucasus, and Egypt. In
Iran, he visited a few important centres such as Istahr,
in Fars, Ahwaz, in Hizistan, as well as the Sistan and
Hurasan regions, where he was able to visit ancient sites
and Zoroastrian fire-temples.* The historian reports that
he set out to travel driven by a genuine eagerness for
knowledge and the idea that direct experience is the best
way to understand distant countries and communities.*?
That is also why he regularly strove to meet with Muslim
and non-Muslim scholars and clergymen. Thus, it should
not surprise us that he could learn about “Ardasir’s se-
cret” from Persian informants, who he could meet and
question “in the province of Fars, Kirman, and elsewhere
in the lands of the Persians”.

On several occasions, Mas‘tdi also quotes from some
Mazdean texts and other Persian books he had the op-
portunity to see. One of them was an Arabic translation
of a Middle Persian text found in a Sasanian royal ar-
chive detailing the biographical overviews and the por-
traits of each Sasanian king and queen.*® When writing
on the history of the Persians, Mas‘di could therefore
recall information derived from clerics and members of
the Zoroastrian communities (as in the case of “Ardasir’s
secret”) as well as books recognised as authoritative
by Zoroastrian members. Yet, these were not the only
sources available to him. His works indeed indicate that

31 See Mas‘tdi (1863b, 4:76-79). On Mastdi travels, see Shboul
(1979, 1-28).

32 Shboul (1979, 4).

33 Mas‘iidi (1893, 106-7). Hamza al-Isfahani (1961, 48-62) men-

tions the same book with the title Kitab suwar mulitk Bani Sasan (Book of
portraits of the Sasanian kings).
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he assembled a corpus of sources, also including histori-
cal and administrative texts translated into Arabic from
Middle Persian, speeches and letters cited in Arabic with-
out reference to sources and Arabic works by named au-
thors.> A few lines after having discuss the alleged secret
of Ardasir, for instance, Mas‘idi quotes from the ‘Ahd
Ardasir (Testament of Ardasir) and the Letter of Tansar, two
Arabic renditions of Middle Persian texts.* It is worth
mentioning that the historian refers to these two texts to
highlight how traces of Ardasir’s secret political resolu-
tion could in fact be found in the literature, despite hav-
ing remarked that only the Zoroastrian clerics and men
of learning were informed about it. In any case, Mas‘Gdi’s
scholarly interests vis-a-vis the history of pre-Islamic
Iran emerge from this picture. As he clearly explains in
the very first pages of the Kitab al-tanbih (1893, 6), the his-
tory of ancient Iran requires the attention of historians
since their kings were able to establish the highest form
of political organisation possible before Islam.

Conclusions

The chronicles of Agathias testify that the re-
duced chronology of the Arsacid kings was established
in the Sasanian period at least as early as the era of
Husraw I (r. 531-579).%¢ Of course, that does not prove

34 Cooperson (2011).

35 For the Arabic text of the ‘Ahd Ardasir see ‘Abbas (1967).
Studies on this work are Grignaschi (1966, 1-3; 46-90), Askari (2016,
153-70) and Zubani (2017). The Letter of Tansar only survives in a
later New Persian translation by Ibn Isfandiyar (13th century). For
the Persian text and the English translation, see respectively Ibn
Isfandiyar (2010, 12-41) and Boyce (1968). See also the translation and
studies by Darmesteter (1894) and Christensen (1932).

36 This was first remarked by Klima (1959, 563), in contrast
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that the new periodisation was introduced during
Ardasir’s reign to alleviate a millennial fear, as sug-
gested by Mas‘tdi. Still, that the historian could learn
about Ardasir I's alleged secret from contemporary
Zoroastrian intellectuals suggests that the shortened
foundational chronology was further known and used
within the Zoroastrian communities. In this respect,
Panaino in his contribution argues that the elabora-
tion of a reduced Parthian chronology resulted from
an attempt by Sasanian elites at rewriting the history
of Iran for ideological and political aims. To this end,
the Mazdean clergy seems to have superimposed the
era of Zoroaster, which was traditionally related to
the semi-mythic Kayanid dynasty, with the Seleucid
Era, thus anchoring the figure of the prophet in his-
tory. This, we now know, was devised to satisfy inter-
nal ideological purposes, and did not preclude the use
of other chronologies. Inasmuch as it demonstrates
that Zoroastrian intellectuals were aware that there
was another, longer chronology of the Parthian kings,
Mas‘tdi’s account supports this interpretation.

In any case, Mas‘tdi's writings prove to be rele-
vant to historians of late antique and medieval Iran, in
that they allow us to glimpse the processes that gave
rise to a national account of Iranian history in the late
Sasanian and early Islamic periods.

with Spiegel (1878, 3:192), who argued that the reduced Persian
chronology was established after the defeat of the Sasanian empire.
Chapter 4 of Panaino’s contribution discusses in depth the question of
the establishment of the short chronology.
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Table:

Mas‘tdi’s shortened dynastic periodisation of the

Arsacid kings

Kings Murdj al-dahab Kitab al-tanbih
ASak b. Asak 20 10
Sabir b. Aak 60 60
Gudarz b. Asak 10 10
Bizan* b. Sabiir 21 21
Gudarz b. Bizan 19 19
Narsi b. Bizan 40 40
Hurmuz b. Bizan 25 19
Ardawan the Elder 15 12
Husraw b. Ardawan 40 40
Balas b. Husraw 25 24
Ardawan b. Balas 13 13
TOTAL 288 268
Bibliography

‘Abbas, Thsan (1967). ‘Ahd Ardasir. Beirut: Dar Sadir.

Agathias (1975). The Histories. Edited by Joseph D. Frendo.
Berlin; New York: de Gruyter.

Agostini, Domenico (2013). Ayadgar i Jamdspig: Un texte
eschatologique zoroastrien. Roma: Gregorian & Biblical

Press.

Agostini, Domenico, and Samuel Thrope, eds. (2020).
The Bundahisn. The Zoroastrian Book of Creation: A New

37 In the Murdj al-dahab, Bizan is called with the name Nizar.

191

@



®

ALESSIA ZUBANI

Translation. New York: Oxford University Press.

Askari, Nasrin (2016). The Medieval Reception of the
Shahnama as a Mirror for Princes. Leiden; Boston: Brill.

Boyce, Mary (1968). The Letter of Tansar. Roma: Istituto
italiano per il Medio ed Estremo Oriente.

Cameron, Averil (1969-1970). Agathias on the Sassanians.
Dumbarton Oaks Papers 23/24: pp. 67-183.

Cereti, Carlo G. (2015). Gayomard. In Encyclopaedia Iranica.
https://www.iranicaonline.org/articles/gayomard.

Christensen, Arthur (1917). Les types du premier homme
et du premier roi dans Uhistoire légendaire des iraniens.
Ir Partie: Gajomard, Masjay et Masjanay, Hosang et
Taxmoruw. Stockholm: P.A. Norsted.

Christensen, Arthur (1932). Abarsam et Tansar. Acta
Orientalia 10: pp. 43-53.

Cooperson, Michael (2011). Mas‘udi. In Encyclopaedia Iranica
Online. http://www.iranicaonline.org/articles/masudi.

Darmesteter, James (1894). La lettre de Tansar au roi de
Tabaristan. Journal Asiatique, IX, pp. 185-250.

Daryaee, Touraj (1995). National History or Keyanid
History?: The Nature of Sasanid Zoroastrian
Historiography. Iranian Studies 28 (3/4): pp. 129-41.

Daryaee, Touraj (2016). Refashioning the Zoroastrian
Past. From Alexander to Islam. In The Zoroastrian
Flame: Exploring Religion, History and Tradition, edited by
Alan Williams, Sarah Stewart, and Almut Hintze, pp.
135-46. London: L.B. Tauris.

De Jong, Albert (2013). Hatra and the Parthian
Commonwealth. In Hatra: Politics, Culture and Religion
between Parthia and Rome, edited by Lucinda Dirven,
pp- 143-60. Stuttgart: Steiner Verlag.

Ellerbrock, Uwe (2021). The Parthians: The Forgotten Empire.
New York: Routledge.

Gabrieli, Francesco (2012). Adjam. In Encyclopaedia of
Islam. Second Edition, edited by Peri Bearman, Thierry
Bianquis, Clifford Edmund Bosworth, Emeri J. van

192

@



®

Mas‘adi and the Chronology of the Arsacid kings

Donzel, and Wolfhart P. Heinrichs. https://referen-
ceworks.brillonline.com/entries/encyclopaedia-of-i-
slam-2/adjam-SIM_03227s.num=0&s.f.s2_parent=s.f.
book.encyclopaedia-of-islam-2&s.q=Ad%CC%B2j%C-
C%B2am.

Gariboldi, Andrea (2005). Agathias e l'origine di Ardashir.
In Scritti in Onore Di Giovanni M. D’Erme, edited by Michele
Bernardini and Natalia L. Tornesello, pp. 489-503. Napoli:
Universita degli Studi di Napoli ‘COrientale’.

Gnoli, Gherardo (2004). Agathias and the Date of
Zoroaster. East and West 54 (1/4): pp. 55-62.

Gregoratti, Leonardo (2019). Indian Ocean Trade. The
Role of Parthia. In The Indian Ocean Trade in Antiquity.
Political, Cultural and Economic Impacts, edited by
Matthew Adam Cobb, pp. 52-72. London ; New York:
Routledge.

Grignaschi, Mario (1966). Quelques spécimens de la lit-
térature sassanide conservés dans les bibliotheques
d’Istanbul. Journal Asiatique 254: pp. 1-142.

Hameen-Anttila, Jaakko (2018). Khwadaynamag: The Middle
Persian Book of Kings. Leiden; Boston: Brill.

Hamza al-Isfahani (1844). Hamzae Ispahanensis Annalium
Libri X. Textus Arabicus. Edited by J.M.P. Gottwald.
Saint-Pétersbourg; Leipzig: In commissis apud
Leopoldum Voss.

Hamza al-Isfahani (1961). Ta’rih sini multik al-ard wa-l-anbiya.
Beirut: Dar Maktabat al-Hayat.

al-Hatib al-Bagdadi (2011). Ta’rih Bagdad. Edited by Mustafa
‘Abd al-Qadir ‘Ata. Vol. 10. Beirut: Dar al-kutub al-‘ilm-
iyya.

Hoyland, Robert G. (2018). The ‘History of the Kings of the
Persians’ in Three Arabic Chronicles: The Transmission
of the Iranian Past from Late Antiquity to Early Islam.
Liverpool: Liverpool University Press.

Ibn al-Nadim, Abt al-Faraj Muhammad ibn Ishaq ibn Abi
Ya‘qub Ishaq al-Warraq (1970). The Fihrist of Ibn al-Nadim.

193

@



®

ALESSIA ZUBANI

Edited by Bayard Dodge. Vol. 1. London; New York:
Columbia University Press.

Ibn Isfandiyar (2010). Tarih-i Tabaristan. Edited by ‘Abbas
Igbal Astiyani. Tehran: Inti$arat-i asatir.

Ibn Qutayba, ‘Abd Allah ibn Muslim (1969). Kitab al-ma‘arif.
Edited by Tarwat ‘Ukasat. Cairo: Dar al-Ma‘arif.

Khalidi, Tarif (1975). Islamic Historiography: The Histories of
Mas‘udi. Albany: State University of New York Press.

Klima, Otakar (1959). The Date of Zoroaster. Archiv
OrientdlIni 27 (4): pp. 556-64.

Madelung, Wilferd (1992). AbG ‘Ubayda Ma‘mar b.
al-Muthanna as a Historian. Journal of Islamic Studies 3
(1): pp. 47-56.

Mas‘tdi, Aba al-Hasan ‘Ali b. al-Husayn al- (1863a). Les
prairies d’or. Edited by Charles Barbier de Meynard
and Abel Pavet de Courteille. Vol. 2. Paris: Imprimérie
Impériale.

Mas‘tdi, Aba al-Hasan Ali b. al-Husayn al- (1863b). Les
prairies d’or. Edited by Charles Barbier de Meynard
and Abel Pavet de Courteille. Vol. 4. Paris: Imprimérie
Impériale.

Mas‘adi, Abi al-Hasan °Ali b. al-Husayn al- (1893). Kitab
al-tanbih wa-l-iraf. Edited by M. J. de Goeje. Leiden:
Brill.

Morony, Michael, and David J. Wasserstein (2012). Multk
Al-Taw2’if. In Encyclopaedia of Islam. Second Edition,
edited by Peri Bearman, Thierry Bianquis, Clifford
Edmund Bosworth, Emeri J. van Donzel, and Wolfhart
P. Heinrichs. https://referenceworks.brillonline.com/
entries/encyclopaedia-of-islam-2/muluk-al-tawaif-
COM_079%4.

Panaino, Antonio (2020). Human History, Its Aims and
Its End, according to the Zoroastrian Doctrine of Late
Antiquity. In Where from Does History Emerge? Inquiries
in Political Cosmogony, edited by Tilo Schabert and John
von Heyking, pp. 97-122. Berlin; Boston: De Gruyter.

194

@



®

Mas‘adi and the Chronology of the Arsacid kings

Pellat, Charles (2010). Al-Mas‘GdL. In Encyclopédie de I'lslam
Online. https://referenceworks.brillonline.com/entries/
encyclopedie-de-l-islam/al-masudi-COM_0704.

Pellat, Charles (2012). Al-Furs. In Encyclopaedia of Islam.
Second Edition, edited by Peri Bearman, Thierry
Bianquis, Clifford Edmund Bosworth, Emeri ]. van
Donzel, and Wolfhart P. Heinrichs. https://referen-
ceworks.brillonline.com/entries/encyclopaedia-of-i-
slam-2/al-furs-SIM_24057lang=fr.

Schoeler, Gregor (2020). The “National Amnesia” in the
Traditional History of Iran. Der Islam 97 (2): pp. 500-532.

Shaked, Shaul (1987). First Man, First King: Notes on the
Semitic-Iranian Syncretism and Iranian Mythological
Transformations. In Gilgul: Essays on Transformation,
Revolution and Permanence in the History of Religions
Dedicated to R.J. Zwi Werblowsky, edited by Shaul Shaked,
David D. Shulman, and Guy Stroumsa, pp. 238-56.
Leiden: Brill.

Shaki, Mansour (2000). Gayomart. In Encyclopaedia Iranica.
https://iranicaonline.org/articles/gayomart-.

Shboul, Ahmad. (1979). Al-Mas€di and His World: A Muslim
Humanist and His Interest in Non-Muslims. London:
Ithaca Press.

Spiegel, Friedrich (1878). Erdnische Altertumskunde. Vol. 3.
Leipzig: Verlag von Wilhelm Engelmann.

Tabari, Muhammad ibn Jarir al- (1893). Annales quos
scripsit Abu Djafar Mohammed Ibn Djarir at-Tabari. Edited
by Michail J. de Goeje. Vol. 2. 1. Leiden: Brill.

Tabari, Muhammad ibn Jarir al- (1987). The History of
al-Tabari. (Ta’rikh al-rusul wa-lI-muliik). Volume 1V: The
Ancient Kingdoms. Edited by Ehsan Yarshater. Albany,
NY: State University of New York Press.

Weipert, Reinhard (2007). Aba ‘Ubayda. In Encyclopaedia
of Islam, Three, edited by Kate Fleet, Gudrun Kriamer,
Denis Matringe, John Nawas, and Everett K. Rowson.

Yarshater, Ehsan (1983). Iranian National History. In

195

@



®

ALESSIA ZUBANI
Cambridge History of Iran, 3 (1): pp. 359-477. Cambridge:
Cambridge University Press.

Zotenberg, Hermann, ed. (1900). Gurar ahbar mulik al-
Furs wa-siyarihim. Histoire Des Rois Des Perses. Paris:
Imprimerie Nationale.

Zubani, Alessia (2017). La trasmissione del modello rega-
le iranico in epoca islamica: il caso del Testamento di
Ardasir. In In Limine. Esplorazioni attorno all'idea di con-
fine, edited by Francesco Calzolaio, Erika Petrocchi,
Marco Valisano, and Alessia Zubani, pp. 69-90.
Venezia: Edizioni Ca’ Foscari.

196



Domenico Agostini

SOME OBSERVATIONS _
ON THE AYADGAR 1 JAMASPIG 15

Chapter 15 of the encyclopedic Zoroastrian book,
Ayadgar i Jamaspig," offers a list of Iranian kings following
the mythical King Wistasp until the last Sasanian king,
Yazdegard I11:

Kings Duration
Wahman (Ardasir) 112
son of Spandyad
Humay, daughter of Wahman 30
Darius son of Wahman n/a
Darius son of Darius 13
Alexander the Great 13
Arsacides 282
Ardasir 1 14 (13)
Sabuhr 1 20
1 For the critical edition, translation, and a historical-reli-
gious commentary of the text, see Agostini 2013.
2 The dates between parentheses are those found in the

Pazand tradition. The underlined dates are those wrong or corrupt-
ed according to the historiographical information. In the compound
dates, the first numeral corresponds to years, the second to months,
and the third to days (i.e., 3.3.3= 3 years, 3 months, and 3 days). For the
dates of kings not attested in the text, “n/a” was used.
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Hormizd [ 1.2 (1.10)
Wahram I n/a
Wahram II n/a
Wahram I1I Sagan-$ah 40 (4)
Narseh 9
Hormizd I n/a
Sabuhr II 72
Ardagir II n/a
Sabuhr I11 75 (n/a)
Wahram IV Kerman-$ah 11
Yazdegard 21.5
Wahram V Gor 23.10
Yazdegard IT 15.4 (18.4)
Hormizd III n/a
Péroz 22
Walgas 4
Kawad + Jamasp 42 (2)
Husraw [ AndSag-ruwan 47.7.7
Hormizd IV 12
Husraw I Abarwéz 37
Kawad II Serdy 9
Ardagir 111 1.5
Sahrwaraz n/a
Husraw III n/a
Boran n/a
Azarmigduxt n/a
Hormizd V n/a
Husraw IV n/a
Yazdegard III 20 (10)
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Unlike other Pahlavi texts, such as the Bundahisn 36,
Deénkard 1V, and Zand i Wahman Yasn 1 and 3, which con-
tain partial lists of mythical or/and Sasanian rulers, the
narrative scheme of this chapter, though concise, seems
to recall the more detailed lists of Iranian kings in Persian
and Arabic from the early Islamic period.

As for most of the seventeen chapters of the Ayadgar
i Jamaspig, chapter 15 has come down to us in two ver-
sions: the first, in Pazand - traditionally considered as
Middle Persian transliterated in Avestan script - * and
the second, in Parsi - traditionally considered as Middle
Persian transliterated in Arabo-Persian. It is likely that
the tradition of Parsi manuscripts was dependent on
the Pazand.®

However, despite the grammatical and syntactical
peculiarities, both in the Pazand and Parsi traditions,
they reveal a very late language. This chapter undoubt-
edly had an original Pahlavi model. In fact, together with
a number of Pahlavisms (e.g. vattar), chapter 15 displays
five times (15:16-19, 27) a grossly incorrect transcription
of the Pahlavi word tP19*¢ [yzdkrt] /yazdegard/, that is,
the name of some Sasanian kings. Pazand manuscript RJ
has the transcription ©72* /3akit/ and, likely following
the wrong Pazand transcription, Parsi manuscript M52
gives <554, The evident misinterpretation of the Pahlavi
script confirms the existence of a Pahlavi tradition of the
chapter, but also demonstrates that, among the medieval

3 For the edition and translation of these passages, see re-
spectively Pakzad 2005: 410-414, Agostini and Thrope 2020: 192-193;
Cereti 1995: 181-183; Cereti 1995: 133-135, 149-152.

4 On the Pazand language and its use and relation with
Pahlavi, see de Jong 2003; Azarnouche 2014.
5 On the history and the complex and problematic transmis-

sion of the manuscripts of the Ayadgar i Jamaspig, see Agostini 2014.
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Parsee copyists in India, the knowledge and the recogni-
tion of the name of Yazdegard, especially the last one (III)
was somehow surprisingly obscure.

Concerning the contents, the chapter is related to
the following apocalyptic chapter 16 (or also Jamasp-
Namag).® In fact, King Wistasp asks Zoroaster not only
about the length and the nature of each kingdom after
him, but also presents a rhetorical question about the
destiny of the Mazdean dén’ (15:2), which foretells the
apocalyptic scenario of chapter 16.

As for the pre-Sasanian pseudo-historical kings,
both the Pazand and Parsi versions do not list Darius
son of Wahman, who appears to precede Darius son of
Darius (Daray i Darayan) in the Bundahisn (36:9) and
also in several Persian and Arabic lists of Iranian kings.
In this case, it might simply be a corruption in the in-
sertion of the figure of the queen Humay (also called
Cihr-azad), and also a corruption of the kings Darius son
of Wahman and Darius son of Darius, which happened
in the Sasanian period through the mediation of the
Jewish tradition.?

Just like the Bundahi$n 36:9, Dénkard 4.168 (which
concerns the transmission of faith) and Zand i Wahman
Yasn 3:26 (which concerns the representation of the
seven metallic ages of the world), Ayadgar i Jamaspig 15:6
also presents the Arsacid dynasty in a positive way,

6 For the edition and translation of the Parsi and Pahlavi
versions of this important chapter, see Agostini 2013: 74-83, 109-
114,179-192.

7 This concept is used in a way that overlaps somewhat with
the modern concept of religion. In this sense, the dén is the good re-
ligion (hu-dén), the Mazda-worshiping religion, Zoroastrianism, in its
widest sense. It is not just the Avesta, but its commentaries and trans-
lations, the Zand; not just Zoroastrian works proper, but all wisdom
and truth.

8 See Panaino here above, p. 39.
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which differs from the official Sasanian propaganda.® It
assigns to the Arsacid dynasty the length of two hun-
dred and eighty-two years, which corresponds more or
less to the two hundred and eighty-four years one finds
in the manuscripts of the Indian Bundahisn.”® It is im-
portant to remark that, on the contrary, the extant
manuscripts of the Iranian Bundahisn,"* which are more
recent than those of the Indian version, report two-hun-
dred years and something more (dé sad ud and), just as
the Sahnama does (caw 5o J).2 The existence of these
two versions is explainable only if we assume that sev-
eral traditions circulated at the same time in the
Zoroastrian communities. Furthermore, given the great
celebrity and diffusion of the Ayadgar i Jamaspig in India
until the beginning of the twentieth century, one may
assume that this text reported the same tradition, per-
haps corrupted in the extant Pazand and Parsi manu-
scripts, of the Indian Bundahisn.

In general, the Pazand and Parsi versions of chap-
ter 15 do not differ so much. Except for some historical
blunders and/or various corruptions due to the textu-
al transmission, the source of this list seems to follow
those of the main Persian and Arab chronological lists of

9 On the Sasanian propaganda against Parthians, see Gnoli
1989: 141. Contra see Olbrycht 2016. Mary Boyce (1989: 127) argues for
the presence of a Parthian substrate in the text, considering two as-
pects: the use of the Parthian title bidax$ (viceroy, constable) assigned
to Jamasp (a title that can also be found in Ayadgar i Zaréran 35) and
the positive role assigned to Arsacids.

10 For the different reading in the Indian and Iranian tradi-
tions, see Pakzad 2005: 414 and n. 106.
11 The Iranian or Greater Bundahisn, whose manuscripts origi-

nally came from Iran, contains a long version of the book composed of
thirty-six chapters. A corrupted, shorter version of the book, whose
manuscripts come from India, is termed the Indian Bundahisn.

12 For the translation of this passage, see Davis 2006: 529.
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kings, in particular that of al-Tabari and al-Birtini."* The
Pazand version (Ohrmazd I, Wahram III Sagan-$ah, and
Yazdegard I1) and both versions of the chapter (Yazdegard
I, Wahram V Gor, and Ardasir III) report the duration of
kingdoms, sometimes mistakenly, as it appears in al-
Tabari and al-Biriini, and that differs, for instance, from
what one knows from Agathias and the Sahnama.™

As for the completeness of the list of the Sasanian kings,
it is important to note that the suzerains following Ardasir
[T until Yazdegard I are omitted, contrary to what happens
in the late Persian and Arabic sources. The reasons for this
omission could be the fact that these kings and queens were
not perceived by Zoroastrian authors to belong to the dy-
nastic line and/or they were not worthy enough to be men-
tioned because of their short periods of regency.

Probably one of the most interesting but obscure bits
of information is the prophecy at the end of the chapter
which, according to the Parsi version, assigns to the Arabs
a dominion of three hundred and eighty-two years, nine
months, seven days, and four hours after the conquest of
Eransahr, that is around 1033 CE. A similar prophecy on
the fall of Arabs is found in the Bundahisn 36:9 where their
end is expected in the year 447 of the Parsig era, that is
1098 CE. As for the Bundahisn, I tentatively assume that this
prophecy could refer, perhaps generically, to the events
which accompanied the rise of the Turkish dynasty of the
Seljugs, who were likely perceived by Zoroastrians as po-
tential enemies of the Arab caliphate.”

13 On the sources of the Arabic chronological lists of Persian
kings, see Bosworth 1999: xv-xxiv; Hoyland 2018: 1-23
14 For the translation of the histories of al-Tabari, al-Birtni,

and Agathias, and of the Sahnama, see respectively Boswoth 1999;
Sachau 1879; Frendo 1975; Davis 2006.

15 On the rise of Seljugs and its social, religious, and political
implications, see Basan 2010.
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However, in the main and most ancient Pazand man-
uscript RJ,* the reading of the first part of this number
E\“””Q)’ /+hasat/ is not clear. If one assumes that »gy
is an erroneous reading for the original Pahlavi numeral
_»* [2]/dd/ “two”, one should read the total time frame
of the prophecy as two hundred and eighty-two years,
nine months, seven days, and four hours. It means that
the fall of the Arabs should occur in 933 CE. This alterna-
tive date may connect to the prophecy of the tenth-cen-
tury Ziyarid prince of Gilan Mardawij. In 934 CE, after
he defeated the Deylamite warlord Asfar b. Sirtiya (931
CE), Mardawij chose the model of the tiara of Husraw
I and publicly announced his intention to restore the
Iranian monarchy, following the defeat of the Samanids
and the Abbasid caliphate as Mas“di says.”” Frantz
Grenet has convincingly identified him with the man
of Padi$xwargar (Tabaristan), who will restore Eransahr
and the Zoroastrian religion with the help of the immor-
tal Pisotan from Kangdiz, as it appears in the Ayadgar i
Jamaspig 16:43-54.* Nevertheless, this prophecy is subject
to further investigation, since it is problematic.

In conclusion, as for most of the chapters of the
Ayadgar i Jamaspig, it seems more plausible to set the his-

16 For the passage in the original Pazand manuscript and its
edition, see Agostini 2013: 207, 437. Late Pazand manuscript DS2,
which depends on RJ, gives the unlikely reading /dah sat/. It might be
a later interpolation of the copyist, who simply interpreted the mis-
taken Pazand transcription in RJ.

17 See Barbier de Meynard and Pavet de Courteille 1877: 27-28;
Grenet 2015: 112.
18 See Grenet 2015: 111-114. The epoch of Mardawij corre-

sponds to the prophecy of the restoration of Zoroastrianism that was
connected to the anniversary of 1500 years of Zoroaster (see Stoyanov
2000:156). Tavadia (1956: 126) already argued that the prophecy in the
Ayadgar i Jamaspig seems to be an astrological calculation on the basis
of some sort of historical event.
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torical context of chapter 15 in the early centuries of the
Islamic period. The prophecy of the fall of Arabs, which is
found in the Parsi version, seems to set the date of its last
composition in the Seljuqid period, though the Pazand
version of the prophecy seems to testify to a previous
and continuous reworking following the apocalyptic vi-
cissitudes of the Zoroastrian community.

Appendix®

1) King Wistasp asked: “After us, sovereign and lord,
who and which lord will protect this fortunate throne? Who
will be his father? Who will be the sons and of what stock?”
2) How many years will each <of them> hold the country?
Which of them <will> be good and which <will> be evil?
After us what era and what times will come? Until when and
for how many years will the Mazdean religion last?

3) Jamasp, <the bidax$>* answered him: “I will
tell you! After you, this fortunate throne will pass to
Wahman, son of Spandyad,* and he will hold the country
under <his> power for one hundred and twelve years, and
his daughter Humay, who is called Cihr-azad, will reign
for thirty years. 4) Darius, son of Darius, will reign for
thirteen years. 5) After him Alexander, the Roman <will
reign> for thirteen years;

19 The translation is based on the edition of the Parsi manu-
script M52 by Agostini (2013). Emendations to M52 from the Pazand
manuscripts RJ and DS2 are marked in the footnotes.

20 Pazand manuscripts add it. On this word of Parthian origin,
see the interesting study by Szemerényi (1975: 360-67, 375, 391).
21 Pazand manuscripts correctly have it. Parsi manuscript

M51 has urdibihist isfandyar. The first name which is the name of a
Zoroastrian amahraspand (beneficient immortal), Phl. Ardwahist
is probably a corruption of the name Ardasir, another name for
Wahman, son of Spandyad.
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6) Then the stock of A$k? will arrive: <the kingship>
will reach the famous Parthians and they will hold it for
two hundred and eighty-two years. Under these lords the
end of misfortunes <will come> little by little; then abso-
lute happiness will arrive and the country will be estab-
lished prosperous and brave, and men will live according
to their desire.

7) Then the kingship will pass to Ardasir, son of
Pabag, he will hold the country under <his> power for
fourteen years. 8) Sabuhr, son of Ardasir, for twenty years,
9) Sabuhr, son of Sabuhr, for one year, 10) Hormizd, the
valiant, for one year and two months; 11) Wahram, son
of Wahram, who is called Sagan-Sah, for forty years, 12)
Narseh, brother of Wahram, for nine years; 13) Sabuhr,
son of Hormizd, for seventy-two years, 14) Sabuhr, son of
Sabuhr,  for five years, 15) Wahram, son of Sabuhr, who
is called Kerman-Sah, for eleven years; 16) Yazdegard,
son of Sabubhr, for twenty-one years and five months, 17)
Wahram, son of Yazdegard, who is called Wahram Gor, for
twenty-three years and ten months; 18) Yazdegard, son
of Wahram, for fifteen years and four months, 19) Péréz,
son of Yazdegard, for twenty-two years, 20) Walax$, son
of Pérdz, for four years; 21) Kawad, son of Pérdz, with
Jamasp, for forty-two years, 22) <Husraw Andsag-ruwan,
son of Kawad,>* for forty-seven years, seven months and
seven days, 23) Hormizd, son of Husraw, for twelve years;
24) Husraw Abarwéz-Sah, son of Hormizd, for thirty-sev-
en years; 25) Kawad, son of Husraw, who is called Sérdy,
for nine years, 26) Ardasir, son of Kawad, for one year and

22 On the founder of the Ashkanian dynasty, see Christensen
1931: 152.

23 On the identification with Ohrmizd II, see Messina 1939: 64,
n. 6. On the identification with Ardasir I1, see Agostini 2013: 72, n1. 586.
24 Both Pazand and Parsi manuscripts omit the name of this
king which is likely Husraw 1.
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five months, 27) Yazdegard, son of Sahryar, for twenty
years old.

28) From then on they will fall apart and annihilate
each other. Then the Arabs, with parted hair and of the
stock of Xé$m, will arrive <and> with little force and troops
they will seize Eransahr for three hundred and eighty-two
years, nine months, seven days, and four hours.”
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INFORMATION ON THE PERSIAN CALENDAR
IN THE WEI SHU 2 OF 554

The Wei shu £l (Book of Wei) is an important dynas-
tic history of China that was compiled in 554 by Wei Shou
B (506-572). The compilers of these histories generally
included information about foreign states and their cus-
toms, commodities, climates and other features, although
these were secondary topics in practice, since the primary
focus was on the history of the Chinese state and its rulers
and bureaucratic leadership. These and other accounts of
foreign polities, particularly those preserved in Chinese
Buddhist works, constitute datable testimonies about a va-
riety of cultures about which the Chinese knew.!

This study will focus on the brief lines in the Wei shu
regarding the Persian calendar, which has in the past
been observed and discussed.? Although there are only
a few details provided, these nevertheless are a valuable
third-party testimony about the Sasanian calendar. My
purpose here, as I will demonstrate below, is to demon-
strate that gainful comparisons can be drawn between
what we read in the Chinese account and the detailed dis-
cussion of the Persian calendar written by al-Birtini (973-

1 The comparison of Chinese Buddhist and state accounts of
foreign polities is an ongoing project. The utility of this approach, in
which the wider body of classical Chinese literature is scanned and
utilized, is demonstrated in Kotyk 2020b.

2 Compareti and Cristoforetti (2007: 63-71) list this data along
with later sources which describe Iranian calendar conventions. The
material from the Wei shu was reproduced in later Chinese histories.
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1048).’ This exercise will show that Chinese histories can
provide new information regarding Sasanian civilization,
much in the same way that scholars utilize, for example,
Arabic and Byzantine accounts of medieval Iran.

Historical Background

China’s first probable exposure to foreign astronomy
commenced from the early beginnings of Buddhism in
China. The monk Sengyou {&#fi (445-518) in his Chu san-
zang ji ji tH =05 (Compilation of Notes on the Tripitaka)
compiled biographies of monks from abroad who intro-
duced Buddhism to China. One of these figures was An
Shigao “ZZ1tt/& during the second century CE. He was a
prince of Parthia, who was said to have been “proficient in
all foreign scriptures [including those related to] the forms
of the seven planets and five elements, as well as divina-
tion related to wind sounds and clouds. He calculated the
lunar phases, and entirely understood those changes.”
Foreign astronomy, however, had no discernible impact on
Chinese systems of astronomy (and by extension celestial
omenology) at this particular point in history.®

3 Caution must be exercised in this respect. Frangois de Blois
(1996: 39) notes that “while Bériini’s empirical description both of the
Persian and of the other Iranian calendars, is unquestionably correct,
his account of its history is a legend.”

4 T 2145, 55: 95a10-11. SME LR SE AL, -ERE AT Z %, JE
AEWZ N, HED F AR R ST H5E, The five elements and wind divina-
tion are Chinese in origin. This is simply artistic license in my evalu-
ation. In short, if we are to rely on this source, An Shigao understood
divination and metaphysics, as well as astronomy.

5 Pankenier (2019: 182) observes that “Chinese official as-
tromancy remained unchanged, and Sasanian astrological history,
especially Jupiter-Saturn conjunctions and their migration through
the triplicities of the zodiac, had no discernible impact on Chinese
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Chinese knowledge of Iranian calendars is more like-
ly to have come through the exchanges of state envoys,
rather than religious contacts, in light of the fact that ref-
erence to the Iranian calendar is found in a state source.
There are a number of documented diplomatic contacts
between the Sasanian and Chinese courts. The Wei shu re-
cords that during the Shengui #14f period (518-520) a
Persian envoy presented a letter and gifts to the Chinese
court. The Persian envoy communicated that “the Son of
Heaven of the great country was born from heaven. We
hope that the place from whence the Sun rises is always
of the Son of Heaven of Han. The king of the country of
Persia, Kawad, sends his myriad salutations.”® This envoy
was sent to China by Kawad I (r. 488-531).

There were several other documented envoys from
Persia sent to China. The Wei shu records envoys from
Persia arriving in China in the years 455, 461, 466, 468,
507, 517, 518, 521, and 522.® The impetus behind these
contacts in some instances might have been related to
the expansion of Sasanian territory. Kawad I, for exam-

astrological theory and practice at the Imperial Observatory.” The im-
pact of foreign astronomy and astrology becomes apparent in China
from the eighth century onward. See Kotyk 2020a for a recent rele-
vant study that also deals with the Chinese Buddhist context. Indo-
Iranian horoscopy was the foundation for Chinese horoscopy, which
developed from around the year 800 CE. See Kotyk 2018.

6 Wei shu 102.2272. KK, RZPTE, BAH R 2 h
KA, BT B Jm R 22 T A
7 JiF1% in Middle Chinese (Pulleyblank) is reconstructed

as ki3 Awa ta. Although these characters here are used to phoneti-
cally transcribe a foreign name, their individual semantic meanings
(“abide-peace-plenty”) suggest a selective and respectful attitude to-
ward the Persian king. Middle Chinese readings based on Pulleyblank’s
work. See database in Wikitionary.org.

8 Wei shu 5.115, 120; 6.126, 128; 7a.142; 8.205; 9.225, 228,
232, 233.
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ple, established Qobadan in the present day Badakhsan
province of Afghanistan, northeast of Kabul bordering
China.’ This is located near the western side of the Tarim
Basin, not so far from Khotan, which we know was a stop-
over from Persian territories to China. The Wei shu re-
cords that an Iranian envoy en route to China was stopped
in Khotan. This incident occurred between 465-471, the
reign of Emperor Xianwen J§k 3L (454-476).1°

The “Persian Calendar” in the Wei shu

It was presumably within these exchanges between
Persia and China that matters such as the economy, cus-
toms and even calendar of Persia were discussed. The
Chinese remarks in the Wei shu about the Persian calen-
dar read as follows:

[The Persians] commence their year from the sixth lu-
nar month. They place particular importance on 7/7 and
12/1. On those days the commoners and superiors invite
one another and organize festivities, which are extreme-
ly merry. Also, annually on 1/20, everyone offers sacri-
fices for their ancestral dead."

The Chinese author has here converted the Persian
months into Chinese months, although these would have
presumably been approximations. 1/20 therefore approx-
imately corresponds to day twenty of Aban, which in the

9 Badiyi (2021: 215) lists the cities established by the Sasanian
kings.

10 Wei shu 102.2263.

11 Wei shu 102.2272. Here 1 have rendered the dates into

month/day format. LN H 2 e, LE-LH-LH, =0 M, K
HBECL L&A, e VR4, DI, XAFEIEH — 1+ H, %
e
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Persian calendar is the eighth month. The Persian year
was similar to the Chinese year in some respects. De Blois
explains that “the Persian year has exactly 365 days, dis-
tributed among twelve months of 30 days each plus five
special monthless days.”? The latter more specifically
are five extra days or epagomence.”® The Chinese year is
also comprised of twelve months of thirty days each, but
this results in 360 days, to which no such epagomenc are
added. The difference resulting from the synodic month
(29.53 days) and tropical year (365.24 days) is made up
through regular intercalary months. In any case, the sim-
ilarities between the two models allowed for the Chinese
to use their own model as a functional equivalent. Based
on the fact that the first month of the year in the Persian
model is said to correspond to the sixth lunar month of
the Chinese system, the correspondences between the
Persian and Chinese months can be presented as follows:

Persian Month Chinese Lunar Month
1. Frawardin 6

2. Ardwabhist 7

3. Hordad 8 (Autumn Equinox)
4. Tir/TiStar 9

5. Amurdad 10

6. Sahrewar 11 (Winter Solstice)
7. Mihr 12

8. Aban 1

9. Adur 2 (Vernal Equinox)
10. Day 3

11. Wahman

12. Spandarmad 5 (Summer Solstice)
12 De Blois 1996: 39.
13 Panaino 2013: 959.
14 See table of Persian month names in different time periods

in Panaino 2011: 160.
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The Chinese account records that the Persians com-
mence their year from what the Chinese would consider
the sixth lunar month. The sixth lunar month approxi-
mately corresponds to July-August in the Gregorian cal-
endar. This is highly significant in light of al-BirGnI’s re-
marks on the Persian calendar, as follows:

They have adopted the time of the summer-solstice as
the beginning of the year for this reason in particular,
that the two solstitial-points are easier to be ascertained
by the help of instruments and by observation than the
equinoctial points, for the former are the beginning of
the advance of the sun towards one of the two poles of
the universe and of his turning away from the same pole.
... This day, I mean Naurdz, has receded from its original
proper place, so that in our time it coincides with the
sun’s entering the sign of Aries, which is the beginning
of spring.'s

One could expect, based upon this explanation,
that the Chinese record of the Persian calendar, which
likely would date to either the late fifth or early sixth
century, would state that the Persian year commences
at the summer solstice. The summer solstice, however,
does not fall in the sixth lunar month in the Chinese
calendar.

The same Wei shu offers several fascicles of informa-
tion on contemporary astronomy and calendrical science.
In the section on calendrical science, we find a list of the
twenty-four solar terms (er shi si gi —+VU%). These are
seasonal markers each comprised of fifteen days. The sol-
stices and equinoxes, among other periods, are included
therein. The timing of the solstices and equinoxes are
given by the Wei shu as follows:

15 Sachau 1879: 201.
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Solar Term Chinese Lunar Month'¢

Winter solstice (dongzhi 4 %2) 11

N

Vernal equinox (chun fen #74)

Summer solstice (xia zhi & %) 5

o]

Autumn equinox (giu fen £k %)

As we can see from this, according to the Chinese
model, the Persian year would have commenced in the
lunar month following the summer solstice. Daffina states
that nowrdz (the Persian New Year) was first set in au-
tumn, but later it came to coincide with the spring equi-
nox, but the Chinese did not have any knowledge of this.
Daffina further points to the possibility, albeit difficult to
substantiate, that the Zoroastrian community in China
might have followed a different holiday calendar.”” we
might alternatively suggest that the beginning of the
Persian year, as described in the Chinese source, re-
flects a Sasanian calendar reform, explained by de Blois:
“According to the back-projected Yazdgirdi calendar, 1
Adar coincides with the vernal equinox in the first de-
cade of the sixth century, and this must be the approxi-
mate date of what we can now call the Sasanian calendar
reform.”®® Panaino, however, points out that “al-Birani,
in his later masterpiece, the Qaniin al-Mas‘adi, apparently
corrected his previous statements (and this is the third
main source) affirming that the last Sasanian intercala-
tion was made during the kingdom of Pérdz (459-484),
thus not in that of Yazdgird 1.”*

16 Wei shu 107a.2666.

17 Daffina 1983: 164.

18 De Blois 1996: 39.

19 Panaino 2010: 7. See also Panaino 2014: 12.
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The second Chinese lunar month, into which the
vernal equinox falls, indeed aligns with Adur. This
would add additional confidence to much later state-
ments about the Persian calendar, such as those of Abu’l
Hasan KaSyar (c.971-1029), who stated that during the
reign of Xosrow I (531-578), the Sun entered the zodiac
sign Aries in the month of Adur (the Sun’s entry into
the tropical zodiac sign of Aries aligns with the vernal
equinox).”? The Chinese source cannot shed additional
light on when precisely the Sasanian calendrical reform
occurred. Nevertheless, this reformed model can be
confirmed via the Chinese source as an external witness
sometime before 554. We might even speculate that the
reason the Chinese court knew of the Persian calendar
was because a Persian envoy informed them about their
calendrical reform.

The months as they are aligned with the seasons as
described in chapter 25 of the Bundahisn (circa tenth cen-
tury) reflect a later model in which the beginning of the
year was set (again) to the vernal equinox. The text reads,
“From Midsummer, which is on the day of Xwar of the
intercalary month of Tir, to Midwinter, which is on the
day of Wahram of the intercalary month of Day, the day
decreases and the night increases.” According to de Blois,
these “intercalary months” (wihézagig) are not the ordi-
nary Zoroastrian months, but rather they are “months
whose position in the tropical year is fixed through in-
tercalation.”” Since the summer solstice in this frame-

20 Panaino 2013: 963-964. Panaino 2014: 9.

21 Agostini and Thrope 2020: 127; de Blois 1996: 44. MacKenzie
(1986: 90-92) defines wihéz(ag) as “movement, progression,” while wi-
hezagig means “movable; intercalary (year).” This appears to be tropi-
cal, rather than sidereal, in character. The Sanskrit designation for the
tropical zodiac is semantically similar: sayana (“movable”), in contrast
to the fixed or sidereal (nirayana) zodiac. See Monier-Williams 1899:
1207, 553. Henning 2007: 219-220. Kotyk 2018: 160.
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work falls in “intercalary Tir,” the fourth month, then
presumably the vernal equinox would fall in “intercalary
Frawardin,” the first month. In any case, this is clearly dif-
ferent from the Chinese source at hand, which positions
the Persian New Year shortly after the summer solstice.

According to de Blois, the solar calendar organized
by the Seljuq ruler Jalal ad-Din Malik-Sah in 1079 fixed
the spring equinox as the beginning of the year. De Blois
further notes, “Its one lasting effect for Iranian Muslims
is that it detached the traditional New Year’s festival
once and for all from the Zoroastrian calendar and fixed
it permanently to the vernal equinox.”” Hence, Nowruz
is still aligned with the vernal equinox today.

Comparing the Account of the Persian Calendar and
Non-Chinese Sources

On this point, we should also note an intriguing
and relevant item from the art record. Grenet explains
that “in about 660, and indeed not very far from Balkh,
a king of Samarkand, Varkhuman, commissioned (or at
least inspired) a cycle of paintings known in scholarly lit-
erature as the ‘Ambassadors’ Painting,” on display in the
Samarkand Museum. The main subject is the reception
of delegations from various peoples of Asia at Nowruz
(the Zoroastrian New Year).” One of the figures there-
in depicts the Chinese festival of dragon boats.” Grenet
further explains “that this iconographic program was
structured by a calendar synchronism that occurred in
660 and again (though not so perfectly) in 663: in those
years the sixth day of Nowruz according to the Sogdian

22 See de Blois 1996: 47.
23 See comments on this image by Compareti and Cristoforetti
2007: 21-23.
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calendar, the summer solstice, and the Chinese festival of
the dragon boats all fell on the same day.”*

Al-Birlini explained that “there was no difference
between them [the Sogdians] and the Persians regarding
the beginning of the year and the beginnings of some of
the months ....””> We can indeed infer from these points
that Sogdians and more broadly the contemporary
Iranian world understood how to convert their calen-
dar to the Chinese model and vice-versa. This inference
would additionally confirm an observation by Agostini,
who explains that it is evident from the Iranian side that
“China was well known during the Sasanian period.”*

Returning to the Wei shu, it states that “on 1/20, ev-
eryone offers sacrifices for their ancestral dead.” The first
Chinese lunar month would correspond to the Persian
month of Aban. Al-Birini describes sacrifices offered to
the dead during the month of Aban:

The last five days of this month, the first of which is
Ashtadh, are called Farwardajan. During this time people
put food in the halls of the dead and drink on the roofs of
the houses, believing that the spirits of their dead during
these days come out from the places of their reward or
their punishment, that they go to the dishes laid out for
them, imbibe their strength and suck their taste. They
fumigate their houses with juniper that the dead may
enjoy its smell. The spirits of the pious men dwell among
their families, children, and relations, and occupy them-
selves with their affairs, although invisible to them.

The Wei shu does not explain any details about the
sacrifice, or for how long it is carried out, but it is note-
worthy that the Chinese explanation would allow for ten

24 Grenet 2018: 247-248.
25 Sachau 1879: 220.
26 Agostini 2019: 456, fn. 17.

218

@



®

Information on the Persian Calendar in the Wei shu B of 554

days before the end of the month. This could relate to
what al-Biriini explains here:

Regarding these days there has been among Persians
a controversy. According to some they are the last five
days of the month Aban, according to others they are the
Andergah, i.e., the five Epagomenae which are added be-
tween Aban and Andergdh-Mah. When the controversy
and dispute increased, they adopted all (ten) days in or-
der to establish the matter on a firm basis, as this is one
of the chief institutes of their religion, and because they
wished to be careful, since they were unable to ascertain
the real facts of the case.”

The dates of lunar 7/7 and 12/1 would fall in
Ardwahist and Mihr respectively. Al-Birtini does not
mention a festival in Ardwahist which we might direct-
ly compare to the Chinese account, but he does mention
a certain feast on the third day of the month. However,
Amurdad and Sahrewar have feasts on the seventh
days in each month respectively according to al-Birfini.
Chinese lunar month 10 corresponds to Amurdad. It is
possible that gi £ (seven) was a mistake for shi 1 (ten).”
Al-Birtni elsewhere mentions that in Mihr-Mah “on the
1st of it, or Hurmuzd-Rdz, falls the Second Autumn, a
feast for the common people, agreeably with what has
been before mentioned.”” The Chinese account there-
fore seems to confirm the dates of some festivals men-
tioned by al-Biriini, even though there was a difference
of around five centuries between these sources.

27 Sachau 1879: 210. Boyce 1982.

28 Compareti and Cristoforetti (2007: 67) suggest an alterna-
tive explanation: “The average date for the 7th day of the 7th Chinese
month is August 9-10th. The texts could be recording either the
Yazdgardi Nawriiz or a popular Summer’s New Year.”

29 Sachau 1879: 206-207.
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Finally, although not directly connected to the cal-
endar, the Wei shu also relates the following about the
Persian king:

The king possesses more than ten separate small camps
within the country, which are like the imperial villas of
China. He annually travels to them starting in the fourth
month, and then returns in the tenth month.*

If we convert these lunar months to Persian months,
it would mean that the king would go on tour starting
in Wahman and then return in Amurdad (ranging from
summer to autumn). This perhaps refers to royal summer
retreats.
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RUSSIAN AND SOVIET STUDIES
ON ZOROASTER’S TIME AND HOMELAND

Russian orientalism has always paid considerable
attention to Iranian studies regardless of the politi-
cal-institutional scenario (Tsarist, Soviet and post-So-
viet) in which it operated. Therefore, a precise inter-
est in one of the most felt and debated problems of
pre-Islamic Iranian studies could not be missing: the
possible dating and place of preaching of Zoroaster.
In this work we will consider some articles by three
highly productive Russian-language scholars who
are well-known both at home and internationally. In
different moments of their lives and in different pe-
riods of the last century they addressed the question
of Zoroaster’s time and homeland. They used differ-
ent approaches and came to different conclusions: this
is not surprising since in the history of the studies
there is no shared vision by Iranists around the world
on these controversial issues both diachronically and
synchronously.!

We will consider a work of V.V. Struve, two by V.I.
Abaev and one of 1.V. P’jankov. These scholars had dif-
ferent backgrounds and specific interests, but they con-
verge on this issue as a testimony to the importance it
has played and has for the studies on pre-Islamic Iran.

1 See brief overview in: OGNIBENE 2021, 1-6.
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Vasily Vasil'evi¢ Struve (1889-1965), who was an
orientalist, academic of sciences, author of over four
hundred publications, and specialist in the ancient Near
East, wrote almost all of his works in Russian.? In the
field of Iranian studies, he particularly dealt with the
Achaemenid period: very few of his works in this field of
study have been translated or were written in Western
languages.* Among the themes most dealt with in this
sector, an important role is played by the works on the
relations of the Achaemenids with the nomadic popula-
tions,* the insurrections after the takeover of Darius I°
and the religion of the Persians in the Achaemenid peri-
o0d.® Here we will deal in particular with one of his works
from 1948, “The Homeland of Zoroastrianism”’ in which,
discussing the place where Zoroaster preached, the prob-
lem of the time the prophet lived is also touched upon.
The approach to the problem of dating and the place
where Zoroaster preached is that of a historian from the
Ancient Near East.

Homeland. “Rodina zoroastrisma” (Poguna 30po-
actpusma) by Struve was published not too long after
the discovery and publication of the so-called daiva in-

2 A list of the main publications of V.V. Struve is available on-
line at the following page: http://www.orientalstudies.ru/rus/images/
personalia/pdf/struwe.pdf. The list of his publications on the VDI is
available on the following page: http://vdi.igh.ru/authors/8? locale=ru.
The complete list of his works can be found in: DM 1962, 7-24.

3 In English one can read: STRUVE 1960, 529-544, while
STRUVE 1949, 323-338 has been translated in Italian.

4 STRUVE 1946, 231-250; STRUVE 1949a, 15-28.

5 STRUVE 1949b, 10-29; STRUVE 1954, 7-13.

6 STRUVE 1944, 128-140; STRUVE 1960, 529-544.

7 STRUVE 1948, 5-34.
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scription (XPf). The inscription was found by Herzfeld in
Persepolis, published in 1937 and again in 1938:® Struve’s
article is from 1948, but it must be borne in mind that in
the meantime there was Second World War. Struve opens
his work by recalling that in recent decades the idea that
the homeland of Zoroastrianism should be sought in the
East had spread to Soviet Iranology:

In recent decades, Soviet historiography has established
the point of view according to which the homeland of
Zoroastrianism must be sought in the East, in Central
Asia and denies the belonging of the first Achaemenid
rulers to the religion of Zoroaster.’

However, he immediately points out that the dis-
covery of XPf led many scholars to “overthrow” their
position regarding the homeland of Zoroastrianism and
especially on the question of the Zoroastrianism of the
Achaemenid rulers:

Xerxes was considered a Zoroastrian not only by
Herzfeld, who had discovered the inscription of the dai-
va, and for some time considered Darius, Xerxes’ father, a
follower of Zoroaster, but also by a scholar like Schaeder
who, until the publication of the inscription, had strong-
ly denied the Zoroastrianism of the Achaemenids. Now
Schaeder categorically stated “that one can no longer
doubt the official recognition of the Zoroastrian religion
under Xerxes”."

8 HERZFELD 1938; HERZFELD 1937, 56-77.

9 STRUVE 1948, 5: «B mocieHue OecATUIeTHs B COBETCKOM
vcroprorpadun mobesuia ToUYKa 3peHUs, yTBePXKAALIAT POAUHY
30poacTpusma Ha BocToke, B CpefiHell A3Mu U OTpULiafolasi IprBep-
JKEHHOCTD IIePBbIX aXeMEeHU/J0B PeJIUTMY 3apaTyITPbI».

10 Struve 1948, 6: «3opoacrpuiiieM o6bsiBUI Kcepkca He
TOJIBKO XepLdesbs,, OTKPBIBIINI HAAIIUCh O [9BaX U yXe [JaBHO
obbaBuBIIMIT Jlapysi, oTIa Kcepkca, BEpHBIM yYEHUKOM IIPOPOKa
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Most of Struve’s article is in fact dedicated to em-
phasizing all the elements that allow us to contest this
last statement, also focusing on a precious suggestion
by Nyberg:

It appears evident that the Achaemenids who did not
expose the bodies of the dead, but enclosed them in
sumptuous tombs, followed the same cult of the Persian
people. The Achaemenids were therefore in contradic-
tion with one of the most important points of the teach-
ing of Zoroaster and there is no doubt that Nyberg was
right when he put before the researchers who claimed
that the Achaemenids were Zoroastrians the request to
“explain in a convincing way the difference that exists
between the Zoroastrian burials and those practiced by
the Achaemenids”**,!2

The most interesting part of his work, however, is

3apaTylTphl, HO M TaKOM MCCiefoBaTesb Kak upanucr llezep, or-
PULI@BIIMI O MBZAHUS HAAIUCU O [9BaX CO BCEUl OmpejelieHHO-
CTBIO 30pOACcTpU3M axemeHuzoB. Terneps ke lllefep KaTeropuyecKu
YTBEpIKIAET, YTO Hesb3si AOJIbIIE COMHEBAThCS B OPULMATBHOM
NPUBHAHMU 30POACTPUNCKON pesturuy mpu Kcepkeey.

11 NYBERG 1931, 17: «Enfin, si les Achéménides doivent étre
tenus pour zoroastriens, on est istamment prié de nous expliquer,
d’une fagon satisfaisante, la difference qui se trouve entre la sépulture
zoroastrienne et celle pratiquée par les rois achéménides».

12 STRUVE 1948, 30: «O4yeBUAHO, U axeMeHU[bl, He OCTaB-
JISIBIIME CBOMX MEPTBBIX [I0J OTKPBITHIM HEGOM, a [aBaBLIMe UM
[OKOUTBCSI B UX MBIIHBIX IPOOHULAX, SIBISJINCH afelTaMU TOrO
Ke 3ayMOKOMHOrO KyJbTa, YTO U MEPCUACKUN Hapog. TeM cambiM
axeMeHU/|bl CTAaHOBUJIVICh B PE3KOE IPOTUBOPEYME C OZJHUM U3 CAMBIX
CyIL|eCTBEHHBIX MOMEHTOB YYEHUsI 30pOacTpUaMa, U HECOMHEHHO
Ob1 mpaB Hiobepr, Korga OH CTaBUJI Iepef MCCIeAOBATesSIMU,
YTBEpKIAABIIMMU ~ 30poacTpuaM  [lapusi, TpeboBaHue: ‘“HaTh
Y[OBJIETBOPUTE/IbHOE OOBSICHEHNE pasIMyMIo, KOTOPOEe MMeEeTcs
HaJIWLO MeXZAy MorpebeHreM 30pOacTUNCKUM U MorpeGeHreM,
[PAKTUKOBABIIVMCS LIapsiIMU axeMeHuzaMu” ».
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the one in which the scholar tries to explain why the
religion of the Achaemenid rulers does not align with
Zoroastrianism:

On the basis of what has been said previously, i.e. the
complete replacement of the figure of Zoroaster with
that of Darius and Xerxes, the difference in the termi-
nology of the inscriptions of the latter from that of the
Avesta, the difference in the burials of the Achaemenians
from what was foreseen from Zoroastrianism, we feel en-
titled to suppose that the religious conception of Darius
I and his son Xerxes was not identical to the teaching
of Zoroaster, despite many points common to the two
systems. However, we must now explain the presence of
common traits in the two religious conceptions: the ven-
eration of Ahuramazda and the whole circle of his divin-
ities, the prohibition of the cult of the daiva, the common
calendar and the proximity of the ritual. Evidently, they
depend on the fact that the religion of the Achaemenids
and that of Zoroaster have drawn elements from a source
common to both. This source is to be found in the reli-
gion of ancient Armenia and Azerbaijan, where as early
as the eighth century, according to the inscription of the
Assyrian ruler Sargon II in 714 BC, the deity Baga-Mazda
was venerated. The powerful state of Urartu was formed
in the region of Armenia and Azerbaijan and the Medes
were the heirs of the Urartian culture and many of their
religious conceptions. The Median tribe of the Magi
became, as happened to the Israelite tribe of Levi, the
depositary of the religious thought of the Median peo-
ple. They inherited some religious concepts of ancient
peoples who had inhabited Urartu, Azerbaijan and other
territories of the areas close to the Caspian Sea. Thus the
tradition of the Magi of exposing the bodies of the dead
to animals undoubtedly goes back to the type of burial of
the ancient Caspians who lived along the southern coast
of the Caspian Sea: “The Caspians after having starved
the elderly over seventy years old transport them to
desolate places and observe from afar: if the deceased
was skinned by birds they considered him blessed, if by
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ferocious animals or dogs they considered him at a low-
er level, if no animal approached they considered him
unfortunate. The Magi, of course, softened the barbaric
ruthlessness of the Caspians regarding their elders, but
the burial, or rather the exposure to animals, was wel-
comed by them.”

13 STRUVE 1948, 31: «Ha oCHOBaHMU BCEro CKa3aHHOTO BhIIIE
- O TOJIHOY 3aMeHe JIMYHOCTU 3apaTyLITphl JIMYHOCTHIO Jlapus U
Kcepkca, 0 pasauyuu B TEPMUHOJIOIMM HaANUCeN MOC/IeSHUX OT
TEPMUHOJIOTUN ABECTBI, O PasjN4YMM Criocoba 3aXOpOHEHUs axe-
MEHW/IOB, TPEeANNCaHHOTO 30P0acTPU3MOM, — Mbl MMeeM IIpaBo
BBICKa3aTh ITOJIOXKEHUE, YTO pesIMrvo3Hast KoHuenuua [lapus 1 u
ero ceiHa Kcepkca He ObLTa TOXECTBEHHA C ydeHHEeM 30poacTpa,
HECMOTPST Ha Psifi MOMEHTOB, KOTOpbIE SIBISIOTCS OOWMMU U [Ist
TOU U [N Apyroil crucTeMsl. BMecTe ¢ TeM, HaM HaJJIe)KUT Terepb
OOBACHUTD Ha/lM4Me AaHHBIX OOIMX MOMEHTOB B TOM WJIM APYroii
PeIMIr1o3HON KOHLeNIUN: TTIoYnTaHre AXypaMas/bl M BCEro kpyra
ero 60)ecCTB, 3aIIpeT Ky/IbTa 9BOB, OOIIHOCTE KajeHAAPs 1 6JIM30CTh
puryana. OHU, 04eBHAHO, 0OYCIOBIEHEI TEM 0OCTOSTENBCTBOM, YTO
U peJIUTUs axeMeHUZ0B U peJIurusa 30poacTpa dyepraayd U3 OLHOTO
061iero MCTOYHMKA, TaKOW HCTOYHWK HAL0 WMCKaTh B PEUTUN
IpeBHelt ApMeHnu u AsepbaiimkaHa, rge yxe B VIII B., corsiacHO
CBUIETEIbCTBY HAANNCK accupuiickoro naps CaproHa II or 714 T.
[0 H.9., TIOYUTANIOCh 6OecTBO Bara-Masga. B obmactui ApmeHuH,
AsepbaiifkaHa CI0KUIOCH MOLIHOE YpapTHICKOe ToCyLapcTBO, U
MU/JSHE SBJISAIVCh HacleJHUKaMU KYJIBTYPbl YPapTy U MHOTUX €ro
PeJTUTHO3HBIX BO33peHU . MUMIICKOE TIIEMST MaroB CTasio, Tof06H0
M3PanIbTAHCKOMY IJIeMeH! JIeBU, HOCUTeJIeM PeTUTrMO3HOM MBICTN
MUUNCKOTO Hapozia. OHM yHacse[oBall HeKOTOpble PeTMrio3Hble
BO33PEHUS [APEBHUX HapoJOB, HACEJSBIIMX YPapTy U CMEXHBIE C
HUMHU AsepbaiimkaH 1 gpyrue [Ipukacnutickue obractul. Tak, 00b4ait
MaroB OCTaBJIATbH CBOMX MEPTBBIX Ha pacTeps3aHue >XUBOTHBIM
BOCXOJUT HECOMHEHHO K CIOCO0y morpeGeHus LpeBHUX KacIUeB,
JKUBIIKX Ha I0)KHOM ITo6eperxbe Kacrnmiickoro mops: “Kacruu, y6us
rOJIOZIOM JIML, CTaplle CeMUJECATU JIET, BBIHOCAT UX B IYCTBIHHBIE
MecCTa, IIPY 3TOM U3[a/I1 Hab/II0fAI0T: €CJIM TOKOMHUK by eT cTalleH
NTULIAMU C HOCUJIOK, TO €r0 CYMTAIOT GJIasKEHHBIM, eCJIU JKe 3BEPSIMU
UM cobakaMu, To ero MeHee (ITOYMTAIOT), €CU XKe HUKeM, TO ero
CUMTAIOT HecyacTHbIM.” Maru, KOHEeYHO, CMAMYUJIM BapBapCKylo
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From the point of view of the history of studies it
is interesting to note that at a time when many schol-
ars changed their minds about the Zoroastrianism of the
Achaemenids, Struve as well as a part of Soviet Iranists
(but not Abaev) remained firmly committed to the idea
that the Achaemenid rulers were Mazdeans, but not
Zoroastrians. Very interesting is the reference to fu-
nerary practices similar to the Zoroastrian ones among
other populations of the Caspian area and to a possible
Urartian influence also on the religious world of ancient
Iran as well as on the title of sovereigns.

Time. From the point of view of the history of stud-
ies, Struve’s considerations relating to the dating of
Zoroaster do not represent the most original part of his
study, although they are indispensable in the organiza-
tion and structure of “Rodina zorostrisma”.

The contemporary, but elder of Herodotus (= Xanthus) in-
forms in this fragment of his work on the history of Lydia
that “from the transit of Xerxes to the time of Zoroaster,
6000 years had passed”. This indication of Xanthus the
Lydian echoes a note by a member of Plato’s Academy,
Eudoxus of Cnidus, preserved in Pliny the Elder, on the
fact that Zoroaster would have lived 6000 years before
Plato. Eudoxus of Cnidus could perhaps have received this

JKECTOKOCTh KACTIMEB 0 OTHOLIEHUIO K CBOUM CTapyKaM, HO Crioco6
riorpebeHusi - IpeficTaBIeHNe TPYTIOB Ha pacTep3aHye )KUBOTHBIM —
ObIT UMY BOCTIPUHSITY.

14 The possible Urartean influence on the titles of Achaemenid
rulers has already been highlightened by Gherardo Gnoli in a work
from the late 1980s: GNOLI 1989, 6: “It is very likely that the direct
model of many expressions in the Achaemenian titles was not Neo-
Babylonian or Assyrian, but Urartian (cf. FRYE 1964, 37; 1969, 144;
GNOLI 1974, 24 [...] This fits in well with a whole lot of correspondenc-
es between Urartian and Old Persian, in phraseology as well, that O.
SZEMERENYTI (1982, 325-343) has pointed out”.
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testimony from a disciple of Plato, of Chaldean origin.
The latter in Babylon, where many Persians were present,
could have received some news, although not always ex-
act, about Zoroaster and the time in which he lived. In fact,
the 6000-year date separating Plato from Zoroaster un-
doubtedly belongs to an imaginary chronology and to the
teaching on the periods of the created world in Iran. The
Swedish historian of the religions of Iran Nyberg draws a
conclusion worthy of interest from the news of Eudoxus of
Cnidus: “the determination of 6000 years of distance be-
tween Zoroaster and Plato means that Plato is seen as the
new incarnation of Zoroaster: he is the apocalyptic savior
with which the Aeon reaches its fulfilment and its conclu-
sion”. Such a conclusion must also be drawn from the frag-
ment attributed to Xanthus the Lydian on the 6000 years
that passed between the transit of Xerxes and Zoroaster.
It must be assumed that the Lydian historian Xanthus
included the time of the life of Xerxes in the system of
3000-year world periods, which play such a characteristic
role in the history of the universe created by the religious
vision of Iran. In Greek historiography we already find in
Theopompus (4th century) the mention of these 3000-
year periods: “Theopompus says that according to the
teaching of the Magi over the course of 3000 years they
(= the principles of good and evil) fight each other and
mutually destroy what they have done”. The 6000-year
period mentioned by Xanthus the Lydian and Eudoxus of
Cnidus is found in Dénkard in reference to the narration of
the life of Zoroaster. In one of the two versions on the time
in which the prophet of Ahura Mazda appeared, which en-
tered the great legend related to it in the seventh book
of Dénkard, it is said that Ohrmazd (Ahura Mazda) created
the fravasi, the celestial essence of Zarathustra, at the be-
ginning of the second 3000-year period and it remained in
heaven with the Amasa Spanta. At the end of this second
period, that is, after 6000 years had passed since creation,
Ohrmazd decided to send Zarathustra to earth, and this
happened at the beginning of the third 3000-year peri-
od, that is, at the time when Ahreman began to accumu-
late forces to destroy Ohrmazd’s creation. We find in this
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legend, which is preserved in Dénkard, the indication of
the appearance of the Savior (saosyant) 6000 years after
creation, when the world was attacked by evil. SaoSyant
was considered Plato by his Chaldean disciple, an opinion
that the famous physician and astronomer Eudossus of
Cnidus has preserved. The savior of the world who chased
away evil in the form of revolts against the provisions of
Ahura Mazda also proclaimed himself Xerxes according to
Xanthus the Lydian.”

15 STRUVE 1948, 12-14: «Crapumit coBpeMeHHUK ['epozmoTa
coobmaer B 3TOM ¢parMeHTe CBOero TpyAa MO HCTOPUH JIMLUM
(Jlupmaxa), uyro “mo mepexoma Kcepkca (mpoTexsio) co Bpeme-
HU 3opoactpa 6000 ser”’. JlaHHoe ykasaHue KcaHosl Jnpuiina
TIepeKJ/INKaeTCs C OfHMM U3 3aMevYaHU useHa AkajeMunu [171aToHa,
EBnokca KHupckoro, coxpanuBmnMcs y Ilinmuus Crapiiero, o Tom,
4TO 30poacTp )KuJ 3a 6000 sieT fo I1naToHa. [laHHOe cBefleHUe EBLOKC
KHMCKMI MOT MOJTyYUTh Y OZHOTO M3 Y4eHMKOB [171aToHa, KOTOPBIH
0 [IPOMCXOMEHHUI0 OblI XasgeeM. [lociesHN MOT B BaBUIOHUY,
T/le IMeJIoCh HaJIMII0 HeKOTOPOe KOJIMYeCTBO MepCoB, MOJTyUNTh KO-
KaKue, IIpaBJja, He BCerja TOYHbIe CBeJleHUs 0 30poacTpe Y BpeMeH!U
ero )KU3HU. [|eficTBUTebHO, fjaTa 6000 seT, oThensomux [l1aToHa
oT 30poacTpa, OTHOCUTCS HECOMHEHHO K MUUYECKOH XPOHOJIOTUN
1 y4eHHIO 0 MUPOBBIX TleprojiaX, Co3flaHHoMy B MpaHe. IlIBeackuit
ucTopuk penurny Wpana Hiobepr [esaeT —3aciy)KMBAIOLIUIL
BHMMaHU BBIBOJ M3 TOJIBKO YTO IPUBEAEHHOT0 coobueHust EBrokca
KHupckoro, 4To “ompeziesieHre BpeMeHHU XU3HU 3opoacTpa 3a 6000
set fo IlynaToHa o3Havaer: [1/1aTOH ABJISETCS BHOBb BOIIOIEHHBIM
30p0acTpoM, OH amloKaJUNTUYECKUI CIacuTesb, C KOTOPBIM DOH
JIOCTUraeT CBOEro 3aBeplIeHHs U CBOero 3akiodeHus” . [104o06HbIi
’ke BBIBOJ, CJIeflyeT CAeNaTb U U3 COOOIjeHUs, MPUIMICHIBAEMOTO
Kcaudy Juguiityy o ToMm, 4to “mo mepexona Kcepkca (mporexsio)
co BpeMeHU 3opoacTtpa 6000 ser”. Hazo mosaraTh, YTO JIUAUHACKUI
ncropuk KcaH$ aTMMM c/i0BaMM BKJIIOYas BpeMs KM3HU Kcepkca
B CUCTEMY MUPOBBIX MEPHUO0B B 3000 /1T, KOTOPBIE UTPAIOT CTOJIb
XapaKTepHYI0 PoJib B ICTOPUU BCETIEHHO, CO3JaHHOM pesTUTMO3HBIM
MUpPOBO33peHreM MpaHa. B rpedeckoit ucToprorpapuu Mbl HaXo4uM
yxe y deornomma (IV B.) yrioMUHaHUE 06 9THUX TPEXTHICSYETETHUX
neprozax: “PeornoMI xe roBOPUT, YTO, 110 YYEHUIO MaroB, B Teue-
Hue 3000 jeT oHH (T.e. ,ao6poe U 3710 Hayaa) 60pIOTC${ " B3aUMHO
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V.I. Abaev

Vasilij Ivanovi¢ Abaev [Abajty Vaso] (1900-2001),
who was a linguist, profound connoisseur of the Iranian
and Caucasian worlds, and author of over 200 works,
was a specialist of the Scythian-Sarmatian and Alanian
worlds, and also Ossetian language and culture.’* Most
of his works were written in Russian, including the fa-
mous Historical-Etymological Dictionary of the Ossetian lan-
guage'’. We will deal here with two of his studies. The
first “Scythian Way of Life and Zoroaster’s Reform”
(Cxudckuit 6pIT 1 pedpopMma 3opoactpa), dating back to

YHUUTOXAKT fesIo Apyr apyra”. 6000-J1eTHU Mepro, YIIOMUHae-
MbIit 1 Kcandowm JlnpniineM u EBrokcoM KHUICKUM, MBI HAXOAUM
B JleHKapTe B CBA3U C II0BECTBOBaHMEM O XKU3HU 3apaTylITphL B of-
HOIi M3 IBYX BepCUil 0 BpeMeHU MOsABJIeHNA NPopoKa AXypamasbl,
KOTOpBIe BOLLIN B GOJIBIIYIO JIeTeHAy O HeM B VII kHure [leHKapTa,
pacckaseiBaeTcsi o ToM, 4ro Opmasp (Axypamasga) cospan
“¢$paBaiu”, HebeCHYIO TPACyLHOCTH 3apaTyIITPbI, B HaYajle BTOPOTro
TPEXTHICSIUYEIETHErO MIEPHO/ia, U OHa MpebbiBasia Ha Hebe BMeCTe C
Amema-CrieHTa. B KOHIle ke 3TOro BTOpOro nepuoza, T.e. ocje Toro
KaK IIPOTeKJIO IToYTU 6000 JsieT CO BpeMeHU MUPO3JaHUs, PeInI
Opmasg noc/1aTh 3apaTylITPy Ha 3eMJIK0, YTO U CJIYYMJIOCh B Hadasle
TPETHEro TPEXTHICSAYEJIETHErO [IePHO/a, T.€. KaK-pa3 K TOMY BpeMeHH,
Korza AXpUMaH CTasl IpUJjIaraTb yCUIIKs, YTOOBI IOTYOUTE TBOPEHNE
OpMasja. Mbl HaXOZM B 9TOM JIereH/ie, KOTOPYI0 COXPaHWJI [leHKapT,
yKasaHue Ha TosiBJieHne “criacuress” (caommanra) yepes 6000 jer
110CJIe MUpPO3JaHus, KOrZla B MUP HadaJlo BTOPraThCA 3710. TakuMm
“caommanToM” ObLT 00bsABIEH [11aTOH €ro XaafefCKUM YUEeHNKOM,
ybe MHEeHMe COXPaHWI HaM 3HaMeHUTHIN Bpad U acTpOHOM EBZIOKC
n3 Kauga. TakuM ke “criacuTesieM Mypa’ OT BTOPralolierocst B Hero
3/1a B BUJle CMYT M BOCCTaHMI MPOTHB CTaBJIeHHMKa AXypaMaszbl
06BABUII cebe, COTIaCHO Kcanoy Jnpuiiny, u Kcepke».

16 The list of publications by V.I. Abaev can be found in: VAB
2001, 297-328.
17 ABAEV 1958; ABAEV 1973; ABAEV 1979; ABAEV 1989;
ABAEV 1995.

232



®

Russian and Soviet Studies on Zoroaster’s Time and Homeland

1956, appeared in Archiv Orientdlni,'* the second “Zoroaster
and the Scythians” (3opoactp u ckudsr) in Acta Iranica.”
Both were written in Russian and never translated, and
have long been neglected, although many of the prob-
lems they pose are truly interesting and original. Abaev
approaches the question of Zoroaster’s time and home-
land starting from linguistic considerations.

“Skifskij byt i reforma Zoroastra” is a complex article
in which the author seems to support two positions that
are difficult to reconcile. On the one hand, in fact, he sug-
gests a possible descent of Zoroaster from the Scythians
and on the other hand he shows that the Scythians were
never touched by Zoroastrianism:

The family name of Zoroaster Spitama (M.Ir. Spitamadn)
has evidently been preserved, among the Iranian lan-
guages still spoken, only in Ossetian in the family name
Sidemon. In reference to this, the question arises of a
possible Scythian origin of Zoroaster’s clan».”

«The Scythians are the only Iranian people who have re-
mained completely extraneous to Zoroastrianism.?!

Regarding the place where Zoroaster preached,
Abaev supports the eastern hypothesis:

According to one version, Zoroaster’s homeland was
Ragha in north-western Iran not far from today’s Tehran.
However, the vast majority of the geographical referenc-

18 ABAEV 1956, 23-56.
19 ABAEV 1975, 1-12.
20 ABAEV 1956, 56: «PamumiibHOe MM 3opoacTpa Spitama

(cpenHe-npaHckoe Spitaman) M3 JKUBBIX MPAHCKUX SIBBIKOB COXpa-
HUJIOCH, TIOBUMMOMY, TOJIBKO B OCETMHCKOM, B $paMU/IBHOM UMeH!U
Sidaemon. B cBfI3M C 3TUM BCTaeT BOIIPOC O BO3MOXKHOCTH CKUCKOTO
MIPOMCXOXAEHMsI poja 3opoacTpar.

21 ABAEV 1956, 56: «CKU}BI — OIHU Cpey NPAHCKUX TJIEMEH —
OCTaJIVCh ITOJTHOCTBIO YY) /Ibl 30p0acCTPUIMY».
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es of the Avesta strongly refer to eastern Iran as the place
of production of this monument of ancient Iranian cul-
ture. The same thing is true, as we will see below, for
the historical setting of Zoroaster’s activity. The belief in
the eastern Iranian provenance of the Avesta core can be
considered dominant in contemporary studies.?

Regarding the date of Zoroaster, Abaev supports
the low dating that sees Zoroaster active in the sixth
century BC:

After fictional dates that placed Zoroaster thousands of
years before our era, a more reasonable point of view has
emerged that better fits with historical data, according
to which Zoroaster lived and worked in the sixth cen-
tury BC, that is, almost simultaneously with the other
religious reformers of Asia, the Buddha and Confucius.
The Zoroastrian tradition and, in full agreement with it,
an author, the famous Khwarazmian scholar al-Birini,
trace the activity of Zoroaster to 258 years before the
Seleucid era, that is to 569-570 BC. So far, nothing has
been found that invalidates this indication. For this rea-
son, the date 570 BC remains the only one suitable for
orienting oneself on the question of the time in which
Zoroaster lived.?

22 ABAEV 1956, 25: «Ilo OfHOI BepcuU pOAWHOI 3o0poacTpa
Obl7la MeCTHOCTh Para B ceBepo-3alafHOM MpaHe HeZaseko OT
HblHelHero Terepana. OfHAKO IOZaBJsiiollee  OOJMBIIMHCTBO
reorpapuyeckMx YHNOMUHAaHMUI ABECTBl PELINTEBbHO YKa3bIBAIOT
Ha BOCTOYHBIM MpaH, kak Ha poAMHYy 3TOr0 NMaMATHUKA JApeBHe-
VPaHCKON KyJbTYpel. O6 3TOM jKe TOBOPHUT, KaK YBULUM HIKe,
HCTOprYecKast obCTaHOBKA [esTeNIbHOCTU 3o0poacTpa. Y6exaeHrve
B BOCTOYHO-MPAHCKOM IPOUCXOXKLEHUM OCHOBHOI'O fAfpa ABECTHI
MOYXKHO CUMTATh FOCTIOACTBYIOIIIM B COBpeMeHHOM HayKe».

23 ABAEV 1956, 24: «Ilocsie yBjie4yeHUS dbaHTaCTUYeCKNMU
JaTUPOBKaMU, OTOABUTaBIIMMU BpeMs 30poacTpa Ha ThICAYEIeTUS
[0 H.9., BO306s1afaa 6osiee pasyMHas U coob6pasHasi C ICTOPUYECKU-
MU JaHHBIMU TOYKa 3peHNs, TI0 KOTOPOU 30p0acTp KUJI U eHCTBO-
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Interestingly, unlike Struve, Abaev is convinced that
the Achaemenids embraced the Zoroastrian religion:

After the publication of the Xerxes’ inscription against
the daiva there can no longer be any doubt that the
Achaemenids accepted and supported the new religion.
The fact that in their inscriptions they never remember
Zoroaster is explained if we consider that in their abso-
lutist vision they could not admit to glorifying any other
personality except themselves.?*

Unlike the previous work, “Zoroastr i skify” was pub-
lished in a period of better contacts with Eastern coun-
tries and in a more accessible series. The lack of attention
to this really interesting work by Abaev is probably due
to the choice to publish it in the Russian language: unfor-
tunately, this made it inaccessible to some scholars. The
basic idea is that the history of Zoroastrianism consists of
four distinct periods, two by two attributable to different
geographical areas:

Bas1 B VI Beke /10 H.3., TO-€CThb MPUMEPHO B OJHO BpeMs C JPYyTrUMU
pesMruo3HeiMu  pepopmaropamu Asuu, Byzamoit m Kondynuem.
3opoacTpuiickas TpafuLYs U, B MOJHOM COIVIACUU C Helo, TaKou
OCBEeZIOMJIEHHBII1 aBTOp KaK 3HAMEHUTBIN XOpPe3MUMCKUIL yueHbIH
BupyHu npuypoumBaroT BBICTYIUIEHME 3opoacTpa K 258 rojy o
CeJIeBKU/CKOM 3pBI, T.€., K 569-570 T. 10 H.9. [l0 CUX IT0p He 06HapYIKEHO
HUYEro, 4TO OMOpayMBajIo 6bl 3TO MokasaHue. [1oaToMy fara 570 T.
[IO H.9. OCTaeTCsl efVMHCTBEHHON, MPUTOAHOMN AJIsi OPUEHTHUPOBKY B
BOIIpOCe O BpeMeH! 30poacTpa.»

24 ABAEV 1956, 55: «Iloce 01'Iy6J'II/IKOBaHI/I$[ aHTUI9BOBCKOM
Haznucu Kcepkca yxe He MOXeT ObITh COMHEHN ST, YTO AXeMeHU bl
NPUHAIU U NOAJePIKaIM HOBYIO peJurnio. To, 4TO OHU B CBOUX
HaZMCAX HUT[e He YIIOMUHAIOT O 30p0acTpe, OOBACHAETCS TEM,
YTO B CBOEM ab6COIOTHUCTCKOM BEJIMYMY OHU He MOTJIM JOIYCTUTh
MPOC/IaBIEHUsS KaKOW-TUO0 YeJOBEYECKOM JIMYHOCTU KpoMe
caMuX cebsi».
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So, if we leave aside the shadowy period of Alexander
and the first Arsacids, in the history of Zoroastrianism
we outline four main periods: 1. The very ancient or
“Zarathu$trian” period. 2. The Achaemenid period. 3.
That of the Sakastan. 4. The Sassanian one. The first and
third are located in Central Asia, the second and fourth
in western Iran. The first and third are creative. The sec-
ond and fourth dogmatic and clerical. In the first and
third periods, the popular masses played an active role.
On the contrary, state power and the priestly hierarchy
played an active role in the second and fourth.”

The problem of the date is touched upon only in pass-
ing, but it is evident that Abaev continues to support the
low dating, as in his previous work. While noting that the
Scythians in general remained alien to Zoroastrianism,
Abaev does not renounce the idea that Zoroaster may
have been of Scythian descent? and that Zoroastrianism

25 ABAEV 1975, 12: «Takum o6pa30M, €CJIN OIyCTUTh TEeHEeBOe
BpeMms AJlekcaHZipa U TIepBbIX ApLIaKK/0OB, B UCTOPUU 30pOacTpPH3-
Ma HaMe4aloTCs YeThbIpe 3HaMeHaTeJ/IbHBIX Teproja: 1. peBHeHIMIi
“3apaTymITpoBCKUN”, 2. axeMeHWACKWH, 3. CaKacTaHCKH, 4.
cacaHUZCKUM. [lepBBIi W TpeTUI JIOKaJIW30Baauch B CpenHeit
Azuu, BTOPOU U 4eTBepThIl — B 3anafiHoM KpaHe. [1epBbI U TpeTuit
OB TBOPYECKUMU. BTOPOIT M 4eTBEpTHIN — [OrMaTUYeCKUMHU U
KJIepUKaJIbHBIMU. B TepBbIli U TpeTWii Meprojbl aKTHBHAsA pPOJIb
MpUHajJiexana HapoAHBIM MaccaM. Bo BTOpoOil M YeTBEPTHIA -
rOCY/ZLapCTBEHHO! BJIACTH U BBICIIEMY [IyXOBEHCTBY».

26 ABAEV 1975, 2: «kKOHTEKCT B KOTOPOM yIIOMUHAETCS B Yasna
46 “typaner;” dpuaHa, He OCTaBJ/ISET COMHEHUS, YTO 30poacTp ObLT
TECHO CBs3aH C ero poJioM, BO3MOXHO, caM IPHHaJIeXal K HeMy.
B mosb3y CKHUPCKOro MPOUCXOXKIEHUs 30poacTpa IOBOPUT U TOT
NpUMeYaTeIbHbIN GpaKT, 4To ero maTpoHuM Spitama (rexu1. Spitaman)
13 KUBBIX UPAHCKUX A3bIKOB 3aCBU/IeTE/ILCTBOBAH TOJBKO B OCETHH-
CKOM, TIPSIMOM TIOTOMKE OZIHOT'O M3 CKH(O-capMaTCKUX Hapeuuit. [1o
pacrpocTpaHeHHOMY B OceTuM MpefaHWIo OAHUM M3 pOofloHayasb-
HUMKOB OCETMHCKOro Hapoga 6bu1 Sidemon. 310 vMsi 3aKOHOMEPHO
BOCXOAUT K *Spitamana (mexu1. Spitaman)».
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was formed in Khwarazm close to and in contact with the
Scythians: the displacement of part of this population
towards Sistan would have helped to shift the centre of
Zoroastrianism in that region.

LV. P’jankov

Perhaps the most interesting work about Zoroaster’s
time and homeland was published only after the collapse
of the Soviet Union by L.V. P’jankov in Vestnik drevnej istorii.””
This text, although written in Russian, had a greater circula-
tion and attracted the attention of various Western scholars,
including Gherardo Gnoli.”® P’jankov’s work considers both
the place where Zoroaster preached and the time. The first
problem occupies the initial part of the article (up to page
16), the second the concluding part. While Struve addressed
the problem as a historian of the Ancient Near East and
Abaev as an expert on Outer Iran, P’jankov approaches the
question from the point of view of an Iranist with a strong
background in the field of classical philology.

Homeland. P’jankov points out that the lack of agree-
ment on Zoroaster’s homeland reflects the state of the
sources and their possible interpretation:

The problems of place, time and social content of
Zoroaster’s activity have a long and complicated history
in studies. Scholars of the past century and the beginning
of ours, in general, followed the indications of the sour-
ces for these problems, without great cunning. In reality,
since the same indications and the interpretation of these
indications were not characterized by uniformity and
concordance, even the positions of the scholars were far

27 P’JANKOV 1996, 3-23.
28 Gnoli asked me to translate the text into Italian in 1997.
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from being identical. But all the various opinions can be
grouped according to two fundamental points of view: the
first sees the origin of Zoroastrianism from the east of the
Iranian world, the second prefers to see its origin in the
west. The first, based on the most ancient and stable tra-
dition, partly illuminated by the authority of the Iranian
epos, considered the court of the kavi Vistaspa in Balkh to
be the preaching site of the prophet Zoroaster, while the
homeland of the prophet was seen somewhere north of
the latter, in the plains of upper Zaraf$an and Syr Darya.”

He examines in detail all the solutions proposed by
the scholars, listing respectively the strengths and weak-
nesses and adds:

the question of Zoroaster’s place of life cannot have a simple
and univocal solution: we must talk about the places of pil-
grimage of the prophet and to determine them there are two
points of support: the birthplace of the prophet and the place
of his recognition, which, according to tradition, are quite
distant from each other.*

29 P’JANKOV 1996, 3: <<Hp06JIeMLI MeCTa, BpeMeHH U COLiab-
HOI'O COZlepIKaHUs AesATe/IbHOCTH 30poacTpa UMEIOT JOJITYIO 1 CJI0XK-
HYIO MICTOPUIO B HayKe. YuYeHble IPOLIOrO BeKa M Hayaja Hallero
06BIYHO 6ECXUTPOCHO CeAOBaly B 3TUX BONPOCAX YKAa3aHUIM
UCTOYHUKOB. [IpaBaa, MOCKOIbKY ¥ CAMU yKa3aHUs, Y UCTOJIKOBaHMe
9THX YKa3aHUM He OTJIMYAIOTCS efUHOO0bOpasueM U eQUHOAYIINEM,
TO W MO3ULMU y4YeHBIX ObLINM [aseko He OAWHAKoBEL. Ho Bce
MHOroo6pasrie MHEeHNI MOKHO CIPYIIINPOBATH 10 [BYM OCHOBHBIM
TOYKaM 3pEeHMs: OJHa yBepeHa B IIPOMCXOXIEHNU 30poacTpr3Ma Ha
BOCTOKe MpaHcKkoro Mupa, fpyras npejrno4nTaeT BULAETh €ro POAUHY
Ha 3amnage. [lepBble, Onupasch Ha HanboJiee APEBHIO0 U YCTONUUBYIO
TpajULIMIO, OCBEIeHHYI0, B YaCTHOCTU, ¥ aBTOPUTETOM UPAHCKOTO
3Ioca, CYMTaI MeCTOM IIPOIOBESU MPOpoKa 3opoacTpa ABOP KaBU
Bumracnel B banxe, a poAvHy caMoro IpopoKa BUAENU TLe-TO K
CceBepy OT Hero, B oyinHax BepxHero 3epasiuada 1 CelpAapbu».

30 P’JANKOV 1996, 10: «I109TOMy BOIPOC O MeCTe JKU3HU
3o0poacTpa He MOXET MMETh IIPOCTOTO U OHO3HAYHOI'0 pelIeHU:
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The wanderings of Zoroaster seem to unite two of these ex-
treme points - the homeland of the prophet and the place
of his recognition, that is, according to the determination
presented above, the region of Samarkand and that of Balkh.
And it must be said that the geography of the wanderings
fully agrees with this determination. The whole period of
Zoroaster’s wanderings is divided into a series of stages. At
the age of thirty, Zoroaster goes to a crowded meeting in the
region of the four streams of the Daitya River, where he ob-
tains the first divine revelation in a colloquy with Ohrmazd
and the AmaSa Spanta. Later in the following ten years he
continues in different places to have divine revelations in six
colloquies with each of the Ama$a Spanta, moreover in the
first two years he tries to convert to the new faith various
powerful characters in whose possessions he arrives. Finally,
crossing the river Daitiya (Vaguhi-Daitya), he arrives at the
king Gustasp (the kavi Vistaspa) and after two years, at the
age of forty-two, he converts the king to his religion.*

NPUXOAUTCA OBOPUTH O MeCTax CTPAHCTBUM INpPOPOKa, a A/ UX
oInpejiesIeHUsl OTMIOPHBIMU ABJIAIOTCS [iBa IyHKTa: MECTO POXAEHUS
MPOpPOKa ¥ MeCTO PU3HAHUSA ero, KOTOpble, COTJIaCHO TpafuLvu, 10-
CTaTOYHO YZiaJIeHbl OJJHO OT PYIrOro».

31 P’JANKOV 1996, 11-12: «CTpaHCTBUs 30poacTpa Kak Obl
COeIMHAIOT ABa 3TUX KpalHUX IyHKTa — POAUHY MPOPOKa U MeCTO
€ro Ipu3HaHUsA, T.e., COIVIACHO JaHHOMY BbIlIE OIPEJesIeHUIO,
obsiacte CamapkaHza u obsacts Banxa. U, Hazjo ckasars, reorpadust
CTPaHCTBUII BIIOJIHE COTJlacyeTCsi C TaKUM OIlpefielleHreM. Bech
TIeproJ, CTPaHCTBUM 30poacTpa AeJNUTCs Ha psif 9TaloB. B Bo3pacTe
30 jieT 30poacTp OTIPABUJICS Ha MHOTOJIIO/IHBIN MTPa3HUK B 06/1acTH
JeThIpex MMOTOKOB peku JlaTu, Tfe IHoJaydaeT mepBoe 60)KeCTBEHHOEe
OTKpoBeHUe B Geceme ¢ OpmasfoM U AMIIacmaHAaMd. 3aTeM B
TeyeHue CeAyromux 10 JieT OH NPoJoJ/KaeT B Pa3HbIX MECTHOCTSX
Hosiy4aTh OO0XeCTBEeHHOe OTKPOBEHHUe B LIECTH becefiaX C KaX[bIM
13 AMIIACIIaH/OB, TPUYeM IepBbie [Ba rofia MeITaeTcsi 06paTuTh B
HOBYIO BEpPY PasHBIX MOIYIEeCTBEHHBIX JIML, BO BJIaJleHUSA KOTOPBIX
NpuxoAuT. HakoHel, MUHYS Ty e peky [laTu (Banrxsu-/laTsio),
siBsieTcst K uapto T'ymracny (kaBu Bunracrie) u yepes [jBa roaa, B
BO3pacTe COPOKa ABYX JIET, 0OpalllaeT Ljaps B CBOIO PEJIUTHION.
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Time. Also, for the problem of time, P’jankov exam-
ines with extreme attention all the hypotheses in the
field, subjecting them to criticism:

The problem of Zoroaster’s time is as complex as that
of his homeland. We have already seen from the general
overview of contemporaries’ conceptions of Zoroaster as
a historical figure that the variety of opinions is quite
wide. Now the view prevails according to which the time
of Zoroaster’s life would have been approximately be-
tween the end of the second and the beginning of the
first millennium BC, a little later or a little earlier. M.
Boyce, supporter of an older dating (second half of the
second millennium BC), bases themselves on the fact
that there is a surprising closeness between the Gada and
the Rgveda, both in language and in content. But it is not
at all necessary to consider this synchronic closeness,
due to direct contacts of the ancestors of the Iranian and
Indian Arians in their original homeland. The contacts
between the “Avestan” Aryans and the Indians could
have continued much later on the territory of eastern
Iran. G. Gnoli bases his dating (end of the 2nd - beginning
of the 1st millennium BC) on the fact that the difference
between the historical environment of Zoroaster and the
first Persian empire is too great: a substantial time inter-
val must separate them. But the historical environments
that he confronts are not two stages in the development
of the same society, but moments of two independent
lines of development of two different ethnos.*

32 P’JANKOV 1996, 16: «IlpobsieMa BpemMeHU 30poacTpa
CTOJIb )K€ CJIOYKHA, KaK M mpobsemMa MecTa. MBI y)xe BUAENU IIO
o6ieMy 0030py COBpeMEHHBIX MpefCTaBAeHMI 0 3opoacTpe Kak
HICTOPUYECKOIT JIMYHOCTH, YTO pa3bpoc MHEHUI 3[1eCh OUeHb BEJINK.
Ceftyac mpeobiafiaeT TOUKa 3peHus, COTJIACHO KOTOPOU BpeMst )KU3HU
3opoactpa - py6edx Il 1 [ TIC. 10 H.3., HEMHOT'O [T03)Ke WJIM paHblie. M.
Botic, cropoHHuMIa Hanbosiee paHHeli fatsl (BTopast mososrHa Il ThiC.
[0 H.3.), apryMeHTHpyeT ee GakTOM OpasuTeIbHON Gansoctu T'at
Y Pursefipl 1o A3bIKy U CofeprkaHiio. Ho Takyio 61M30CTh BOBCe He
006513aTe/IbHO CYNTATh CHHXPOHHO HEMOCPeCTBEHHBIM KOHTAKTaM
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P’jankov points out, however, that there is an inter-
nal Zoroastrian tradition with fairly defined dates which
cannot be ignored:

The Zoroastrian tradition contains concrete indications
on the period of the prophet’s life. The most detailed in-
formation in this regard is preserved in the Book of Arda
Viraz (1, 1-4; Cfr. XXIII, 12): the religion that Zoroaster
spread remained pure for three hundred years, until
Alexander arrived, who killed the king of Iran and de-
stroyed the capital of his kingdom. Alongside the num-
ber 300 in the Zoroastrian tradition, the number 258
years also appears with the same meaning. Its charac-
ter derived from the first is evident: 300 - 42 (the age
of the prophet when the kavi Vistaspa was converted
to his religion) = 258. Evidently, the latter figure be-
came widely used in the post-Sassanid period, when the
chronological scheme was created according to which
with the conversion of the kavi Vi$taspa the new peri-
od of one thousand years of Iranian history began (Bd.
XXXIV, 1-9). This figure appears later among scholars
of the Muslim period such as al-Birani, al-Mas‘tdi and
others. Although the figure 300 calls for some doubts in
its accuracy for rounding, it cannot be explained by any
mythological speculation and the fact that it is artificial
so far has not been proven. The latest attempt in this
direction undertaken by A.Sh. Shahbazi, who believes
that the Zoroastrians took the date of the fall of Babylon
(539 BC) as the date of the “coming of religion” and thus

MIpe/IKOB MPAHCKUX M UHAUNCKUX apbeB Ha UX MpapoguHe. K Tomy
)K€ KOHTaKThl MEXZy “aBeCTMMCKUMU® WM MHIUHACKAMU apbiMU
MOIVIXA IIPOJOJ/IKATECA ¥ MHOTO I03/jHee Ha TeppUTOPMU BoCcTOYHOrO
Wpana. I'. Hbo/m 060CHOBBIBAET CBOKO AATUPOBKY (koHer IT - Havaso
[ THIC. 10 H.3.) T€M, YTO pasnUyMe MEXAY MCTOPUYECKON Cpemoit
3opoacTpa 1 paHHel [TepcHACKOM uMIeprel CAULIKOM YK BEIUKO:
UX JIOJDKEH pasfiesiaTh 3HAYUTeJIbHBIM MPOMeXyToK BpemeHU. Ho
CpaBHMBaeMble MM COLIMYMBI — He [iBa 3Talla pa3BUTUA OJHOTO U TOrO
’ke 001eCTBA, 8 MOMEHTBHI IByX HE3aBUCUMBIX JIMHUHI PasBUTHSA ABYX
PasHBIX 3THOCOBY».
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(539 - 311 + 30 = 258), suffers from a number of obvious
strains. Among other things, the meaning of the figure
is clear: 300 years are 10 generations each of 30 years;
precisely this calculation of time was accepted in the
Zoroastrian tradition. Calculation based on generations
is a widespread habit; in Central Asia it was preserved
until the new era (on a 25-year basis) and is particular-
ly precise in the narratives of events dating back two
to three hundred years. The end of the 300-year period
falls, as tradition clearly shows, in the year of the perish-
ing of the last Achaemenid and its capital Persepolis, i.e.
330 BC. Evidently, at the beginning the calculations were
made starting from this date. Thus, the Syriac writer
Theodore Bar Konai, taking from Theodore of Mopsuesta
(IV-V century AD), who knew the legends of the “Persian
magi” well, gives the following date for Zoroaster: 628
years and 7 months before the birth of Christ. Later the
figure 300/258 was calculated from the beginning of the
Seleucid era (312 BC) and spread widely in the Hellenized
East. By the time the Zoroastrian chronology was still
united with it, its true origin was already forgotten and
was only linked to Alexander. The data of the authors
of the Muslim period show that their determinations of
the time of Zoroaster are equally based on the calcula-
tion from the beginning of the Seleucid era. But to de-
termine the absolute real data of the prophet’s life these
calculations, of course, make no sense. Furthermore, in
creating the remembered chronological scheme of the
Sassanid period, its compilers committed a voluntary
alteration: in order to shorten, as much as possible, the
time interval between their epoch and the time of ac-
tion of the prophet, they made identical the beginning
of the Seleucid era with the date of conversion of the
kavi Vistaspa, and their contemporaries and subsequent
generations were aware of this alteration. This natural-
ly distanced their chronology even further from the ab-
solute real data, although the end of the 258-year peri-
od, as previously, coincided with the passage of power
from Darius Codomannus to Alexander. And therefore,
the period of 300 years must be counted in the depth of
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time since the destruction of Persepolis and the killing
of the last Darius, that is, from 330 BC. What event had
served as the basis for the start of this period? As can
be seen from the diagram recalled, where the figure 258
(300 - 42) appears, its compilers considered this event to
be the birth of the prophet. However, even in this case,
it is evident that the attempt to decrease the time in-
terval had an impact. As the quotation from the Book of
Arda Viraz shows, the ancient tradition started this pe-
riod from the first divine Revelation of Zoroaster, and
in reality, judging from a series of data, it was precise-
ly from that moment that the time was taken into ac-
count in the first Zoroastrian community. If we transfer
all these indications into today’s system of calculating
the years, we can obtain the following table of dates (the
years indicated are BC): 660 - birth of Zoroaster, 630 -
Revelation, 618 - conversion of the kavi ViStaspa, 583 -
death of Zoroaster. And it is precisely in this way that E.
W. West dated the life of Zoroaster, and after him, A. V.
Jackson and some other scholars, although they based
themselves on other calculations. This dating, as we will
show below, corresponds best of all to the real histor-
ical situation and very successfully introduces the life
of the prophet into the world chronology system and
shows very interesting synchronisms. In addition to the
Zoroastrian legend examined on - the 300-year time in-
terval between Zooroaster and Alexander - in Iran there
was still an evidently independent tradition about the
time of Zoroaster. It can be judged on the basis of the in-
formation of medieval Muslim authors on the cypresses
planted by Gustasp, in celebration of the new adopted
religion, in various places in Khorasan. That is, the age
of these cypresses when they perished. Different figures
are indicated, the departure dates are not entirely clear,
the possible calculations could be based on the solar and
lunar calendar: consequently, different dates are ob-
tained for the conversion of Gustasp, but all fall within
an interval between 604 and 548 BC.*

P’JANKOV 1996, 16-18: «30poacTpuiickasi TpaguLUs CO-
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P’jankov takes also into consideration the Pytha-

JIEPXKUT BIIOJIHE OIpe/ieJIeHHbIe YKa3aHVs Ha BpeMsl JKU3HU [IPOpPo-
Ka. Haubosiee pa3BepHyThble CBELIeHUS Ha 3TOT CUET COXPaHUJIUCH B
“Kuwre Apgpa-Bupasa” (I, 1-4; cp. XXIII, 12): pesurusi, KOTOpYIO pac-
MPOCTpaHsI 30p0acTp, COXpaHW/IACh B YMCTOTE B TE€UYEHUE TPEXCOT
JIeT, TIOKa He Mpulles AyeKcaHzp, youBIIMiT npaBuTess MpaHa u
PaspyIIMBLINI €ro CTOJMUILY U LapcTBo. Hapsazy ¢ nudpoii 300 B 30-
POaCTPUIACKON TpasuLy GUIYpHUpPYeT B TOM JKe 3HaYeHUU U JpY-
ras - 258 snet. [Ipor3BOAHBIN ee XapaKTep OT [1epBON o4yeBUzeH: 300
- 42 (BospacT mpopoka, Korga 6T 06pallieH B ero PesInriio Kasu
Bumiracna) = 258. [o-BUAMMOMY, 3Ta MOCAeAHss Uudpa Bolia B
LIMPOKUIL 06UX0[, B TO3HECACaHUCKOe BpeMst, Korza Obl1a co3faHa
XPOHOJIOTMYECKasi CXeMa, COIJIaCHO KOTOpO# ofpalleHHe KaBU
BhICTACIBI HAYMHAJIO COBOM HOBBIM TACSYETIETHUMI TEPUO, UPAHCKOM
ucropuu (Bd. XXXIV, 1-9). UmeHHo sTa nudpa Gurypupyer rosaHee
Y Y4€HbIX MyCYyJIbMaHCKOT'O BpeMeHH — BupyHu, Macynu u ip. Liudpa
300, XOTSI 1 BbI3bIBaeT HEKOTOPble COMHEHUS B CBO€I TOUHOCTU U3-3a
OKPYIVIEHHOCTH, He MOXeT ObITh 0OBsICHEHA HUKAaKUMU MHOJIo-
IMYECKUMU CIIEeKYJISIaMi, U UCKYCCTBEHHOCTh ee TaK [0 CUX II0op
1 He fokasaHa. [locnenHss MOMIbITKA B 3TOM HaIlpaB/IeHUU, IIpef-
npuHsTas AL [lax6a3u, KOTOPbIN CYUTAET, YTO 30POACTPHUHLIBI TI0
HeZI0pasyMeHUIo TIPUHSJIN AaTy TaseHus Basuiona (539 r. 1o H.3.)
3a naty “npuxoga penuruun” (0TKyza: 539-311 + 30 = 258), crpagaer
MHOX€ECTBOM O4YeBUHBIX HaTsHKEK. MeXy TeM CMBICI LI PbI ICEH:
300 JieT — aT0 10 mokoJsieHut o 30 JIeT KaXjoe; UMEHHO TaKOU CYeT
BpeMeHH ObLI IPUHAT B 30pOaCTPUNCKOI Tpasuuuu. CYeT Mo MOKO-
JIEHUSIM — BOOOIIe MIMPOKO IPUHATHIN 00bIdait; B CpefiHeit A3un OH
COXpaHSIICS BIUIOTH /J0 HOBOTO BpeMeHH (1o 25 JIeT) U KaK pas B rpe-
[AHUAX O COBBITUAX ABYX-, TPEXCOTIETHEHN AAaBHOCTU SABJISAETCS [O-
BOJILHO TOYHBIM. KoHell 300-/1eTHero rneprofa mpruxoguTcs, KaK iCHO
yKasblBaeT TpaSULKs, Ha I1beJb IIoCIefHero apsa-AxeMeHN/a U ero
cronmupl [lepcemnoss, T.e. Ha 330 r. 1o H.3. [lo-BUAMMOMY, CHaYaia
OT 3TOI JaThl U MPOM3BOAUJIMCE pacueThl. Tak, CUPUIACKUI aBTOp
deognop 6ap KoHan, 3aumcTBOBaBIINH y Peozopa MOIICyeCTHICKOTO
(IV-V BB. H.3.), XOpOLIO 3HABILIErO MpeLaHus MEePCUACKUX MAaros,
JlaeT CIeAyIolyo AaTy A 3opoacTpa: 628 yieT U 7 MecsLeB Iepes,
pO)K,Z[eHI/IeMXpI/ICTa.HOB/I[HeeI_LI/Id)py300/258OTC‘{I/ITLIBaJII/IOTHa‘{aJ'Ia
CeNeBKUICKON apbl (312 T. 10 H.3.), LIMPOKO PaCrpOCTpaHUBIIENCs
Mo 3JIZIMHUCTHAYecKoMy BocToky. K ToMy BpeMeHH, Korja C Hel
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gorean tradition:

6blyIa  COeMHEHA 30POACTPUICKAs XPOHOJIOTUS, €€ WCTUHHOEe
[IPOMCXOXIEeHUe yke ObLIO 3abbITO, M OHA CBSA3BIBATIach TOJBKO C
Anexcanzpom. Kak nokaspIBalOT JaHHbIE aBTOPOB MYCYJIbMaHCKOT'O
BpeMeHU, UX OIlpefiesleHNs BpeMeHU 30poacTpa TOXe OCHOBAaHBI
Ha OoTcyeTe OT Hayasa CeJIeBKUACKOM apbl. Ho A/ ycTaHOBIeHUS
peasbHBIX abCOJTIOTHBIX JaT U3HU [TPOPOKa 3TH pacyeThl, KOHEYHO,
3HaueHUs He MMeEIT. Bojee Toro, mpu cos3jaHUM YIOMSHYTOMN
XPOHOJIOTHYECKON CXeMbl CacaHWJCKOI'O BpeMeHM ee COCTaBUTe U
JOTyCTU/IN CO3HATEIbHOE MCKaXXeHMe: YTOOBI KaK MOXKHO 6oJiblire
COKpaTUTb BpPEMEHHON IPOMEXYTOK MexJy CBOell B3IOoXOoi U
BpeMeHeM [ieATeJIbHOCTU IIPOpPOKa, OHM OTOXJECTBWJIM Hayasio
CeJIEBKU/CKOM apbI C aTo obpalieHusi KaBy BUiuTacrbl, 1 06 aTOM
VCKa)X€HU 3Ha/IM MX COBPEMEHHUKU U IOC/IeyIolire TIOKOJIeHM .
JTO, KOHEYHO, elljeé 3HauuTesJbHee OTAAJIUIO MX XPOHOJIOTHIO OT
peanbHbIX abCOIOTHBIX JAT, XOTs KOHeL] 258-JIeTHETr0 IIeprofa Y HIUX
IO-TIpEXXHEeMY O3HavaJl Ilepexofi BaacTy oT Laps [apau-/lapaiisHa
K AnekcaHzpy. Utak, 300-7IeTHUI Teproj, Hy)>KHO OTCUUTHIBATh B
r7y6b BpeMeHU OT paspylieHus [lepcenonis U ruben mociefHero
Japus, T.e. oT 330 I. 10 H.9. Kakoe jxe COOBITHE MOCTYKIIIO HAYaIOM
aToro neproza? Kak BULHO U3 YIOMSHYTOM CXeMBL, Iiie GUryprpyer
nudpa 258 (300-42), ee cocTaBUTeNU CYMTANU TaKUM COOBITHEM
poxzeHue mpopoka. OHaKo U B JaHHOM CJly4dae, BUAMMO, CKa3aloCh
CTpeMJ/IeHVe YMEHBIINTh BPEMEHHOW MHTepBas. Kak IOoKasblBaeT
NpuBeLeHHas Bbllle nurata u3 “KHuru Appa-Bupasa”, npeBHsS
TpaguLMs HauyWHaJa 9TOT TEPUOJ OT IEPBOro 6OKECTBEHHOTO
OTKpOBeHHUs, TOAy4eHHOro 30poacTpoM, U  JeCTBUTENBHO,
CyAs 1O pAAY JaHHBIX, UMEHHO OT HEro U BeJICs CYET BPeMEHU B
MepBOHAYAIIBHOM 30pOacTpUiiCKON ObuiHe. EC/IU mepeBecTu Bce
3TU yKa3aHVs Ha COBPEMEHHYIO CUCTeMY JIETOCUMCJIeHMs, TO MOXKHO
[OJIYYUTh CIeAYIONLYI0 Tabmuiy AaT (rogsl 1o H.3.): 660 — poXKIeHNEe
3opoactpa, 630 - OTKpoBeHUe, 618 — obpaleHre KaByU BUIITACIIBI,
583 - rubestb 3o0poacTpa. IMEHHO TaK U JaTHUPOBaJ )U3Hb 30poacTpa
3.B. Becr, a Bciie 3a HUM A.B. [PKEKCOH Y HEKOTOPEIE IPYTUE YYEHEIE,
XOTSl OHU Y OCHOBBIBAJIMCh Ha MHBIX pacyeTax.Takas AaTHUpPOBKA,
Kak OyzeT IoKa3aHO HIKe, JIy4llle BCErO COOTBETCTBYET peasbHOM
XPOHOJIOTMHM, BBIABJ/IAS BeCbMa MHTEpPeCHble CUHXPOHU3MBL Kpome
PacCMOTPEHHOIO  30pOacTpUNCKOro ImpefaHuss o 300-J1eTHeM
IIPOMEXYTKE BpeMeHU MeXy 30poacTpoM U AjlekcaHApoM B MpaHe
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The data of the Pythagorean tradition on the time
of Zoroaster are based on an independent source.
According to Aristoxenus, a disciple of Aristotle, Pytha-
goras listened to the Chaldean Zarat, evidently when
this Greek sage was in Babylon after Cambyses took
Egypt (525 BC). The name Zarat (Zapdrag) is believed to
be the Aramaic form of the name Zoroaster. P. Kingsley,
basing himself on the data of Aristoxenus, calculat-
ed that the moment of greatest activity of Zoroaster
in the Pythagorean tradition occurred around 570 BC.
This researcher is undoubtedly right, believing that the
“Chaldean” Zoroaster as teacher of Pythagoras is an in-
vention, but perhaps it was not correct to believe that
the indicated figure had no real foundation. Probably
the most ancient information on the Iranian prophet,
which reached the Greeks through Aramaic intermedia-
tion, was concentrated in it. And it is indicative that the
Zarat of the Pythagoreans, as well as the cypresses of
Gustasp of the later Iranian tradition, mentioned above,
are related to the same time - the end of the 7th - the
beginning of the 6th century BC.*

JKWJIA elle, MO-BUAMMOMY, M He3aBUCUMas TpafuLus O BpeMeHU
3opoactpa. CYAUTb O Hell MOXHO IO COOOIIeHNAM CpejHEeBEKOBbIX
MyCYJIbBMaHCKUX aBTOPOB O KMIIapKUcax B Pa3HbIX MecTaX XopacaHa,
MOCaXKeHHBIX OYATO OB ['yIITACIIOM B O3HAMEHOBAaHMe IPUHATHS UM
HOBOM penuruun. Peds MfieT 0 BO3pacTe 3TUX KUMApHCOB K MOMEHTY
VX rubesii. YKa3bIBaloTCs pasHble I, He BIIOJIHE ICHbI UCXOHBIE
JaThl, pacyeTbl BO3MOXHBI M II0 COJHEYHOMY KajleHAapro, U II0
JIYyHHOMY, B UTOT€ TI0JIy4aloTCst pasHble faThl obpaieHus ['yurraca,
HO BCe OHM YKJIaIbIBAIOTCST B paMKU MeX Ay 604 11 548 romaMu [jo H.9.».
34 P’JANKOV 1996, 18: «K CaMOCTOSITEJIbHOMY MCTOYHHKY BOC-
XOJAT JJaHHble NMHUaropuyecKor TpajuLMKU O BpeMeHH 30poacTpa.
CornacHO ApPUCTOKCEHY, Y4eHUKYy Apucroress, [udarop ciymasn
Xanges 3apaTa, BUJMMO, TOTjJja, KOTZa 3TOT Tpeueckuil Myjpel]
riornas B BaBusion mocsie 3axsara Ervnra Kam6usom ( 525 T. o H.9.).
Cuuraercs, uto ums “3apar” (Zapdrag) - apamerickas popma rme-
HU “3opoactp”. 1. KUHTC/IM, OCHOBBIBASsICh Ha JAHHBIX APHUCTOKCEHa,
paccymTal, 4To akMe 30poacTpa B MUparoperckoi TpasuLuy Ipu-
XOJWTCA IPUMEpPHO Ha 570 I. 10 H.3. ITOT UCC/IefloBaTeb, HECOMHEH-
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Finally, he considers the Platonic tradition:

A completely different impression on the time of
Zoroaster can be obtained by turning to the Platonic tra-
dition, which places the prophet 6000 years before this
time. The supporters of an ancient dating of Zoroaster
generally refer to this figure, interpreting it in the sense
that, already for Plato’s contemporaries, Zoroaster was a
character of an indeterminate and fantastically remote
antiquity. But this impression is deceptive. To understand
it, it is necessary to put in order the news of the Platonic
school on Zoroaster. The assertions of Zoroaster’s 6000
years of antiquity are already present in the direct dis-
ciples of Plato, in the works of Eudoxus and Aristotle.
A variant of this figure, a simple adaptation to tradi-
tional Greek chronology, is the date referring to 5000
years before the Trojan War: this date has been given by
Hermippus and Hermodorus and many other authors af-
ter them. Plato’s successors recognized the moment of
Plato’s life as the starting point for the 6000-year date.
It is rightly believed that this idea arose in circles close
to the philosopher, among his disciples, who knew the
Zoroastrian tradition and saw in Plato a reincarnation
of Zoroaster. It must be said that the Platonists had also
connected to Zoroaster or directly identified with him
other people who had lived at the same time with the
founder of their school or a little earlier: one of them
was an inhabitant of Pamphilia, known in the Platonic
tradition, as a certain Er or a certain Cronius; Er was
considered the grandson of the famous wizard Ostanes

HO, 1IpaB, IIpU3HaBas XaJfielckoro 3opoactpa — yuuress [udaropa

buxneit, HO BPSAZ, JIM TPaBUJIBHO 6bLIO GBI CYNTATH, YTO YKA3aHHAS
durypa He nMeer 1of co60H BOOOIIE HUKAKON PeasbHON OCHOBEL
Cxopee BCero B Hell BOIUIOTHJIMCH Haubosiee paHHUE CBeleHUs 00
MPaHCKOM IIPOPOKe, JOLIeAlre [0 TPEKOB Yepe3 apaMmernckoe Io-
cpezcTBO. U okasaresibHO, uTo “3apar” nudaroperiies, Kak U KUMa-
puchl ['ymITacna nosgHei MpaHCKOM TpaAuLUK, O KOTOPBIX IJIa peyb
BbIILE, IPUYPOYEHBI K OHOMY U TOMY e BpeMeHU — KoHLy VII - VI
B. IO H.3.».
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(about 480 BC). Thus Zoroaster, who had lived 6000 years
earlier, appeared to have a “double” in the period close
to Plato. A little light on the provenance of such an orig-
inal idea about the time of Zoroaster can be found in
the oldest mention of ancient literature, belonging to
Xanthus, about Zoroaster as the founder of magic. In a
brief quotation of Xanthus in Diogenes Laertius (proem.
2), it is said that Zoroaster lived 6000 years before the
coming of Xerxes against Greece, and immediately after
this, that the magician Ostanes is his closest successor.
It is clear that there is some gap in the quotation that
distorts the original meaning of Xanthus’s sentence. In
Pliny’s account of the Magi (NH. XXX, 3-8), which evi-
dently refers to the same passage as Xanthus, but through
the re-elaboration of an entire series of intermediaries
(including Hermippus?), one can read about Zoroaster,
who lived 6000 years before Plato or 5000 years before
the Trojan War, and about an “other Zoroaster” from
Proconnesus, which should be placed not long before
Ostanes, who accompanied Xerxes at the time of his ex-
pedition against Greece. It is clear that in Xanthus there
were two “Zoroasters”, the ancient one and another who
lived 6000 years after the first and was obviously consid-
ered the master of Ostanes, well known in Hellas as the
first person who brought the teaching of the Magi and
as tutor of Democritus and Protagoras. Later some of the
intermediaries (perhaps Heraclides Ponticus) identified
the second Zoroaster, as was customary in the ancient
literary tradition, with one of the Greek sages, this time,
evidently, with Aristeas of Proconnesus. The dating of
the latter with the culmination of his activity at the time
of “Croesus and Cyrus”, that is, approximately to the fall
of Sardis (around 545 BC), fully responds to this iden-
tification. The link between Zoroaster’s 6000-year-old
thesis and Ancient-Iranian conceptions of 3000-year cy-
cles has long been recognized. This same thesis reflects
a misunderstanding of the Zoroastrian teaching that the
fravasi of Zoroaster, his spiritual essence, was created at
the beginning of the second 3000-year cycle, while the
prophet was physically born at the end of the third cy-
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cle, and exactly 6000 years after his spiritual creation he
obtained the Revelation. This teaching is very old and is
likely to be of the prophet himself. As we have seen, the
ancient information about a 6000 year old Zoroaster has
preserved the idea of “another Zoroaster”, a real earth-
ly prophet, placing him in a historical time close to the
authors of this information. Expecting that a particular
chronological accuracy of this information is obviously
unthinkable, the oldest one, as it seems, placed the “sec-
ond Zoroaster” in the pre-Achaemenid period (see also
Ctesias’s idea of Zoroaster as ancient King of Bactria).*

35 PJANKOV 1996, 18-19: «CoBceM WHOe BIeYaT/ieHMe
0 BpeMeHM 3o0poacTpa CKIafblBaeTcad IIPpU O3HAKOMJIEHUU C
[IJIATOHOBCKOW Tpajuliyeii, KoTopas Momelasa Ipopoka 3a 6000
JIeT [0 CBoero BpeMeHM. Ha aTy Ludpy OOBIYHO U CCBHLIAIOTCS
CTOPOHHMKM paHHeW AaTUPOBKU 30poacTpa, TOJNKYsS €e B TOM
CMBICITe, YTO OYATO OBl yIKe L1 COBpeMeHHMKOB [11aToHa 30poacTp
OB TIEpCOHAXKEM HEONpefeseHHON, daHTACTUYeCKU TIyboKOM
IpeBHOCTH., Ho Takoe BrievyarsieHuMe OOMaH4YMBO. [IJisi TOrO YTOOBI
MOHSATH 9TO, HEOOXOAUMO PasobpaThCs B CBEEHUSX TJIATOHOBCKOM
IIKOJBI O 3o0poacTpe. YTBepXKIeHUs O 6000-7eTHel ApeBHOCTU
3opoacTpa COLEPKAIUCh YyiKe Y HENOCPESCTBEHHBIX YYEHUKOB
[171aTOHa — B COUMHEHUSAX IBJOKCa U APUCTOTeNs. BapraHTOM TaKoi
ske 1UPBI, JUIIb TPUCTIOCOBTEHHON K TPaJULIMOHHON IPEYecKOit
XPOHOJIOTHY, ABJANACH faTa 5000 seT A0 TPOsAHCKOM BOMHBI, TaKylo
zgary pasajy ['epmurni, 'epMozop, a BCies 338 HUMU M MHOTUE IpyTuUe
aBTOPbL. TOYKOM OTCUeTa AJisd faThl 6000 j1eT rocyiefoBaTesnu [lnaToHa
IIpU3HaBaJjy BpeMs )KU3HU camoro [1naToHa. CripaBeI/IMBO [10J1arawT,
YTO TaKoe IpeACTaB/IeHUEe BO3SHUKJO B OJIDKailIeM OKpYyXKeHUM
¢unocoda, cpeAr ero y4eHUKOB, 3HAKOMBIX C 30pOaCTPUIICKON
Tpafulivel U BUAeBIIMX B [ls1aToOHe HOBOe BOILIOLeHUe 30poacTpa.
Hazmo ckasaTh, 4TO IJIATOHUKYW CTaBWUJIU B CBA3b C 30p0acTpoOM MU
MPSIMO OTOXECTBJIS/IV C HUM U JPYTUX JIULL, )KUBIINX OJHOBPEMEHHO
C OCHOBATeJIEM MX IIKOJIBI MJIM HECKOJIbKO paHee: OLHUM U3 HUX
6b1T HeKUH aMuiIrel], MOMyJISPHBIA B [VIATOHOBCKO TPaAULINY,
TO Ji p, TO i1 KpoHuit; p cunuTascsa BHYKOM 3HAMEHUTOI'O Mara
OctaHa (ok. 480 I. 7o H. 3.). TakUM 06pasoM, 30poacTp, KUBIIMIA
6000 JieT Ha3ajl, OKa3bIBAETCsI, IMeJI IBOMHMKA B OJIM3KOE K [lnaTony
BpeMst. HEKOTOpBI CBEeT Ha MPOUCXOXK/IEHIe TAKOTO CBOe06PasHOTO
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Final Remarks. As we can see, the three scholars used dif-

TIpe/icTaB/IeHUst O BpeMeHU 30poacTpa MposuBaeT ApeBHeiillee B
aHTUYHOM JUTepaType yIOMHHaHMe O 30poacTpe Kak OCHOBaTese
Maruy, npuHagiexamee Kcandy. B kpartkoit nurate ns Kcanda y
JlvoreHa Jlasprckoro (proem. 2) roBOpUTCst 0 30poacTpe, KOTOPbIA
K11 3a 6000 s1eT 0 moxopa Kcepkca B I'peruio, 1 cpasy »e I10cJie 3TOro
- 0 Mare OcTaHe Kak ero 6/rnkaiiieM ImpeeMHUKe. SICHO, YTO B LIUTa-
Te MeeTCs KaKas-TO JlaKyHa, MCKasMBIlas TepBOHaua bHbIA CMBICIT
BbICKa3biBaHus KcaHnda. B pacckase [ImHUSA 0 Marax (NH XXX, 3-8),
BOCXOZAIIEM, TO-BUAMMOMY, K TOMY JKe Tacaxy u3 Kcanda, Ho uepes
06paboTKy 1IesI0To psiia TOCPeSHUKOB (B ToM 4ncie lepmurnia?), ro-
BOpPUTCA 0 30poacTpe, )uBLIeM 3a 6000 jiet 1o I1naToHa nau 3a 5000
sieT 1o TPOsTHCKOY BOFHBI, 1 0 “Zipyrom 3opoactpe”, [I[pOKOHHECCKOM,
KOTOpOro IOMelalT He3agoaro o OcraHa, CONpPOBOXJaBIIEro
Kcepkca Bo BpeMs ero noxoga B I'peruo. SIcHo, yTo y Kcanda mita
peus 0 IBYX 30poacTpax — ApeBHEM U JPyTroM, KOTOPBI Jk1JT Ha 6000
JIET TI03JjHee IePBOro U CUUTAJICS, BUAUMO, yunuTeseM OcTaHa, K-
POKO M3BECTHOI'0 B J/Iafie B KauyeCTBe IePBOro 4YesI0BeKa, MPUHeC-
LIero Croja y4eHve MaroB U B KayecTBe BOCIUTATe s JJeMOKpUTa U
Tlporaropa. BrociescTBUM KTO-TO M3 MOCPENHUKOB (MOMKET GbITb,
Tepaksp TTOHTUACKMIA) OTOXAECTBUJ BTOPOTO 30poacTpa, Kak
9TO OBIIO MPUHATO B aHTUYHOM JIMTEPaTypHOU TpajuLivy, C Of-
HUM U3 I'peYecKUX MYZApPeLoB, Ha 3TOT pas, BUAMMO, C ApUCTeeM
[TpokoHHecckuM. Ta [aTUpoOBKa I0C/IeSHEro, KoTopas Mpuypodnia
ero akme Ko BpeMenu “Kpesa u Kupa”, T.e. k nagenuio Capg (oK. 545
I 10 H.3.), BIIOJIHE OTBeYasia 6bl TAKOMY OTOK/IECTBEHUIO. CBSA3b TE3U-
ca 0 6000-J1eTHel1 LpeBHOCTH 30poacTpa ¢ ApeBHENPAHCKUMU IIpesi-
cTaByieHUsIMU 0 3000-JIeTHUX LMKJIaX YCTaHOBJIEHA yiKe faBHO. CaM
3TOT Te3WC ABUJICA OTpakeHHeM IIJIOXO TIOHATOTro 30p0acTPUHCKOTro
Y4EHHsS O TOM, 4TO ¢paBamy 30poacTpa, ero AyXoBHAs CYLIHOCTb,
6blJTa CO3/laHa B Hayasie BTOporo 3000-1juKJIa, a GU3UIECKUHN TPOPOK
6bIJT POX/EH B KOHI[E TPETHETO LMKJIa W POBHO 6000 JIeT mocye
CBOET'0 yXOBHOI'O COTBOPEHMUS IoTy4yun/1 OTKpOBeHME. YUEeHUe 3TO —
OYeHb ApeBHEeE U, BO3MOIXKHO, OBIIIO CO3LAHO YIKE CAMUM IPOPOKOM.
Kak MbI BUZIESIM, aHTUYHBIE COOBIIEHNsT 0 3opoacTpe 6000-1eTHeN
JIP€BHOCTHM COXPaHWJIM IIpefcTaBlIeHre U 0 “Iapyrom 3opoactpe” -
peanbHOM 3eMHOM IIPOPOKe, TIOMEIIast ero B NCTOPUYECKH GIM3Koe
K aBTOpaM 3THX COOOLIeHMI BpeMs. Oco60i XPOHOIOTHYECKO
TOYHOCTH OT 3TUX COOOIIeHNUI K 4aTh, KOHEYHO, He ITPUXOANUTCST, HO
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ferent approaches to tackle the subject: in particular Struve
and Abaev were concerned above all with the problem of
Zoroaster’s homeland and only marginally with the date, as
if the second were a consequence of the first. On the other
hand, P’jankov faced both problems and focused in particu-
lar on the dating of Zoroaster by examining all the hypoth-
eses currently present, offering his own interpretation. The
attention paid to these issues makes it clear that Russian
Iranists dealing with the pre-Islamic period considered them
a priority and felt the need to frame the proposed solutions
within the history of studies.
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