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General Introduction

I am deeply grateful to Ashgate Publishing for producing this volume
collecting some of my articles. Because some have appeared in places where
the relevant scholars have not had ready access to them, they have not become
as well known as any author would wish their work to be.

Looking back over thirty years of writing, it was difficult to judge what to
include, and what to leave out. In part, the selection tries to balance the
different areas in which I have worked: the ancient tradition and its influence
on Biblical imagery; Parsi history; the living religion and diaspora
communities. Most of the chapters were invited chapters, commonly research
workshops, festschriften and so on. Because relatively few scholars outside
the field know much of Zoroastrianism it is virtually always necessary to
introduce the religion or the community. I contemplated omitting some of the
introductions to avoid repetition, but decided that in practice this would
unbalance the article because the introductions do focus the reader’s attention
on the appropriate aspects of Zoroastrianism or the Parsis.

Publishing articles in different places inevitably results in some
inconsistencies of spellings, diacritics, footnoting and bibliographical
formating. I hope that each article is internally consistent. Occasionally (e.g.
ch. 12 on Modern Zoroastrian philosophy) reference is made to other chapters
in that original publication. My earlier publications were produced at a time
when vocabulary was used which I, like many others, no longer find
acceptable, for example the use of the Christian notation of AD and B C;
also the very gendered language of ‘man’ for person. It was tempting to
remove them, but this is a collected works, not a newly written book so hardly
any editorial work has been undertaken.

The publishers suggested that I introduce each of the sections of the book with
a new introduction, commenting on how the subject has changed, what the
subsequent studies have been and some reflections on how I view my own
work. Inevitably I have changed my opinion on some subjects. I was tempted
to include some of my studies on Mithraism because they occupied a large
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part of my career. But that subject has moved so far so quickly, inspired in
particular by my good friends Roger Beck and Richard Gordon, that my work
now seems dated, and in some cases is transparently wrong.'

The section of my work which has had less influence than I would have
wished is section B, Zoroastrian Influence on Biblical Imagery. I hope that
this republication in a format more accessible to Biblical scholars will result
in its being considered more. My hope is that the material on Parsi history is
solid, but the innovative work is that on the diaspora Parsis. I hope that this
volume has another impact also. Many studies of Zoroastrianism or of British
India refer to the important role of the Parsis in Indian society. Yet there have

1. The three main articles of mine on Mithraism in chronological order are:
‘Reflections on the bullslaying scene’, in J. Hinnells (ed.), Mithraic Studies,
Manchester, 1975, vol. 1I, pp. 290-312. In the first part of this article I
demonstrated that the standard interpretation of the main cult relief, which had
been accepted virtually without question throughout the twentieth century, and
derived from Franz Cumont, was invalid. However, my own reinterpretation of
that scene in terms of Zoroastrian eschatology cannot be sustained, not least
because Beck and Gordon have shown the discontinuity between Iranian Mithra
and the Roman Mithras. In ‘Reflections on the Lion-headed figure’
(Monumentum H. S. Nyberg, Acta Iranica, IV, 1975, pp. 333-69) I argued not
that Mithraism was a Gnostic religion, but that it emerged from a similar thought
world and that the lion-headed figure represented a concept not dissimilar from
Gnostic archontic powers. I rejected both Cumont and Zaehner’s interpretations
of the figure as the Iranian Zurvan or Ahriman. In short, contrary to my earlier
article, I turned away from the Iranian hypothesis, for the origins of Mithraism.
The third article was ‘The iconography of Cautes and Cautopates’, Journal of
Mithraic Studies, 1, i, 1976, pp. 36-67. Continuing my rejection of the Iranian
hypothesis this was an attempt to devise a method by which to study the Roman
Mithraic art. In this article I argued for detailed analysis of the significance of
regional variations in the study of Mithraic symbolism and noted distinctive
German, Italian etc. iconographic features. In view of the precise and detailed
consistency of the symbolism as a whole, whether on free standing statues,
paintings or sculptured reliefs, and the importance of these details in their
astrological contexts, I argued that these variations must have a doctrinal
significance, as yet unknown to us. I continue to hold to the central themes of
these last two articles, but it is the work of Beck and Gordon which is carrying
the subject forward. A review on the state of the play until 1990 is given in
‘Introduction: the questions asked and to be asked’, in J. R. Hinnells (ed.)
Studies in Mithraism, Rome, 1995.
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been relatively few substantial studies of them. The work of Kulke was
groundbreaking.? His collection of material was remarkable, only those who
have tried to follow after him can have any idea of how thoroughly he tracked
down previously unknown sources. On one occasion I recall spending nearly
a month in Bombay, with the help of Dastur Dr K. M. JamaspAsa, my valued
friend and mentor, and aided by the encyclopaedic knowledge of the late Prof.
Marshall, librarian of Bombay university, looking for the files of the Western
Liberal Federation, a movement which Parsis joined as the Indian National
Congress became more militant in the early twentieth century. But at least I
knew those files existed because Kulke had used them. I have no idea how he
found out about them in the first place, locked in a virtually disused, rusting
filing cabinet in a lawyer’s office in Bombay. I have, therefore, great respect
for Kulke. But as those who follow after him know, some of his details,
including some important ones, are wrong. Above all, he failed to look at
religion, which in the study of the Parsis is a serious omission. I hope that the
articles in sections C — D of this book help to document accurately some
important aspects of the Parsi community, its important place in India and its
religion. Hence, for me, the importance of section C in this book. I would like
to record my gratitude to SOAS for agreeing to the first publication of ch.13
in this volume. It was a public lecture delivered at SOAS in honour of the late
High Priest, Dastur Dr Kutar and it had been intended to publish this lecture
as an occasional paper.

The final section of the book, on the modern Parsi diaspora, is in a sense a
prime example of what, for me, Comparative Religion involves. Comparative
Religion has been questioned because of the religious motives of some of its
exponents at the turn of the 19* /20™ century, namely to compare in order to
prove the superiority of Christianity. For me the purpose of comparing is to
understand what comparable groups have in common and what is distinctive.
The aim of comparison is to understand. In the diaspora studies I seek (a) to
compare different Parsi groups, e.g. how different is it being a religious Parsi
in, say, Britain compared with Canada, America or with Australia; (b)
similarly I hope, not least through international collaboration (the context of
the book from which chapter 16 is drawn), to understand ways in which Parsis
are similar to, and different from, other South Asian groups. The theme of
comparison runs throughout most of my work, whether it is comparison of

2.  E.Kulke, The Parsees in India: a minority as agent of social change, Munich,
1974.
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eschatological beliefs in Zoroastrianism and the Judaeo-Christian traditions,
or modern Zoroastrian philosophy in a British and then in a Hindu setting. My
three professorships, at Manchester, SOAS and Derby have all been in
Comparative Religion. I believe it important that one compares what is
comparable, that the historical and social contexts are studied, and that the
motive is to understand not to judge. I hope that the articles in this volume, as
well as having some value for historical studies, may also serve as examples
of how comparative studies may be pursued.

There are some points of detail meriting comment. Chapter 11 on Parsi
charity has in its original form 36 pages with thirteen appendices, lists of
charitable donations for fire temples, funeral grounds, dharmsalas, baugs,
Punchayet charities, secular charities for Parsis, for education, medicine,
housing, charities in Iran, to non-Parsis in India, charities outside India and
details gained from obituaries. Altogether this amounts to lists of 1,453
donations. The decision was taken to exclude them from the hard copy of this
book, because frankly these lists do not make for entertaining reading.
However, they are the historical details on which the article is based and were
gleaned from sources difficult to access and therefore of some historical
usefulness. Anyone wishing to consult them can either obtain the details from
the original publication, or from the website which is associated with this
book (www.ashgate.com).

It is difficult to express appropriate gratitude to people who have helped me
over the thirty years which these chapters span. In the course of my life, the
greatest influence for good has been my late wife, Marianne, a truly
wonderful person who was a source of strength, happiness and inspiration.
She is deeply missed. My mentor Revd Professor Christopher Evans,
Professor Mary Boyce, and Dastur Dr K. M. JamaspAsa have all been valued
guides. In addition to individuals mentioned in the various articles I would
like to thank Sima Parmar and her colleagues at Derby for working hard and
at speed to retype the articles when the scanning process proved difficult, and
Maria Leontiner for help with the graphs in ch. 11. I also thank the original
publishers for permission to reprint these chapters.

John R. Hinnells
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1 Postmodernism and the Study
of Zoroastrianism

It is a great privilege to contribute to a book in honour of Ninian Smart. He has
done more to change the study of religion than anyone I know. He has been a
source of inspiration and a friend to many, especially at times of need. Not
only has he been both an inspiration and friend to me personally, he has also
challenged me to reflect on the ‘why?” and ‘how?” of the study of religion. I
offer the following reflections on methodological assumptions in the study of
Zoroastrianism as a mark of respect and affection for one whose own method-
ological studies have been a turning point in twentieth century religious
studies.’

Jenkins (1991) comments on how few historians, compared with philosophers
or literary theorists, have intellectually engaged with theories of modernism and
postmodernism. Similarly, while a number of religious studies writers have
been involved in such methodological debates, writers on Zoroastrianism have
rarely done so. Two Zoroastrian specialists (Widengren and Colpe) have
published in the wider field of theories and methods; but in general, academic
debates on Zoroastrianism have been conducted outside the world of religious
studies and in a branch of Near Eastern or Asian studies, where such theoretical
issues play little part compared with philology, textual and archaeological
studies. Few, if any, Zoroastrian specialists would want to accept for
themselves the labels of modemist or postmodernist. In the study of religion
‘the believer is always right” - and there is a reluctance to use labels not
recognised by the people written about. Should we treat our academic
colleagues any differently?

1. I wish to record my gratitude to my friend and SOAS colleague, Dr Judith
Coney, and Ashley Tellis at the University of Cambridge for reading through
earlier drafts of this paper and for saving me from many errors and
oversimplifications. Responsibility for any which remain is, of course, my own.

7
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The case could be made, however, that academics do not live in a vacuum and
that to a greater or lesser extent we are all affected by the philosophy of our
time, even if, sometimes, subconsciously. There is no simple definition of “post-
modemism’ and as this article is essentially on methodology in Zoroastrian
studies, this is not the place to attempt such a complex and different task. The
literature 1s huge and extremely diverse, not least because almost all writers
have different emphases, perspectives and assumptions.? However, at the risk
of appearing simplistic and of reducing postmodernism to a list of defined rules,
which it is not, some of the characteristic features of many post-modern studies
of religion may be listed as:

® the rejection of the grand meta-narratives;
® cach scholar’s awareness of their own ‘Situated” position;

® the move away from the exclusive dependence on the official textual
traditions to the practices associated with the home and daily life;

® the conviction that there is no such thing as ‘true’, objective, scientific
History - there are only discourses about history;

® the questioning of the traditionally strict boundary around separable or

2. The constrictions of space mean that even a moderately full bibliography is
impossible. Some obvious works are S. Seidman, The Post Modern Turn: New
Perspectives on Social Theory, Cambridge, 1994, a collection of important
essays, including ones by the leading writers Lyotard and Foucault; S. Crook,
J. Pakulski & M. Waters, Postmodernization: Change in Advanced Society,
London, 1992. An interesting collection of essays on postmodernism and
religion is P. Berry and A. Wernick, eds, Shadow of Spirit. Postmodernism and
Religion, London, 1992. Perhaps the most active writer on postmodernism and
religion is B. S. Turner; see for example his collection of essays in Theories of
Modernity and Postmodernity, London, repr. 1993, and his Orientalism,
Postmodernism and Globalism, London, 1994. Another notable writer is Aijaz
Ahmad (1992). Although his contents page and index make no reference to
religion, his discussions of ‘Third World’ literature and the construction of the
notion of the Third World, of Rushdie, Said and of Indian literature, must be
of serious interest to a student of religions. A stern critic of much postmodern
thought is E. Gellner; see his Postmodernism, Reason and Religion, London,
1992,
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discrete religious and secular phenomena. A different, but not unrelated,
branch of postmodernism has been a concern to deconstruct many received
notions, or replications, such as the notion of Buddhism, Hindusim, etc.

If this list is accepted as identifying at least some of the important features of
some postmodernist studies in religious studies, then it could be argued that
they have impacted on Zoroastrian Studies. This article will look first at what
might be described as the modernist studies and then at the trends towards post-
modernism in more recent writing on Zoroastrianism.

Modernist Approaches to Zoroastrian Studies

Restrictions of space mean that this article cannot provide an exhaustive treat-
ment of the history of Zoroastrian studies. The following is a broad brush
stroke picture highlighting a few of the Western scholars whose work has been
used most often, not simply within Zoroastrian studies but also in the wider
field of religious studies. It is, of course, a selection open to question. Another
figure who would have been included by many, including myself if the space
allowed, is the American (Protestant) scholar A. V. W. Jackson. It would be
difficult to deny, however, that the scholars mentioned below have been seen by
those within and outside Zoroastrian studies to have provided ‘standard’ and
influential works. I hope that this contextualising of their work may make the
interpretations of their books more practical for scholars in religious studies.
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The modemist conviction that Western (all male), unbiased, scholars could
write ‘scientific’, objective accounts of a clearly definable, homogeneous,
unitary phenomenon, Zoroastrianism, whose essence is characterised by formal
theological doctrines in “classical’ texts, underpinned Zoroastrian studies until
the 1980s.3

Perhaps the foundation of the modermnist approach to Zoroastrian studies might
be seen in Haug (1882). His work needs to be set in context. The Scottish
missionary, Revd John Wilson, targeted the Parsis for his evangelistic efforts
in Bombay from the 1820s because of the influential role that they had in
India’s growing commercial capital. The main book he produced was The
Parsi religion... unfolded, refuted and contrasted with Christianity, published
in Bombay in 1843. His onslaught on Zoroastrianism centred on six main
charges.

1  Zoroastrianism was a dualistic faith, which robbed God of his glory and
splendour because of the power attributed to the force of evil, Ahriman.

2 Zoroastrianism was indeed polytheistic, because of the veneration of the
heavenly beings, the Amesha Spentas and the yazatas.

3 Because of the veneration of the physical elements (fire, water, earth), it
was a form of nature worship.

3. Anexception might be the French traveller, Anquetil du Perron, who, in 1771,
published a two volumed account of Zoroastrianism based substantially on a
two-year stay with Parsis in Gujarat (Schwab, 1934). Anquetil had originally
been destined for the priesthood and it was perhaps this background which
provoked him to study the religious practices and worship. His gift for
languages facilitated his desire to travel in India, aroused by the study of
manuscripts in the Bibliothéque du Roi in Paris (Firby, 1988 pp.156-71). His
account of the rituals made the Parsis look so superstitious, according to the
seventeenth century writer, Sir William Jones, the great Oxford ‘orientalist’
(later High Court Judge in Calcutta, where he continued his study of oriental
languages and founded the Asiatic Society of Bengal. See Duchesne-Guillemin
1958, pp. 10-17 and the article on him in the Dictionary of National
Biography).
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4  He denied the unitary authorship of the Avesta, and therefore concluded
that it could not all have been written by Zoroaster.

5  Zoroaster, he maintained, was not a prophet, because there is no evidence
that he performed miracles.

6  Finally, he argued that Zoroastrianism could not work for the individual’s
salvation because it failed to emphasise humanity’s inveterate sinfulness,
and thereby did not make people realise their need for salvation through
Christ.

The last of these charges had little impact on the Parsis, for whom ideas of
original sin are anathema; but because of the community’s conviction that they
were both like, and liked by, the British, the powerful invective of Wilson
caused great distress among the social and religious leaders. They feared that
their priests could not defend the religion because they lacked the necessary
Western linguistic and textual knowledge to refute Wilson. Diverse moves
were taken to provide such training for the future, and for the next one
hundred years Parsi writers have sought to rebut such allegations (Hinnells,
1996b).

The first theological riposte to Wilson was provided by another European, the
German scholar, Martin Haug.* Haug had from the 1840s been employed as
a school teacher and showed a strong interest in teaching local children about
the Bible, from a Lutheran perspective. In 1848 he began studies of classical
philology and oriental languages at the University of Tiibingen, earning his keep
by teaching some theological students. His research work was on Zoroastrian
texts, and he was appointed Professor of Sanskrit at Poona in 1859, a post he
took in order to further his studies of the Vedas and of the Parsis. In 1862 he
published his most famous work, Essays on the sacred language, writings and
religion of the Parsis. His crucial argument in this book, and especially in his
lectures to Parsis, was that scholars must focus on the pure teaching of the
prophet Zoroaster as expounded in his hymns, the Gathas, and separate this off
from the later tradition, corrupted by priests who could not comprehend the
abstract monotheism of the prophet. It was, he argued, these priests who

4. There is a biographical sketch of Haug in the 1883 and subsequent editions of
his 1862 book, e.g. Amsterdam: Philo Press, 1971, pp. xvii-xxxi.
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reintroduced the ancient pagan nature worship, the dualism, polytheism and
ritualism into Zoroastrianism. If the Parsis kept strictly to Zoroaster’s
message, then, he proclaimed, theirs was a faith consistent with modern
scientific Western thought. Haug’s polarisation of the original pure religion
with the alleged priestly corruption went on to dominate not just Western
scholarship but also the thinking of many educated ‘reforming’ Parsis. The
latter were often termed the ‘Protestant party” by the orthodox, because of the
structural similarities of their faith with that promulgated by the largely
Protestant British. The most obvious example of a Haug-style influence was
the so-called ‘Protestant” Dastur (= High Priest) of Karachi, M. N. Dhalla, a
prolific writer whose views still influence westernised Parsis, especially in
America, at the end of the century (Dhalla, 1938 and 1975).

The meta-narrative of the corruption of the pure prophetic teaching by a
superstitious, religiously unsophisticated, priesthood was continued in Western,
especially English language, scholarship. This is not the place to trace that
lineage in detail, but a good example is the work of J. H. Moulton, who, as well
as being a distinguished Professor of New Testament Greek at the University
of Manchester, and produced a standard Greek grammar, was also a Methodist
minister. In his Hibbert lectures for 1912, published in 1913 under the title
Early Zoroastrianism, he applied contemporary methods of Biblical
scholarship to the study of Zoroaster and to the early history of the religion. In
particular, he accepted the current Protestant Biblical scholarly assumption that
religions are divided into either priestly or prophetic forms, with the former
associated with superstition and the latter with visionary, personal religious
experience. He argued that since Zoroaster was clearly a prophet, he could not
have been a priest, and therefore when Zoroaster actually referred to himself as
a practising priest (zaotar) in the Gathas, he must have been speaking
metaphorically. Moulton writes:

How are we to classify Zarathushtra as between the two great categories into
which men of religion naturally fall? Was he Prophet and Teacher, or was he
Priest? Is the religion of the Gathas practical and ethical, or sacerdotal? Now
there is one passage in the Gathas where the preacher does call himself by the
old Aryan name zaotar (Skt. hotar), “priest’.

After discussing the term priest in various Indo-lranian texts, Moulton
concludes:

That Zarathushtra is teacher and prophet is written large over every page of the
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Gathas. He is perpetually striving to persuade men of the truth of a great
message, obedience to which will bring them everlasting life .... He has a
revelation ... There is no room for sacerdotal functions as a really integral part
of such a man's gospel; and of ritual or spells we hear as little as we expect to
hear ....

The later priests, the magi, are responsible for introducing into Zoroastrianism
all that Moulton finds personally unattractive in any religion, for example the
purity laws associated with what he terms the Zoroastrian ‘Counter
Reformation’ (1913: 116-19). Moulton's meta-narrative of the two great types
of religion, the polarity dividing religions into priestly and prophetic, is to be
found in the writings of later scholars, not least those of a Protestant
persuasion. A lone voice which sought to understand textual material with
practices and the interpretations of the living tradition was the French
(Catholic) scholar, James Darmesteter (1892). But these assumptions (unlike
his translations) had little impact on the progress of scholarship.

The stark contrast between the pure, abstract religion of the prophet and the
corrupt, repaganised, religion of his followers is drawn by the majority of
twentieth century Zoroastrian scholars. For example, Ilya Gershevitch (1964)
writes:

To avoid confusion it is convenient to refer to the religion of the Gathas as
‘Zarathustrianism’ and to the doctrine of [later scriptural texts] the Younger
Avestan texts as ‘Zarathustricism.” The term ‘Zoroastrianism’ may then be
reserved for the form which the doctrine takes in the much later [third to
seventh century CE] Sasanian period.

Perhaps the best example of the modemnist approach to Zoroastrian studies is
the Catholic R. C. Zaehner, both in his article on Zoroastrianism in his Concise
Encyclopaedia of Living Faiths (1959, pp. 200-14) and in his widely read The
Dawn and Twilight of Zoroastrianism (1961). After wartime service in the
Secret Service (see Wright, 1987 pp. 244-6) Zachner studied Oriental
languages at Cambridge. He was converted to the Roman Catholic Church,
and as a convert was an ardent practitioner for much of his scholarly life.
Perhaps as a consequence of this, one of the distinctive features of Zachner’s
work is that he took seriously the Gathic reference to Zoroaster as a priest, and
recognised something of the liturgical and devotional aspect of the Gathas,
hitherto interpreted only as abstract philosophy. Because his books have been
so widely read in religious studies, it is important to detail his approach and
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assumptions.

It is first necessary to set his account of Zoroastrianism within the context of
his introduction to the whole Encyclopaedia (pp. xi-xxi). Zachner argues that
there are two basic ways of thought, two types of religion. He writes that “The
living faiths of the world fall into two well defined groups which appear to have
little in common.” He refers to ‘the Eastern and Western ideas of religion’, and
to ‘the sharp distinction between the “Indian” and “Judaic” conceptions of
reality’ and believes that the Indian inspiration informs ‘Oriental religion’ (note
the singular), and the Judaic informs Christianity and Islam. ‘A glance at the
map of the world religions will show that there is a fairly clear dividing line
between the limit of extension of the two main religious traditions.” He speaks
of the parent stock of the national religions (Judaism and Hinduism) ‘giving
birth to universal faiths’. Zaehner writes of ‘the Eastern mentality’ (note the
singular again) and of ‘Eastern man’ in a way which embodies the stereotyping,
universal typologies, the reification of a uniform mentality, about which Said
in his Orientalism (Said, 1978) was to protest so forcibly. The gross
oversimplification hardly requires comment here - whether maps divide down
the middle depends on your map; whether any of the religions are restricted to
one region is clearly open to question, and religions are not the simple
monolithic wholes that Zachner implies. The point here, however, is Zachner’s
treatment of Zoroastrianism and its place within this supposed divide and his
grand theory, his meta-narrative, specifically his concerns within
Zoroastrianism and his selection of sources. For Zaehner, Zoroastrianism
clearly belongs to the Judaic, the Western, the prophetic, half of the map of the
world’s religions, as indicated by the subject’s inclusion in that section of the
book on the contents page, this despite his obvious awareness of the Indo-
Iranian ancestry of the religion.

According to Zachner, Zoroaster created a new religion. Hence, in his 1961
book the opening chapter is on Zoroaster’s religion. Since it came as the result
of a new revelation, it did not seem necessary to Zachner to set the prophet’s
teaching in context. Zoroastrianism, he believed, was a clear, coherent,
monolithic whole, so that any doctrines different from what Zaehner saw as
‘true Zoroastrianism’ were labelled together as the expression of a single
heresy, ‘Zurvanism’ (see his 1955 volume), even though there is no internal
Iranian evidence for the existence of a separate institutional sect or
‘denomination’. The title of Zaehner’s 1961 book reflects his perception of
what is true Zoroastrianism, for he defines ‘The Dawn’ as the life of Zoroaster
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and ‘The Twilight as the period when Islam conquered Iran. He had little or
no interest in modern Zoroastrians, for they were not part of ‘real’
Zoroastrianism, which is encapsulated in the Middle Persian literature of the
eighth to tenth centuries CE, whose theology he expounds so well. Not only
does he dismiss twentieth century Zoroastrianism, he is even dismissive of the
sixth century BCE as ‘authentic’ Zoroastrianism:

Of all the great religions of the world Zoroastrianism was the least well served.
Zoroaster himself has every right to the title he claimed: he was a prophet and
his claim to be such deserves to be taken as seriously as is that of Moses or
Mohammad; but his successors never fully understood his message, nor had
they a living and authentic tradition to guide them. (1961: 170)

Despite his emphasis on Zoroaster as a priest, Zachner's account of the cult
tends to emphasise the pagan elements he believed were reintroduced into
Zoroastrianism by the prophet’s followers who were unable to comprehend the
abstract philosophy of the founder. Zaehner’s own Catholic position influenced
him as fundamentally as Moulton’s Methodist background had him. Zaehner’s
identification of Zoroastrian and Western (specifically Catholic) patterns of
thought is encapsulated in the final section of his 1959 article. The very heading
‘Sacrament’ indicates Zachner’s ‘situatedness’. He describes the Haoma
ceremony, at the heart of the priestly rite, the Yasna. He writes:

The Haoma ... is not only a plant... it is also a god, and the son of Ahura
Mazdah. In the ritual, the plant-god is ceremonially pounded in a mortar; the
god, that is to say, is sacrificed and offered up to his heavenly Father. Ideally,
Haoma is both priest and victim - the son of God, then, offering himself up to
his heavenly Father. After the offering, priest and faithful partake of the
heavenly drink, and by partaking of it they are made to share in the immortality
of the god. The sacrament is the earnest of everlasting life which all men will
inherit in soul and body in the last days. The conception is strikingly similar
to that of the Catholic Mass. (p. 213)

The wording and the emphasis bear little relation either to what the Zoroastrian
texts say, or to what the Zoroastrians themselves think, about the rite. It is
noticeable that Zachner describes no other rites, neither the domestic worship,
nor the prayer practices associated with the wearing of the sacred shirt and
cord (sudre and kusti) traditionally performed at least five times per day, nor
the temple and the devotions before the fire, the features of worship which have
been most prominent for the majority of Zoroastrians throughout the ages. His
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attention was focused entirely on what he believed to be parallel with his own
Catholic faith.

In his large 1961 book, the chapter on the cultus betrays the same emphasis. In
the list of sub-headings (p. 79) is the heading ‘Haoma, as Sacrifice and
Sacrament’. The words ‘sacramental liturgy” appear throughout the chapter.
Indeed, if anything, the Catholic interpretation is extended from that given in
the Encyclopaedia.

The core of the liturgy is the sacrificial immolation of the Haoma plant and its
sacramental consumption first by the priests and then by the congregation. The
Haoma is the plant of Immortality... . The sacrament on earth, however, is only
in anticipation of the final sacrifice of the bull Hadhayans performed by the
Soshyans, the eschatological saviour who, in the last days, will raise up the seed
of Zoroaster to restore the whole of the Good creation. From the fat of this
ultimate sacrificial victim the white Haoma will be prepared, the drink of
immortality, by which all men are made anew, perfect and whole in body and
soul. The earthly Haoma was at least for the Zoroastrians of the ninth century
A. D., only a symbol of, and pointer to the eschatological reality .... yet in
earlier time, it would seem that there was sense of a ‘real presence’ in the
sacrament of the plant-God. Haoma, like the fire, is the son of Ahura Mazdah,
ordained by his father to be an eternal priest who, as son of God, offers himself
up in the form of a plant to his father on high. The earthly sacrifice as
performed by human priests is merely the re-presentation of the eternal
sacrifice .... The Haoma sacrifice and sacrament, then, is in every sense one of
communion. The plant is identical with the Son of God: he is bruised and
mangled in the mortar, so that the life-giving fluid that proceeds from his body
may give new life in body and soul to the worshipper. (p. 90)

Zaehner’s ‘situatedness’ as an intellectual, Western Catholic, interested in
mysticism and philosophy, but not in social anthropology or the living form of
the religion or the understanding of the practitioners, is evident. His concern
1s wholly with the great religious texts viewed from a theological perspective.
The extent to which he was writing as a neutral, objective, scientific writer is
clearly open to serious doubt.

The three main writers considered above each had their own substantial ‘meta-
narratives’ or grand assumptions. For Haug, any religion worthy of respect
had to be an ethical monotheism; for Moulton the great religious divide was
between prophetic and priestly religion; for Zachner, the gulf was between
Judaic and Indian religion with Zoroastrianism listed among the former. An
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important point to note is that in each case the scholar’s presentation of
Zoroastrianism is due to a desire to portray the religion in what he considers to
be the best light, the most like the West, the most like their own faith. It is not
done to denigrate, however skewed the resulting image may be.

It is not simple coincidence that attention has largely been focused on the
English - speaking world. In continental Europe, Zoroastrian studies is
anchored yet more firmly in the study of philology and archaeology - as it is in
much of America; the obvious example of the strict ‘scientific’ focus on texts
and archaeology is the work of R.N. Frye (1984). But there is, of course, one
considerable and influential ‘meta-narrative’ which has substantially influenced
continental European debates on Zoroastrianism, notably G. Dumézil’s theories
concerning an alleged tripartite ideology. As far as Zoroastrian studies are
concerned, the strongest ‘disciple’ (his own word in private conversation) has
been the Belgian scholar J. Duchesne-Guillemin (see for example, his
exposition in Duchesne-Guillemin, 1958 chs. 2 & 3). Dumézil’s reconstruction
of Indo-European patterns of thought, in particular those regarding the tripartite
division of human and divine society and the concept of dual sovereignty in its
benign and violent forms, its priestly and military roles, were used to explain
numerous facets of Zoroastrian teaching. (For an account of the debate see
Lyttleton, 1973). Two of Dumézil’s sharpest critics are the German Paul
Thieme and the Dutch scholar Jan Gonda. Their criticisms have ranged widely
over Dumézil’s huge meta-narrative, but focused in particular on how his grand
theory was used to determine the role of the god Mit(h)ra in the Indo-Iranian
tradition, especially on his relationship to Varuna and whether that was one of
homogeneity or opposition. According to Dumézil, Mitra and Varuna were in
balanced opposition, with Varuna representing the potentially harsh, stern
dimension of kingship, and Mitra representing the more benign and priestly
role. These Vedic debates have formed a background to the interpretation of the
relationship of Mithra to Ahura Mazda in Iran and in Zoroastrianism (Dumézil,
1976). For the preceding debate on his theories see the ‘final” statement on this
question by Thieme (1975), Gonda (1972, 1975). The central thrust of their
criticisms has been that Dumézil used his grand meta-narrative to determine the
translation of the texts, rather than allowing the theories to grow from scientific,
objective, philological work and translation. They argue that Dumézil’s
sociological, anthropological and historical assumptions simply do not stand up
to the tests of Indo-European philology. These criticisms have been forcibly
expressed in Britain by Gershevitch (1959a and 1959b, pp. 26-44) and Brough
(1959). It would be hard, however, to interpret these critics’ rejection of
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Dumézil’s ‘meta-narrative’ as examples of postmodernism or deconstructionist
thought.

Some Postmodernist Trends in Zoroastrian Studies

Although she herself may reject the term, it is possible to discern the first
movement towards postmodernist trends in Zoroastrian studies in the writing
of the influential scholar, Mary Boyce, especially 1975, 1977, 1979, and in
particular in an article published for the Open University course, ‘Man’s
Religious Quest’ (1978), where she articulates her methodological
presuppositions with clarity and force. These 1970s publications foreshadow
postmodernist studies of religion, but they represent a bridge to such studies
rather than falling squarely within their field. Perhaps her work has been even
more influential in the field of religious studies than was that of Zachner before
her. Within Zoroastrian studies it has been both influential and controversial.
Her work, therefore, merits serious consideration at this point.

After studying English, Anthropology and Archaeology at Cambridge (where
she was influenced by H. M. Chadwick, a distinguished scholar of oral lit-
erature) she taught Anglo-Saxon literature and archaeology in London and
began the study of Persian at SOAS. Under the influence of the brilliant
Iranian linguist, W. B. Henning, she studied Manichaecan and ancient
Zoroastrian literature. But the theories for which she is now best known
emerged from a year’s field work among orthodox Zoroastrians in remote
villages in Iran (Boyce, 1977). One of her central arguments is that an oral
tradition, conveyed in a liturgical setting by traditional priests, practised in an
area cut off from outside influences, is likely to be transmitted with great
faithfulness. Such a setting she found in the village of Sharifabad, on the edge
of the plain of Yazd. She asks, “Who is the more appropriate interpreter of
Zoroaster’s words, Western scholars or the traditional priests of Yazd?’
Inspired by the devout families with whom she lived, she looked at
Zoroastrianism from a different perspective than that in which she had been
traditionally trained in textual studies in Britain. In this, she was the first
Western academic to cast strong doubt on the bias, on the scientific objectivity,

5.  For a brief biography see pp. xi-xx in Bivar and Hinnells 1985.
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of Western scholarship. Instead of seeing the later priestly texts as perversions
of the prophet’s teaching, she argued that there was a great and powerful
continuity of tradition from pre-Zoroastrian times, through the prophet, and the
later texts down to fairly modern times among the Iranian Zoroastrians, until
they too were influenced by Western scholarship. Writing of Haug’s
reconstruction of a pure Zoroastrian prophetic teaching, she comments:

This approach, by which a European scholar, however, gifted, could set his
judgement, slenderly based on the study of one group of texts alone (and deeply
enigmatic texts at that), against all the later scripture, tradition and observances
of the once mighty Zoroastrian church now seems astonishingly presumptuous;
but Europe in the nineteenth century was very sure of itself and ready to
instruct the world, and for a variety of reasons Haug's interpretation was widely
accepted. It established Zoroaster, so long fabled for wisdom, as a teacher of
whom the contemporary West could approve - a rational theist, making
minimal demands for observance. Most students of the Gathas were moreover
philologists, like Haug, and were happy with an interpretation which allowed
them to ignore complex traditions and the living faith, and to wrestle with these
great texts alone in the quiet of their studies. There were of course, those
who were interested in them primarily as religious works, but some of these
saw Zoroastrianism in the light of a forerunner of Christianity, whose
significance ended when it had transmitted its chief doctrines to the younger
faith. So they too were indifferent to its living forms, and also to those of its
teachings which are unique and set it apart. (p. 604)

She picks this point up again later in the same article:

It has been a weakness in the Western study of Zoroastrianism that it has
concentrated largely on texts ... but in a purely academic study of a religion it
is possible to make a subjective choice of what seems significant, whereas
encounters with a living faith force one to accept its adherents’ own
understanding of its essentials, which are likely, moreover, to be embodied in
its main observances.

(p. 613)

Hence her own careful attention to rites and practices in all her works, be they
the rites of the temple or the daily labours of the housewife (1977, pp. 37, 94).

Because of her conviction that throughout the millennia Zoroastrianism has
been characterised by a great continuity of central beliefs and practices
(although she also documents some of the inevitable changes in details), Boyce
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believes it is legitimate to use substantial proportions of the later Middle
Persian theology to interpret the teachings of the prophet. Such a guide to
interpretation is helpful because modern scholarly understanding of the Gathic
language is restricted. Understanding is made yet more difficult because these
‘hymns’ are in verse form and full of poetic allusions which are not easy for the
modern West to appreciate. In arguing for a continuity between Zoroaster and
the Pahlavi tradition, Boyce was not expounding an entirely new idea. It had
been pressed before by the brilliant German scholar, H. Lommel (1930); but
she added greater force to the argument by showing how, contrary to all earlier
Western scholarly writing, the daily practices of the religion were in harmony
with the doctrine expounded in the texts. She shows, for example, how the
purity laws, so often dismissed by Western academics as part of the pagan
superstition rejected by Zoroaster, can be seen as part of the Zoroastrian view
on the sanctity of life; how the daily task of the wife in cleaning the home is
part of the constant battle against evil; how the contemporary prayer rites
associated with the sacred shirt and cord, the sudre and kusti, are consistent
with Zoroaster’s teaching. Indeed, she is of the opinion these practices were
part of his own reforms (1979, ch. 3). Hers was the first substantial attempt to
study Zoroastrian daily life and practice alongside the great texts. This
questioning of the Western exclusive focus on the ‘great’ or ‘classical’
tradition and the attention paid to the living tradition, destroyed the
conventional scholarly image of the uncomprehending faithless followers
corrupting the pure, abstract philosophy of the prophet. It is also significant
that she emphasised the domestic dimension of the religion and did not focus
only on the male-dominated priestly tradition.

Boyce’s work, therefore, marks a radical departure from previous studies as
exemplified by Zaehner. Some of her approaches - the importance of living and
domestic practice, not least the emphasis on the role of the women, the
awareness of the situatedness of herself and others, the blurring ( in Boyce
1977) of religious and secular distinctions - may be seen as steps towards
postmodernism; but it would be wrong to classify her as a postmodernist. She
shares some basic convictions of traditional Western scholarship. In particular,
she asserts strongly that there has been a definable orthodox Zoroastrianism
which has continued for some three millennia (see especially Boyce, 1992, ch.
9). She also believes that the ‘heresy’ Zurvanism was a distinct movement and
a powerful force, especially in Sasanian times (Boyce, 1979, chs. 7-9). There
is a strong element of the meta-narrative in her work and a conviction that
scientific objective history can be written.
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Approximating more towards postmodernism is Shaked (1994). He is
Professor of Iranian Studies and of Comparative Religion at the University of
Jerusalem. He is essentially a textual specialist working on Zoroastrian and
Jewish materials, often comparing them in a creative manner. He is
unfortunately perhaps less well known than the other writers discussed in the
general field of religious studies. He essentially argues in his 1994 volume, that
what scholars think of as ‘orthodox Zoroastrianism’ was the creation of scholar
priests writing of the Islamic conquest of Iran. He maintains that the coherent
orthodoxy, posited by Boyce and others, was the imposition of a few writers
working in the face of Islamic oppression who selected and interpreted their
collections of texts in the light of their own beliefs and wrote their own image
of Zoroastrianism back into earlier times. Shaked argues that detailed reading
of these texts, and of Islamic and other sources, reveals a great diversity of
cosmologies, eschatologies, theologies and practices in Sasanian Iran. The
image of a unitary phenomenon, Zoroastrianism, is due, in his opinion, to
channels of late (post-Islamic) priestly transmission, which ‘exercised a certain
process of selection on its literary heritage.’

In effect, he is arguing there is no single Zoroastrianism in Sasanian Iran, or
earlier. Similarly, he does not see Zurvanism as a homogeneous separate
heresy, or cult, but as several intellectual strands of thought current alongside
many others. Within the spectrum of Iranian beliefs in ancient Iran, Shaked
sees a plethora of movements, beliefs and practices: some mystical, some
(Greek) philosophically inclined. He also believes there were various popular
cults of the masses, some at least with magical interests which contrasted with
the traditions of elitist religious circles, and with esoteric and Gnostic type
groups. He further argues that different religious traditions were followed by
different social groups and in different regions. Some, he believes, were
followers of different gods, such, as Mithra (ch. 4). He also emphasises the
diversity of religious influences in what was a very fluid period of religious
interaction between Jews, Christians, Mazdakites, Manichaeans and other
Gnostic type groups (ch. 5). Essentially what Shaked was undertaking was the
deconstruction of the concept of Sasanian Zoroastrianism.

Shaked’s book has been strongly criticised by Boyce (1996), who argues
forcibly in a seventeen-page review for her theory of a clear Zoroastrian
orthodoxy in earlier times. This is not the place to enter a debate between the
opposing views of two such distinguished scholars. The point here is the way
that debates over the interpretation of the texts, and the interest paid to living
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practice, the questioning of the ‘meta-narrative’ of a homogenous
Zoroastrianism, are consistent with the general mood of modemist and
postmodernist and deconstructionist studies of religion in the refocusing from
classical texts to living practice in the home, in Shaked’s lack of a meta-
narrative and in the questioning of the existence of a unitary Zoroastrianism.
Shaked is not alone in his postmodernist approach. Hinnells (1996b), for
example, argues that a religion is what it has become; that Zoroastrianism is
what Zoroastrians do and believe when they consider that they are being
Zoroastrian. This article on modern Zoroastrian philosophy expounds a range
of twentieth century (mainly Parsi) teachings which bear little relationship to
what has traditionally been seen as Zoroastrianism, including such ideas as
rebirth, karma, the avatar - ideas which Parsis, clearly, have adapted from
Hinduism. But who is to say that this is not ‘Zoroastrianism’ when taught and
practised by Zoroastrians? A postmodemnist approach may also be discerned
in Hinnells (1996a), specifically ch.8, on the religion approaching the third
millennium, where the focus is not on even the contemporary textual traditional
but on the daily practices. The social activities are seen as inseparable from
religious ones, so that the divisions between the sacred and the profane, the
boundaries between the religious and the secular, are blurred. Similarly in
Hinnells (1996¢) use is made of the secular genre of the novel to understand
something of modern Zoroastrian thought and practice.

But my publications are not based on a single, consciously, carefully evolved
theoretical framework. Like Topsy, ‘they just grew’. One of the most self-
consciously ‘methodological’ contemporary writers is Luhrmann (1996). She
spent two periods pursuing anthropological fieldwork in Bombay, studying how
the Parsis’ own self-perceptions have changed from colonial to post-colonial
times. Through ethnographic, cinematic, literary, biographical, poetic vignettes
she secks to draw out the contemporary community perceptions of what
constitutes a ‘good Parsi’. The section which most clearly relates to
postmodern thought is the final chapter in which she reflects on the interactions
between an anthropologist and what (s)he studies - the discourses between
them, the motives behind, and the consequences of, such studies. This may be
seen as an example of postmodemist reflexive anthropological agonising. But
she is critical of much postmodernist writing and more confident in the viability
and validity of scholarly study than many postmodernists. She is critical, in
particular, of those who see anthropology as simply an exercise in creative
writing. It would not, therefore, be correct simply to label her ‘postmodernist’;
but she is in conscious dialogue with postmodernist thought in her juxtaposition
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of the future of the Parsi community with that of the anthropological
community, explicitly using the other to look at the self. She addresses the issue
of how power relations are embedded in the asymmetrical relationships of and
dialogue between anthropologists and their subjects.

This article has not attempted to identify the ‘right” interpretation of the history
of Zoroastrianism (postmodernists would, of course, say there can be no such
thing). What it has sought to show is that however little Zoroastrian specialists
have said about modernism and postmodernism, about structuralism and
poststructuralism, the sort of theories propounded concerning Zoroastrianism
and the debates which have raged (unfortunately an appropriate word at times!)
mirror the sort of wider theoretical debates in the study of religion, history and
literature. Just as no religion exists in a vacuum, so no scholar exists in a totally
secluded ‘ivory tower’. We are influenced to a greater or lesser degree by the
‘spirit’ (should a postmodernist say ‘spirits’?) of our age.
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2 Introduction’

Since the first of these articles was written the field of Biblical Studies has
changed considerably. In this context, one of the major developments has
been the growth in the study of the Intertestamental literature? and work on
the Dead Sea Scrolls.? There have also been substantial studies of the history
of the period,* and major works on relevant themes.’ In the course of these
and other publications reference has been made to the theories of Zoroastrian
influence on Judaism, the Intertestamental literature and the Dead Sea Scrolls,
but generally cautionary notes have been sounded. The most common stated
ground for that caution is the problem of the dating of the relevant Zoroastrian

1. I wish to express my sincere thanks to Prof. L. W. Hurtado of Edinburgh
University who kindly read through these articles and gave valuable comments
and criticisms in a most helpful collegial way. He is not, of course, responsible
for any errors or misjudgements in this piece, but his response gave me valuable
food for thought and reading.

2. See, for example, R. H. Charlsworth (ed.), The Old Testament Pseudipigrapha,
2 vols., London, 1983 & 1985.

3. See, for example, G. Vermes, The Complete Dead Sea Scrolls in English,
Harmondsworth, 1997.

4.  In addition to the New Schiirer referred to in the second of the articles in this
section, see L. Grabbe, Judaism from Cyrus to Hadrian, vol. 1, The Persian and
the Greek Periods, Minneapolis, 1992. The work of Barr and Yamauchi are not
commented on in this introduction as they are discussed in the second of the two
papers on the subject.

S. See, for example, J. J. Collins, The Apocalyptic Imagination, New York,
1984.

29
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doctrines in view of the fact that their full exposition is only in the ninth
century Pahlavi texts.®

There has been little apparent response to the arguments of Boyce’ and in
particular the arguments of Hultgard.® Hultgard has taken care to address this
issue of dating the ideas in an article published in 1983.° He emphasises
various points: (a) that the relevant apocalyptic and eschatological ideas do
not appear only in the two works generally cited by Biblical scholars (Zand-i
Vohiman Yasn and the Bundahisn), but in several others also, i.e. they are
widely attested; (b) that the various books in which these ideas are detailed
all have the character of secondary collections of ancient texts produced for
pedagogic purposes in the face of Islamic persecution;'° (c) he illustrates how
these specific Pahlavi texts display a grammar which can clearly be seen to
be a translation of Avestan material (e.g. the location of the verb in the

6.  Grabbe 100-2; Collins 23f., Morton Smith, Encyclopaedia Iranica, vol. IV, fasc.
2, p. 2002.

7. Notably in ‘On the antiquity of Zoroastrian apocalyptic’, Bulletin of the School
of Oriental and African Studies, XLVII, 1, 1984, pp. 57 - 75 which focuses on
the division of world history into four (or seven) eras symbolised by metals
(gold, silver etc), an idea which various Biblical scholars have suggested may
derive from Zoroastrianism.

8. See his ‘Das Judentum in der hellenistisch-romischen Zeit und die iranische
Religion - einreligionsgeschichtliches Problem’, in W. Haase and H. Temporini
(eds) Aufstieg und Niedergang der Romischen Welt, 11, 19, 1, Berlin, 1979, pp.
512-90.

9. ‘Forms and Origins of Iranian Apocalypticism’ in D. Hellholm (ed.)
Apocalypticism in the Mediterranean World and the Near East, Tubingen, 1983,
pp- 387-411.

10. On the nature of Pahlavi literature see especially M. Boyce, ‘Middle Persian
Literature,’ in B. Spuler (ed.) Handbuch der Orientalistik, 1. Literatur, Leiden,
1968, pp. 31-76. On the links between ideas in the Pahlavi literature and the
Avesta see the forthcoming chapter by A. Hintze ‘Avestan Literature’ in R.
Emmerick (ed.), Iranian Pre-Islamic Literature, Costa Mesa.
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sentence).!! To Hultgard’s arguments can also be added the following. Shaked
has clearly demonstrated how the central and relevant ideas of resurrection of
the dead, the two judgements, the concepts of good and evil, angels and
demons, all form part of a tight and coherent theological logic in
Zoroastrianism in a way that they do not in Judaism and Christianity.'? For
example, in Zoroastrianism there is a theological necessity about there being
two judgements, since God, Ahura Mazda, created both the material and the
‘spiritual’ (not a good translation of the Zoroastrian term) dimensions of a
person, so both must be judged and corrected if they are to be reunited in the
perfect existence at the end of history. The first judgement after death is
clearly of the soul, for the body can be seen to remain on earth; the judgement
of the body takes place after the resurrection. The rewards and punishments
following those judgements mean that the whole person, judged and
corrected, can be reunited in perfect harmony. There is no such logic behind
the Biblical references to the two judgements. The point is that these doctrines
being a coherent whole at the heart of Zoroastrian theology, are most unlikely
to be late developments. Collins notes that Plutarch states that the fourth
century BCE writer Theopompus attributes the key doctrines to the
Zoroastrians of his period (op.cit. p. 24). In fact there is clear Iranian evidence
for the antiquity of the concept of the resurrection, the saviours, judgement
in the ancient (Avestan) hymn, Yast 19.* Indeed , many scholars would argue
that the foundations at least of these central eschatological ideas derive from

11. A similar point is made by G. Widengren, ‘Leitende Ideen und Quellen der
iranischen Apokalyptik’, pp. 77-162 in the same Hellholm volume. Widengren
makes this point in the context of a wider argument on Zurvanism, but the
linguistic point remains independent of his thesis on Zurvanism.

12. This argument has been elaborated by S. Shaked notably in two articles in his
collected works ‘The notions of méndg and gétig in the Pahlavi texts and their
relation to eschatology’ and ‘Some notes on Ahreman, the Evil Spirit, and his
creation’, articles II & III, in From Zoroastrian Iran to Islam, Variorum, 1995
and ‘Iranian Influence on Judaism: First century BCE to Second Century CE in
W.D. Davies and L. Finkelstein (eds.), The Cambridge History of Judaism,
1984, vol. I, pp. 308-325. See also his article ‘Eschatology: Zoroastrian
influence’ in Encyclopaedia Iranica, VIII, 6, pp.568f.

13. The most recent substantial study of the important text is Almut Hintze, Der
Zamyad-Yast, edition, tbersetzung, kommentar, Wiesbaden, 1994.



32 ZOROASTRIAN AND PARSI STUDIES

the visions of the prophet Zoroaster (variously dated, but generally thought
12% - 15® centuries BCE). He certainly referred to an eschatological saviour
and the two judgements and central to his message was the war between the
good and evil spirits."* In my opinion the work of the scholars cited has
established beyond reasonable doubt that the key Zoroastrian doctrines go
back well into pre-Christian times.

The article of my own which has been quoted most frequently is a study of
the Oracle of Hystaspes; an eschatological oracle circulating in the early
Christian world, which I argued was fundamentally Zoroastrian."”
Unfortunately, I no longer believe my own argument as stated in that article.
In my opinion Flusser has correctly interpreted this as a Jewish apocalyptic
text, subject to strong Zoroastrian influence, possibly with an original
Zoroastrian Grundlage." This still supports my general thesis of the powerful
impact Zoroastrianism had on Jewish (and Christian) eschatology. The
arguments of mine which I still hold to are elaborated in the two following
articles. It may be worth highlighting, what after reflection, I see as the
crucial points made in them. Whereas many writers have discussed
Zoroastrian influence on individual passages, for example in Isaiah,'” or in the
belief in world eras symbolised by different metals as noted above, my
emphasis is rather on the considerable change in the overall metaphysical
dualism, a development in the cosmological perspective which took place

14. The scholar who has argued most forcibly for the continuity of Zoroastrian
doctrine is Mary Boyce, for example in History of Zoroastrianism, vol., 1,
Leiden, but it was well argued earlier by H. Lommel, Die Religion Zarathustras,
Tubingen, 1930 (repr. Darmstadt, 1971), for eschatology see especially ch. 8.

15. “The Zoroastrian doctrine of salvation in the Roman world: a study of the Oracle
of Hystaspes’, in J. R. Hinnells and E. J. Sharpe (eds), Man and His Salvation:
essays in honour of S. G. F. Brandon, Manchester, 1973. It is referred to by
Grabbe (p. 102), Collins (pp. 170, 188) and Morton Smith (p. 203).

16. D. Flusser, ‘Hystaspes and John of Patmos’, Irano-Judaica, Jerusalem, 1982,
pp. 12-75. Most Biblical scholars have unfortunately neglected his arguments
for influence on the Book of Revelation.

17. D. Winston, ‘The Iranian component in the Bible, Apocrypha and Qumran: a
review of the evidence’, History of Religions, 1986, pp. 183-216.
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between the literature in the Hebrew Bible (the book of Daniel apart) and
much of the Intertestament and New Testament. The key development is in
the idea of a devil, demons, hell, and their counterparts of angels and heaven.
These beliefs inevitably affected eschatological beliefs, including the
resurrection, judgement, the role of the saviour (however named) and the
judgement for all these are now seen in a vaster mythological context. As
argued in the chapters which follow, the role of Jesus casting out demons in
order to defeat the strong man Satan has developed significantly from Biblical
ideas of the Messiah, or the Son of Man. This cosmic eschatology parallels
in remarkable detail Zoroastrian thought, and a Zoroastrian schema which
unquestionably long predates that in Judaism and Christianity.

The second distinctive feature of the following chapters is the point that these
developments in Jewish and early Christian thought occur at a later date than
the period of influence normally put forward, namely in the last two centuries
BCE and the first CE. Although I believe it is credible that there was some
Persian influence in the Persian period, it is in the later centuries that the
parallels are most striking. Instead of arguing for Zoroastrian influence on a
group of unknown Jews who subsequently influenced their co-religionists, my
argument has been that during this later period there was close contact
between Iran and Judaism in the diaspora (in Parthia itself, in Babylonia,
Anatolia), and Israel. Further I have argued that the historical circumstances
were such that influence was not only possible but likely, for both Jews and
Parthians were allies in the fight first against the Seleucids and then against
the Romans. Various writers, notably Collins, have emphasised the religious
trauma experienced by devout Jews in the face of Seleucid persecution
precisely because they were being good Jews. The old solution to the problem
of evil, that suffering was divine punishment for sin, could not explain their
experiences. In such circumstances the belief in an alien force of evil, a
cosmic war between the forces of good and evil, answered their religious
needs. Once the understanding of evil became cosmic, other doctrines
necessarily developed also. A human Davidic Messiah could not match a
cosmic force of evil for example. Clearly the concept of a Messiah in this
period was a complex and changing one, indeed one can hardly refer to the
concept in the singular.'® The main thesis in these articles is that the influence

18. See for example, J. H. Charlsworth, The Messiah, developments in earliest
Judaism and Christianity, Minneapolis, 1992;J.J. Collins, The Scepter and the
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of Zoroastrian cosmology on Jewish eschatology in general, and the saviour
figure in particular, has been sadly neglected by Biblical scholars in general
and New Testament exegetes in particular.

Barr and Collins have both argued that one factor in the resistance to theories
of influence is the reluctance to admit influence from another religion on
Christianity.” Collins, like other scholars, repeatedly stresses the
distinctiveness of Jewish thought. In earlier works, for example those of
Eichrodt referred to in the following articles, differences between Jewish and
Zoroastrian thought have been highlighted as establishing that there was no
such influence. In the two following articles there is a brief discussion of the
term ‘influence’. In another article omitted from this collection for reasons of
space, I developed this point further and it may be worth quoting from that
section of the article here.? After outlining some of the objections to the
theory of Zoroastrian influence as unnecessary I wrote:

To the argument that theories of Zoroastrian influence are unnecessary it is
tempting to retort that it does not matter whether a theory is necessary or not,
what matters is whether or not it is right! It is, however, the underlying
question of presuppositions that is the basic question. The argument that
because there is a possible Old Testament source this proves that the idea is not
due to foreign influence implies that ‘influence’ denotes the sudden taking
over of a new and strange idea. This is a very questionable view of the
meaning of the word. It is a matter of everyday experience that influence often
works as a subconscious process involving the development or emphasis of
some ideas already held and the neglect of others. It is rather rare for anyone
to be influenced to take over a completely new and strange idea and then to
transplant it, without modification, into his system of thought. The question of
what is meant by ‘influence’ is so basic that it requires further consideration.

Star: the Messiahs of the Dead Sea Scrolls and other ancient literature, New
York, 1995.

19. Collins, Apocalyptic, p. 15; Barr, ‘The question of religious influence: the case
of Zoroastrianism, Judaism, and Christianity’, Journal of the American Academy
of Religion, 53,2, 1985, pp. 202-35.

20. ‘Zoroastrian influence on the Judeo-Christian tradition’, Journal of the K. R.
Cama Oriental Institute, Bombay, 45, 1976, pp. 1-23.
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It will aid understanding of the process of ‘influence’ if a ‘test-case’ or analogy
is considered. The ‘influence’ of the West on India in the nineteenth century
is a well-documented event that illustrates the point nicely.?!

Christian missionaries and British officials alike frowned upon some of the
practices they encountered in nineteenth century India such as suttee, child
marriage and the idea of untouchability. But it was not only westerners who
led the movement to do away with these practices. A series of reform
movements within Hinduism were ‘influenced’ by the western attitude and by
Christian practices generally. One such movement was the Brahma Samaj
founded in 1828 by Ram Mohan Roy.”? Roy is an example of a devout
member of a faith consciously taking over ideas and practices from another
tradition. Congregational hymns and sermons were introduced into the
society’s worship, something most unHindu. Roy himself paid for schools
where Bengali young men could receive a western education, but even going
as far as this he did not think of himself as anything other than a good Hindu.
He believed he was ridding his religion of all that was harmful and using
whatever means he reasonably could to expand his own faith. The first point,
therefore, to draw from this ‘test-case’ is that even when we are dealing with
conscious imitation of another culture it cannot be assumed, as some Biblical
scholars appear to, that this necessarily means or shows a lack of devotion to
one’s own faith; it can indicate the precise opposite.?

21.

22

23.

Perhaps the most convenient bibliographical sources on this topic are J. N.
Farquhar, Modern Religious Movements in India, repr. Delhi 1967; E.J. Sharpe,
Not to Destroy but to Fulfil, Lund, 1965.

S.D. Collett, Life and Letters of Raja Rammohun Roy, Calcutta, 1962 (3™
ed).

See for example D. E. H. Whitely, The Theology of St. Paul, Oxford, 1964, p.2.
On the theory of St Paul’s indebtedness to the Mystery cults he states: ‘St Paul
does not seem to have been the sort of man we should expect to borrow from
pagan sources’. There may well be good grounds for doubting Paul’s
indebtedness in this regard, but the a priori assumption does not alone justify the
conclusion.
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A different form of ‘influence’ is evident in the reaction of Debendra Nath
Tagore.? Tagore was opposed to the spread of Christianity, being convinced
that India had no need of this alien religion. But despite his opposition to the
western faith, his use of congregational worship and the form of his devotion
to a personal god were influenced by Christian ideas and practices as well as
by traditional Hindu piety. Tagore is then a good illustration of the point that
opposition to another faith does not ensure that the opponent is immune to its
influence. Perhaps the best example of this is Dyananda Sarasvati, the founder
of the Arya Samaj.?”* He tried to bring Hinduism back to what he believed was
the ancient faith. Just as consistently he sought to stir up his followers against
the teachings of Christianity. He preached a return to the authority of the
Vedas. His understanding of what was the ancient faith and what he looked for
in it was largely, and unconsciously, determined by contemporary thought, a
thought world significantly moulded by Christian traditions. Dyananda
renounced idolatry, polytheism, child marriage, the ban on the remarriage of
widows and Hindu forms of sacrifice. This represents a religious programme
clearly marked by two characteristics, western influence and a passionately
sincere concern for his native Hinduism. No man lives in a vacuum and no
matter how much a man may oppose a faith he is still capable of being
influenced by it.

An instructive example of the process of influence occurs in a much earlier
period of Hinduism. Scholars speak of the Nyaya school of philosophy
influencing Hindu religious thought. The school was concerned chiefly with
logic and epistemological method, rather than with religious beliefs. But in
order to oppose the teaching of the school, religious leaders had to adopt the
school’s manner of argument and in this way some of them were led to modify
their thoughts, although they believed what they were doing was expressing
the essence of their belief in contemporary language.

This brief consideration of the ‘test-case’ of influences on Hinduism shows
that the word ‘influence’ is an ambiguous or umbrella term covering a variety
of processes. It can indicate the conscious imitation of another’s ideas or the
subconscious modification of beliefs. It can indicate the development of
certain ideas one already holds and the neglect of others, or it can indicate
being provoked to adopt a certain style of argument or wording in order to
oppose an idea. This ambiguity in the word ‘influence’ has to be taken into

24. G. S. Leonard, A History of the Brahmo Samaj, Calcutta, 1934, Farquhar, pp.

25.

39-41, 44.
Farquhar, pp. 101-29; L. Rai, The Arya Samaj, London, 1915.
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account when discussing theories of Zoroastrian, or any other beliefs, on
Judaism and Christianity; in particular this ambiguity must be seriously
considered in this context. The argument that differences between the
resurrection faith or the idea of the end of the world in the two traditions [of
Judaism and Christianity as posited by Eichrodt and Charles] proves that there
was no influence, cannot be held. In view of the subtle, and often
subconscious, working of influence one must expect ideas to be modified or
adapted as they are exchanged or taken over. Nor should it occasion surprise
if Old Testament passages on Satan, the resurrection or the Messiah can be
seen as a basis for later ideas which other scholars think are due to Zoroastrian
influence. It is surely highly unlikely that any religion, Judaism, Christianity
or Hinduism, will take over beliefs or ideas fundamentally alien to its existing
doctrines. Such a taking over of wholly new or strange ideas would produce
a new movement, not a development of the old. Devotion to a personal god
would not have been so popular in nineteenth century Hinduism, despite
Christian influence, if there had not been a strong movement in that direction
from ancient times. Dyananda Sarasvati could not have condemned the
practices he did if they had in fact been important in the Vedas. Contact with
other religions may inspire, or influence, the most devout person to see an idea
in his own religion with fresh insight, in sharp relief or in a different light. The
two theories of an Old Testament background and Zoroastrian influence on
later Jewish, or Christian, ideas are not therefore mutually contradictory; they
are in fact complementary. Old Testament ideas provided, as it were, the ‘peg’
on which were hung the modified or developed concepts. Unless discussions
of this subject take into account the subtle and complex working of ‘influence’
it is unlikely that a balanced judgement on the issue will be reached...Above
all in discussions of this topic it is essential to define precisely what is meant
by ‘influence’. Studies in this area must undertake a meticulous study of the
historical setting in order to show that that particular type of influence was
both reasonable and likely in the given historical circumstances, for different
situations are likely to produce different forms of influence.

Chapter 12 below, on ‘Contemporary Zoroastrian philosophy’ studies
influence in what might be called the reverse direction, with the influence of
western and Hindu thought on Parsi teaching. Here also the point is made that
the influence was facilitated by the nature of the contact, and the friendly
relations between Parsis and the sources of influence. By contrast, there has
beenrelatively little Islamic influence on Zoroastrianism, one factor being the
Zoroastrian experience of persecution resulting in a less positive attitude to
Islam. This theme accords with the argument of Sandmel in an article on
‘parallelomania’. Sandmel was critical of the piling up of broad and general
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parallels in Biblical studies.?® His comments were directed at supposed
parallels between New Testament writers, books of the Hebrew Bible,
rabbinic literature, Philo and the Dead Sea Scrolls. But what he said applies
equally to parallels with Zoroastrian beliefs. Sandmel emphasised the
importance of looking not simply at a similarity of words or phrases but
considering the whole theological or textual context. In this article I am
arguing for the addition of a study of the historical context, in terms of the
nature and extent of the contact between the religions. Apart from vague
references to the period of Persian rule, and the time gap between Persian rule
and the growth of cosmic dualism and eschatology, the historical setting has
all too often been neglected in studies of this subject. The question has not
really been addressed, how do we explain the fact that the closest parallels
(with certain Qumran texts, I & II Enoch, Testaments of the Twelve
Patriarchs, and certain ideas in the gospels and the book of Revelation)?
occur in the period they do, and not earlier?

This later dating of the period of influence to the first two centuries BCE
marginally affects the question of the dating of the Zoroastrian sources since
the doctrines do not have to be traced back so far in history, but only
marginally since I believe there can be little reasonable doubt of the antiquity
of the relevant Zoroastrian beliefs. It does however raise another question,
namely the nature of Parthian culture. It is again appropriate to quote from my
1976 JCOI article.

Modi and Dhalla, following the majority of western scholars of their time,
dismissed the Parthians as mere Hellenists, referring to the Parthian period as
the dark ages of Zoroastrianism.?® Such a view of the Parthians is no longer

26. S.Sandmel, ‘Parallelomania’, Journal of Biblical Literature, LXXXI, 1962, pp.
1-13.

27. Working entirely independently Almut Hintze has also recently argued for the
influence of Zoroastrian myth on Revelation 20. 1-3. ‘The Saviour and the
dragon in Iranian and Jewish/ Christian eschatology,” in S. Shaked and A.
Netzer (eds), frano-Judaica, IV, 1999, pp. 72-90.

28. Seel.J.Modi, The Religious Ceremonies and Customs of the Parsees, Bombay,
1922, p. 215, who describes the Sasanian empire as ‘the Iranian renaissance
after the Dark Ages of the Parthians rule.’; M. N. Dhalla, Zoroastrian
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tenable in view of the evidence which has become available through recent
archaeological and literary studies. The view that the Parthians were Hellenists
appears to be influenced by the Sasanian propaganda issued to justify their
claim to be the true successors of the Achaemenids® and is due to attaching
too much importance to certain pieces of archaeological, numismatic and
literary evidence. A Hellenistic style coinage and architecture shows no more
than that that the nomadic Parthians made use, at least in the early part of their
rule, of a reasonably well developed Hellenistic technology. Far too much
importance has been attached to the fact that Greek drama was popular in the
Parthian empire. The evidence for this is that one king once watched a Greek
play, and that while he was on a visit to another country.*® Using such
evidence one wonders how future historians might reconstruct the cultures of
heads of state visiting other countries and watching their host’s traditional
dances or dramas. The claim that it was the Sasanians who suddenly
introduced the state Zoroastrian church is due more to Sasanian political claims
than to any valid historical evidence.’! Rulers rarely impose a religion from
above on to a people, it is usually the case that they give formal recognition,
sanction and seal to what has become a popular faith, as Constantine did with
Christianity.

There is ample testimony to the Parthian consciousness of being a truly Iranian
nation and not just a distant imitation of a Hellenistic state. This is shown by

29.

31.

Civilization, Oxford, 1922, pp. 265f. For the views of western scholars, see E.
Herzfeld, Archaeological History of Iran, Oxford, 1935, who grouped the
Parthians with the Seleucids under the heading: ‘Hellenistic period.” See also P.
Sykes, A History of Persia, London, 1921, vol. I, p.364. This view of the
Parthians is perpetuated by M. A. R. Colledge, The Parthians, London, 1967.
Zaehner’s Dawn and Twilight of Zoroastrianism, London, 1961 simply leaves

a gap.

See the Karnamag i Ardasir, English translation by E. K. Antia, Bombay, 1900,
ch: 1.

The occasion was a performance of Euripedes’ ‘Baachae’ in Armenia when the
Parthian Orodes and the Armenian Artavasdes were celebrating the betrothal of
their children in diplomatic wedlock. It is reported in Plutarch’s biography of
Crassus.

R. N. Frye, Heritage of Persia, London, 1962, pp. 178f.
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the minstrel tradition,*” the very names of the kings,** the personal names
found on ostraca at Nisa,* and the development of coin types.>* The idea that
Parthian art was a mere imitation of Hellenistic art has long since been seen to
be incorrect.* In the sphere of religion there is both archaeological and literary
evidence to show that the Parthians built fire temples,*” hardly a Hellenistic
activity. There are reasons for believing it was the Parthians, not the

32.

33.

34.

3s.

36.

37.

M. Boyce, ‘The Parthian gdsan and Iranian minstrel tradition Journal of the
Royal Asiatic Society, 1957, pp. 10-45. See also her ‘Zariadres and Zarér,’
BS0AS, 1955, XVII, pp. 463-77, esp. pp. 472-4 on the Parthians and traditional
Iranian lore.

Few, if any (there is doubt in only one case) have non-Iranian names, unlike
many Jews during the Seleucid period who took Greek names to show their love
of Hellenism.

Frye, Heritage, p. 183.
J. Neusner, ‘Parthian political ideology’, Iranica Antiqua, 111, 1963, pp. 40-59.

See particularly M. I. Rostovtzeff, ‘Dura and the problem of Parthian art’, Yale
Classical Studies, V, 1935, pp. 157-304. More attention has been given to the
eastern evidence, with a subsequent modification in conclusions, but still
opposed to the Hellenistic theory, by the so-called ‘Gandharan school’ led by
D. Schlumberger, ‘Excavations of Surkh Kotal and the problem of Hellenism
in Bactria and India’, Albert Reckett Archaeological lecture, 1961 and see his
‘Descendants non-meditteraneens de I’ Art grec,” Syria, 37, 1960, esp. pp. 136-
42 and M. Hallade, The Gandhara Style and the Evolution of Buddhist Art,
London, 1968.

K. Erdmann, Das Iranische Feurheiligtum, Osnabruck, 1969, pp. 23ff; K.
Schippmann, Die Iranischen Feuerheiligtumer, Harrassowtiz, 1972, appendix
on Seleucid and Parthian fire temples. The traditional Iranian motifs on a
Parthian amulet described by A. D. H. Bivar (BSOAS, 30, 1967, pp. 512-25) is
of particular interest in this context. For the literary evidence see Isidore of
Charax, Parthian Stations, 11 (see the translation of W. Schoff, Philadelphia,
1914, p.9) and the Letter of Tansar (trans. M. Boyce, Rome 1968, p. 47 and see
her comments pp. 16f.).
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Achaemenids, who introduced the Zoroastrian calendar.®® It is surely
significant that the influence the Parthians left on other cultures, Armenia and
the Kusana kingdom (as evidenced by the latter’s coinage) was Zoroastrian not
Hellenistic.*® In view of the Sasanian propaganda referred to above it is hardly
likely that the Dénkard would have attributed the collection of the Avesta to
a Parthian king unless history had compelled the compiler to do s0.** We may,
therefore, reasonably conclude that the many Jewish-Parthian contacts
confronted the Jews and Christians with Zoroastrianism.*'

Subsequent studies since my 1976 article have reinforced the traditional
Iranian/Zoroastrian image of the Parthians, indeed the older picture of their
Hellenism is hardly raised.*?

38.

39.

40.

41.

42.

E.J. Bickerman, ‘The "Zoroastrian" calendar’, Archiv Orientalni, 35, 1967, pp.
197-207 and M. Boyce, ‘On the calendar of Zoroastrian feasts,” BSOAS, 33,
1970, pp. 516f.

The bibliography on this subject is enormous, the reader is referred J. Duchesne-
Guillemin, The Religion of Ancient Iran, E.T. by K. M. JamaspAsa. Bombay,
1973, pp. 155-69. For Iranian culture in the region see the contemporary Strabo,
Geography, xi, 14, 16: ‘Now the sacred rites of the Persians, one and all, are
held in honour by both the Medes and Armenians’. For Persian festivals in
Armenia see S. H. Tagizadeh, ‘The Iranian festivals adopted by the Christians
and condemned by the Jews’, BSOAS, 10, 1940, pp. 632f. For the influence of
Iranian religion on Armenia see M. Ananikian, ‘Armenian Mythology’ in
Mythology of All Races, L. H. Gray (ed.) New York, 1964, vol. vii and
‘Armenia’ in ERE and in general R. Grousset, Histoire de l’Armenie, Paris,
1947. On the Kusana coins see J. M. Rosenfield, The Dynastic Art of the
Kushans, Berkeley, 1967. The activities of the Manichaeans in Parthia show that
it was Iranian or Zoroastrian traditions and not Hellenism that the missionaries
encountered in that region, see for example, M. Boyce, ‘On Mithra in the
Manichaean pantheon,’ in W. B. Henning and E. Yarshater (eds), 4 Locust’s
Leg, studies in honour of H. S. Taqizadeh, London, 1962, pp. 44-54.

DkM 411-13= Dk. IV: 24 (Sacred Books of the East, vol. xxxvii, p. 413).

Cf. the judgement of Boyce ‘the Parthians appear to have been in the main
Zoroastrians,’ in ‘On Mithra’s part in Zoroastrianism’, BSOAS, 32, 1969, p. 31.

In chronological order of publication see: G. Herrman, The Iranian Revival,
Laussanne, 1977; R. N. Frye, The History of Ancient Iran, Munich, 1984; J.
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The point within the following articles that I seek to stress is that
Zoroastrianism was a powerful presence in the Jewish world of the two
centuries BCE, and the first century CE. Both articles refer to contact in the
diaspora and in Israel, though the first emphasises the former, the second the
latter. The coincidence in time of the growth of cosmic dualism, particular
religious crises for devout Jews and extensive contacts between Jews and
Zoroastrians is too great, in my opinion, to be merely fortuitous. I hope that
this introduction and the republication of those articles in a more accessible
location for Biblical scholars may help to stimulate discussion of this thesis
on the nature, form and dating of Zoroastrian influence on Biblical imagery.

If the thesis of influence is accepted, the question arises - what is the
significance to be attached to such influence? From a historical point of view
the thesis has various implications. Studies of the Intertestamental period tend
to look at Israel from a Europocentric perspective - the interaction of Judaism
with Greece and Rome, almost as though lands to the east were at that time
irrelevant. On the streets of Jerusalem at the turn of the millennium Parthian
Iran would have appeared to be one of the two great powers, a force
encountered in trade, diplomacy, liberation. Interfaith dialogue with what was
then the most powerful religion in the known world is not merely plausible,
but to be expected. Increasingly scholars are emphasising the diversity of
Judaisms of that period; this argument adds a further significant religious
input to that cauldron of religious interaction and development. Zoroastrian
influence explains why certain doctrines developed when and how they did.
What merits further study is not merely to note that the Jewish beliefs differed
from Zoroastrian ones, but a more coherent picture merits constructing, for
a helpful outcome of comparative study is to appreciate the distinctiveness of
each. Which dimensions of the Zoroastrian picture were not incorporated, and
which were, will give a greater understanding of Jewish and New Testament
symbols and beliefs.

There is some overlap between the two following articles, though their focus
is different, both in the texts studied and each has an emphasis and proposes

Wieshofer, Ancient Persia, E. T.by A. Azodi, London, 1996. J. Wieshofer (ed.),
Das Partherreich und seine Zeugnisse, Stuttgart, 1998. On the important
Armenian evidence see J. R. Russell, Zoroastrianism in Armenia, Harvard,
1987.



INTRODUCTION 43

a different historical contact between Zoroastrians and the Judaeo-Christian
traditions.
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3 Zoroastrian Saviour Imagery
and its Influence on the New
Testament!

Although influence of Zoroastrian eschatology on the Judaeo-Christian
tradition is widely recognised,’ so far little attention has been paid to the

parallel concepts of the saviour in the two traditions.’

1. Based on a paper read to the British Section of the International Association

for the History of Religions in London, Sept 18th 1968.

2.  See for example M. Black, The Development of Judaism in the Greek and
Roman Periods, in the new Peake's Commentary on the Bible, eds. M. Black
and H. H. Rowley, London, 1962, p. 696; J. Bright, 4 History of Israel,
London, 1960, p. 444; W. D. Davies, Contemporary Jewish Religion, New
Peake p. 705; W. Eichrodt, Theology of the Old Testament, London, 1961 and
1967, vol. 1, p. 487, 11, pp. 208f.; S. B. Frost, Old Testament Apocalyptic,
London, 1952, pp. 19f.,, 73 ff;; R. N. Frye, The Heritage of Persia, London,
1962, p. 128; R. H. Fuller, The Foundations of New Testament Christology,
London, 1965, p. 34; T. H. Gaster articles on 'Satan’' and 'Gehenna' in the
Interpreter's Dictionary of the Bible, New York, 1962; E. O. James,
Comparative Religion, Oxford, 1961, p. 218; H. Ringgren, Israelite Religion,
E.T. by D. Green, London, 1966, pp. 315, 323, 336; H. H. Rowley, The
Relevance of Apocalyptic, London, 1963, pp. 43, 73; D. S. Russell, The Method
and Message of Jewish Apocalyptic, London, 1964, pp. 235, 258-262,

reservations are expressed on pp. 385-7.

3.  Parallels between the Messiah and SoSyant were noted by L. H. Mills,
ZaraBustra, Philo, the Achaemenids and Israel, Chicago, 1906, p. 437; R. Otto,
The Kingdom of God and the Son of Man, London, 1938, p. 251, and Von Gall
argued that the post exilic Messiah was influenced by the S68yant imagery,
Baoireia toli Ocod, Heidelberg, 1926, pp. 251 ff. On the other hand N.
Séderblom argued that the two figures developed independently, La Vie Future

45
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This is rather surprising since it may be thought doubtful if there could be
influence on the eschatological scene generally and not on the central figure
of that scene. Further, it is generally held that the form of the later Jewish
and Christian concept of the devil or Satan was influenced by Iranian
tradition. If this be accepted then it has serious implications for the
understanding of a saviour or Messianic figure. When Satan is thought of as
the prosecuting counsel within God's court, as he is in the Book of Job, then
he is not a figure with whom the saviour has to deal. When this figure
becomes truly demonic, ruling over hell, leading a horde of demons and
attacking the world, then the saviour is given a new task. Instead of defeating
human forces at the end of the world, in the shape of Edom and Egypt, he
must now defeat a supernatural being. This new task demands new imagery,
and if the devil imagery be thought to come from Iran, then a most natural
source for the developed saviour imagery would be, similarly, Iran.

The intention of this paper is, therefore, to trace the development of the
saviour concept in the Zoroastrian tradition in order to see if it casts any light
on the vexed question of the origin of the New Testament imagery.

It is important to begin by asking precisely what is meant by the term
‘influence’. While this may imply the transference of a total concept from
one tradition to another, it is a fact of everyday experience that to be

d'apres le Mazdeisme, Paris, 1901, pp. 305-308. J. Duchesne-Guillemin,
likewise, believes that the parallels between the two figures are vague and
general, La Religion de I'Iran Ancien, Paris, 1962, p. 261. W. Staerk contends
that the two are very different, since in Zoroastrianism the saviours are not
related to the mythical figure of the Primordial Man and the Primordial King.
Zoroaster and the other helpers, according to Staerk, are not returning figures
of the primordial time; they are quite unmythical, and have their basis in the
idea of the ethical process, Die Erlosererwartung in den Ostlichen Religionen,
Stuttgart, 1938, p. 268. W. Bousset was also doubtful about influence from the
concept of SoSyant on the figure of the Messiah, Die Religion des Judentums,
third edition edited by H. Gressmann, reprinted Tubingen, 1966, p. 513, n. 1. A.
Kohut drew attention to parallels between So§yant and certain Talmudic beliefs,
‘Was hat die Talmudische Eschatologie aus den Parsismus Aufgenommen?,’
ZD.M.G. xxi, pp. 552-591. Influence on the later Messianic belief was
suggested by Frost, op cit. pp. 224-225, but he accepts the erroneous view of
Glasson that S6Syant ‘does not seem to exercise a judicial function’.
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influenced by someone or something is usually an unconscious process of
modifying or developing one’s own beliefs, in accord not only with the source
of influence but also with one’s own theological or philosophical convictions.
It must be held to be highly unlikely that any religion would incorporate ideas
totally alien to its existing faith. Since a religion is more open to influence
from doctrines which bear some degree of similarity to the beliefs which it
already holds one must begin by looking for a common stock of ideas on to
which branches might be grafted.

There was certainly a common stock of ideas lying behind the figures of the
Zoroastrian saviour, SOSyant, and the Messiah. As the Messiah was born of
the line of David, so So68yant was born of the seed of the great prophet
Zoroaster; in each case the saviour came to establish the true faith and God’s
own nation; both, as it were, were God’s ‘trump card’ against those who
opposed his will, and both effected the renewal of the earth and of mankind.
Whether there was anything more than a common stock of ideas worked out
independently can only be decided after a study of the development of the two
figures and a consideration of the historical factors involved.

THE ZOROASTRIAN SAVIOUR, SOSYANT

What has to be established is not what the teaching of Zoroaster was
concerning the saviour, although this may be one step on the way, but rather
what was the teaching of the Zoroastrianism of the pre-Christian period. In
other words attention need not be confined entirely to Zoroaster’s own hymns,
the Gathas, but must also include the Zoroastrian scriptures, the Avesta.
Unfortunately, the extant Avesta is but one quarter of the original. Inevitably
one seeks to reconstruct, as far as possible, the remaining three-quarters, and
does so on the basis of the later Pahlavi texts, that is to say the Zoroastrian
religious books written in Middle Persian, or Pahlavi, whose final redaction
belongs to the ninth century AD and later. The dangers here are too obvious
to need emphasising, and New Testament scholars in particular have
expressed doubts about bringing the Pahlavi texts into any discussion of the
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Zoroastrian origins of the New Testament imagery.* Yet it is an old dictum
that the value of a text lies not in its date but in its sources. It is important to
remember the motive for the compilation of these books, and the word
‘compilation’ is used advisedly. The original Avesta was of enormous
proportions, and, to help laymen understand its teachings, the priests made
summaries and compiled selections in Pahlavi translation of Avestan texts on
particular subjects put together to form a continuous theme. A good example
of this is the BundahiSn, which covers creation, the nature of earthly
creatures and the end of the world.® Another, the seventh, eighth, and ninth
books of the Dénkard, which are the relevant ones for our subject, claim to be
no more than summaries of the contents of the various books of the Avesta.
It is, therefore, too easy to dismiss these Pahlavi books as merely ninth cen-
tury productions. One has to assess the value of each element in the tradition
to see if it can be said to be Avestan or a later innovation.

There is a further problem with which we have to contend. The extant books
of the Avesta are wholly liturgical and consist largely of invocations where
the functions of the divine beings are incidental to the main purpose of the
text. This means that we cannot expect to find there a systematic expression
of the S68yant imagery. The method of investigation which will be followed
here in order to elucidate the Avestan belief in SOSyant is as follows: firstly
to consider the actual meaning of the title SGSyant and to outline briefly the
possible Gathic basis of the belief; secondly to consider the Pahlavi teaching
on each of the relevant points and then to turn back to the Avesta to see if
there is any reason to accept that behind the Pahlavi picture there is an
Avestan, i.e. pre-Christian, basis for the belief.

4,  See for example C. Clemen, Primitive Christianity and its non-Jewish Sources,
E.T. by R. G. Nisbet, Edinburgh, 1912, pp. 122 f. 139; Le P. E. B. Allo, Saint
Jean [4Apocalypse, Paris 1933, p. 196; R. H. Charles, I.C.C. Commentary on
Revelation, vol. II, p. 142.

5.  Onthe Pahlavi Literature see M. Boyce, ‘Middle Persian Literature’, in Hand-
buch der Orientalistik, ed. B. Spuler, Bd. 4, Abschn. 2, Literatur Lief. 1, pp. 31-
66 and J. C. Tavadia, Die Mittelpersische Sprache und Literatur der
Zarathustrier, Leipzig, 1956.
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i) Sosyant in the Gathas

The word SoSyant is the future participle active from the root su, meaning
more or less ‘to benefit’; thus S68yant should mean ‘one whose work will be
beneficial’, or ‘one who will bring benefit’. A more precise connotation of
the root su in a religious context can be gathered from the use of derivatives
from this root in the Gathas. Thus one text speaks of ‘the long suffering for
the wicked and sava for the righteous’, where sava is generally translated as
salvation.® Another text reads,

‘Or (is) he an enemy, who, verily, (being) a wicked-man, opposes thy salvation
(Sava) 77

A number of texts could be adduced illustrating the same point. From this
evidence Bartholomae translates SoSyant as Redeemer or Saviour.?

The word occurs a number of times in the Gathas, but its implications are far
from clear. Itis used in the plural, apparently to denote the future benefactors
of the Good Religion. So, for example, in one Gatha Zoroaster asks Ahura
Mazda when the time of piety, justice, peace and general prosperity is to
come:

Then shall they be the saviours (saosyants) of the lands who, through good
purpose, by deeds in accordance with justice, shall attend-to satisfaction of thy
teaching through wisdom. For they (shall be) the appointed suppressors of
passion.’

6.  Ys.30:11 See M. Wilkins Smith, Studies in the Syntax of the Gathas, reprinted
New York, 1966, p. 73 and J. Duchesne-Guillemin, The Hymns of Zarathustra,
E.T. by Mrs M. Henning, London, 1952, p. 107.

7. Ys: 44 : 12, Trans Wilkins Smith, p.111; Duchesne-Guillein, p. 69. See also
Ys.43:3; 45:7,51:9 & 15.

8. Altiranisches Worterbuch, Strassburg, 1904, p. 1551. See also H. Lommel, Die
Religion Zarathustras, Tubingen, 1930, p. 226..

9.  Ys. 48 : 12, trans Wilkins Smith, p. 137; Duchesne-Guillemin, p. 39. Further
examples of the use of the plural are 34 : 13; 46: 3.
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The word is used in the singular in a number of texts, and it is generally
assumed that in these passages Zoroaster is making an oblique reference to
himself,'° although Lommel argues that Zoroaster did think of a future saviour
to come.!' A good example of the ambiguity of the use of the word in the
singular is in Ys. 48: 9:

When shall I know (these things)? If, through wisdom, through justice,
you rule over him from whom destruction threatens me, let the prophecy
of good purpose be truly spoken for me. May the Saviour know how
his reward shall be."

From this we can conclude that Zoroaster spoke of a saviour, and the form of
the word shows that the work of this figure lay in the future, but the ambiguity
of its use forbids any more precise or confident statement of what he meant
by it. The use of the plural suggests, however, that the word has not yet
become a technical term, as it is in the Pahlavi literature.

ii) The Pahlavi teaching concerning Sosyant
a) The Virgin birth of So$yant

Here it is said that at one thousand year intervals before the end of the world
three ‘brothers’ will be born. The seed of Zoroaster was thought to be
preserved in a lake, and towards the end of the world this seed will
impregnate three virgins who go to bathe there.® Thus each of the three
brothers is of the seed of, or the son of, Zoroaster, yet born of a virgin. Their
names are US$édar, USédarmah, and finally So6Syant who is also called
Astvat.araota. This belief is not set out in connected form in the Avesta, yet at
least the elements appear there. Briefly, the evidence is that the names of the
three brothers occur in the ancient Avestan hymn, the Farvardin Yasht, as do

10. So, for example Wilkins Smith and Duchesne-Guillemin in their translations.

11. op.cit. p. 229. SoSyant is used in the singularin Ys.45:11andin53:2,a
text composed shortly after the death of Zoroaster.

12. Wilkins Smith, p. 136; Duchesne-Guillemin, p. 39.

13. Dk. VII, 8, 51-60; VII, 9, 18-23; VII, 10, 15-19.
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those of their three mothers.* Incidentally, by ancient is meant probably not
later than fourth century B.C. in its presents form, yet clearly preserving even
older material."” Another of the Yashts speaks of S68yant ‘coming up to life
out of the lake Kasava’'®), and this belief appears again in the Vendidad, a
work held by some to have been compiled in its present form about the time
of Christ.”” Again in the Farvardin Yasht the fravashis of the faithful are
said to watch over the seed of the holy Zarathustra.”® Hence, using the
Pahlavi texts in conjunction with the hints which appear in the Avesta, it can
be said that the basis of the doctrine of the virgin birth of So8yant is clearly
Avestan.

In the later Avesta, that is the extant Avesta excluding the Gathas, SoSyant is
sometimes used in the plural, as it is in the Gathas themselves, with reference
to the prominent leaders of the religion, the future helpers, those who have not
yet appeared and are therefore nameless." It can even refer to the priests who
celebrate the Yasna sacrifice.’ Yet ‘So§yant’ in the singular is a definite refe-
rence to the last of the three brothers born towards the end of the world, as
benefactor par excellence.

14. The three brothers are mentioned in Yasht 13, the Farvardin Yasht, st. 128. The
names being given, of course, in their Avestan form. The names of the mothers
are given in sts. 141-2 of the same Yasht.

15. A. Christensen, ‘Etudes sur le Zoroastrisme de la Perse Antique’, in Det Kgl.
Videnskabernes Selskab. Historisk-filologiske Meddelelser. xv, 2, 1928, p. 34,
argues for a pre-Achaemenid dating for the material on the grounds of the geo-
graphy implied by the Yasht and the proper names which appear in it.

16. Yt 19:92.
17. vd.19:5.
18. Yt 13:62.

19. Yt 11:17;13:38;Vsp.3:5;Ys.9:2. See further, Lommel, op. cit. p. 229.

20. M. Molé, Culte Mythe et Cosmologie dans 1'Iran Ancien, Paris, 1963, pp. 86,
120, 133, 135.
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b) SoSyant as restorer of the world

Despite the characteristics of the Avesta that we have already referred to,
nevertheless certain of S6Syant's functions are so clearly defined that we have
no need even to look to the Pahlavi texts. One such function is his restoration
of the world. This is set out most clearly in the very old Zamyad Yasht,
where it is said:

We sacrifice unto the awful kingly glory ... which will cleave to the victorious
one of the SaoSyants (i.e. to the SOSyant) and to (his) other companions, so that
he shall restore (literally make frasa) existence, not ageing, not dying, not
decaying, not rotting, ever living, ever benefiting (literally ever having su),
ruling at his will.!

It is also contained in a number of Avestan texts. His mother Eradat-fadri for
example, is worshipped in the following terms:

We worship the Fravashi of the righteous maid Eradat-fadri. who is called
Vispa-taurvairi. Therefore she is Vispa-taurvairi (the all destroying) because
she will bring him forth, who will destroy the malice of Daévas and men.?

Similarly SoSyant is called the ‘fiend smiter’ in Vd. 19:5. In the Pahlavi
literature SOSyant has a number of helpers;? these also occur in the Avesta,
and they, too, are described as destroyers of demons. The Zamyad Yasht
again:

And there shall come forward the friends of the victorious Astva.erata, (that is
SoSyant) well-thinking, well speaking, well-doing, of good conscience, and
whose tongues have never uttered falsehood. Before them shall flee the ill-
famed A€Sma with bloody club... (the notorious demon of wrath) *

21. Yt 19:89 ff. The translation is based on that of J. Darmesteter, Sacred Books
of the East, reprinted Delhi, 1965, vol. xxiii, p. 226.

22. Yt 13:142.
23. Ir.Bd. 34:16;Dk. VII, 11, 8. Lommel, p. 215 points out that even the number

of helpers is the same in the Avesta as in the Bd., fifteen, although in the Bd.
this has become fifteen men and fifteen women.

24. Yt.19:89ff.
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and there then follows a general onslaught of the powers of good on evil.
Hence part of the restoration of the world by So§yant includes the final defeat
of the demons.

c) The resurrection of the dead

The Pahlavi Bundahishn states that another part of the restoration is the
resurrection of the dead by So6$yant.”® This seems to have been part of the
Avestan doctrine also. Certainly the resurrection is part of the restoration
effected by So6Syant. So, for example an Avestan fragment translated by
Jackson states that at the coming of S6§yant when Ahura Mazda rules over his
creatures, then:

In the earth shall Ahriman hide,

In the earth, the demons hide.

Up the dead again shall rise,

And within their lifeless bodies
Incorporate life shall be restored.?

The Farvardin Yasht, again, supports this:

We worship the Fravashi of the righteous Astvat.orata; Whose name will be the
victorious SaoSyant... He will be SaoS$yant (the Beneficient One), because he
will benefit the whdle bodily world; he will be Astvat.arata (he who makes the
bodily creatures rise:up), because as a bodily creature and a living creature he
will stand against bodily destruction, to withstand the Drug of the two-footed
brood... 7

Here the fight against the devil involves the destruction, or reversal, of one of
his chief weapons, death. Thus it can be seen that the Pahlavi doctrine of the
resurrection of the dead at the end of the world by SoSyant is Avestan.

25. Ir.‘Bd. 34:3 (edition of B. T. Anklesaria, Zand-Akasih, Bombay, 1956).

26. “The ancient Persian Doctrine of a Future Life,” in E. Hershey Sneath, Religion
and the Future Life, New York, 1922, p.136.

27. Yt 13:128f.
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d) The eschatological judgement

In the Iranian Bundahishn it is also stated that it is SO§yant who executes the
eschatological judgement:

Sosyant, at the command of the creator will give all men their reward and
recompense suiting their actions.?

This passage has the appearance of a translation from the Avesta, rather than
a later addition, since it is not introduced by the customary commentator’s
gloss ‘there is one who says. . .” whereas the two passages on either side of
this text are so introduced. One may also see how this belief could develop
from the teaching of Zoroaster, since in one Gatha which looks forward to the
defeat of evil, it is said:

Then shall they be the saviours of the lands who, through good purpose, by
deeds in accordance with justice, shall attend to the satisfaction of thy sengha.”

‘Sengha’ has been given a variety of meanings, ‘decree’, ‘doctrine’,
‘judgement’, ‘speech’, ‘word’ etc. and is rendered as teaching here by
Bartholomae, which is the basis of the translation quoted above. But it
appears to be used elsewhere in the Gathas for ‘judicial decree’, ‘judgement’ -
in an eschatological sense.*® Zoroaster may here be saying, therefore, that at
the end of the world the saviours would not only defeat evil, but would also
administer the judgement of Ahura Mazda. Naturally, anything done by the
Sosyants (plural) would be thought to be done by the SoSyant par excellence.
Furthermore, in the Gathas Zoroaster himself is called a judge (ratu).’! As
Sosyant brings the revelation of Zoroaster, and is his son, it would not be sur-
prising if he too were thought of as a judge. Hence, it would be the extreme
of scepticism to attribute this belief in SoSyant as the mediator of the
eschatological judgement simply to the period of the compilation of the

28. Ir.Bd. 34 : 25, based on the translation of Anklesaria, p. 291.
29. Ys. 48 :12, trans Wilkins Smith, p. 137.

30. e.g.Ys.51:14, perhaps also Ys. 46 : 3. On other occasions it is quite definitely
‘doctrine’ rather than ‘judgement’, see for example Ys. 44 : 14.

31. Ys.44:2 & 16. See Pavry, V pp. 56 £.
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Pahlavi books, that is to the ninth century AD. Not only can one see how the
belief would arise at an early period, but also the way it is presented in the
Pahlavi books suggests that it was an Avestan belief.

e) The end result

The effect of SdSyant’s work is to restore man to his primeval state. The first
step on the path to sin, it is believed, was when he first began to eat and drink,
for this left man open to the assaults of one of the chief demons, Az, Greed.
Thus, as man at first began to drink water, eat vegetables, drink milk and to
eat meat, so at the end he will give up eating meat, drinking milk, eating
vegetables and drinking water.

(One) says in (the) Scripture: ‘Whereas, when Masya and Madyane*? grew up
from (the) earth, (they) first drank water, then ate vegetables, then drank milk,
and then ate meat, men, too, when their time of death (shall have) come, will
desist first (from) eating meat, then (from) drinking milk, and then even from
eating bread, (and) will be drinking water (only) till death.’

Thus too, in (the) millennium of Usédarmah, (the) strength of appetite will so
diminish that men will be satisfied (for) three nights and days, by eating one
(single) meal. And then after (that), (they) will desist (from) meat food, and will
eat vegetables and drink (the) milk of animals; and then, (they) will abstain even
from (that) milk diet, (and then they) will abstain even from vegetable food, and
will be drinking water, and ten years before S6Syant will come, (they) will
remain without food, and will not die, and then SdSyant will raise (the) dead. *

This return to the primeval state also involves the defeat of death, since death
is one of the weapons used by Ahriman to harm the Good Creation. Thus as
the primeval bull was killed at creation by Ahriman,* so S68yant will, at the
end, sacrifice the mythical bull Hadayans, and from this sacrificial victim will
come the elixir of immortality.

And S68yant with (his) associates will perform (the) rites for (the) restoration

32. The first human couple in the Zoroastrian tradition.
33. Ir. Bd. 34: 1-3, trans, that of B. T. Anklessaria, pp. 283-5.

34. Ir.Bd.4:19ff.
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(of the) dead; and (they) will slay (the) ‘Hadayans gav’ for that rite; out of the
fat of that ‘gdv’ and the white hom (they) will prepare (the) immortal
(beverage), and give (it) to all men; and all men will become immortal up to
eternity (and) eternal progress... **

The problem of the dating of these beliefs is a very vexed one. Itis therefore
essential to state clearly the object of this section: it is to consider the dating
of the general parallels between creation and the end, not just that of the two
examples cited. Since the bullsacrifice raises wider problems, it will be
advisable to take the former belief and examine that:

The passage cited above explicitly states that the author is quoting scripture,
i.e. the Avesta. But the quotation only draws parallels between creation and
individual, not universal, eschatology:

Whereas when Masya and Masyane... men, too, when their time of death (shall
have come) ...

This text cannot, therefore, on its own, be used as evidence for the Avestan
basis of the universal eschatological: belief. The Dadistan 1 dénig and the
Dénkard also refer to the idea that men will not need to eat food at the coming
of SoSyant. The appearance of this idea in Dénkard 7 is important, since this
section of the work, as has already been noted, is not just a priestly work of
the ninth century, but is.largely a collection and précis of Avestan passages.
In the first appearance of the belief, Dk. 7 : 8 50, it is not said whether or
not this is a quotation from the Avesta, but in 7 : 10 : 2 the introductory
formula reads , ‘as what it says. . .’ the ‘it’ being explained in paragraph 4 as
‘revelation’. The passage then.goes on to say that men do not have the same
need for food during the millennium of US$€darmah, and that one meal is
sufficient for three days. The same idea, in fact occurs in the extant Avesta.
Yasht 19 : 96 declares that at the end hunger and thirst will be smitten. This
last passage on its own might be taken to imply that the after life is a time of
feasting, but in the total context of Zoroastrianism, where hunger is a weapon
of Ahriman, and in the light of the above passages, it is more reasonable to
take it as referring to a belief that men will not need to eat and drink, and thus
will return to their primeval state. Dr Shaul Shaked is, therefore, fully
justified in saying that the basis of the creation/eschatological scheme is to be

35. Ir. Bd. 34 : 23, trans. that of B. T. Anklessaria, pp. 289 ff.
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found in the Avesta.*

It may be possible to take this a stage further and see the patterns between the
beginning and the end as pre-Zoroastrian, perhaps even Indo-Iranian. Thus,
in the Haoma ritual, the central rite of Zoroastrianism, the worshipper looks
back to the first slaying, and forward to the last slaying of the bull.*’
Although this ritual has been thoroughly Zoroastrianised it is in origin an
Indo-Iranian rite. This alone might not be significant if it were not for the
other examples of Indo-Iranian or even Indo-European elements of
Zoroastrianism that have such a pattern. So Yima, ruler of the primeval
golden age, constructed a vara into which he took the best of men, animals
and plants (Vd. 2.) to preserve them from a great and terrible winter so that
he could repeople the world at the end. The eschatological element appears
only in the Middle Persian texts, the Bundahishn and Dénkard, but because
of the narrative’s non-Zoroastrian character, and its parallels with Norse
tradition, this story is often thought to be a fossillised form of an Indo-
European myth.*® In another story, again of a non-Zoroastrian character, the
monster Azi Dahaka was bound in chains at the beginning of the world, but
it is said that at the end he will break free, and attack the creation, finally
being destroyed by the resurrected hero of old, Kerasaspa. Again this has a
striking similarity to Nordic belief, and may represent an extremely old myth.

The return of the primeval state, therefore, in the work of the saviour can
reasonably be said to represent an old rather than a late tradition.

36. 'Eschatology and the Goal of the Religious Life in Sasanian Zoroastrianism',
paper to the Study Conference of the I.A.H.R., Jerusalem, July, 1968. Iam
indebted to Dr Shaked for giving so generously of his time during the con-
ference to discuss this matter with me.

37.  See the forthcoming work of M. Boyce, ‘Haoma, priest of the sacrifice’, in the
W. B. Henning Memorial Volume (in the press).

38. Seeespecially N. Séderblom, La Vie Future d'apreés le Mazdeisme, Paris, 1901,
pp. 169 ff., A. V. Strém, ‘Indogermanische in der Voluspa’, Numen, xiv, fasc.
3, Nov 1967, pp. 167 ff. E. O. G. Turville-Petre, Myth and Religion of the
North, London, 1964, p. 278 and H. R. Ellis-Davidson, Gods and Myths of
Northern Europe, Pelican 1964, pp. 206 ff.
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These are all the functions of S6Syant germane to this study. To summarise
the conclusions so far; the title SOSyant can be translated Redeemer or
Saviour, and the form of the word shows that the work of the figure lies in the
future. The title is used both in the plural and the singular in the Hymns of
Zoroaster. In the plural the word is used freely to denote future leaders of the
religion, in the singular it may denote a future saviour to come, or Zoroaster
himself - or, of course, both. The implication of this may be that the word has
not yet become a technical term (i.e. in Zoroaster's own vocabulary). The
word is still used freely in the Avesta, again it is used in the plural for the
future benefactors, or to denote the priests. Nevertheless in the singular it
definitely refers to the eschatological saviour who will be born of a virgin at
the end of the world, but who will also be a son of Zoroaster. His task is to
restore the world, which involves the defeat of the demons, raising the dead,
assembling men for judgement, and the administration of the same. All this
means a return to the primeval state which existed before the assault of
Ahriman.

THE JUDAEO-CHRISTIAN SAVIOUR IMAGERY

The purpose of this section of the paper is to do no more than to note certain
developments in the Judaeo-Christian saviour imagery.

The Saviour and the Devil

That a belief in a devil is a late entry into the Jewish faith needs no
demonstration. In the Old Testament Satan is simply an accuser at the
heavenly court and there is nothing inherently evil about the figure. The verb
$atan means prosecute, attack with accusations, accuse.* In the books of Job
and Zechariah a particular figure is denoted as ‘the accuser’ in heaven,* his
role is to question, test, accuse, the motives of men. The first indication of a
supernatural adversary is in the post-exilic I Chronicles 21:1 where ha-satan,
‘the accuser’, is replaced by satan, a personal name. Although he seduces
David into doing evil, in this text he is still the messenger of God and a
member of the heavenly staff. It is only in the inter-testamental period that

39. W. Eichrodt, vol. II, p. 206.

40. Job1:6f,2:1ff,Zech.3:1f.
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Satan becomes a devil, ruling in Hell with a horde of demons. Even here,
however, the concept has not assumed a fixed form. The figure can be called
by a variety of names, the devil (The Life of Adam and Eve 12: 1 dated about
the time of Christ*! Satan (The Similitudes of Enoch, mid-first century BC*
Satanail (II Enoch 18:3 original Jewish work dated pre A.D. 70),** Mastema
(Jubilees 10:8, 150-100 BC and the Dead Sea Scrolls),* Beliar (Testament of
the Twelve Patriarchs, ¢. 100 B.C. and the Dead Sea Scrolls).* Azazel and
Semjaza are the figures said by I Enoch 9:6f (c. 160 BC*) to have been
responsible for the bloodshed and lawlessness on earth. It may not be, of
course, that all these names refer to the same figure. The functions of the
‘devil’ and his demons are variously described, but the general stress in the
inter-testamental literature is on their role as beings who seduce men into
evil, punish the wicked,” and cause physical ill by inflicting disease.*

As the Messiah in the Old Testament was thought to defeat the enemies of
Israel, so in some intertestamental literature the saviour figure is said to defeat

41. O. Eissfeldt, The Old Testament, An Introduction, E.T. by P. R. Ackroyd,
Oxford, 1966, p. 637, D. S. Russell, p. 59.

42. Eissfeldt, p. 619; Russell, p. 52; E. Sjoberg, Der Menschensohn im Athiopischen
Henochbuch, Lund, 1946, pp. 35-9; M. Hooker, The Son of Man in St. Mark,
London, 1967, pp. 47 ff.

43, Eissfeldt, p. 623; Russell, p. 61. In the form we have it the book has been
subject to Christian redaction.

44. Eissfeldt, p. 608; Russell, pp. 53 f.

45. Eissfeldt, pp. 633 f.; Russell, p. 55 f. P. Volz, Die Eschatologie der Jiidischen
Gemeinde, Hildesheim, reprinted 1966, pp. 30 ff.

46. Eissfeldt, p. 619 Russell, p. 52.
47. H. Ringgren, Israelite Religion, E.T. by D. Green, London, 1966, p. 315.
48. Russell, p. 254.

49. Tobit 3 : 8, Ringgren, p. 316. This last function is stressed more in Rabbinical
literature.
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the demons. In Jubilees 23:29 it is simply asserted that in those days
there shall be no Satan or evil destroyer™

but in the Testament of the Twelve Patriarchs it is said that the ‘new priest’
raised up by God will bind Beliar,”' and that he will

... make war against Beliar

And execute an everlasting vengeance on our enemies;
And the captivity shall he take from Beliar

And turn disobedient hearts unto the Lord.*

Although not all Jews believed in a ‘devil’ at the time of Christ, (the
Sadducees, for example, did not), in the New Testament the defeat of the
demons by Jesus plays a very important part in the Christology of more than
one writer. Thus Mark expresses one aspect of the work of Jesus as the
binding of the strong man, the devil, and the plundering of his house.”® The
writer of Colossians, also, interprets the cross as the disarming of ‘the

principalities and powers’.**

If one accepts, with Eichrodt,* that Iran was a source of influence in the
shaping of Jewish demonology the matter cannot rest here, for, as Eichrodt

50. Trans R. H. Charles, in R. H. Charles, Apocrypha and Pseudipigrapha of the
Old Testament, Oxford, reprinted 1964 (hereafter cited as 'Charles'), vol. II. p.
49.

51. Testament of Levi 18 :12, Charles, p. 315.

52. Testament of Dan 5 : 10 f., Charles, p. 334.

53. Mark 3:23 ff.

54. Colossians 2 : 15.

55. Theology, 11, p. 209. He adds that the Persian belief in ‘the eternity of the evil
as well as the good spirit, at no time became proper to the concept of Satan’.
It is not true to say that the evil spirit is eternal in Iran. The texts quoted above

show that the evil spirit has an end, as Eichrodt’s source, E. Langton, Essentials
of Demonology, London, 1949, p. 63, recognises.
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again notes, the increase in demonology in late Judaism is symptomatic of ‘a
radical change in man's feelings about the world.”*® Influence at this point,
therefore, implies influence at the heart of a modified or developed theology
and might be expected to show itself in other doctrines as well.

The Saviour and the Resurrection

The resurrection doctrine is another late and important innovation in the
Jewish faith. It may be contained in the Little Apocalypse inserted in the
book of Isaiah, ch. 24-27, variously dated between the second and fourth
centuries BC.”” The belief does appear in Daniel 12 but not, interestingly, in
association with the Son of Man in ch. 7.

There is no unity of tradition in the intertestamental literature. The author of
I Maccabees (c. 100 BC*) does not seem to accept the doctrine, * nor do the
writers of I Baruch (second century BC®) and Judith (mid second century
BC%") nor did the Sadducees. The position of the Qumran sect on this point
is not clear. If the resurrection was part of their faith, then they kept very
quiet about it. Only a few passages can be interpreted as referring to the
resurrection, and these are very ambiguous.®> Among those who held such a
belief there was no unity of teaching. II Maccabees (c. 100 BC) teaches a

56. p.227.

57. Eissfeldt, p. 325; Frost, p. 154; Russell, pp. 367f.; Ringgren, p 322; R .H.Charles,
Eschatology, The Doctrine of the Future Life, reprinted New York, 1963, p. 132.

58. Eissfeldt, p.579; R.H.Pfeiffer, History of New Testament Times, London, 1949,
p.491; B.M.Metzger, An Introduction to the Apocrypha, Oxford, 1957, p.130.

59. So W. Bousset and H. Gressman, Die Religion des Judentums, reprinted
Tubingen, 1966, p. 273.

60. Eissfeldt, p. 593; Pfeiffer, pp. 413 ff.
61. Eissfeldt, p. 587; Metzger, p. 43; Pfeiffer, p. 297.

62. See for example Russell, pp. 373 ff; G. Vermes, The Dead Sea Scrolls in
English, Pelican, 1962, p. 51.
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resurrection of the righteous only,®® as do the Psalms of Solomon (dated mid-
first century BC%). In different passages the Testament of the Twelve
Patriarchs and I Enoch both include the contradictory ideas of the resurrection
of the righteous only, and the resurrection of all men.®® Some texts have no
resurrection of the body, but instead the immortality of the soul.

The evidence suggests, therefore, that at the time of Christ there was no
uniform interpretation of the resurrection doctrine even among those who
held the belief. This implies that the doctrine was in its infancy. Again it is
important to note the remark of Eichrodt that the doctrine of the resurrection
came into Judaism at a time of ‘neurotic anxiety’.® It arose in answer to a
theological need which in turn was provoked by the traumatic experience of
the persecution of Antiochus Epiphanes. Whilst some of the ‘raw material’
for the symbolism may have been at hand in the Jewish heritage, much was
not, and the question has to be asked, to what extent did the Jews, in their
search for an answer to a desperate problem, look to outside sources for gui-
dance in teaching and imagery?

In view of the variety of inter-testamental traditions, the unity of the New
Testament tradition on the doctrine of the resurrection is, perhaps,
surprising.®” Although two passages in Luke, 14 : 14 ‘the resurrection of the
just’ and 20:36 ‘sons of the resurrection’ do sound like a doctrine of the
resurrection of the just, the general teaching of the New Testament is of a

63. 6:26;7:9,14,36;12:43 f; 14 : 46. On dating see Eissfeldt, p. 581, Metzger,
p. 141.

64. Eissfeldt, p. 613; Russell, pp. 57 £.

65. On the resurrection of the righteous only Test. of Simeon 6:7; Judah 25 : 7 £
and I Enoch 46. 6. On the resurrection of all men Test. of Benjamin 10 : 8 and
I Enoch51:1.

66. p. 509 and Volz, p. 232.

67. This unity cannot be explained simply in terms of the belief in the resurrection

of Christ. It is true that Paul links the two in I Cor. 15, but, as the Corinthians
saw, there is no necessary connection between the two.
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physical resurrection of all men at the end of the world.%® Although it is God
who raises the dead in I Cor. 6: 14 it is ‘at the coming of the Lord’ i.e. the
saviour, that the dead are raised, I Cor. 15:23. John, at least, develops this so
that it is the Son of Man who raises the dead, John 5:28

... the hour is coming when all who are in the tombs will hear his (i.e. the Son
of Man’s) voice and come forth.

That this is not only a reference to the Lazarus episode, but also to the
eschatological resurrection is shown by the words which follow:

those who have done good, to the resurrection of life, and
those who have done evil, to the resurrection of judgement.

Similarly in John. 6:54 Jesus declares:
I will raise him up at the last day.

The background to this development is not clear. In the intertestamental
literature the earliest text to speak of the dead being raised at the advent of
the Messiah is II Baruch 30: 1 second half of the first century AD which may
be subject to Christian influence.® In I Enoch 51: 1-3 the resurrection is said
to occur in the days when the Elect One arises, if one accepts Charles’
transposition of verse 5a to the end of verse 1,’° but that is far from certain.
Unless this transposition is made the passage simply refers to the resurrection
without relating it to the arrival of the saviour. There is, therefore, no earlier
evidence for the association of the saviour with the resurrection than the New
Testament.

The Saviour and the Judgement Scene

The idea of a final judgement of those who oppose the will of God is an old
one in Israelite belief. Precisely how old does not matter here, it is sufficient

68. Mt.22:23f;Jn. 11:24; Acts 17 : 32; I Cor. 6 : 14; I Thess. 4 : 16.
69. Eissfeldt, p. 630; Russell, pp. 64 f; Volz, p. 255.

70. Apocrypha and Pseudipigrapha, 11, p. 218.
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to notice that it occurs in Isaiah 3. The general belief was in a judgement of
the nations who opposed Israel, and in the establishment of God’s chosen
nation, Israel. Some of the prophets, Amos 5:8 for example, condemned blind
hope in this, and warned that it would be a day of darkness and not of light.

The intertestamental literature generally stresses the forensic character of the
judgement scene in terms unlike the Old Testament.”! Some books retain the
idea of the establishment of the nation of Israel (e.g. the Psalms of Solomon)”
but the tendency becomes more and more to stress the judgement of the
individual, as in IV Ezra (latter part of the first century AD).” The Judgement
scene 1s now given a cosmic setting, not only men and nations being judged,
but also fallen angels and demons (1 Enoch 16 : 1), the prince of demons
himself (I Enoch 10 : 6), even the sun and moon (I Enoch. 18 : 13 ff.). In the
Old Testament, God himself is always the judge (Gen. 18 : 25, Isa. 33 : 22,
Ps. 94 : 2), and this is so in Daniel 7, in much of the intertestamental
literature (I En. 47: 3, 90, Sib. Or. 4 : 41, 72, IV Ezra 7 : 33), and in the
teaching of many of the rabbis.” The difference, however, is that the saviour
can also act as judge. This idea is best represented in the Similitudes of
Enoch. Inch. 46 it is the Son of Man with the ‘One who had a head of days’
who carried out the judgement, in 49 : 4 it is the Elect One, and in 61 : 8 it is
said:

And the Lord of Spirits placed the Elect One on the throne of glory.
And he shall judge all the works of the holy above in heaven,
And in the balance shall their deeds be weighed.”

In 41: 1 this judgement is extended to men. In II Baruch 40:1, 72:2, IV Ezra
12:33 and the Targum on Isaiah 53 it is the Messiah who administers
judgement.

71. See Russell, p. 383.

72. SeealsolEn.38:1,62: 1 ff; Sibylline Oracles 3 : 742.
73. Eissfeldt, p. 626; Russell, p. 62.

74. Volz, p. 274; Russell, p. 383.

75. Charles, I, p. 226.
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The New Testament follows the tradition of the intertestamental literature,
with regard to the cosmic setting, the forensic character of the judgement and
the confusion over who is judge. Thus God is judge in James 4 : 12 and Acts
10 : 42, and the saviour in a number of other passages. So in Mt. 13:41 the
Son of Man sends out his angels to gather together causes of sin and evil-
doers and they are thrown into the furnace of fire. He sits on his glorious
throne and separates the sheep from the goats in Mt. 25:31; he repays every
man for what he has done (Mt. 16:22) and in Jn. 5:27 Jesus is given authority
to judge because he is Son of Man. Jesus is also called judge in James 5:9,
I Pet. 4:5 and II Tim. 4:1.

Conclusion

This study is, of necessity, a limited one, but certain points have emerged.
The development in the eschatological imagery in the intertestamental period,
a development which is usually attributed, in part at least, to Iranian
influence, involves a corresponding development in the concept of the
saviour: he is said to defeat the demons, the dead are raised at his coming or
by him, and he introduces and administers the eschatological judgement.
Precisely the same functions are carried out by the Zoroastrian saviour
SoSyant, and since the apocalyptic setting of both is so similar one might
reasonably conclude that the development in the Judaeo-Christian saviour
imagery is indebted to Iranian influence.

One point should be noted. There does not seem to be one Jewish or
Christian figure which has been taken over in foto. The influence is of a more
fragmentary nature than has sometimes been suggested.” It is spread over
a number of figures: the priestly saviour and his defeat of the demons, the
Elect One as judge, and the resurrection of the dead at the coming of the Son
of Man or Messiah. It is in the New Testament that the various functions are
attributed to one figure. It should also be noted that the effect of the
influence has not been to introduce a new or alien idea, but rather to develop
and modify existing concepts. Thus the Messiah, who originally suppressed
the enemies of Israel and established God’s own nation, now defeats the
forces of evil, and at his coming men are raised to share in God’s kingdom.

75a. e.g. by the ‘History of Religions School’.
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One cannot understand the developed idea without looking both at the Old
Testament and at the source of influence, Iran. Indeed, there is a third factor
to be taken into account before a proper understanding of the development
can be gained - the historical situation.

The Historical Background

A study of the historical background to the question of influence deserves
far more attention than it is usually accorded, for two reasons. In the first
place, although one must stress the Old Testament background to the
developed imagery, the development is nevertheless a major one involving
the adaptation of a new mythology. But religions do not cast off and take on
new mythologies lightly. Myths are not simply ‘Purely fictitious narrative’,”
they are condensed symbols expressing men’s deepest feelings about the

world in which they live. They are:

told in satisfaction of deep religious wants, moral cravings, social submissions,
assertions, even practical requirements.”’

They are expressive of men’s innermost religious convictions and practices.
To think of any religious group exchanging myths as minstrels might
traditional songs is to misunderstand completely the character of myth. They
are not stories that can be neatly lifted from one system and transferred to
another without affecting the framework of the latter. In arguing for the
influence of one religion or culture upon another it is important to take into
account the circumstances and conditions under which such influence was
possible and likely. Hence the importance of Eichrodt’s observations that the
increase in demonology in late Judaism is symptomatic of ‘a radical change
inman's feelings about the world’, and that the resurrection doctrine appeared
in Judaism at a time of ‘neurotic anxiety’.

The second reason why the historical background should be given more
attention is that all the elements of the developed saviour imagery which
have been noted occur in books dating from the end of the second century BC

76. The Oxford English Dictionary definition.

77. B.Malinowski, Myth in Primitive Psychology, quoted by M. Eliade, Myth and
Reality, London, 1963, p. 20.
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and later, yet it is generally assumed that the period of influence was that of
the Achaemenids, that is between the sixth and fourth centuries BC. While
it cannot be denied that there may have been influence at this time, why
should the influence of Zoroastrian Apocalyptic become more marked in the
second and particularly the first century BC? Granted that the historical
circumstances favoured the growth of apocalyptic at the time, and that
influence takes a long time to become effective, the problem still remains,
why did it take 150-200 years of Greek rule for the Zoroastrian Saviour
Imagery to percolate through? This point has led Glasson to doubt the extent
to which Jewish Apocalyptic was influenced by Zoroastrianism.”® The
popular theory of some kind of ‘deep freeze’ for these ideas, or of the
preservation of the beliefs in circles for whose existence no evidence has
been adduced, is notconvincing. Unless some historical explanation of this
phenomenon can be given the theory of influence must remain, at best,
doubtful.

Some account of the history of the first two centuries BC must be given. It
will be easier to begin by considering the Jewish/Iranian contacts in this
period. Professor Widengren has noted the many points of contact that took
place between the Parthians, who ruled Iran from the third century BC
onwards, and the Jews.” The period of contacts may go as far back as the
beginning of the Seleucid rule in Palestine, since the Seleucids also ruled over
Parthia, and both the Jews and the Parthians were seeking to throw off the
Seleucid yoke at the same time. Indeed Professor Neusner has pointed to a
series of instances where an uprising by one nation provided the other with
the most timely relief.** For example, the Jewish rebellion between 170 and

78. T. F. Glasson, Greek Influence in Jewish Eschatology, London, 1961, p.1.
Eichrodt, Theology, takes a similar position. Frost, p. 225 notes the date of the
Jewish developments and suggests that Iranian influence was conveyed to
Northemn Palestine by ‘Chaldeanism’.

79. Iranisch-semitische Kulturbewegung in parthischer Zeit, Cologne, 1960. (AGF
Nordrhein-West. Geisteswiss. Reihe, 70) passim, a development of his
‘Quelques rapports entre juifs et iraniens a I'époque des Parthes,” Vetus
Testamentum, supplement IV, 1957, pp. 197-241.

80. A History of the Jews in Babylonia, vol. 1, The Parthian Period, Leiden, 1965,
p. 24.



68 ZOROASTRIAN AND PARSI STUDIES

160 BC eased pressure on Mithridates I when he was seeking to gain his
nation’s independence from the Seleucids. On the other hand the Jews were
assisted by the attack of Phraates II on Antiochus Sidetes in 129 BC.
Another example is the assault of Hyrcanus on Syrian cities whilst Antiochus
was attacking Parthia. Opportunism may explain the odd coincidence, but in
view of the number of coincidences one may suspect, with Neusner and
Downey, some kind of entente between the two nations.®

The evidence for the contacts between the two in the first century BC is much
less speculative. There is a reference to Parthian ambassadors visiting
Jerusalem during the reign of Alexander Janneus (103-78 BC) and these
ambassadors mention previous visits that they had made.®? Contacts between
the two reached a climax in the period 54-38 BC. To appreciate the
significance of the contacts it is necessary to consider the state of the Jews
in the Roman Empire at that time.

During the first century BC, in particular from the time of Pompey, the
Roman rule in Syria generally had been hard. The gentle and conciliatory
acts of Julius Caesar were soon nullified by the exactions and cruelty of
Gabienus, and the taxes of Anthony.®* But the acts of Crassus in 54 BC left
the Jews even more disaffected with Rome than ever. In that year Crassus
wintered his forces in Syria before marching against the Parthians. Not only
did his forces ravage the land but he himself went further than even Pompey
had done, in that he invaded the Temple and also stole the Temple treasure.
Within a matter of months, on the sixth of May 53 BC, to use the Julian ca-
lendar, he took his army to Carrhae and although his troops outnumbered the
Parthians 3: 1, he suffered a defeat on a scale almost unparallelled in Roman

81. Neusner, p. xii; G. Downey, 4 History of Antioch in Syria, Princeton, 1961,
p. 126.

82. Neusner, p. 25.

83.  On the nature of the Roman rule, see Downey, pp. 158 n74, 159. E. Schiirer 4
History of the Jewish People, Edinburgh, 1885-1890, E.T. by various translators
Division I, vol. I, p. 339. On Gabienus see Dio Cassius 39 : 55 f and Schurer,
op. cit., pp. 330 f. On the greed of Crassus see F. M. Abel, Histoire de la
Palestine, Paris, 1952, vol. 1, p. 298 and Cambridge Ancient History (hereafter
C. A.H.), vol. IX, pp. 403 f. On Anthony see Appian, Civil Wars, 5 : 7.
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history; only 10,000 of the original 44,000 troops returning alive.®* While it
is speculation, it is not unreasonable speculation, to say that this may well
have appeared to the Jews as the hand of God at work. Their hopes must
surely have been high for a Parthian invasion and a repetition of the
Messianic role of Cyrus.® These hopes would be fanned by the unpopularity
of the Roman-supported Idumaean king of Jerusalem - Herod. He was not
eligible for the throne; he flouted the Jewish law by summarily having a
brigand put to death on his own authority, and not by decree of the
Sanhedrin; and he actually led an army against Jerusalem itself to avenge the
insult of being tried by a special court for flouting the Jewish law.? The
looked-for Parthian invasion came in 40 BC. It is indicative of the Jewish
feeling towards the invasion that the Parthians delayed their final assault on
Jerusalem until the Passover so that they could receive the help of the
pilgrims.¥” After the expulsion of the Romans from Palestine a Hasmonean
was placed on the throne, Mattathias Antigonus, and following the policy of
their Achaemenid forbears, the Parthians withdrew.

Although the period of Jewish independence was short, only two years, one
can imagine the effect this must have had on their hopes and aspirations. The
fact that these hopes were never fulfilled would in no way dampen their
aspirations since at that time the outlook was promising, for the Parthians
made repeated attempts during the following hundred years to invade again.
Just as there was a pro-Hellenic movement during the reign of the Seleucids,
so it can be supposed that before, during and after the Parthian invasion there
would be a pro-Parthian party in Jerusalem. Perhaps it was among such
circles that Apocalyptic speculation flourished. The historical circumstances
would certainly favour religious influence. An attempt to enforce one’s own
religion usually meets stubborn opposition, but a period of co-operation to
liberate a country is perhaps more likely to stimulate an exchange of ideas,
providing the ground is prepared - as it was by the long period of Achaemenid
rule. In particular the historical situation would favour the exchange of

84. For details and sources see C. A. H. IX, pp. 606-612.
85. Isa.45:1.
86. C.A.H.IX, pp.404f.

87. Josephus, Antiquities, XIV, 13, 4.
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Apocalyptic beliefs, of speculation about the coming of God's kingdom and
the overthrow of evil, and thereby of saviour imagery.

There is another important way in which Parthian influence might make itself
felt on Jewish, and later on Christian apocalyptic thought, and that is through
the Diaspora. Scholars have increasingly recognised the interaction of
Diaspora and Palestinian Judaism.®® It is therefore very important to note the
many points of contact of the Parthians with the Jewish Diaspora. Such
contacts can be seen in Parthia itself, in Babylonia, Adiabene, Syria (in
Palmyra and Damascus for example), Commagene, Armenia, Pontus,
Cappadocia and Cilicia.®® To take but one example - that of Pontus: there
were trade contacts between Palestine and Pontus from an early time*® and
there are specific mentions of the Jewish communities there in the Parthian
period. Philo, for example, mentions such a community,®' and he is supported
by Acts which lists people from Pontus at Pentecostin2:9,andin 18 : 2
mention is made of Aquila, a Jew of Pontus. I Peter 1 : 1 also refers either to
a Jewish community of Pontus, or perhaps more likely, to an early Christian
community there. On the other hand, while it was inevitably under
Hellenistic influence, particularly the area around the Black Sea, Pontus was
also an important centre of Iranian culture. It was founded by a Persian noble
sometime in the fourth century BC* and the names of the kings, particularly
the number of Mithridatae (a name meaning, of course, ‘the gift of” or ‘given
by Mithra’) implies that this character was not forgotten. Mithridates Eupator
laid great stress on his alleged descent from Cyrus and Darius, and he claimed
to have inherited some of these kings’ valuable treasures.”® Whether or not

88. For example W. D. Davies, New Peake, p. 687.

89. For Bibliography see Hinnells, ‘Christianity and the Mystery Cults,’ Theology,
vol. 71, no 571, January, 1968, pp. 23 f.

90. C:A.H.IX, p.212.
91. See Schiirer, I, II, p. 226, n. 21.
92. C.A H.IX, p.216.

93. Appian, Mithridatic Wars, 112, and Polybius, The Histories, V, 43, 2 record his
claims to be descended from Darius, and Appian, Wars, 115 refers to his claim
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these were valid claims is an irrelevant question - the point is that they
illustrate the cultural, and presumably religious, inclinations of Mithridates.
His children were also given Persian names, for example, Cyrus, Darius and
Xerxes.** Strabo reports that the Iranian goddess Anahita was worshipped
there, as was Omanos, that is, Ahura Mazda®® The Iranian element in the
character of Pontus received fresh impetus in the first century B.C. not only
from the rebellion of Mithridates Eupator against Rome, but also from the
Parthians who invaded Pontus at the same time that they invaded Palestine,
i.e. 40 BC.

Hence the Jewish contact with the Parthians was not limited to one isolated
invasion of short duration, but was an important feature throughout a long
period of history. Thus, Zoroastrianism was not a dead force of the past, but
a living faith encountered in many places by the Jews in the first century BC.
It was also encountered in the most favourable circumstances, not only as the
religion of the liberating forces, but also as the faith of a man who instigated
an enormous and almost successful revolt against Rome. Professor Neusner
writes:

There can be no doubt whatever that the Parthian government and the Jewish
community of Babylonia, and that in Palestine as well, worked together
consistently, frequently, and in substantial and important ways to oppose
Seleucid, and then Roman hegemony in the Mesopotamian Valley. %

What Professor Neusner here writes of the Mesopotamian valley may
therefore be extended to a much wider area. And a further implication could
arise from this. The Parthian culture was firmly established in centres into
which the Early Church moved, and it had been there for a long time. Hence
it is historically possible that, contrary to the usual assertion, Zoroastrian
influence may have been conveyed directly to early Christian Apocalyptic
without the mediation of Jewish thought. This may be important in the case

concerning the treasure.
94. Appian, Wars, 64, 111, 117.

95. Geography, X11, 3, 37 and XV, 3, 15 respectively.

96. op. cit. p. xii.
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of the Book of Revelation, and other elements of the saviour imagery, but
this requires a further study.

To sum up: the influence of Zoroastrian Eschatology on the Judaeo-Christian
tradition is likely to have included the influence of the saviour figure. This
influence is to be seen particularly in the saviour’s defeat of the demons, his
gathering of men for the judgement scene, his raising of the dead, and his
administration of the judgement. It is noteworthy that these elements occur
for the first time in the Jewish tradition at a date later than Daniel 7, i.e. in
the intertestamental literature and more clearly in the New Testament. This
suggests that influence took place at a later date than is usually suggested, and
that the occasion for it lay in the Jewish-Parthian contacts which began in the
second century BC, but which came to a climax in the middle of the first
century BC. The conditions of this period, the raising of Apocalyptic hopes
first by the Seleucid and Roman oppression and then by the Parthian
liberation, would explain why the answer to the Jewish anxieties was given
in a developed mythological form under the influence of a sympathetic ally.



4  Zoroastrian Influence on
Judaism and Christianity:
Some Further Reflections

James Barr has commented how Biblical scholars have remained ‘aloof ’ from
the study of Iranian language and religion even though he believes it would not
be surprising, at least in theory, if there were Iranian influence on Jewish
doctrines, such as angels, dualism, eschatology and the resurrection of the
body. Despite significant advances in scholarly studies of Iran he comments
‘Much of Old Testament scholarship in the 1980s shows little greater
consciousness of the Iranian sources than existed before the mid-nineteenth
century’. He advances two possible reasons: (a) it is easier and more natural
to move from Biblical Hebrew to Ugaritic and Akkadian than it is to Iranian
languages and (b) the personal religious difficulties some leading scholars had
in attributing the origin of their own faith to a foreign religion." One suspects
that another factor is that for many writers Iran is perceived as a distant and
remote power whose relevance for Biblical Studies is considered marginal, even
though the Persians ruled Israel for approximately 200 years following the
triumphant march of Cyrus the Great who, unique among gentiles, was hailed
by a Jewish prophet as ‘the Lord’s Anointed’ (Isaiah 45: 1). Their rule was,
however, generally exercised at a distance and in that period the Jews in
Jerusalem were more concerned with internal affairs than with international
intellectual developments and many scholars have felt that the parallels were
rather general .’

1. The Question of Religious Influence: the case of Zoroastrianism, Judaism, and
Christianity, Journal of the American Academy of Religion 53, 2 (1985), pp.
202-35.

2. Iwish to express my deep gratitude to my mentor in New Testament Studies,
the Revd Prof. C.F. Evans for the tremendous stimulation and encouragement

given throughout my student days in debates on this subject. I also gratefully
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The most recent rejection of the theory of influence is by Yamauchi (1990).2
He does refer, quite extensively, to twentieth century studies of the question but
his conclusions do not carry the subject forward, in large part because he refers
to studies in his footnotes but does not engage in a fundamental debate with the
arguments in his text. Essentially he quotes Boyce and then uses a ‘scissors
and paste’ approach quoting older rejections (Zachner, Konig, Charles,
Eichrodt) and some more recent ones (Hanson 1975; Barr 1985). But he
himself essentially rehearses old arguments, particularly the points that the
Zoroastrian parallels appear in the ninth century CE texts (twice in three pages,
462 and 464) and that there are differences between the respective concepts in
the two forms of the beliefs, e.g. of the resurrection (p. 461).

The former argument ignores the many studies of the diverse nature of the
Iranian texts, many of which are but translations or summaries of ancient pre-
Christian material committed to writing to provide instruction for the
Zoroastrian faithful in the face of fierce Muslim oppression. The need became
acute as the priests who had preserved the oral tradition were slain.
Undoubtedly, some of the Pahlavi texts are ‘modern’ expositions, but others
are compilations of ancient priestly lore and it is generally precisely these
compilations which are cited in discussions of Zoroastrian influence.* In

acknowledge the help of my colleague Dr G. Brooke. Neither, of course, are
responsible for any failing in this article.

3. E.M. Yamauchi, Persia and the Bible, Michigan, 1990, pp. 458-81.

4.  See M. Boyce, Middle Persian Literature in B. Spuler (ed), Handbuch der
Orientalistik, 1, Literatur,1968, pp. 31-76 a standard work, but one which
Yamauchi fails to mention. There have been various studies of the Avestan
form lying beneath Pahlavi passages, for example G. Widengren, Zervanitische
Texte aus dem ‘Avesta’ in der Pahlavi-iberlieferung: eine Untersuchung zu
Zatspram und Bundahisn in Festschrift fir W. Eilers, Wiesbaden, 1967, pp.
278-87. Whether one does or does not agree with Widengren’s thesis about
Zurvanism, the point about the Avestan original behind the Pahlavi material
remains valid. The main Zoroastrian texts are The Greater Bundahisn,sections
of the Dénkard (a composite text consisting of both contemporary exposition
and summaries of ancient material. It is in the latter where the parallels occur);
the Jamasp Namag, Zatspram, Zand-iVohiman Yasn.On the antiquity of the
relevant material see also M. Boyce, On the Antiquity of Zoroastrian
Apocalyptic, BSOAS, 47 (1984), pp. 57-75; A. Hultgard, Das Judentum in der
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addition, Yamauchi fails to give adequate consideration to the fact the relevant
Zoroastrian teachings occur not just in one but in several texts, each of which
displays the character of being a later compilation of translations and
summaries of the lost Avestan material (estimates based on these later
summaries suggest that only one quarter of the original Avesta has survived the
ravages of continual persecutions). It is not simply that proponents of the
theory of influence are pointing to an isolated text of uncertain character and
dating. Yamauchi simply ignores the fact that some at least of the ideas
referred to can be seen to go back to the time of the prophet Zoroaster himself
(¢ 1,200 BCE), and other key ones are quoted in Greek and Latin texts.
Further, Yamauchi fails to allow for the convincing way in which it has been
shown (notably by Shaked)® that the apocalyptic details in the Zoroastrian
tradition are part of a coherent logical structure in Zoroastrianism, and thus
appear to be both fundamental and necessary to its original nature, whereas in
Judaism and Christianity they appear to be illogical details and not therefore
part of its doctrinal foundation (e.g. the idea of two judgements). Although
acknowledging that Shaked accepts the theory of Zoroastrian influence, the
only piece of writing Yamauchi quotes from Shaked is where the latter
acknowledges that the question of dating Zoroastrian sources has to be
addressed. It is a very selective and one-sided use of a scholar’s works. It is
true that there is something of a problem in dating the Zoroastrian sources and
associated doctrines, but the question has been addressed by Iranists.
Yamauchi’s account greatly oversimplifies the issues, ignores the counter

hellenistisch-romischen Zeit und  die  iranische Religion - ein
religiongeschichtliches Problem, in H.Temporini & W. Haase (eds), Aufstieg
und Niedergang der Romischen Welt, 11, 19, 1, 1979, pp. 512-90; A Hultgérd,
Forms and Origins of Iranian Apocalypticism in D. Hellholm (Ed.),
Apocalypticism in the Mediterranean World and the Near East, Tiibingen,
1983, pp. 387-411; T. Olsson, The Apocalyptic Activity: the case of the
Jamasp Namag in Hellholm, pp. 21-49; S. Shaked, Iranian Influence on
Judaism: First Century B.C.E. to Second Century C.E. in W.D. Davies & L.
Finkelstein (eds), The Cambridge History of Judaism, 1984, Vol. 1, ch. 12.

5. S.Shaked, The notions méndg and gétig in the Pahlavi Texts and their Relation
to Eschatology, Acta Orientalia 33, 1971, pp. 57-70. Yamauchi does refer to
this article in a footnote but fails completely to take account of the argument
in his text.
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arguments and tends to quote (rather than summarise) those which agree with
him.

The second of Yamauchi’s points is an argument long shown to be
questionable.® It presupposes that influence is a conscious process, an
intellectual copying of ideas, in which concepts are transported intact from one
belief to another, without any adaption of concepts or without any linking of
them with what is already believed. The word ‘influence’ is an umbrella term
indicating more than one possible process, for example, conscious imitation or
a reaction against a belief system; or a reaction to a set of events; or a subtle
process of subconscious stimulation to develop ideas already held in a
particular way at a given moment. Yamauchi’s argument that simply because
there are differences between the way Jews and Zoroastrians understood certain
beliefs, for example the nature of the resurrection or the fiery ordeal, does not
of itself establish that there could not have been influence. All it shows is that
there was not uncritical ‘copying’ of every detail of a belief, and few if any
scholars have ever suggested such a process. One reason why, in my opinion,
Yamauchi’s argument lacks convinction is that he treats the texts and changing
ideas in isolation from the historical environment. This is a theme which will
be developed below.

The case for the theory of Zoroastrian influence on Judaism has recently been
vigorously restated in what is perhaps its most comprehensive and magisterial
form by Boyce 1991, pp. 361-436, with an important further section on
Zoroastrian-Christian interaction, pp. 440-56.” This is not her first publication
on the subject. In 1982 ¢ she had extended the arguments of what until then

6. There have been several discussions of this theme. In chronological order
they are: Hinnells, ‘Zoroastrian Influence on the Judaeo-Christian Tradition,’
Journal of the K.R. Cama Oriental Institute 45 (1976), pp. 1-23; Hultgérd,
1979, pp. 52-22; Shaked, 1984, pp. 309; Barr, 1985, pp. 229 f Again
Yamauchi refers to the articles in footnotes but ignores the arguments in his
text.

7. A History of Zoroastrianism, Vol. Il (Zoroastrianism under Macedonian and
Roman Rule) Leiden, 1991 written with F. Grenet.

8. A History of Zoroastrianism, Vol. II, Leiden, 1982, pp. 43-7, 189-95.



ZOROASTRIAN INFLUENCE: FURTHER REFLECTIONS 77

was probably the most widely respected, and quoted, study of the subject, by
Winston.® Both authors focused mainly on influence in the Achaemenid period.
In this recent volume Boyce focuses more on the later period in Jewish history,
1.e. the Seleucid and Roman periods. It is not simply the most exhaustive
survey of the materials and of previous studies, it is also wide ranging in the
historical setting. Thus, she includes a study of the Persian Sibyll (371-401)
and the impact of Zoroastrian thought on later oracles, €.g. Hystaspes, a theme
she pursued in 1987 in a lecture entitled ‘Zoroastrianism: a shadowy but
powerful presence in the Judaeo-Christian World’ (published by the Dr
Williams’s Library). She then proceeds to give an extensive consideration of
the arguments for influence on the book of Daniel and the intertestamental
literature (401-36) setting them not only against the background of the
Maccabean history but also that of Cappadocia, Pontus, Cilicia, Anatolia,
Commagene, Syria and Egypt (chs. 8-10). There is not the scope in a short
article to do justice to such a substantial scholarly analysis. The purpose of
what follows is to indicate two themes which, in my opinion, merited further
development. The first is the theme of Jewish and Christian doctrinal
development in the first centuries before and after Christ and the second is to
question the validity of her term ‘shadowy’ for the Zoroastrian presence in the
world of Judaism and nascent Christianity.

The recent flurry of studies of Intertestamental and Apocryphal materials'® and
the long-awaited publication of the Dead Sea Scrolls have considerably
reinforced what was previously noted but is now much more fully appreciated,
namely the extremely variegated nature of Jewish religion in the first centuries
before and after Christ. Some authors who are doubtful about influence upon
the Hebrew Bible are more open to the idea of influence upon Intertestamental

9. Thelranian Component in the Bible, Apocrypha, and Qumran: a Review of the
Evidence, History of Religions 5 (1986), pp. 183-216.

10. A. Hultgdrd, L'eschatologie des Testaments des Douze Patriarches, Uppsala,
1977 and 1982; H.F.D. Sparks, The Apocryphal Old Testament, Oxford, 1984;
J.H. Charlesworth, The Old Testament Pseudepigrapha, London, 1983 (2 vols).
See also Hellholm cited in n. 4 above. This bibliography and article
deliberately avoids the extremely important but very specialised subject, of the
Dead Sea Scrolls.
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literature."' Perhaps the clearest detailed parallels are with the Parables of
Enoch (Enoch, 37-71) generally dated about the time of Jesus. There is doubt
about whether they are Christian or Jewish productions, or Jewish texts with
some Christian interpolations.'> But whatever the date or provenance, what
they do show is that the parallels with Zoroastrian traditions are not simply
vague and general, but also at times quite precise and that these parallels are
in a body of literature associated with the sort of theology which finds ex-
pression in parts of the New Testament. Some authors in the past have been
too ready to assume that because a New Testament idea can be paralleled in the
Intertestamental literature it can, therefore, be shown to have been part of
Judaism and consequently not an example of ‘foreign’ influence on the
Christian tradition. Such a logic is fundamentally flawed because it assumes
too monolithic a structure for the Jewish tradition(s) from which Christianity
emerged. It is worth indicating just how precise some of the parallels are.
Thus, in I Enoch 41:1 and 43:1 the seer views all the secrets of heaven and
how the deeds of men are weighed in the balances at the judgement, a theme
which goes back in Iranian apocalyptic to the time of Zoroaster himself. In I
Enoch 51:1 the resurrection is not only from the graves in the earth but also
from Sheol, just as in Zoroastrian tradition the resurrection is not only from the
grave but also from heaven and hell. In 56:7 the theme of ‘a man not knowing
his neighbour, or his brother, nor a son his father or his mother’ (E.T. by
Knibb, in Sparks, 236) reads very much like Zoroastrian apocalyptic where evil
in its death throes seeks to destroy the natural order of the cosmos and of
human society (Zand-i Vohiiman Yasn 4: 15, a text which Yamauchi would
dismiss as late but which probably represents a reliable commentary on a lost
Avestan, i.e. pre-Christian, text). I Enoch 67:13 seems to imply that the fires
of judgement may seem either like healing waters or burning fire, a theme
central to ancient Iranian apocalyptic. Further detailed parallels have been
drawn by Widengren with II Enoch (10:1; 24:2; 30:10; 48:5; 65:1) - the last

11. Yamauchi, with extreme caution, p. 463; Barr, p. 229; D.S. Russell, The
Method and Message of Jewish Apocalyptic, 1964, p. 258. More
substantial treatments are in Boyce, 1991 and Hultgérd, 1977. An interesting
and perhaps neglected article is G. Widengren, [ran and Israel in Parthian
Times with Special Regard to the Ethiopic Book of Enoch, Temenos 2 (1966),
pp. 139-77. Much of the following paragraph is drawn from that article. See
also Winston, pp. 192 ff.

12. Sparks 1984, pp. 173 ff.
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four being parallels to the central Zoroastrian tradition that the visible (g&ig)
world emerged from the spiritual (mé6g) world and not in opposition to it.
Again there is debate over whether the text is Jewish or Christian, or an
amalgamation, and over the date (Sparks, 321-28). But here also, the point is
not so much the date and provenance but the illustration of a range of
apocalyptic and cosmological ideas represented in the variegated Judaeo-
Christian traditions from the first century BCE to the first Century CE, and
how closely paralleled some of the details with Zoroastrian tradition are.
However, the argument may perhaps be carried one stage further and into the
New Testament.

The general trend of New Testament scholarship has commonly been to
emphasise the continuity of beliefs between the New Testament and the Hebrew
Bible. A question which perhaps needs more attention is from what perspective
did New Testament writers view the Hebrew Bible, and what corpus of
literature did they see as constituting such a ‘Bible’? Without wishing to deny
the thesis that there was a degree of doctrinal continuity between what emerged
as the formal canons of the two religions, what, in my opinion, has not been
adequately recognised is the degree of discontinuity that there is. The obvious
illustration of this point is the theme of demonology which dominates sections
of the New Testament. Thus, the first half of the Gospel of Mark has as a
crucial theme the conviction that Jesus’ mission is centrally concerned with
expelling demons from the world (1:27, 32, 34; 3:11, 15; 5:2-20; 6:7, 13; 7:25-
30; 8:33; 9:15-29). It is only when, in the structure of the Gospel, Jesus turns
his face back to Jerusalem to begin his progress towards the cross, that
demonology diminishes as a central theme. It may be argued that for Markan
Christology a crucial idea is expressed in 3:22-27, that Jesus is the one who
enters the house of the strong man, Satan, binds him and ‘plunders’ his demon-
dominated house. Similarly, in Luke 9:1-12 the primary emphasis of the
mission given to the disciples by Jesus is expressed in terms of demonology:
‘And he called the twelve together and gave them power and authority over all
demons and to cure diseases ...". The same emphasis appears in the parallel
passage in Matthew 10:1 (see also 7:22), as does the idea that sickness is
demonically caused (4:24; 8:16 & 28 ff.; 9:34; 17:14-18; 10:8). It should be
noted that from a Zoroastrian perspective the identification of unclean spirits
with demons is theologically correct, as is the link between them and illness,
and so also is Luke’s reference to a group of seven evil spirits (11:26, cfr.
Matthew 12:45), an absolutely precise parallel to the ancient Zoroastrian
tradition of seven evil spirits as countering the seven divine beings or Amesa
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Spentas.

The idea of demons is not entirely absent from the Hebrew Bible, thus Psalm
91:5-6 refers to the demon of plague, but where demons appear then they do so
as odd survivals of ancient Near Eastern demonology but they do not play a
part in the central theological themes of what came to be seen as the Hebrew
canon. They are, however, an important element in much extra-Biblical
thought, notably the Testament of the Twelve Patriarchs, notably Reuben 2 -
3; Zebulun 9:8 and Judah 13:3, which refer to the seven spirits of error set over
against the seven spirits of man, the former including ideas which could easily
be interpreted as Zoroastrian, namely those of fornication, insatiate desire,
fighting, arrogance, lying and unrighteousness.”> The significance of
Testaments is difficult to interpret since, once more, there is a dispute between
scholars over their provenance, be they Jewish, Christian or a mixture."* Yet
again, for present purposes the provenance is not necessarily the point, what is
important is that they illustrate the diversity of demonological beliefs which
existed at the time of the formulation of the New Testament and how different
these were from the beliefs expressed in the books which came to be recognised
as the canonical Jewish scriptures.”

This element of theological discontinuity between the New Testament and the
Hebrew Bible is linked with a development in the image of a devil, from the
figure of Satan in Job who is a heavenly accuser, testing Job to ensure that he
worships God for the right reason and not for gain. He plays the same role in
the other passages in which he appears in the Hebrew Bible (Zechariah 3:1; 1

13.  See Shaked, Qumran and Iran: further Considerations, Israel Oriental Studies
2 (1972), 437-39.

14. See R.H. Charles, The Testament of the Twelve Patriarchs, London, 1908; M.
de Jonge, The Testament of the Twelve Patriarchs, Leiden, 1975 and the
discussion in Sparks, 502-12, also Hultgird 1977 and 1982 cited in n. 10
above.

15.  On the development of demonology see E. Langton, Good and Evil Spirits,
London, 1942; and his Essentials of Demonology, London, 1949; Russell, ch.
9; on the differences between the demonology of the New Testament from the
Hebrew Bible see J. Jeremias, New Testament Theology, London, 1971, 92-127
and R. Leivestad, Christ the Conqueror, Oslo, 1954.
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Chronicles 21:1). Inthe New Testament there is a fully developed concept of
a devil in hell deploying his demons and inflicting torment on those dammed
to hell, a place of darkness, weeping and gnashing of teeth (Matthew 5:29,
8:12; 13:41 & 45; 22:13, or eternal punishment Matthew 24:46). Indeed it
could be reasonably argued that much of the doctrine, especially in the
Gospels, would not be intelligible without a belief in a devil, e.g. the
temptations of Jesus in Matthew 3, Mark, 1:12f and Luke 4:1-13 (see also
Matthew 12:24-28;16:23;25:41). Again, the parallels with Zoroastrianism are
precise, both in the concept of the role of the devil and the imagery of hell.
Here also the Zoroastrian tradition unquestionably goes back well into pre-
Christian times.

The subject of eschatology is an extremely complex one, and not one that can
be at all adequately entered into in a short article. It is complex because the
roots of the network of beliefs can be clearly seen to be part of the very early
strata of Jewish faith. What is obvious, however, is that in the first and second
centuries BCE, and in the following century, there were dramatic developments
in that set of beliefs, essentially the emphasis became far more cosmological.
One essential factor in these developments is that once the concept of a devil
and demons became part of the tradition then it is inevitable that the work of the
Messiah/Saviour/Son of Man would have to be changed. The religious
‘armoury’ of the earthly Davidic Messiah was not appropriate to defeating a
cosmological force of evil. The New Schiirer (11. pp. 488-54)'® provides an
overview of those very diverse developments. New Testament scholars have
generally tended to focus on those parts of the Gospels and Epistles which
can be seen to be consistent with the material which came to form part of the
canonical Jewish scripture. But there are parts of the New Testament which
stand closer to the variegated strands of the Intertestamental literature.
Various passages in the Epistles present their own problems, e.g. the use of
earlier hymns in the Epistle to the Philippians and the different interpretations
of other cosmological passages in the Epistles (e.g.whether one might posit an
‘incipient’ form of Gnostic soteriology). This short article can only point to
parallels in a restricted body of New Testament material, mostly the Synoptic
Gospels.

16. G. Vermes, F. Millar and M. Black (Eds.), Edinburgh, 1979 (hereafter New
Schiirer).



82 ZOROASTRIAN AND PARSI STUDIES

Within the Gospels it is, perhaps, Matthew who most emphasises the
eschatological dimension. Thus, in chapters 24-25 he incorporates an ex-
panded version of Mark 13, plus material from the source he shared with Luke
(generally labelled Q, though the existence of such a single source is itself a
debated matter) plus three parables of judgement. The following line of
argument must be stated cautiously because it includes some unproven, if
plausible, hypotheses. It is widely thought that Matthew was written in
Antioch."” It may not be coincidental that that city was a known centre where
Zoroastrian traders and travellers formed a community.'® Clearly, the main
focus of Matthew’s evangelism was the Jewish community, evidenced for
example by his repeated use of ‘proof texts’, i.e. references asserting that an
event happened in order to fulfil the words of the prophets. But in view of the
variegated nature of Judaism at that time (indeed one may question whether it
is at all appropriate to refer to a single ‘ism’ in that period) it is not
implausible that the Jews to whom Matthew addressed his writings were people
influenced by the eschatology of their Zoroastrian fellows in that city. In
support of this line of thought is the passage on the visit of the Magi (2:1-12)
to the infant Jesus. Later legend tumed them into three kings but Matthew
actually uses the correct term for Zoroastrian priests, magoi. This passage has
caused much debate, not all of it judicious.' It is alone among Matthew’s
birth narratives in not being linked to a ‘proof text’ - the reference to a ruler
coming from Bethlehem in Judah is not linked to the story of the magi. What
I am tentatively suggesting is that Matthew was seeking not only to present
Jesus as the fulfilment of Jewish hopes, but also as the fulfilment of the hopes
of Zoroastrians living in his neighbourhood, which implies that he knew of the

17. A H. McNeile, The Gospel According to St. Matthew, London, 1949, XX VIII-
XXX (who suggests simply Syria, not specifically Antioch - which was
originally B. Streeter’s argument); F.C. Grant, Matthew, in Interpreters
Dictionary of the Bible, 111, Nashville, 1962, 312; A.W. Argyle, The Gospel
According to Matthew, Cambridge, 1963, 4, W.G. Kummel, Introduction to
the New Testament, London, 1966, 84.

18. G.Downey, 4 History of Antioch in Syria from Seleucus to the Arab Conquest,
Princeton, 1961, 126.

19. This is not the place for a full discussion of the material, see Boyce, 1991,
448-56 which has an extensive bibliography.
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Zoroastrian expectation of the birth of a saviour.”® Further, I am tentatively
suggesting that his soteriology, specifically the eschatological dimension, could
plausibly be understood as being written for Jews whose eschatological beliefs
had developed somewhat along Zoroastrian lines, given that there was such a
community in the city where scholars tend to think that Gospel was written.

A different passage in the New Testament which clearly, in my opinion, owes
its ultimate origins to Iran is Revelation 20:1-3, 7-8:

Then I saw an angel coming down from heaven, holding in his hand the
key of the bottomless pit and a great chain. And he seized the dragon,
that ancient serpent, who is the devil and Satan, and bound him for a
thousand years, and threw him into the pit, and shut it and sealed it over
him, that he should deceive the nations no more, till the thousand years
were ended. After that he must be loosed for a little while... And when
the thousand years were ended, Satan will be loosed from his prison and
will come out to deceive the nations which are at the four corners of the
earth...

Wikenhauser and Farrer” argue that the structure of ch. 20 is based on
the pattern of events in Ezekiel 35-48. That is (in my opinion) difficult to
gainsay. But what this and other Biblical parallels fail to supply is a parallel to
the idea of the temporary binding of the devil in the form of a serpent for a
thousand years, his release and renewed assault on the creation.?? Precisely
such a myth does occur in Iranian texts where the dragon, Azi Dahak, is said

20. See Hinnells, Zoroastrian Saviour Imagery and its Influence on the New
Testament, Numen 16 (1969), 161-85.

21. Romische Quartelschrift fiir Christliche Altertumskunde, Bd. 40, 1932;
Revelation of St John the divine, Oxford, 1964, respectively. See also R.
Halver, Der Mythos im Letzten Buch der Bibel, Hamburg, 1964.

22. Forexample Isaiah, 24:21f; R.H. Charles, International Critical Commentary
on Revelation, Edinburgh, II, 141, Daniel 2:44; 4:3; A. Richardson,
Introduction to the Theology of the New Testament, 90; Tobit. 8:3, Farrer,
204. J.W. Bailey seeks to explain the ideas of a ‘zwischen reich’ as an attempt
to combine different hopes for the future of Israel (JBL 53, 1934, 170-87) but
leaves the imagery unexplained.
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to have been bound by the ancient hero Frédan (Avestan Thraetaona) since
slaying him would have released multitudes of evil creatures such as frogs and
scorpions (evil and ugly animals or reptiles are thought in Zoroastrianism to be
the manifestations of the deadly and foul nature of evil). He does, however,
break free from his mountain prison as the renovation, or eschaton, approaches
as part of the general pattern of the final death throes of evil seeking to
destroy the good creation and then he will consume one-third of mankind. R.H.
Charles did note the parallels but dismissed them on the grounds that the
Iranian texts date from the ninth century.?® He failed completely to appreciate
the nature of these texts as compilations of early materials, that these passages
1n particular appear to be collections of very ancient myths and that the theme
is alluded to in a number of such texts, not merely one.** There are numerous
details relating to demonology and the concept of hell in the book of Revelation
which recall Zoroastrian imagery, not least 26:13 where from the evil dragon,
beast and false prophet come forth foul spirits like frogs. It is too simplistic
toargue as F.C. Porter does and say that the author of Revelation incorporated
details from his sources without understanding.?® If one strong theme has
emerged from modern Biblical scholarship it is that the New Testament writers
in general structured their works and their thoughts with care and purpose. This

23. Revelation, 11, 142.

24. Dénkard 1X. 21, 8-10; IX. 15, 2; VIIL. 13, 9; VIL. 10, 10; Zatsparam 1V. 2,
Zand-1 Vohuiman Yasn, IX. 15; Dadistan-i Dénjg, LXV. 5.

25. 9:1-11, the bottomless pit giving a column of smoke (it was with smoke that
Ahriman is thought to have defiled the pure creation of fire at the beginning of
creation in Zoroastrian cosmology), note also 14:11 and 17:8. The symbolism
of the scorpion in 9:3, 5, 10; 11:7 (also of the serpent, 9:19; dragon 12:3, 7;
13:2) is very similar to Zoroastrian teaching, as are the ideas of the seven
spirits of God (5:5); the woes of the ‘end’ being such that men long in vain to
die (7:6); the reference to the second death and judgement (20:14; 21:8).
Several scholars have suggested that Mithra may have been one influential
factor in the imagery of the rider on the white horse with a bow in 6:2, even
though it is clear that another central factor was Zechariah 1 & 6, see
Leivestad, 213 and authors discussed by Charles, 156, specifically his criticisms
of Gunkel (not all of which are convincing).

26. Commentary on Revelation in C. Gore (ed.), A New Commentary on Holy
Scripture, London,1929?, 262.
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is as true of the author of Revelation as of any. What I am suggesting is that
in his theology the writer utilised not only Jewish traditions but also elements
of the demonology common in the area, to which he was writing, and which
Boyce has shown included a substantial presence of Zoroastrianism. He was,
thereby, seeking to show Jesus as the conqueror of the forces of evil which
both Jews and non-Jews believed to be powerfully present. This article can,
obviously, make no pretence at being a complete study of the various
dimensions of the subject of Zoroastrian influence on Jewish and Christian
texts. What it has sought to do is to highlight the plausibility of the theory of
Zoroastrian influence specifically on Christian demonology (and the influence
on some Intertestamental texts if they are not Christian). But it is not sufficient
merely to accept that there was influence on beliefs in demons, for this is a
crucial theological issue with many ramifications not only for the concept of
the powers of evil that the saviour must overcome, but even for the concept of
God himself and for the understanding of life in the world. The expansion of
demonology cannot be separated from the theme of the changed cosmological
dimension of eschatology which it was noted above occurred in the first
centuries BCE and CE. There is one aspect of the debate which requires further
comment, and one which, in my opinion, is gravely lacking from almost all
studies of the question, namely the historical background against which
influence has to be seen as working. For the thesis of influence to be
convincing then, I believe, it has to be shown that that precise form of
influence was both possible and likely in the given historical circumstances.
A comparison of texts is not, on its own, enough.

Studies of Biblical history are generally extraordinarily weak on the Inter-
testamental period. Even books which focus largely on Intertestamental
thought sometimes neglect the history of the period, so, for example, the
widely used, and respected, work of Russell, The Method and Message of
Jewish Apocalyptic, lacks a historical section. Obviously, that is not true of all
such studies and the great exception has to be the monumental work of
Schiitrer - both old and new editions. Boyce's recent volume pays great
attention to the history of Zoroastrians in Asia Minor and beyond as noted
above but what is still needed is an extensive study of the contact between Jews
and Zoroastrians throughout the diaspora.?’ For, in addition to the areas

27. A full bibliography is impossible here. What is important from the purely
Jewish perspective may not be helpful in the study of Jewish-Parthian
contacts. The most explicitly relevant studies are G. Widengren, Quelques
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covered by Boyce, Jews and Zoroastrians met in the first centuries BCE and
CE in Iran, in Adiabene, Armenia and not only in Syria in general (which she
considers) but even in Jerusalem itself. What Boyce’s work does show, beyond
doubt, is that the Zoroastrian tradition was widely spread, and powerfully
represented in Asia Minor at the time when Revelation was written, and clearly
the author of this work written to the seven churches of Asia Minor was
acquainted with the area. In short, the Zoroastrian tradition was in the right
place at the right time to have been a source of influence on that author. But
there are other and even closer Jewish-Zoroastrian links which merit discussion.

It is, in my opinion, difficult to exaggerate the turbulence of Jewish history in
the Intertestamental period. In the second century BCE there was the
reasonably widely discussed Maccabean revolt against Seleucid rule. The
persecution of Jews by Antiochus Epiphanes was something of a watershed
not only in history, but also, I would suggest, in theological development: a time
when Jews were persecuted not simply for being Jews, but for being good Jews.
The traditional theology of suffering, whereby God punished his people for
their misdeeds, did not tally with their experience. The point which merits
empbhasis is that a development was needed in the theology to explain how and
why the righteous suffer precisely for being righteous, and how can the wicked
Jew flourish for being non-Jewish as the philhellenes of the community did
under Hellenistic rule? The idea of an afterlife, of postmortem reward and
punishment, of evil demonic forces assaulting the righteous, must surely have
been convincing for many in their struggles. Boyce discusses the historical
situation of the second century, but although she brings her study of the
literature into the first century she omits what, in my opinion, are some crucial
historical events, namely the Jewish-Parthian contacts inthe first century. There
1s a logic in her omission, for Volume IV of her History of Zoroastrianism is
intended to deal with the Parthian period, but given the time when much of the
literature she writes about comes down into the first century it is worth
highlighting certain facets of that later historical period.

rapport entre juifs et iraniens a I'époque des Parthes, Vetus Testamentum,
Suppl. 4 (1957), 197-241 (also his Iranisch-semitische Kulturbegegnung in
parthische Zeit, Cologne, 1960, though much is controversial, not least ch. 8
on the birth legends); J. Neusner, A History of the Jews in Babylonia, Vol.
1, Leiden, 1969 and for a general overview see the New Schiirer II1. (i) 31;
1.J. Collins, Between Athens and Jerusalem, Jewish Identity in the Hellenistic
Diaspora, 1983.
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Neusner (1969? ) has shown the undoubtedly close contacts between Israel and
Parthia in the first century (contacts which may be surmised, but cannot be
proved, to have existed in the second century BCE). What is not sufficiently
stressed in many books is the Roman maltreatment of the Jews in the first
century BCE.#

In 63 BCE Pompey captured Jerusalem during his military campaign in the east
of the Empire. He was given free access to the city by one of the two warring
Jewish parties, the followers of Hyrcanus, but the opposing side, the followers
of Aristobulus, resisted and a bloody spell of street fighting took place before
the temple mount was captured and Pompey desecrated the temple by entering
the Holy of Holies. How the pro-Roman party viewed this desecration is not
known, but it is not unreasonable to suppose that those commonly referred to
as ‘the nationalists’, and the religious leaders, were outraged. It is speculation,
but not wild speculation, to suggest that some of these nationalists and
religious leaders in the maelstrom of Jewish society of the period may have
looked eastwards to the Iranian rulers for a new Cyrus, for a new Messiah, to
avenge this heathen outrage. Indeed, there are indications that among the wider
religious public there was a pro-Parthian party. This is best evidenced in a
series of events in the period 55-38 BCE.?

28. Some of the main studies are (in chronological order): H. Fuchs, Der geistige
Widerstand gegen Rom in der antiken Welt, Berlin 1938; F.-M. Abel, Histoire
de la Palestine, 2 vols, 1952; M. Grant, The Jews in the Roman World, London,
1973 (esp. chs 2-4); E.M. Smallwood, The Jews under Roman Rule, Leiden,
1976; E. Loftus, The anti-Roman Revolts of the Jews and Galileans, Jewish
Quarterly Review 68 (1977), 78 ff. For a general overview and account of the
primary sources see New Schiirer, 1. 238 ff. J. Klausner, The Messianic Idea
in Israel, New York, 1955, 433, links the existence of a pro-Parthian group
with the increase in apocalyptic.

29. The main primary sources are Plutarch, Life of Crassus; Josephus, Jewish
Wars, 1. 818; Antiquities XIV (quotations, unless otherwise stated, are from the
Loeb editions). For secondary sources, in addition to the those in n. 28 above,
see: G. Rawlinson, The Sixth Great Oriental Monarchy, London 1873; N.C.
Debevoise, A Political History of Parthia, Chicago, 1938, 78-95; W.W. Tarn
in Cambridge Ancient History, 1971, IX, 604-12.
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In 54 BCE Crassus, consul of Rome with responsibility for Syria (Pompey
ruled in the West), began a campaign against the Parthians. He wintered his
forces in Syria where, Plutarch relates, ‘he spent his time more like a usurer
than a general’, levying taxes, forces and pillaging local temples, including that
in Jerusalem. There he took the gold even Pompey had left, despite having
given the priestly guardian of the treasures his word that on payment of a
ransom of a beam of gold he would leave the other treasures; he in fact
plundered the whole temple. Josephus stresses what a vast sum this was
because of the donations of Jews from around the diaspora. The campaign of
Crassus was not widely popular in Rome, as the Parthians seem to have
realised, sending an embasssy to find out whether it was a short-term raid or
formal war. The Parthian ambassadors, incensed at their treatment, reported
to the Parthian monarch who sent his army to confront Crassus near Carrhea
in Mesopotamia. The Roman forces outnumbered the Parthians four to one,
but were decisively beaten by them. Crassus himself was decapitated and the
head sent to the Parthian king in triumph. The texts do not relate what the
popular Jewish reaction to these events was but it may be reasonable to suppose
that Crassus was hated for his treatment of the temple and its treasure and that
his devastating defeat, and own death, at the hands of a much smaller army only
months after his sacrilege was seen as the judgement of God administered at the
hands of the Parthians.

Following this triumph over the Roman forces there was widespread
anticipation of a Parthian march westwards, so that Caesar undertook ex-
tensive preparations to anticipate the assault, but was murdered before battle
took place. The Parthian invasion did not come until 40 BCE.*° They divided
their forces in Syria, one portion marching westwards into Anatolia, the other,
under Pacorus, marched south through Syria where, according to Josephus
(Wars 1. 249) various cities, except Tyre, opened their gates to him. Pacorus
marched on Jerusalem, having been paid by the Hasmonean, Antigonus, to
overthrow Herod, and reestablish the Hasmonean dynasty. Josephus relates
that ‘Jews flocked to Mattathias Antigonus in large numbers and volunteered
for the invasion’ (Wars 1. 250). The forces marched on Jerusalem where Herod

30. In addition to Josephus there is a brief account of the events in Dio's Roman
History XL VIII. 26, see also Abel, Vol. 1, pp. 334-46: Debevoise, ch. 5 (99 for
the popular support for the Parthians in Anatolia); Smallwood, pp. 51-59; New
Schiirer, 1, 14.
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and his brother Phasael barricaded themselves in the palace, but those opposed
to Herod ‘the populace that was in league against the brothers’, as Josephus
expressed it, burned down the garrison where the brothers’ forces were housed.
The battle between the opposing factions in the city was intense. The Parthians,
meanwhile, camped outside the city until the feast of Pentecost awaiting the aid
of the pilgrims (Wars 1. 253; Antiquities XIV. 13. 4). Pacorus was, in due
course, admitted to the city and took Phasael away, but Herod refused to go
with them and eventually escaped to Masada with many of his family and
possessions. An indication of the Jewish antagonism for Herod was that, as
Josephus put it, ‘He found in his flight the Jews even more troublesome than the
Parthians, for they perpetually harassed him’ (Wars 1. 265). Once the
Parthians captured Jerusalem then, according to Josephus, they pillaged the
city, put Antigonus on the throne, rendered Herod’s nominee for the high
priesthood unfit for his office (by cutting off his ears, and the high priest was
required to be without blemish), but then left Antigonus to rule. Journeying via
Egypt, Herod eventually made his way to Rome and appealed to Anthony and
Caesar. They supported Herod’s cause before the Senate on the grounds that
Antigonus was a promoter of sedition and an enemy of Rome, having accepted
the crown from a Parthian. (In Anfiguities XIV. 14 Josephus adds that Herod
also paid Anthony a large sum of money for the return of the crown.) The
Senate then unanimously endorsed Herod, who went with Anthony and Caesar
to offer sacrifice on the Capitol. The Parthian interlude was but a short one.
They were defeated in 38 and Herod recaptured Jerusalem in 37, butchering
many of the inhabitants, men women and children, and his soldiers looted the
city until eventually order was restored. Antigonus was executed by the
Romans - the first time they had so dealt with such a king - in conformity with
the known wishes of Herod.

The significance of these events is not easy to assess. The first question is, of
course, the reliability of Josephus. His account may be biased by two
contrasting factors. On the one hand he was a Hasmonean and therefore
potentially biased in favour of Antigonus. On the other hand, he was in the
paid employ of the Romans (Vespasian, Titus and Domitian) when he wrote
and may therefore be expected to have an interest in providing as acceptable an
account to his Roman masters as possible®' The balance would seem to

31. Forbibliographical references, particularly on his reliability, see New Schiirer
I, 43-63 with two important additional references in the later Vol. III. 1. 545f.
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indicate that his allusions to the unpopularity of Herod among many Jews
should be taken seriously. He was an Idumean, a ‘half-Jew’, who owed his
positions to the Romans and it seems most unlikely that confirmation of that
position on the Jewish throne by offering sacrifices on the Capitol in Rome
would endear him to the religious Jews. His actions earlier in his rise to power
would have alienated this section of the Jewish population. In 47-46 BCE he
was governor in Galilee, under the authority of his father Antipater. He
executed one whom Josephus calls a ‘brigand” (Wars 1. 204), Ezekias and his
followers. It may be that Ezekias was, as Josephus implies, merely a robber,
or perhaps a guerrilla leader against the Romans (so Smallwood, p. 44
plausibly argues). Whatever his status, Hyrcanus the king was outraged at the
display of power by Herod and summoned him to appear before the Sanhedrin.
But instead of doing so in the customary black of the accused he did so in
royal purple and with a bodyguard. Their indignation was aroused, but
Hyrcanus was ordered by the Governor of Syria to acquit him, nevertheless
Herod was advised to leave the city. In his anger he marched with an army
against Jerusalem with the intention of deposing Hyrcanus, but desisted on the
entreaties of his father and brother.

The point behind these events in the present context is the unpopularity such
acts would cause among traditional or religious Jews - one who marched
against their holy city, one who tried to depose the Jewish King, who was not
a full Jew and received his throne in the manner described, in Rome. This
picture explains the occasional hints in Josephus that there was an anti-Herod
and anti-Roman party in Jerusalem who were sympathetic to the Parthians, or
who welcomed their invasion, as ridding them of the alien rule, just as Cyrus
had before them. Such hints can be seen in a number of events: possibly the
work of Ezekias; the way in which cities in the region opened their gates to
Pacorus as he marched towards Jerusalem; the reference to numerous Jews
flocking to support Antigonus and volunteer for the invasion; the reference to
the factions in Jerusalem including the parties opposed to Herod and Phasael;
the Parthian delay while camping outside Jerusalem awaiting the help of the
pilgrims at Pentecost and the way the Jews are said to have chased Herod as he
fled Jerusalem for Masada. Taken together these pointers suggest a widespread
popular and religious Jewish support for the Parthian invasion.

Obviously this one sequence of events from 54-37 BCE does not alone supply
an adequate historical background for the theories of Zoroastrian influence on
Judaism and Christianity. It does not account for the much earlier instances of
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influence seen in canonical Jewish scripture, especially in Dawiel (the later and,
from this point of view, the most relevant chapters being dated ¢. 165 BCE).
Nor is it inherently plausible that such a relatively short period of time would,
on its own, affect a religion in such a diverse fashion as has been indicated.
But if this sequence of events is viewed in the wider perspective, as it has to be,
then it can be seen as one important link, and a neglected link, in a longer and
substantial chain of connections between Zoroastrian Iran and Israel: the
extended period of Iranian rule in Israel from the sixth to the fourth centuries
BCE; an elaborate network of diaspora contacts in Iran itself (as Neusner has
shown), in the Fertile Crescent (Adiabene, Armenia, Syria as Widengren has
shown) and in Anatolia (especially Lydia, Commagene, Pontus, Cappadocia,
Cilicia but also more widely as Boyce has shown). The precise significance of
the period 57-38 BCE is that both the timing and the nature of the contacts are
such that they would be likely to stimulate, yet further, thoughts of the conflict
with the powers of evil and to raise hopes for a saviour who would come to
triumph over the demonic forces. In the decades immediately prior to the birth
of Jesus Zoroastrianism was not a distant or shadowy presence, but was then
the world’s most powerful religion, a religion which had a long record of
support for Israel, which was found in many parts of the regions where Jews
travelled, and which indeed was brought to the streets of Jerusalem in 40 BCE
and which was seen to exact (divine?) vengeance on one who had dared to
violate the Holy of Holies and steal the temple treasure, and whose forces had
forced the Roman Idumean puppet to flee. Momigliano has shown how in
Hellenism Iran became thought of as the land of eastern wisdom, mystery and
learning.3? Beck has shown that although the Zoroastrian Pseudepigrapha may
not be Zoroastrian they nevertheless indicate how Iranian authority was
invoked for religious teachings. ** It was because of this potent image that the
Roman cult of Mithras (to which subject Prof. Bianchi has contributed so
much) claimed its teachings were derived from the Persian Zoroaster.>* The
point is, then, that the image of Iran and of Zoroastrianism was immensely
powerful, as was its physical presence, at the very time that there was a surge
in Jewish and Christian demonological thought. The combination in time and

32. Alien Wisdom: the Limits of Hellenization, Cambridge, 1975, ch. 6.

33. Thus Spake not Zarathustra: Zoroastrian pseudepigrapha of the Greco-Roman
World, in Boyce and Grenet, History of Zoroastranism, Vol. 3, 491-565.

34. Porphyry, De Antro Nympharum, 6.
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location of this powerful, visible presence, of the widespread image of Iran
as asource of religious knowledge and the close doctrinal parallels between
Jewish, Christian and Zoroastrian teachings can hardly be dismissed as
coincidental *

35.

The Parthian invasion of Jerusalem was related to the question of influence as
long ago as 1894 by M. J. Darmesteter, Les Parthes a Jérusalem, Journal
Asiatique, 1894, 43-54, but that was as part of his argument for Jewish
influence on Zoroastrianism, an argument which has not found favour and
which, given the status of the two regimes, and the arguments for the antiquity
of the Zoroastrian beliefs advanced above, is entirely without conviction. Of
course, a short article cannot cover every point and one that is omitted here has
been the nature of Parthian religion. It seems to me, however, that there can
be little doubt but that Zoroastrianism was the religion of the Iranians, as
argued by Boyce, Zoroastrians: their religious beliefs and practices, London,
1979, ch. 6. Older studies which emphasised their hellenism were, in my
opinion, overly impressed by the excavations of hellenistic cities. Studies of
the minstrel tradition and of the interaction between Parthia and other
countries, e.g. Armenia and the Kusana kingdom, show that whatever may
have been the western orientation of some localities the general tradition was
Zoroastrian.
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5 Introduction

Chapters 6-8 were originally delivered as the Government Research Fellowship
Lectures at the K.R. Cama Oriental Institute, Bombay. There have been a
number of studies of the early history of Bombay since the publication of these
lectures. One of the areas of study has been British trade in Surat in the
seventeenth century,’ although little has been done on the Parsi role there. There
have been two valuable studies of a leading Parsi family from Surat, Rustam
Maneck Seth, a major broker who had sufficient influence to gain access to the
Muslim court in Delhi for British traders. The first of these studies was a Ph.D.
at the University of Virginia written by David L. White,? which makes good use
of western sources in particular (East India Company material for example);
the later study by Eduljee is stronger on the Indian sources, though the latter
appears not to have known of White’s thesis.> White’s work corrects some of
the work undertaken much earlier by Sir J. J. Modi.*

1.  In chronological order of appearance: V. Chavda, 4 Select Bibliography of
Gujarat, its history and culture 1600 — 1857, Ahmedabad, 1972; O.P. Singh,
Surat and its trade in the second half of the 17" century, Delhi, 1977, B. G.
Gokhale, Surat in the Seventeenth Century, London, 1979; A. Das Gupta,
Indian Merchants and the Decline of Surat 1700-1750, Wiesbaden, 1994.

2. Parsis as Entrepreneurs in Eighteenth Century Western India: the Rustum
Manock Family and the Parsi Community of Bombay, University Microfilms
International, 1979.

3. H. E.Eduljee, ‘Rustam Maneck and His Sons, Brokers of Surat,” Journal of the
K. R. Cama Oriental Institute, (JCOI) 60, 1995, pp. 1-90.

4.  See especially ‘Rustom Manock (1635-1721 AC). The Broker of the English
East India Company (1699AC) and the Persian Qisseh (History) of Rustam
Manock: a study’, in Modi’s Asiatic Papers, IV, 1929, pp. 101-320.
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Perhaps the biggest single development in the history of western India in the
seventeenth century is the increased use of Portuguese sources,’ but thus far the
only use made of these in Parsi studies is a 1930s publication on Rustom
Maneck (used by White and Eduljee). Similarly neglected thus far in Parsi
studies, White apart, are the annals of the East India Company. There are,
therefore, vast areas for future research. A useful volume on private trade, an
area where Parsis were important as middlemen, was published by Watson.®
Dossal has produced an interesting volume on the planning of Bombay city in
the mid-nineteenth century. Although it is not directly on Parsis, it is of
relevance because much of the planning, finance, health, docks and railways
were concerns in which Parsis were involved.” A biography has been written of
a leading Parsi banker, Pochkhanawala.® More popular works on early
Bombay, each of which includes some material on the Parsis, are by Gillian
Tyndall,® and two recent large coffee table books (in appearance) but which
include some useful material, much visual, of the early period, including sites
of Parsi interest."°

5. M. N. Pearson, Merchants and Rulers in Gujarat: the response to the
Portuguese in the sixteenth century, Berkeley, 1976; C. R. Boxer, Portuguese
Indiain the mid-seventeenth century, Bombay, 1980; Pearson, Coastal Western
India: studies from the Portuguese records, Delhi, 1981; Pearson, The
Portuguese in India, Cambridge History of India, L.i, 1987; S. Subrahmanyam,
The Portuguese Empire in Asia 1500-1700, London, 1993.

6. 1 B. Watson, Foundation for Empire, English private trade in India 1659-
1760, Delhi, 1980.

7. M. Dossal, Imperial Designs and Indian Cities: the planning of Bombay city
1845-1875, Bombay, 1991.

8. N.J. Nanporia, Pochkhanawala the banker, Bombay, 1981.
9.  Tindall, City of Gold: the biography of Bombay, London, 1982.

10. S. Dwivedi and R. Mehrotra, Bombay, the Cities within, Bombay, 1995; P.
Rohatgi, P. Godrej and R. Mehrotra, Bombay, Bombay 1997.
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There have been three important publications on the subject of the western
travellers in the region. The first two, Guha'' and Ball,'? are publications of
individual travellers’ accounts: Ovington in Guha vol. I, Thevenot and Careri
in Guha vol. II; Tavernier in Ball. Firby’s book is an extensive and critical
assessment of almost forty seventeenth and eighteenth century European
travellers’ perceptions of Zoroastrians both in Iran and India.'* This was
originally submitted as a postgraduate thesis at Manchester University and
provides valuable historical insights. There is no obvious area for further
research in the area so ably covered by Firby.

The subject of Parsis and western education has hardly been addressed since the
publication of this ch. 8. Two useful nineteenth century publications mentioned
in ch. 9, Menant and Murzban, have been reprinted, but as reprints they do not
add to knowledge already available.'* Ramanna has published a synthesis of the
biography of the first Parsi woman to go to school, Dosabai Jessawalla, a
biography used in ch. 8. (JCOI, 61, 1997, pp. 1-16) There are two or three
individuals currently working on the Revd. John Wilson, but nothing has thus
far emerged in print.

The main publication on social change in Bombay at the turn of the nineteenth
twentieth centuries is the proceedings of a Bombay seminar organised by
Professor Nawaz Mody, with chapters on Parsi social and political reformers
(including the hitherto neglected Madame Cama) and Parsi contribution to
diverse branches of the arts.'* There have been two studies of major Parsi

11. J. P. Guha, India in the Seventeenth Century, 2 vols., Delhi, 1976.

12. V. Ball, Jean-Baptiste Tavernier’s Travels in India, edited by W. Crooke,
Delhi, 1977.

13. European Travellers and their Perceptions of Zoroastrians in the 17" and
18" Centuries, Berlin, 1988.

14. D. Menant, Les Parsis, Paris 1898, repr. Osnabruck, 1975 (ch. 7 on
education); M. M. Murzban, The Parsis, Bombay, 1917, repr. Bombay,
1995. Vol. 111, ch. 7 is on education.

15. N. B. Mody (ed.), The Parsis in Western India: 1818-1920, Bombay, 1998.
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industries, the Tatas'® and the Godrej industries,'” and one of a major Trust.'®

There have been relatively few biographies written, but an interesting exception
to that is the memoires of the scion of the Marker family in Quetta.'® Kekobad
A. Marker was a major figure in the politics of Sind in the first half of the
nineteenth century, a man deeply concerned for his co-religionists in Iran,
among whom he engaged in much philanthropy. Several books have been
produced on the subject of political change, and the Parsi place in that. The
literature on the growth of the Indian National Congress is far too vast to be
comprehensively covered in this short introduction, so only those books which
relate to Parsi affairs will be referred to, scholars interested in other aspects of
these political movements will inevitably see major gaps in the following
references. Jones’ work on socio-religious movements is an important work, but
the material on the Parsis (pp.145-50) is small.*® Chandra’s work on the
Independence movement has useful material on the Parsis, but the three major
authors from a Parsi historian’s perspective are Dobbin, Mehrotra® and
Masserlos,* each of whom pay particular attention to Bombay, and hence the
Parsis.

16. R. M. Lala, The Creation of Wealth, Bombay, 1981.
17. B. K. Karanjia, Godrej: a hundred years 1897-1997, Delhi, 1997 (2 vols).

18. R.M. Lala, The Heartbeat of a Trust: fifty years of the Sir Dorabji Tata Trust,
Bombay, 1984 (2 vols).

19. K. A. Marker, 4 Petal from the Rose, Karachi, 1984.

20. K. W. Jones, Socio-Religious Reform Movements in British India, Cambridge
History of India, II1.i, 1989. He writes about the Rahnumai Mazdyasnan Sabha.

21. Urban Leadership in Western India: politics and communities in Bombay City
1840-1885, Oxford, 1972. See also S.R. Mehrotra, Towards India’s Freedom
and Partition, Delhi, 1979.

22. J.Masselos, Towards Nationalism: public institutions and urban politics in the
nineteenth century, Bombay, 1974; Masselos, Indian Nationalism, London,
1986.
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There have been a number of publications on Parsi politicians, two on
Pherozeshah Mehta,” several on Dadabhai Naoroji.?* Bhownagree was the
focus of a joint study Hinnells and Ralph at the centennial anniversary of his
election as an MP.% But the Parsi M.P. to have most written of him in recent
times is the Labour, then Communist, M.P. Saklatvala.? The main ones are
very different. Squires and Wadsworth are political biographies, Sehri
Saklatvala is a very personal account of her father. Saklatvala, like
Bhownagree, has fared badly at the hands of historians, especially within the
Parsi community. Bhownagree has been dismissed as overly compliant with the
British government, and Saklatvala was caricatured as a hypocrite, attacking
capitalism while living on Tata money (he was a member of the family and had
worked for the firm). The various studies have shown these caricatures to be
false — and the stories became neatly interwoven as the Tory and the

23. S. R. Bakshi, Pherozeshah Mehta: socio-political ideology, Delhi, 1991 and
N. B. Mody (ed.) Pherozeshah Mehta: maker of modern India, Bombay, 1997.

24, Of particular importance is R. P. Patwardhan, Dadabhai Naoroji
Correspondence Vol. 11 parts 1 & 2, Bombay 1977. Unfortunately these
volumes are letters to Naoroji, the vol. I on letters from Naroji has not been
published. Around 1992, the centennial anniversary of his election to
Parliament, saw the publication of several works in his honour, e.g. Z. Gifford,
Dadabhai Naoroji: Britain’s first Asian M.P., London 1992; Dipanjali
(magazine of the Delhi Parsi Anjuman), Dadabhai Naoroji Memorial Issue,
Delhi, 1992; F. Vajifdar, The Twist in the Rope: a study of the Patriot
Dadabhai Naoroji, London, 1992 and later O. Ralph, Naoroji: the first Asian
M.P., Antigua, 1997. There is also a study of Naoroji in parliament, and as
leader of the London Zoroastrian community, in J. R. Hinnells, Zoroastrians
in Britain, Oxford, 1996.

25. J.R. Hinnellsand O. Ralph, Bhownagree: Member of Parliament: 1895-1906,
London, 1995. This text was subsequently amended, in parts corrected, and
elaborated by Hinnells in JCO! and is included below.

26. Inchronological order these are: C. Hancock, ‘The Life and Works of Shapurji
Saklatvala’, JCOI, 1990, 1-82; M. Squires, Saklatvala: a political biography,
London, 1990; Sehri Saklatvala, The Fifth Commandment; Salford, 1992,
Hinnells, Zoroastrians in Britain, 1996, and M. Wadsworth, Comrade Sak:
Shapurji Saklatvala MP: a political biography, London, 1998.



100 ZOROASTRIAN AND PARSI STUDIES

Communist MPs at the end of their lives established friendly relations after
years of dispute.

There have been further studies of the more modemn period, but that takes us
beyond the scope of the chapters in these collected works and will be the subject

of future publications.”

27. The High Priest Dastur Dr K.M. JamaspAsa and I are working on a History of
the Parsis in British India, and I hope in the next year to bring out a study of
the Parsis in the diaspora in the twentieth century.



6 Anglo-Parsi Commercial
Relations in Bombay Prior
to 1847

The first known British person to visit India was a Jesuit priest, Thomas
Stephens, who was at a college in Goa in 1579. His reports back to Britain
brought the first British traders to India. The advantages of Bombay as a
commercial base for western India were soon apparent: it formed a natural
harbour and as an island it was free from the political tensions of the mainland.
The first British attempt to acquire Bombay from its then rulers, the Portu-
guese, was made in 1626. Money and invasion proved inffective, but marriage
overcame all obstacles. In the mid-seventeenth century the Portuguese were
faced with both economic problems and Dutch aggression in western India. So
in exchange for the promise of mulitary assistance Bombay passed into British
hands as part of the dowry of Catherine of Braganza in her marriage to
Charles II in 1662. Despite these moves to possess the island, there was in
Britain little general interest in Bombay, and even less knowledge of it. The
Earl of Clarendon, the then Lord Chancellor, referred to: ‘the island of
Bombay with the towns and castles therein which are within a very little
distance of Brazil.”! The Portuguese Viceroy in Bombay, Antonio de Mello de
Castro, was more perceptive in his assessment of the island. He placed every
obstacle in the way of British occupation short of flagrant disobedience of
direct royal commands. He declared to his king: ‘India will be lost the same
day in which the English nation is settled in Bombay.”> Bombay did become

1. Quoted in M. D. David, History of Bombay 1661-1708, Bombay, 1973, p. 39
and J. Douglas, Bombay and Western India, London, 1893 from Clayton’s
Personal Memoirs, London, 1859, vol 2, p. 189. David’s History provides a
reliable and thoroughly documented account of the early years of British
presence in Bombay.

2. David, p. 66.
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crucial to British interests in India, but not without many problems and much
heart searching.

We are still too close in time to the period of British rule in India to offer a truly
objective assessment of its merits and demerits. But Anglo-Indian relations
were different in Bombay from those in any other Presidency or Province. One
problem that British rule frequently caused was the breakdown of traditions
and laws, the disruption of family and social ties. Although this did happen in
Bombay, both cause and effect were different. Elsewhere, the British arrived,
introduced laws and shattered custom by imposing their ways from above on
to a community with more or less regard for local opinions.> Bombay, on the
other hand, was almost created by the British. The Portuguese had not
fundamentally changed its character of a group of unhealthy, marshy islands
inhabited only by a few fishermen. Here the Brtish, over a period of time,
created conditions which various Indian groups then chose to migrate into. The
social ties were still broken, but by choice not imposition. Indeed, one of the
early attractions of the island to Indians was this very breaking of ties. On the
mainland there was, especially under the Portuguese, little religious freedom.
The Portuguese came to India for souls and spices, the British came only for
trade and their policy was one of strict religious neutrality, a policy decreed by
the King in person. From a hundred years after accession there is, from the
Parsi point of view, a particularly interesting example of the East India
Company’s firm stand on this matter. On 29" February, 1792 the following
proclamation was issued from Bombay Castle:

Whereas it has been represented to Government by the caste of Parsees that a
European inhabitant of the island, unobservant of that decency which
enlightened people shew to the religious ceremonies of the Natives of India,
had lately entered one of the repositories for their dead, to the great distress,
inconvenience and expense of the said Caste; the Acting President in Council
has thought fit to reprimand the person alluded to for his improper conduct;
and in order to mark in the strongest manner his discountenance of such
unwarrantable proceedings, and to deter others from the commission of like
indignities in future, he hereby causes it to be signified, that whoever shall
obtrude themselves on the temples, Tombs or Government, will be suspended
from the Honourable Company's service, if in their employ, or if free

3. On the breaking of traditions in India see M. Edwardes, A History of India,
London, 1961, pp. 214, 222, 224f, 2571f.
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merchants, mariners, or others be adjudged to have forfited their licences and
will be sent to Europe.

By order of the Acting President in Council
WILLIAM PAGE, Secretary.*

This threat of dishonourable dismissal and return to Europe was a big one. The
motivation behind the Company’s policy may have been simply to ensure a
peaceful atmosphere for the good of trade, but for minorities like the Parsis it
was an attractive feature of British rule.

There were at least two other features which attracted settlers to the island.
The island offered both ‘the promise and practice of impartial justice.... a rare
thing in the surrounding regions.”® In addition, the early Governors offered
economic incentives, such as loans, trading rights and even five year protection
from liability for previously contracted debts.

How many Parsis were attracted by these incentives is not known. There were
individual Parsis on the island prior to British rule. For example, Dorabji
Nanabhai was employed by the Portuguese as a tax collector, and Kharshedji
Pochaji Panday was a supplier for the building of the fortifications.® In January
of 1671, Streynsham Master commented:

Here is also some Parsees, but they are lately come since the English had the
island, and are most of them weavers and have not yet any place to do their
Devotion in or to Bury their Dead.”

Three years later Fryer reported that on Malabar Hill ‘a top of all is a Parsy

4.  Douglas, p. 147n.
5. David, p. 444.

6. David, p. 433. D. F. Karaka, History of the Parsis, London, 1884, 11, pp. 49ff.
B.B. Patel, The Parsee Patells of Bombay, Bombay, 1937, pp. 3, 5, 8, 13.

7. David, p. 434.
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Tomb lately reared.’® The date of the arrival of Parsis in Bombay can therefore
be put somewhere in the early 1670s.

Although some Parsis migrated to Bombay, along with other communities,
there was no sudden rush to the island and certainly no dramatic rise in
Bombay’s fortunes. Indeed, the problems were so great that there were
moves, notably by Comwallis, to have Bombay reduced from the level of a
Presidency to that of a Factory. In a letter to Henry Dundas, the President of
the Board of Control, dated 4™ November, 1788, he asked what use was the
parade of governor and council and a large establishment of merchants and
factors, supported by all and more than the surplus revenues of Benares and
Bihar when they did little more than load one ship a year and collect an
insignificant revenue. Dundas at first supported Bombay, but in 1790 he
confessed:

It is really matter of great moment to get rid of the immense load of expense
which attains the Bombay establishment. °

Even as late as 1804 establishment costs for the island were three times greater
than revenue. For comparison, the revenue of Bengal was thirteen times greater
than that of the Bombay Presidency.'°

Why did the attempts to attract trade fail and what was it that changed the
island’s fortunes? Fundamentally, the problem was the insecurity of British
rule in the area. Bombay did not become British in character as soon as it
passed under their official control. It was only in 1719 that Portuguese
currency and language were dropped as the official means of business. Even
in the 1720s, after sixty years of supposed British control, the ruling

8. A New Account of East India and Persia, 1698, p. 67, quoted in R. B.
Paymaster, Early History of the Parsees in India, Bombay, 1954, pp. 48f.

9.  P. Nightingale, Trade and Empire in Western India, 1786-1806, Cambridge,
1970, pp. 46-49 at p. 49.

10. Ryland’s English Manuscripts 694/32 in the Ryland’s University Library,
Manchester. The Bombay revenues for 1804 were Rs. 63, 60, 436 and charges
were Rs. 181, 42, 405. The revenue in 1804/5 for Bengal was Rs. 9, 34, 26,
412, for Madras Rs. 1, 22, 42, 852.
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community was small and conscious of its isolation in the midst of Portuguese
settlements, ! settlements which were not passive in their attitude to foreign
rule.

On 13* May 1720, Portuguese priests were removed from the city for stirring
up trouble among the Catholics, a discontented group because of the official
policy of religious neutrality. The Portuguese were replaced by an Italian
Bishop and some Carmelite priests who swore

that they will not directly or indirectly teach, preach, or practice anything
contrary to the interest or dignity of the crown.'?

The British did not become the dominant economic power in the region until the
1730s."

But it was not only the Portuguese who retarded British fortunes in Bombay.
Political troubles on the mainland with the Sidi, and later with the Maratha
powers, engaged resources both of money and energy throughout the eighteenth
century. At sea, piracy was a constant threat to the trade which was the very
basis of Bombay’s existence, a threat not removed until as late as 1819."

But even if the British in Bombay had been able to ignore these threats on land
and sea, they would still have been faced with the island’s own problems. The
climate proved disastrous for the westerner’s constitution. It was said that two
monsoons were the British person’s life on the island, and only one in twenty
British infants born there survived. Life in Bombay was such that seven
governors died in the first thirty years. The strange diet, the lack of kindred
society and the two year wait for replies to letters home drove most to drink and

11. H. Furber, Bombay Presidency in the mid-eighteenth century, London, 1965,
p. 2.

12. G. W. Forrest, Selections from the Letters, Despatches and other State Papers
preserved in the Bombay Secretariat, Bombay, 1887, p. xxxv.

13. Furber, pp. 44-46.

14. The Gazetteer of Bombay City and Island, Bombay 1909 (repr 1978) vol. 2,
pp. 96ff. and p. 137 on piracy.
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thereby hastened their death yet further with alcoholism. Bombay was the least
popular of the Presidencies among Company servants, with the inevitable result
that it became the dumping ground for its least able employees." In short, the
eighteenth century was a time when Britain was struggling to establish herself
in Bombay. It was not, as far as the East India Company were concerned, a
time of financial success.

What of the Parsis in eighteenth century Bombay? A historians judgement of
what is important, all too often, is based on what people in history have
themselves judged to be worthy of recording. The nineteenth century Parsis
were highly literate and very self conscious, with the result that they left behind
detailed records of their achievements. The eighteenth century Parsis may have
been conscious of their identity in a cosmopolitan city, but they were not highly
literate and have not therefore left such a record of their work. It is, therefore,
easy to assume that the community’s greatest achievements were in the
nineteenth century. One of the main themes of this lecture will be that this may
be an easy assumption, but it is not necessarily the right one. Another
assumption has to be questioned before we can proceed to consider the
economic rise of the Parsis. It is convenient to divide time into centuries and
refer to eighteenth and nineteenth century Bombay. But the mere change of
numerals from 1799 to 1800 did not, of itself, affect life on the island. Indeed,
there is no one date at which you can say ‘there is a clear decisive break.’
Three factors converge to make 1847 a reasonable and convenient division.
First, other communities in Bombay were, by then, challenging Parsi economic
power. Second, 1847-50 was a period of economic decline when a number of
Parsis lost their fortunes. Third, it was a time of increasing Parsi educational
activity when the nature of the community’s role and influence in the affairs of
the city began to change and that change will be the subject of the third lecture.
So we tumn to the rise of the Parsis in Bombay up to 1847.

The period from their arrival reported by Streynsham Master until 1736 is
almost opaque to the historian’s gaze. One piece of light is shed by the report
in 1716 from Captain Alexander Hamilton, the Commander of the Bombay
marine. Of the Parsis he said:

15. David, p. 405; Douglas, pp. 51-55; Nightingale, p. 18; Furber, p. 3; Gazetteer,
pp. 111, 114.
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They are very industrious and diligent in their vocation, and are bred to Trades
and manuring Ground. They are good Carpenters or Shipbuilders, exquisite in
the weaver's trade and Embroidery .... They work well in Ivory and Agate, and
are excellent Cabinet-makers. They distil strong waters, but they do that
clandestinely, because that Trade is prohibited by the Government they live
under, yet some of them get a good livelihood by it.'¢

The implication of this passage is that the Parsis had not, by 1716, assumed the
mercantile role in which they later came to power, but they were already in one
concern they were to dominate for 150 years-shipbuilding.

In 1736 Lowji Wadia came from Surat to Bombay. This important event is
noted in all Parsi histories, but its significance, perhaps, has not always been
understood, a point which will arise later. The British had sought to develop
the port and dockyard facilities of Bombay from the earliest times of their
settlement. On 10™ January, 1736 the Council wrote to the Surat Factors that
they wanted a good Master Carpenter. “We are told that there is one in Surat
named Lowjee. If he will come hither he shall have all fitting
encouragement.”’Lowji did go and he stayed on to build Bombay dockyard into
western Indias main yard. He and his descendants ran the dockyard until 1885,
producing ships whose quality was so renowned they were exported in parts
to be built in Britain to pacify British workers who feared the loss of their jobs
because of the competition.'® The Wadias, particularly Pestonji Bomanji, in
company with other Parsis, notably the Readymoneys, Camas and a little later
in the nineteenth century. The Parsis were careful never to appear as
competitors with the British. While the East India Company dominated trade
between Europe and India, the Parsis turned their attentions to the East. When
they traded with the British it was in the role of suppliers either to the forces or
fleet, or as middle men with other communities in India who adapted more
slowly to contact with the West. Towards the end of the eighteenth century
Parsi entrepreneurship was very evident. In an unpublished letter, dated 17*

16. A New Account of the East Indies, London, 1727, pp. 161f.

17. Ruttonjee Ardeshir Wadia, The Bombay Dockyard and the Wadia Master
Builders, repr. Bombay,1972, p. 126.

18. Wadia, pp. 182ff, 232.
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December, 1789 W. G. Farmer wrote:

You will see that the company seems going on very well, and as to Trade it is
astonishing - besides all we have, ships are building as fast as they can at
Bombay, Surat, Damaun, Cochin - how it will turn out if the Company think
seriously of engrossing the Trade I do not know - they easily may and I do not
see why the Company might not pick up twenty Lacks of profit yearly instead
of leaving them to a crew of Parsees - in whose welfare the State has no
Interest and who on every occasion have plucked the Company without mercy
- the objection on the part of the Company seems the want of Capital.'

But this disparaging attitude to the Parsis was not the typical British attitude.
Five years later, in 1794, Lieutenant Moore wrote at some length about them.
He is worth quoting, in extenso, because he refers in the eighteenth century to
so many of the community’s characteristics which are associated with their
later affluence and status. His interesting account has not so far received the
attention it deserves. He wrote:

The Parsees.... are the principal native inhabitants of the island of Bombay, in
regard to wealth and numbers: not only the most valuable estates, but a very
considerable part of the shipping of the port belongs to them...

We have observed them as the favourites of fortune; let us add, they are
deservedly so, for we find them doing very extensive acts of charity and
benevolence.

In the Bombay Herald of the 4® October, 1790, we read the following
paragraph: ‘We are happy in the opportunity of pointing out the liberality of
Soorabjee Muncherjee, whose conduct does honour to humanity: during the
present scarcity of provisions, he daily feeds upwards of two thousand people,
of different castes, at his own expense.” Other public instances might be given.

19. Ryland’s English Manuscripts, 686/1465. This favourable opinion of trade in
Bombay does not invalidate the picture given earlier of the bankruptcy of the
island. All judgements are relative. Farmer's estimate of future potential for
the island does not nullify the hard trading figures quoted in note 10 above. By
the end of the eighteenth century conditions in Bombay were improving, but
from a very perilous to an insolvent one!
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Some of them also have poor Europeans on their pension list, to whom are
given a weekly allowance, and food and clothing. To their private charity and
benevolence, they add all the public show and expense necessary to give dignity
to their riches. Some of them have two or three country houses, furnished in
all the extravagance of European taste; with elegant and extensive gardens,
where European gentlemen are frequently invited, and where they are always
welcome to entertain their own private parties, and retire to enjoy the rural
pleasures of the country free from the noise and bustle of a busy, dirty town.
We have seen Parsee merchants give balls, suppers, and entertainments to the
whole settlement; and some of them ride in English chariots, such as noblemen
in England need not be ashamed to own, drawn by beautiful animals that every
nobleman cannot equal in his stud. The Parsees have been often known to
behave to English gentlemen, respecting pecuniary concerns, in a manner
highly liberal; and although instances might be given to the contrary, where
individuals, elated by their riches, have forgotten the respect due to English
gentlemen, still they are but instances, and are not more reprobated by any than
themselves.

A Parsee beggar was never known; and their women, who are fair as
Europeans, are proverbially chaste; so that a harlot is as rare as a beggar. Upon
the whole they are a very handsome race of people.”

This account draws attention to a number of Parsi features worthy of note -
ownership of land, control of shipping, charity, elegant European-style living,
social mixing with the British, the concern for the poor and their high moral
standards. In Moore’s account there is an element of the British arrogance of
his day when he refers to ‘the respect due to English gentlemen’, yet this only
serves to highlight what was the highest compliment that Moore, being a man
of his time, could pay - the favourable comparison between the Parsis and the
British. Studies of Parsi history have rightly stressed how highly Parsis
respected the British. What ought also to be emphasised is the high regard of
the British for the Parsis. The fact that the regard was mutual was probably a
major factor in the growth of Parsi wealth and power. This feature of Anglo-
Parsi relations will recur in succeeding lectures and indeed in the very next
traveller’s account of the Parsis, written in 1804 by George, Viscount Valencia.
He wrote:

20. A Narrative of the Operations of Captain Little's Detachment, pp. 379-83.
Paymaster, Early History, p. 57 incorrectly attributes this work to Captain
Little.
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They are a very rich, active and loyal body of men, greatly increasing the
prosperity of the settlement by their residence in it. There is not an European
house of trade in which one of them has not a share, and generally indeed it is
the Parsee that produces the largest part of the capital.... I consider them as a
most valuable body of subjects, and am convinced that, unless from
mismanagement, they will ever continue so, and form an important barrier
against the more powerful castes of India.

He mentions another British habit the Parsis shared. Describing an evening
spent at the house of Ardisher Dady, he declares:

The wines are excellent, but when I adjourned to their table, I was not a little
astonished to find liqueurs placed opposite each Parsee, which they drank in
glasses as freely as wine, and which, though they sat late, seemed to have no
effect on them.

After echoing Moore’s accolade of Parsi morals, charity and commenting on
their English, their intelligence, that ‘they are a handsome race’, and their
conciliatory manners, Viscount Valencia concludes: ‘I confess that I infinitely
prefer them to any race of people in the East subject to British control.”*

The beneficial economic effects of such Anglo-Parsi relations was commented
on by Sir James Mackintosh in 1808:

The Parsees are a small remnant of one of the mightiest nations of the ancient
world, who flying from persecutions into India, were for many ages lost in
obscurity and poverty, till at length they met a just government under which
they speedily rose to be one of the most opulent mercantile bodies in Asia. In
this point of view I consider their prosperity with some national pride. I view
their wealth as a monument of our justice, and I think we may honestly boast
that the richest inhabitants of this settlement are not of the governing nation.?

Maria Graham, writing about her visit to Bombay in 1809, reiterates most of
the points made by Moore and Valencia, regarding commerce, houses, carriages

21. Voyages and travels to India, Ceylon, London, 1809, vol. 2, p. 187.

22. Bombay Courier, 20® August, 1808, quoted in Parsi Prakash ed. R. B.
Paymaster, I, p. 886.
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and the fact they ‘drink a great deal of wine, particularly Madeira’. What is
interesting in her account is the story of her visit to the house of Pestonji
Bomanji Wadia, the grandson of Lowji Wadia. She expresses a typically
feminine ecstasy at the jewels worn by the family:

The women were fair and handsome, with pleasing manners; they were loaded
with ornaments, particularly the largest and finest pearls I ever saw. Pestonji’s
grandson, a child of seven years old, with his little wife, two years younger,
appeared with strings of pearls as large as hazel nuts, besides the 5 or 6 long
rows of the size of peas and beautifully regular, given to them on their
marriage, which happened a few months ago.

She goes on to add a further detail on the growth of Parsi economic power - the
ownership of land.

The Parsees are the chief landholders in Bombay. Almost all the houses and
gardens inhabited by the Europeans are their property, and Pestonji told me that
he received not less than £15,000 a year in rents, and that his brother received
nearly as much. #

Thus, by the beginning of the nineteenth century the Parsis were major
landowners and foremost economic figures in Bombay. At the turn of the
eighteenth-nineteenth centuries they owned more firms in the city than did any
other community, including Hindus and Europeans (Parsis 18, Hindus 15,
Europeans 9, in 1805). In addition, they owned in 1795-6 more than half the
tonnage of European captained Indian ships touching the port of Bombay
(9,588 out of 17,284 tons) - all this despite the fact they still numbered only
about 10,000 in the island.?*

23. Journal of a Residence in India, Edinburgh, 1812, pp. 42-45. On the Parsi
ownership of land in Surat, see J. Ovington, 4 Voyage to Surratt in 1689,
p.219; Hamilton, p. 161 and Bishop Heber, Narrative of a Journey through
India, 1824-25, London, 1828, vol ii, p.175.

24. A Guha, ‘Parsi Seths as Entrepreuneurs, 1750-1850°, Economics and Political
Weekly, August, 1970, p. M107-115 at 109 and his ‘The Comprador role of
Parsi Seths’, Nov. 28 1970, pp. 1933-36. The estimate of the Parsi population
of Bombay is that in the Transactions of the Literacy Society of Bombay, vol
I, pp. xxvii, xxxvi. Table 1 illustrates the considerable Parsi involvement in
ship owning.
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It is commonly said that the Parsis were dependent on the British for their
wealth. Despite the wealth and importance of individual Parsis, such as
Rustom Maneck Seth, in the pre-British period there is some truth in this
assertion in that British rule created the conditions in which Parsis flourished.
But what this brief survey shows, and is worth stressing, is that whereas the
British were far from making their fortunes at the end of the eighteenth century
in Bombay, and were still seeking to establish the security of the island, the
Parsis had already by that time assumed the position of the major economic
power in the growing city.

It was from this power base that they went on to enjoy such a major role in the
trade and wealth of the mid-nineteenth century, and notably in the opium trade
the textile trade where they were pioneers; and in the flotation of banks which
facilitated trade. These justly famous Parsi achievements are well documented
and require no further comment.? They were the three areas where the greatest
individual fortunes were made, yet more Parsis acquired wealth not from these
pursuits but as middlemen in trade between the British and Indians. What
transformed the trade of the island in the nineteenth century was the opening up
of the country to private traders by the Charter Act of 1813, which abolished
the monopoly of the East India Company. Traders did not pour in immediately,
because of the initial problems faced by a British person seeking his fortune in
what was, for him, such a strange land. But the import and export figures for
the port of Bombay show a larger percentage increase in the 1820s and 30s
than they do even in the traditional boom years of the opening of the Suez
canal, or the introduction of railways which opened up the hinterland, or even
than the early years of the textile industry. The only exception is the percentage
growth of exports during the American war (see ch.8 Table 2). The traders
who brought this upsurge in the 1820s and 30s had knowledge neither of the
language nor of local conditions. Milbum in his two tomes of detailed trading
figures and directions on local customs and peoples published in 1813 and used
as a guide by businessmen who followed, wrote about Bombay:

The Parsees rank next to the Europeans. They are active, industrious, clever

25. See, for example, Karaka, History, 11, ch. 6; E. Kulke, The Parsees in India,
Munich, 1974, 2.1.4 and 2.2.4; P. Nanavutty, The Parsis, New Delhi, 1977, ch.
7.
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and possess considerable local knowledge. Many of them are very opulent, and
each of the European houses of agency has one of the principal Parsee
merchants concerned with it in most of their foreign speculations. They have
become the brokers and banians of the Europeans. The factors belonging to
these different houses resident in China, Bengal are generally Parsees, and the
correspondence is carried on in the country language, so that the British
merchant knows no more than they [the Parsis] communicate to him.?

Because of these qualities noted by Milbumn, almost all the private trade
entering Bombay up to the 1840s passed through Parsi hands.”” So when the
Bombay Chamber of Commerce was started in 1836 all ten of the Indian
members were Parsis.?

In his study of the Parsis, Kulke notes two important reasons why they were so
successful. First, their lack of caste restrictions, which enabled them to mix
more freely with Europeans, and which gave them greater flexibility in work,
than other communities. Second, their traditional values of hard work, honesty
and integrity. He also comments on their ready acceptance of Western
education, but this refers to the period from after 1847 which is the subject of
the following chapter.”® There is some truth in what Kulke states, but not,
perhaps the whole truth. Caste restricted Hindus from some professions, such
as leather working, but not from others, such as banking, in which they had
long been engaged. The social restrictions of caste, such as the prohibition of
interdining and intermixing, retarded Hindu progress far more than they did that
of the Parsis, because the latter were quick to leave behind what was for them
a foreign custom. There are perhaps two other factors which should be added
to those given by Kulke. First, the nature of the work they undertook. From
the time of Lowji Wadia they were concerned with shipping and international

26. Oriental Commerce, London, 1813, vol i, p. 124.

27. Stated by C. Dobbin, Urban Leadership in Western India, politics and
communities in Bombay city 1840-1885, Oxford, 1972, p. 3. Though her
reference to Karaka, II, p. 254 does not justify her point it is probably fairly
accurate.

28. See R.JF. Sulivan, One Hundred Years of Bombay, Bombay, 1937, p. 10 for
the list of founding members.

29. Op. cit. pp. 128-30.
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trade whether it was opium, the export of cotton, or the supplying of goods to
the British. It was through overseas business that fortunes were to be made, not
in the internal trade traditionally dominated by Hindus or Muslims, nor in
agriculture, which Parsis were quick to leave behind. This is the point of the
earlier comment that the importance of Lowji Wadia had been noted but not
his significance. The significance of the Wadias (and later the Readymoneys,
and Camas) was that in the early eighteenth century they orientated their
community towards that aspect of Bombay trade which was eventually to make
both the island and the Parsis wealthy-international markets.® Second, the
Parsis were able to establish particularly good relations with the British. A
major theme of this lecture has been that it was not only the Parsis who
respected the British but the British also respected the Parsis because in them
they saw, in a strange and foreign land, people who shared similar morals,
principles, and even a physical similarity. The next two lectures will consider
two areas in which there was a particular sense of affinity religion and
education.

Another point made early in the lecture is worth taking up again, the
distinctiveness of Anglo-Indian relations in Bombay. Whether or not British
rule was for the long term good or ill of India, one of its faults was the way in
which Indians were excluded from high office in their own country far more,
for example, than they had been under the Mughals. Sir Thomas Munro wrote
in 1817:

There is perhaps no example of any conquest in which the natives have been
so completely excluded from all share of the Government of their country
as in British India.*!

In Bombay, despite the justified and forceful protestations of Dadabhai Naoroji
and others, Indians were more involved in the government of the city and
Presidency than anywhere else in the country, including Calcutta.** The Mutiny
in 1857 largely passed by Bombay, not only because of speedy action against

30. Ashok V. Desai, ‘“The origins of Parsi Enterprise’, /ndian Economic and Social
History Review, 1968, V, pp. 307-17 at 314f.

31. Quoted Edwardes, p. 258.

32. AKX Bagchi, Private Investment in India, Cambridge, 1972, pp. 170, 174, 235.
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activists, but also because there was not widespread sympathy for it in the
city.®® The main reason was the one already noted: almost all citizens of
Bombay had elected to move to Bombay and had chosen to live under the
conditions prevailing there, whereas in other areas in India British rule had been
imposed on a settled community. Because Bombay was practically a British
creation, their sovereignty over the island was more secure and could thereby
be somewhat more tolerant. All communities benefited from this, especially the
Parsis. The great example was, of course, Sir Jamsetji Jijibhoy, almost the
caricature of Parsi dreams in the first half of the nineteenth century. His power
was based on immense wealth, a wealth earned and not inherited, beginning
with the collection of empty bottles as a child, boosted beyond any earlier
dreams by the opium trade, supplying government contracts, and the flotation
of banks. His dinner parties were attended by the highest government officials,
and his coach, a copy of Queen Victoria’s, was the envy of all. His charitable
works stood out even in a community famous for its charity. His influence upon
the Governors of Bombay, particularly Elphinstone, was considerable. It has
indeed been suggested that the distinctive nature of Anglo-Indian relations in
Bombay was due, in part, to the Parsis, who provided a ‘social cushioning’
between rulers and ruled.>* Sir J. J., the first Indian Knight and Baronet, is
important in Parsi history not simply because of his wealth and charities but
because he was the living example of what practically every Parsi wanted to be.
He was the Parsi spirit of the early nineteenth century writ very large.** Yet in
him can be seen clearly the point made earlier - there are few, if any, sharp
dividing lines in history, because Sir Jamsetji Jijibhoy lived beyond 1847 - the
boundary of this lecture - and himself experienced some of the problems created

33. Jagadish M. Surlacar, 1857 in Maharashtra, PhD thesis (unpublished)
Bombay, 1964, ch. 8.

34. Prof D.N. Marshall in a personal letter dated 6™ April, 1977.

35. J. R. P. Mody, Jamsetjee Jejeebhoy, The First Indian Knight and Baronet
(1783-1859), Bombay, 1959. On royalty visiting his home see Parsi Prakash,
I pp. 268, 277, 287, 352, 353, 411, 517. On his carriage see H. Moses,
Sketches of India; with notes on the seasons, scenery and society of Bombay,
Elephanta, and Salsette, London, 1850. For a list of his charities see Sir
Jamsetjee Jejeebhoy Parsee Benevolent Institution, Centenary Volume,
Bombay, 1950, Appendix ‘B’, pp. 143-154. On his influence on Elphinstone
see Dobbin, p. 24.
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by the changing, political and economic climate of the second half of the
nineteenth century. What those problems and changes were will be the subject
of the third lecture. But first it will be instructive to consider in a little more
depth one reason why there was such a sense of affinity in typical Anglo - Parsi
relations, what was for that time the unusual degree of British sympathy for a
non-Christian religion. The second lecture will therefore consider British
interest in Parsi religion up to 1843, an under-rated factor in the study of
Anglo-Parsi relations and an interesting subject in its own right.



7 British Accounts of Parsi
Religion, 1619-1843

This lecture is not intended as a forschungsbericht, in the sense of an account
of scholarly studies of the Parsis, but it is rather a study of the reports of
travellers, traders and officials in the period covered by the first lecture.
Scholarly studies will be considered only in so far as they were influential on
the British travellers. These reports are interesting for three reasons. First,
they reveal something of the fundamental British attitude towards the Parsi
community, thereby helping to explain why Anglo-Parsi relations were, on the
whole, so good. Second, the early travellers’ reports were used by, and
influential upon, some of the early scholars, notably Thomas Hyde. Third, it
is not generally appreciated just how early some of the reports are. The
earliest two, those of Terry and Lord, were based on visits to Surat only
twenty years after the writing of the Qissah-i Sanjan and three predate the
arrival of the British in Bombay.

Early travellers’ reports are referred to by most Parsi historians. The author
to make the greatest use of them is R. B. Paymaster ‘The Early History of the
Parsis’ (Bombay, 1954). Because of the size and scope of his work the
quotations are necessarily brief. He also includes quotations from other
European travellers, notably Dutch and Portuguese sources. The restrictions
imposed here by the theme of the lectures as a whole, permits more extensive
quotations from the sources selected than in other publications, thereby making
little-known accounts more widely available than they have been.

Before considering individual authors it is essential to consider the religious
background of the early British travellers in India. The earliest, Terry, Lord
and Herbert, were Christian priests. Those who followed, if not themselves
devout Christians, were nevertheless influenced by that religion. Unless
something of the Christian background is understood then the points behind
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their accounts are often lost. Seventeenth century European Christianity did
not have a positive attitude to other religions. The Biblical attitude to them is,
generally, that they are false and are based on the worship of idols.
Alexandrian and Eastern Christianity had developed a more open attitude, but
in Europe the only non-Christian religions encountered were Judaism and Islam.
The prevalent attitude to Judaism was that it was spiritually dead after the
coming of Christ, for whose death the Jews were commonly held responsible.
Islam had been the object of holy war in the Crusades. Europeans generally
were not, therefore, conditioned to view other religions sympathetically. As far
as Hinduism (and Buddhism which was rarely distinguished) was concerned
they tended to split it into two, the popular form which was despised and
ridiculed, and the philosophical which, especially in the latter part of the
eighteenth century, was more respected. The overall judgement tended to be
based on the popular aspect and what good features were noted were explained
either as a remnant of the original religion from which the religions had
deviated after the dispersal of the human race (following the Biblical tradition
concerning Babel) or as due to the influence of Judaism or Christianity.'

There was an additional factor in the case of some of the early British
travellers, because they were Protestants. After the Christian Reformation in
the fifteenth and sixteenth centuries Protestants had been brought up with
certain fundamental convictions. The first was the importance of a belief in
one God. The Catholic reverence for angels and saints, the Virgin Mary in
particular, was in their eyes a potentially blasphemous detraction from the
worship of God. The willingness of Hindus to worship many gods, whether or
not they were considered as aspects of The One, and female imagery in
particular, must have seemed to many as the epitome of that which they had
opposed in the Roman Catholic Church. The Protestant Church of the period

1. Inchronological order of their subject matter see: E. J. Sharpe, Comparative
Religion: a history, London, 1975, pp. 1-26; D. Pailin, ‘Some eighteenth
century attitudes, to other Religions’, Religion, 1, ii, 1971, pp. 83-108; P. J.
Marshall (Ed.) The British Discovery of Hinduism in the Eighteenth Century,
Cambridge, 1970; G. D. Bearce, British Attitudes Towards India, 1784-1858,
Oxford, 1961; E.J. Sharpe, Not to Destroy but to Fulfil, Uppsala, 1965, pp. 23-
72; J. N. Farquhar, Modern Religious Movements in India, repr. Delhi, 1967,
pp. 1-16. There is a conspectus in F. Wilhelm and H. G. Rawlinson, ‘India
and the modern West’, in A. L. Basham (ed.), 4 Cultural History of India,
Oxford, 1975, pp. 470-478.
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was also generally opposed to the use of religious statues or images on any
lavish scale. Such articles were considered evidence of ‘popish idolatry” and
were often pillaged. Such a background did not prepare the travellers
theologically for the luxuriant artistic tradition of Hindu temples. Christians of
all denominations, Catholic or Protestant, were convinced that at the heart of
‘true religion” was a high ethical code. One of the first criteria, therefore, by
which seventeenth and eighteenth century European commentators judged
Hinduism, or Zoroastrianism, was its morals and ethics.

In the second half of the eighteenth century there was an intellectual interest in
Hinduism, both in Britain and Europe. Voltaire and a number of French
authors attempted to use Hinduism to refute Christianity. This was not a
common approach in Britain where most sympathetic accounts of Indian
religion were produced by Deists who looked for the essence of what they
considered ‘rational’ religion, one based on monotheism with a belief in the
immortality of the soul and an acceptable (to them) moral code. This they
found in their accounts of philosophical Hinduism. Sir William Jones was
considered by his contemporaries, and many who came after him, to be an
outstanding example of the scholar who united faith and reason. He was
perhaps the only one who attempted to understand Hinduism as it was
understood by Hindus. Otherwise,

All of them wrote with contemporary European controversies and their own
religious preoccupations very much in mind. As Europeans have always
tended to do, they created Hinduism in their own image. Halhed perhaps
apart, they believed that certain basic truths and certain moral principles were
common to all religions, although present in their most refined form in
Protestant Christianity. Their study of Hinduism confirmed their beliefs, and
Hindus emerged from their work as adhering to something akin to undogmatic
Protestantism.?

These different elements in the background of early travellers’ reports of
religion in India affected the accounts given of the Parsis. It was easier to see
Zoroastrianism as being in harmony with the beliefs and principles of the
British and their current theological concemns than it was those of Hinduism,

2. Marshall, p. 43, see especially Pailin on this aspect of eighteenth-century
accounts.
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especially in the latter’s popular form. As a result each traveller tended to
comment on the same features of Parsi religion, their monotheism, their lack of
1dols, their high moral standards and their attitude to fire. The Iranian origin
of the community and dokhmas were also often commented on, but on these
subjects their statements are rather repetitive so references to them will be
omitted in what follows, except where something new or interesting is added.
The main theme of the lecture will be those features of Parsi religion which
most interested British travellers.

It must also be pointed out that it was not only the travellers’ reports that were
biased, their sources were not always reliable either. Parsis’ knowledge of
their own religion was not then what it is in the 1970s. The reports make it
clear that it was the life of the prophet and the stories of his miracles, not
philosophy, which was the focus of popular religion. Yet despite these
qualifications, there i1s much in the various accounts that does credit to the
interest of the observer and to the faith of the observed.

The earliest account is that of the Revd. Edward Terry, chaplain in the service
of the East India Company 1616-19, and who visited Surat in the company of
the diplomat, Sir Thomas Roe.> Terry commented on the way in which the
Parsis kept themselves apart from other communities, by never eating or
drinking with them, yet avoided giving offence to Hindus and Muslims by
abstaining from beef and pork. He commended the Parsis for their diligent
agricultural labour because he saw in this a fulfilment of the injunctions in
Genesis. He was particularly interested in their belief in God and the Evil
One, for whom he used the Biblical name, Lucifer.

They believe that there is but one God, who made all things, and hath a
sovereign power over all. They talk much of Lucifer, and of other evil spirits,
but they say, that those, and all Devils besides, are kept so under and in awe by
two good angels that have power over them, as that they cannot hurt or do the
least mischief, without their leave or licence.*

3. For abriefbiography of Terry see Dictionary of National Biography (DNB).
His account has been overlooked by several historians, for example none of the
accounts in note 1 refer to him.

4. A YVoyage to East India & ¢, London, 1625 repr. 1655, p. 336f.
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Terry then proceeded to give an account of the Amesha Spentas as the heavenly
beings who have charge over the different creations, earth, waters, plants and
man, though he gets both the number and names wrong. Zarathushtra, he
stated, brought the sacred fire from heaven and so Parsis reverence anything
that resembles the fire, for example the sun:

That living and sensible creature, which they first behold every morning... is
to them, as they say, a remembrancer all the day after, to draw up their
thoughts in thanksgiving unto almighty God, who hath made such good
creatures for man's use of service.’

After referring to the perpetually burning fires in the temples, and the respect
in which dasturs and priests are held, Terry gave a lengthy account of Parsi
ethics, listing six precepts:

which their lawgiver hath left unto them for the direction of their lives.

As first, to have shame and fear ever present with them which will restrain and
keep them from committing of many evils.

Secondly, when they undertake anything, seriously to consider whether it be
good, or bad, commanded or forbidden them.

Thirdly, to keep their hearts and eyes from coveting anything that is another’s
and their hands from hurting any.

Fourthly, to have care always to speak the truth.

Fifthly, to be known only in their own businesses, and not to enquire into, and
to busy themselves in other men’s matters.

All of which are good moral precepts; but they have another which mars and
spoils all the rest, and that is upon the greatest penalties they can be threatened
withall.

Sixthly, not to entertain or believe any other law besides that which was

5. Op.cit. p. 339.
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delivered unto them by their law-giver.®

Terry commented on how the Parsis took only one wife who was chosen with
priestly guidance. His account of a dokhma is factual and unemotive but he
nevertheless finds it unethical because men’s and women’s bodies are laid in
the same tower, where, he says, ‘they mix promiscuously together’,” an
example of the puritanical spirit which characterised Protestant theology of
Terry’s day and was one of the factors which prevented a sympathetic
understanding of so much Hindu art. Indeed, Terry’s report is a good example
of the positive British response to Parsi religion focussing on the features
where it stood in marked contrast to the traveller’s perception of popular
Hinduism, the distinctiveness of the community, the stress on one God, the
interesting comment that Parsis consider the sun a ‘remembrancer’ of God and
not as an object of worship in itself. The account of ethics was obviously, and
explicitly, sympathetic, objecting only to the fact they follow their own
lawgiver, Zarathushtra, rather than Christ. Terry appears to have been looking
for religious beliefs similar to his own and he believed he had found them
among the Parsis.

The second report was that of the Revd. Henry Lord, a contemporary of
Terry, but whose account, The Religion of the Persees, was published in
1630 and dedicated to the Archbishop of Canterbury. Referring to his earlier
account of the Banians, Lord stated that he brought the Parsi ‘to the same
Barre, to be arraigned upon like Guilt’. His conclusion has a similar tone:

Such in Summe (worthy Reader) is the Religion which this sect of the Persees
professe, I leave it to the censure of them that read, what to think of it.®

6. Op.cit. p. 34.f
7.  Op.cit. p. 344.

8. A Display of Two Forraigne Sects in the East Indies, The Religion of the
Persees, London, 1630, p. 52. It is probable that there is some dependence
between Lord and Terry. Both refer to a Parsi belief in two good angels having
power over the devils, Terry p. 339 (quoted above), and Lord p. 8 states 'Sertan
and Afud to whom God had given strength and power were made guardians of
Lucifer, and the evil spirits. . .”. As they were contemporaries at Surat it is not
necessary to conclude either had seen the work of the other.
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Yet his account is far from being as biased as those words suggest.

All remarks about Lord must be prefaced by the comment that some, at least,
of his sources (or his understanding of them) were not very good. He stated
that Zarathushtra’s parents came from China where the prophet spent his early
life, before they all fled to Iran to escape persecution. His account is also
expressed in more Christian terms than was Terry's. This is particularly
noticeable in his accounts of God as creator, the sequence of creation, and of
Ahriman as a fallen angel. He divided Zoroastrian revelation into three; first,
judicial astrology for telling the future, which was. given to the magi; second,
the knowledge of nature, the causes and cures of illnesses, which was given to
physicians; the third section was given to the priests because it was concerned
with religion. Moral rules he also divides into three, with ascending degrees of
stringency for behdin, herbads and dasturs. The standards he outlines are high,
with a strict balance between personal morals and the spiritual life. Of the
dastur, he reports:

(his) house (must) bee neere adjoining to the Church, where hee must keepe
and make his abiding, continuing in Prayer and abstinence, not ostentating
himselfe to publike view, but living recluse and retired from the world, as a
man wholy dedicate to God.

He also added that the dastur must ‘stand in feare of nobody but God’.?

There are two further features of Lord's account which are worthy of particular
note, one historical, the other doctrinal. Lord, writing only a few years after
the author of the Qissah-i-Sanjan, provides some details which that text does
not. Because of the unreliable element in his sources, mentioned earlier, these
details should, perhaps, be ignored. Or it may be that details which were then
current were overlooked by the author of the Qissah and included by Lord.
Whereas the Qissah offers no indication of the number of settlers, Lord states
that there were seven boatloads of emigres from Iran, five of which stayed at
Suwali, one moved to Surat where its passengers were killed in a local war and

9. Ch7
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the seventh moved on to Cambay.'°

The doctrinal interest is in his account of the Parsi attitude to fire, which he
stated was brought by Zarathushtra from heaven. Despite some of the errors
in his account, and the Christian interpretations, his attempt to understand the
Parsi attitude to fire is noteworthy for a seventeenth century European. He
wrote:

That for as much as fire was delivered to Zertoost their Lawgiver from God
Almighty, who pronounced it to bee his vertue and his excellencie, and that
there was a lawe delivered for the worshippe of this fire, confirmed by so many
Miracles, that therefore they should hold it holy, reverence and worshippe it as
a part of God, who is of the same substance, and that they should love all
things, that resemble it, or were like unto it, as the Sunne and Moone which
proceeded from it, and are Gods ..."

With what may have been the popular Parsi attitude to fire at that time it is not
altogether surprising that Lord stated they worshipped fire, but he does show
some understanding of the theological relationship of fire to God.

Because of the Parsi enquiries in Iran which resulted in the Rivayats, some
writers have suggested the Indian community was at that time rather ignorant
of, or lax in, its faith. Perhaps the Parsis felt the need for guidance from their
co-religionists on specific details relating largely to ritual matters, but these
early British travellers’ reports, written prior to the last thirteen Rivayats,
indicate that the Parsi belief in Almighty God the creator was widespread and
that the high ethical code for which the community is justly famous were
noticeable; in other words, the spirit of the religion was truly alive.

The third report which predates British possession of Bombay we can
regrettably pass by. It was written by Thomas Herbert who visited Surat in
1626, but he did little more than précis Lord’s account of the dokhmas.'? The

10. Op.cit. p. 3f.

11. Op.cit. ch 8.

12. A Discription of the Persian Monarchy Now beinge the Orientall Indyes and
Other parts of the Greater Asia and Africa, London, 1677.
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same is true of the next writer, Ogilby in 1670, who displays a minimal interest
in Parsi religion, commenting only on how free and undisturbed the community
was, how Parsis kept themselves apart in purity and would not undertake work
which involved disrespect to the fire.!*

The fifth British traveller to comment on the Parsis is full of interest,
Streynsham Master in 1672. He was one of the East India Company’s servants
who went to Bombay to receive the island from the king’s officers. His uncle
was George Oxinden, who later became Governor of Bombay. What makes
Master’s report particularly interesting is that one of his sources was President
Aungier, one of the few able and honest rulers of Bombay in the earliest years
of British rule. Master commented that Aungier ‘hath been somewhat Curious
in his Enquiry into the Religion of the Parsees’. He went on:

They have a great Reverence for Fire, and many of them will not put it out, but
let it extinguish for want of matter, they worship and acknowledge one God
Allmighty and noe Images or Representations. But only the sun they doe adore,
and they give this Reason for it; that God Allmighty told them by their first
Prophett that they should worship only one thing beside Himselfe and that
thing should be that which was most like unto Him. Now they say there is noe
one thing in the world soe much like unto God as the Sun, for it hath its light
and heat in itselfe, which it disperseth and infuseth into all parts and Creatures
in the world, soe that it gives them life and light: therefore they say they
worship it.

The typical European interest in monotheism and the Protestant abhorrence of
idols is evident in the comments on ‘one God Allmighty and noe Images or
Representations’. Master then quoted the opinion of Aungier on the Parsi
theology of world history:

they had it from the Hebrews, it differing not much from MOSES. They say
according to these Prophesys the World will last many hundreds of years
longer, but that their Kingdom and Country will be restored to them, and all

13. Atlas V, 1670, pp. 218f. quoted by M. M. Murzban, The Parsis in India,
Bombay, 1917, 1, p. 66 and Paymaster, pp. 45f. Unfortunately, I have been
unable to consult the original work. The judgement regarding dependence on
Lord is based on the reference to seven boats bringing the exiles.
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Nations shall be of their Religion ere the world be ended."

Contrary to what Master (and Aungier) stated, it was in fact Judaism that was
dependent on Zoroastrianism for these teachings,' but the passage is,
nevertheless, interesting for two reasons. Aungier was the first person, fromthe
West at least, to draw attention to the parallels between the two religions.
Second, the seventeenth century European Christian could not admit the
presence of truth in another religion unless it was seen as derived from the
Judaeo-Christian tradition, thus with his religious background Master
considered he was bestowing a compliment on the Parsis in describing their
faith as similar, or indebted, to the Biblical teaching. Of course, in those early
days the British were somewhat more hesitant and less arrogant than in the
nineteenth century and therefore less inclined to be critical but that qualification
does not detract from the positive attitude expressed in these quotations. It
would, however, be wrong to imply that the attitude of all reports was the same.
James Fryer visited Bombay in 1673. But despite the usefulness of his report
for dating the first dokhma there, he showed little interest in the community, and
less respect for them. He referred summarily to what he termed their worship
of the sun, the dokhmas and concluded: 'They are somewhat Whiter, and, 1
think, Nasteer than the Gentues’ '¢

James Ovington visited Surat in 1689. Despite his sometimes garbled account
of Parsi beliefs he provides one of the most often quoted passages from
travellers’ reports on Parsi religion. He misunderstood the religious
significance of the cockerel, attributing it to the idea that it was a cock’s crow
which guided the Parsi exiles from Iran to land in India. His account of the
sacred nature of fire includes a fable about Abraham and fire which may come

14.  Quoted under 'Miscellaneous Papers' in The Diary of W. Hedges, edited by
Col. Henry Yule, vol. 2, being vol. 75 of the Hakluyt Society publications,
London, 1888, pp. cccv-ceevi.

15. See Hinnells, ‘Zoroastrian influence on the Judaeo-Christian tradition’,
Joumal of the K. R. Cama Oriental Institute, 1976, 45, pp. 1-23.

16. A New Account of E. India and Persia, London, 1698, pp. 294f.
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from a little-known collection of syncretistic Jewish literature.!” The famous
passage from his account is the following:

They own and Adore one Supreme Being, to whom, as he is the Original of all
things, they dedicate the first Day of every Month, in a solemn observance of
his Worship. And enjoin, besides these, some others for the Celebration of
Publick Prayers... They shew a firm Affection to all of their own Sentiments in
Religion, assist the Poor, and are very ready to provide for the Sustenance and
Comfort of such as want it. Their universal Kindness, either in imploying
such as are Needy and able to work, or bestowing a seasonable bounteous
Charity to such as are Infirm and Miserable; leave no Man destitute of Relief,
nore suffer a Beggar in all their Tribe.'®

It is evident from this passage, and his reference elsewhere to their
industriousness, that Ovington respected the Parsis because he considered there
was some degree of kinship between his own ideals and those of the Parsis.
Captain Hamilton who came after Ovington (in 1716), and used his account,
considered the resemblance extended not just to religion, but also to
appearance, except that the Parsis undertook so much ritual washing they made
themselves paler than the British!

They never marry into foreign Families, which makes them retain their native
fair Complexion, little inferior to us Europeans, only their often Washing and
Anointing, which is a Part of the Exercises of Religion, takes away the
beautiful fresh Ruddiness that adorns ours."

Although the theme of this lecture is the accounts of Parsi religion written by
the British in India, it is necessary to make a short trip west to Britain, because
of the work of the Oxford Professor, Thomas Hyde. In 1700 he published his
book, De vetere religione Persarum, which was the first scholarly attempt to
give a systematic account of Zoroastrianism. Hyde presented Zarathushtra as
the preceptor of Pythagoras, as foretelling the coming of Christ, and his religion

17. For a selection of this material see J. Bidez and F. Cumont, Les Mages
Hellenises, Paris, 1938, vol. 2, Texts, B35b; B. 41.

18. A Voyage to Surratt in the Year 1689, ed. H. G. Rawlinson, London, 1929, p.
2.

19. A New Account of the East Indies, London, 1727, pp. 160f.
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as indebted to Judaism. For the seventeenth century British mentality there
could hardly have been a better pedigree! It has, indeed, been said of Hyde that
he was himself half a believer in Zoroastrianism.?® His account was based
largely on Greek and Roman sources, travellers’ reports and isolated
manuscripts at Oxford. It is to his credit that he was the first to draw attention
to the teaching on Zurvan, but his main importance in the present context is his
influence on British observers of the Parsis.

The first traveller to be so influenced was John Henry Grose in 1750. Grose
made a serious effort not only to observe, but also to understand. In addition
he attempted to distinguish between the original teaching of the prophet and
later thought and practice. His account is almost an apologia for the Parsis,
possibly idealising their religion at times. But that makes it all the more
interesting for the present theme. It therefore merits lengthy quotation. Grose
stated that:

the two cardinal points on which his (Zarathustra’s) religion entirely turns (are)
The belief of one supreme God, and of the Sun or element of fire being his
first minister throughout all his works, as well as the symbol and eternal
monitor of purity. The rest of his tenets were only subordinate to, or
emanations from them.?!

Of the first of these tenets, the belief in one supreme God, Grose gave this
exposition:

As to God, the followers of Zoroaster, agreeably to his doctrine, are so
penetrated with his immensity, and consequently omni-presence of power, that
they esteem it a kind of impiety, or at least a sign of narrowness of conception
to erect temples to him, as conveying an idea of locality or confinement of the
deity between four walls that shocks and indignates them. Thence that
celebrated saying of theirs, "that there can be no temple, worthy of the Majesty
of God, except the whole universe, and the heart of an honest man". But of
all their opinions that which they hold the most sacred is, That God is the
sole necessary self-existent Being from all eternity, supreme and author of all

20. So William Erskine, Transactions of the Literary Society of Bombay, 1l,
1820, p. 319 see also J. Duchesne-Guillemin, 7he Western Response to
Zoroaster, Oxford, 1958, pp. 10f.

21. A Voyage to the East Indies, London, 1750, vol. 1, p. 340.
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Good.

So Grose went on to explain: Evil is entirely subservient, and even instrumental
to the infinitely greater Good intended by it. He stated that Parsis believe when
evil is seen in the long term perspective it is seen ultimately to issue in a known
superior good.

... allowing no Evil actually to exist in nature, any other than an imaginary,
partial, temporary one, bearing no sort of proportion to real infinite and eternal
Goodness, and therefore not incompatible with it. This phantom of evil then,
such as it appears in the actual state of nature, they figuratively impersonate in
the eastern manner, and give it the name of Harryman, whence the Greek word
Arimanius, as the good Principle or that of Light, they term Oroozm, or
Orosmades, by which they also often understand God.

On Parsis and fire Grose has even more to say.

As to fire, they place the spring-head of it that globe of fire the sun, by them
called Mythras, or Mihir, to which they pay the highest reverence, in gratitude
for the manifold benefits flowing from its ministerial omniscience. But they are
so far from confounding the subordination of the servant with the majesty of
its Creator and Master, that they not only attribute no sort of sense or reasoning
to the sun or fire, in any of its operations, but consider it as a purely passive
blind instrument, directed and governed by the immediate impressions on it
of the will of God: but they do not even give that luminary, all glorious as it
is, more than the second rank amongst his works, reserving the first for that
stupendous production of divine power, the mind of man.?

Grose knew of the Zoroastrian doctrine of fire, or heat, as the creative
principle and as the essence of man's soul, also that Zoroastrians, unlike
Christians, ‘do not speak of hell fire’. He concluded that Zarathushtra ‘drew
those sublime notions about fire' from his profound knowledge of mathematics
and natural philosophy.?* Although there were some sympathetic British studies

22.

23.

24.

Op.cit. p. 346. This passage is an example of Hyde’s influence on Grose. See
also p. 337.

Op.cit. pp. 341ff, 350f, 352.

p. 339.
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of Hinduism in the second half of the eighteenth century it would be difficult to
find one which displays as much understanding and respect, as that displayed
by Grose for the Parsis, but it is noticeable that what he respected most, was
that which he considered similar to his own western ideals.

One visit to Britain has already been made in this lecture, another is now
necessary. In 1771 Anquetil du Perron published the Zoroastrian manuscripts
he had collected during his difficult and courageous travels in Gujarat.
German scholars accepted the authenticity of the manuscripts, but at first
British scholars did not. The attack on Anquetil was led by the distinguished
Orientalist, Sir William Jones. He rejected Anquetil’s manuscript of the
Avesta as a ridiculous forgery and described the Frenchman’s publication as
five hundred pages of puerile details, with a style that was harsh, base, often
turgid, rarely keeping to the subject and never agreeable. Anquetil, he said, had
insulted the judgement of the public and he concluded his attack with
comments that would, in the 1970s in Britain, land him in court!® One suspects
that part of Jones’ motivation was his offence at Anquetil’s behaviour.
Anquetil was not overmodest, and he had committed what in British eyes was
an unforgivable sin, he dared to criticise Oxford colleges and London society!*

Jones' rejection of the manuscripts was followed by John Richardson who
concluded:

M. Anquetil has made no discovery which can stamp his publications with the
least authority. He brings evidence of no antiquity; and we are only disgusted
with the frivolous superstition and never ending ceremonies of the modern
Worshippers of Fire.?”’

Not all British commentators, therefore, followed the general pattern of
expressing respect for the Parsi religion, but then Richardson had never met a
Parsi!

25. "Op.cit. Lettre 8 Monsieur A*** du P*** See his Collected Works, ed. Lord
Teignmouth, London, 1807, vol. 6, pp. 403-43 at pp. 413-17.

26. SeeJ. J. Modi, Anquetil du Perron and Dastur Darab, Bombay, 1916, pp.
60-66.

27. Dictionary, Persian, Arabic and English, with a dissertation on the languages,
literature and manners of Eastern Nations, New Edn. 1806, p. vi.
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Although Sir William Jones rejected the authenticity of Anquetil's
manuscripts, he did accept, give publicity and temporary authority to the
Dabistan and the Desat# as genuine works which, in his opinion: ‘dissipate the
cloud, and cast a gleam of light on the primeval history of Iran and of the
human race, of which I had long despaired’.”® He so filled others with
excitement at the discovery of these works (brought to scholarly attention by
Mulla Feroze) that the Governor, Duncan, sought to keep their existence secret
in order that he might present them to the king ‘as the most valuable tribute
which he could bring from the East’ ® The Dabistan and the Desati were, of
course, the forgeries which Jones had wrongly said Anquetil’s manuscripts
were.

British accounts of religion in India changed at the beginning of the nineteenth
century. A major factor in the change was the influence of the Evangelicals.
They believed that because other religions failed to confront man with his total
depravity and the necessity of Christ for salvation, they should be rejected
outright. Although there was this increased religious opposition to interest in
Indian religions, there was also among other travellers an increasing
materialism, and disinterest in any form of religion. Whereas Lieutenant
Moore in 1794 gave an informative account of the Parsis’ worldly position,
the soldier said little on their spiritual concerns. His brief reference to religion
gives a rather idealised picture of their worship, based possibly on Grose.

... they do not think temples, as places of worship, at all necessary, merely as
such: they pray in the open air, and make their protestations to the sun, as the
grandest emblem in nature of the Deity, whose temple is the universe, and the
all-pervading element of fire his only symbol.*

The best thing that George® Viscount Valencia (1809) could find to say of
Parsi religion was that it did not get in the way of what he considered

28. VIth Discourse ‘On the Persians’, Collected Works, vol. 6, p. 110.

29. See J. J. Modi, A Glimpse into the Work of the BBRAS during the last 100
years, from a Parsee point of view, Bombay, 1905, pp. 21-3.

30. A Narrative of the Operations of Capt. Little’s Detachment, London, 1794.
p- 384.
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important matters:

Their religion is tolerant, and, as far as it throws no impediment in the way of
public service, must be considered politically as a good one.*

There was a third reason for this tailing off of reports on Parsi religion - many
Parsis were losing interest in their own traditions. Maria Graham confined her
remarks mainly to social chit-chat but her sources were not always inspiring
either. She commented on the Naojote which ‘since their intercourse with
European they persist in calling this ceremony christening’.*> The sort of
Parsis who met Moore, Valencia and Graham appear, in general, to have been
those who had obtained positions of wealth and power. As they climbed the
social ladder many left behind their traditional religion. Even in some high
priestly circles there was what might be described as a loss of self-confidence
among Parsis in their own beliefs, an attempt to explain away some of their
traditions and to present their faith in a manner acceptable to the British. On
Sunday, 26" August, 1810, no less a person than Dastur Mulla Feroze took Sir
James Mackintosh into an agiary and explained his beliefs to Sir James.
Before quoting the report of the visit, one detail must be explained. In the
Church of England every priest is supposed to assent to the Thirty-nine Articles
of Faith. Thus when an Englishman refers to ‘the Thirty-nine Articles’ of any
religion he is referring to that religion’s official teaching. The account of the
visit is this:

In the evening we went to an "Aighiaree" or fire temple .... it is a very plain
building, with nothing of that peculiarity which religious edifices generally
have. In a hall or large room in front, we were received by Mullan Perose, the
Parsee priest, who was educated fourteen years in Persia, and is not without
information and agreeable manners. He showed his usual anxiety not to be
suspected of believing any part of his Thirty-nine Articles. He repeated what
he said last year that he was of the pheilosuf lok or philosophical people.
Through the bars of a window in the wall, we saw the holy of holies.®

31. Voyages and Travels to India, Ceylon, 1809, vol. 2, p. 189.
32. Journal of a Residence in India, Edinburgh, 1812.

33. Quoted in R. B. Paymaster, 4 Biography of Mulla Ferooze Bin Mulla Kaus
Jalal, Bombay, 1931, p. 29 (Gujarati).
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Whether Sir James’ respect for the Parsis was based mainly on his respect for
his source, Mulla Feroze, or to wider contacts is not clear, but respect he
obviously had for the great historical tradition of the Parsis, their abhorrence
of idols and, unusually for a non Parsi, even an element of understanding for
the idea of dokhmas as opposed to burials.

....They have preserved the activity of their minds and the vigour of their bodies
during a residence of a thousand years in India.

Here we see the immutable character of an Asiatic race. The remains of those
Persians who three and twenty centuries ago, in the armies of Xerxes, destroyed
the Temples of Idols, who were among the most ancient monotheists and
iconoclasts of the world, still preserve their abhorrence of Idolatry, and shew
it with peculiar force against those Idolotrous symbols which, though they are
to be found from the mountains of Thibet to the Appenines, are always
peculiarly abhorrent from the moral sentiments of man unperverted and
undegraded by superstition.

Feelings of a very similar nature led the ancient Persians to that peculiar
mode of burial above ground which is still practised by their descendants in
this country; and it must be acknowledged that no sentiment can be more
natural than the desire of insulating such repositories of the dead, of guarding
them by a sort of sacred solitude from outrage from the eye of frigid curiosity,
and perhaps from the abhorrence of adverse sects.

For nearly as the feelings which produce this mode of disposing of the dead
approach to those which lead to the common practice of interment, there is
perhaps none at which our habitual sentiments are more apt to revolt. But if
our own mode of burial were a new practice, to be examined for the first time,
it is not without circumstances abhorrent to the feelings, which might make it
seem to be an abscure and gloomy imprisonment of the sacred remains of the
dead.®

Mulla Feroze was a source of information for many British travellers, not only
Mrs. Graham and Sir James Mackintosh, but also Sir William Ouseley (1813).
He explicitly stated his dependence on:

the intelligent and modest FIRUZ, chief Destur or priest of the Parsis and
generally styled Mula.... For some Zend and Pahlavi volumes.... [was indebted

34. Bombay Courier, August 20th, 1808.
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to another ingenious Parsi, named Edelji. Of all their nation established in this
place, he and FIRUZ were regarded as the most learned, it was said indeed, that
they alone could read or explain those manuscripts.

Sir William’s respect for the Parsis is equally explicit:

But though they have adopted much from those whose country affords
them protection against Mohammedan persecution, they still retain the
religion of their Persian ancestors: whether with all its original purity, I
shall not here inquire; yet certainly with so much of its excellence, as in
a most remarkable degree influences their moral conduct. Every report
that we have heard on the spot, confirmed what different travellers have
related concerning the active industry, hospitality, general philanthropy
and benevolence of the Parsis; and tended to exalt that favourable
impression which I had already formed of their religion; as one not only
recommending, but actually producing virtuous habits; rendering the men
who profess it honest, and the women chaste.*

Like Terry, however, he considered dokhmas immoral because men and women
were cast ‘promiscuously into the pit’. Sir William OQuseley was not an
ordinary traveller. His scholarly ability enabled him to see the falsity of
Jones’and Richardson’s arguments against Anquetil du Perron. His own
interest was primarily in Iran, but his comment on the ancient Persian attitude
to fire is relevant to theme of this lecture:

I shall here express my firm belief that the first Persian altars blazed in honour
of God alone; as likewise, that the present disciples of ZERATUSHT or
ZARDEHESHT (Zoroaster), both in India and the mother country, Iran, or
Persia; have no other object when they render to fire a semblance of
veneration.*

Perhaps the last trader/traveller whose comments on Parsi religion are of
interest are those of James Forbes who devoted a chapter of his Oriental
Memoirs (1814) to the Parsis. He stated baldly ‘The Parsees are all
worshippers of fire’ but then qualified his statement:

35. Travels in the East More Particularly Persia, 1813, pp. 98-101.

36. Op.cit. p. 108.
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The vulgar and illiterate worship this sacred flame, as also the sun, moon and
stars without regard to the invisible creator; but the learned and judicious adore
only the Almighty Fountain of Light, the author and disposer of all things,
under the symbol of fire ¥’

Thus, in general, early travellers and scholars alike found in Parsi religion
something for which they had an immediate positive response, something with
an immense history, a faith they could understand and a moral code they
respected. The respect was based on what was seen to be the ‘fruits’ of the
religion. So J. A. Pope, the first British person to dedicate a book to a Parsi,
wrote in 1816.

Of the motives that led to this translation little need be said, but that it was not
mere curiosity, but a strong desire to be more intimately acquainted with the
principles of a morality I admired, and of the daily exercise of benevolence that
sprang from these principles.®

The theme of the lecture thus far is brought to a rounded conclusion by the
writings of Sir William Erskine in 1818.

He embodied the features both of scholar and traveller. As a scholar he rejected
the theories of Sir William Jones on the Desat# and Dabistan, commenting
that despite his enormous respect for the distinguished Orientalist, ‘the history
of letters seems scarcely to afford an instance of a more perverted judgement
on historical evidence’. Erskine drew attention to the late date of the Avestan
alphabet and offered a balanced account of the teaching in the Pahlavi texts.
He also lived in Bombay and was therefore able to give a first-hand account
of the Parsis which it was not then customary for a literary scholar to possess.
His account deals with both the material and the spiritual condition of the
community, expressing almost all the various points of view quoted in these
first two lectures. The following passages from Erskine are numbered, both in
order to stress their selective nature, and for reference purposes.

@) No religion on earth, that of the Jews excepted, has continued from
such remote times as that of the Parsis with so little apparent change of
doctrine or ritual ....

37. Oriental Memoirs, vol. 1, p. 80.

38. The Ardai Viraf Nameh, London, 1816, p. v.
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... in spite of this multiplication of superior beings, and though in the
liturgy of the Parsis all of these [Amshaspands and guardian spirits] are
occasionally addressed, they are never worshipped as deities, but only
as the media through which praise is conveyed to the Supreme Being,
to whom all adoration is finally addressed... . Light is regarded as the
best and noblest symbol of the Supreme, who is without form... .

They have no temples considered as the residence of God or of his
superior beings, nor any images or paintings of Ohrmazd or his angels.
The atesh-kadehs, or fire mansions, are merely edifices for guarding the
holy fire undefiled and unextinguished.

The Parsi is one of the few religions that have no fasts. God delights
in the happiness of his creatures; and it is even meritorious to use the
best meat and drink, the best clothes, and the best accommodations of
every kind that are attainable.

.... They are perhaps the most active part of the population of the
island, and in the midst of the deep coloured and effeminate Hindus and
Mussalmans, they still retain the fair complexion, the hardy
constitution, and stubborn activity of northern climates.

[religion] seems to have very little influence of any kind except of a
social and political nature, arising from the connexion of caste. Their
religion, if we may judge from their practice, has but little connexion
with morals at all. It is a religion of ceremonies and prayers.

They are bold, active, enterprising intelligent, persevering in the pursuit
of wealth, and successful in it. Many of their merchants have
accumulated large fortunes by their superior talents and address. On the
other hand where they have power they are tyrramical, and are
regardless of the feelings and rights of others, they put no value on
truth, and among themselves are not the less valued for lying or
falsehood, which they regard as very worldly wisdom.

Hence they exhibit no shame when detected in fraud or deceit; it is only
the fate of war. They are, however, no niggards of their wealth, which
they habitually spend lavishly in ministering to their fancies, their vices,
and especially their voluptuousness; and sometimes generously in
assisting each other.

(viii) [At country parties] unlike the other natives of India, they generally
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imitate the Europeans in the disposition of their table, and in their
whole arrangements. They are apt, however, to drink more deeply than
Our manners permit.

(ix) They are said formally to have been eminent for their charity, which of
late has not been conspicuous... .

(x)  The Parsis are, however, the most improveable caste in India.Religion
and customs supposed to be connected with religion are the great
obstacles to the improvement of the Orientals, whether Mussalmans or
Hindus. From such restraints the Parsis are remarkably free, they are
in every respect much like Europeans than any other class of natives in
Southern Asia; and being less restrained by ancient and acknowledged
law are more prepared to adopt any change of which they see the
benefit. They do not attend to learning of any kind, but, take them all
in all, they are probably the most vigorous, the most active and
intelligent class of natives in all India.*

Erskine’s derogatory comments on Parsi integrity (vii) may be due to bias (as
1n the case of Farmer, in the first lecture, but it may also be that commercial
success had undermined some of the traditional Parsi virtues, certainly that is
the implication of passage (ix). Perhaps one of the unsung virtues of the first
Sir Jamset; Jijibhoy, was that he brought the community back to many of its
own ideals. Erskine’s comments on the lack of religion among the Parsis (vi)
may have been due to his looking for the wrong manifestation of religion and
not appreciating the religious significance of Good Thoughts, Good Words and
Good Deeds, or to an accurate observation of a trend already noticed, the
leaving behind of traditional beliefs as Parsis began to climb the ladder of
economic power. In this detail Erskine stands in marked contrast to other
reporters. But despite these qualifications the main emphasis of Erskine's
account is the respect he felt for a religion of great antiquity (i), his
appreciation of the worship of one God without equal (ii), which rejects images
(ii1) and was, therefore, akin to the faith of the British. The Parsi freedom

39. ‘On the Sacred Books and Religion of the Parsis,” Transactions of the Bombay
Literary Society, 11, 1820, pp. 295-341, W. Hamilton, The FEast-India
Gazetteer, London, 1828, vol. 1, pp. 607-610, the first edition published in
1815, has an account practically identical in wording.
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from religious restrictions (x), their appearance (v) and customs (viii) all
reinforced the sense of the familiar.

The nineteenth century witnessed various changes in British accounts of Indian
religion. On the one hand there was the rise of Evangelical influence and the
scathing missionary reports, on the other there was the increasing materialism
of some commentators and their sources. In addition, there was a proliferation
of scholarly studies. As a result, there was a considerable change in the overall
perspective in which Parsis were viewed. This changed perspective makes a
natural break in the present subject. But there is an important bridge between
this lecture and the next, the Revd John Wilson. He was the first missionary
to turn his efforts primarily to the Parsis, following his arrival in Bombay in
1829.%° His knowledge of Zoroastrianism was gained from the reports of
travellers outlined in this lecture, especially the work of Anquetil du Perron,
also from Greek and Roman sources, then later in his ministry he studied
Avesta and Pahlavi. There were four phases to his missionary attack on the
community. In 1831 he wrote a series of articles in the Oriental Christian
Spectator and the Samachar, the intention of which was to provoke the Parsis
to engage in a public debate about their religion. He also opened a number of
mission schools, deliberately located in the Fort area near Parsi homes to
attract the youth of the community and so to use education as a vehicle for
conveying Christian teaching. In 1839 two of his Parsi pupils were baptised
into the Christian Church. The third phase of his attack was the publication in
1843 of his book, The Parsi Religion as contained in the Zand-Avasta and
propounded and defended by the Zoroastrians of India and Persia, unfolded,
refuted and contrasted with Christianity. The fourth phase of his work,
perhaps suprisingly in view of the bitter Parsi hostility of the 1830s and 1840s,
was one of mutual respect and a degree of harmony between missionary and
some Parsi leaders, especially in the field of education.* But what is important
in the present context is not the last phase of Wilson’s work, or even the content
of his writings,* so much as the effect of his work and study. The community

40. G. Smith, The Life of John Wilson, D D, F R S, London 1879.

41. He was, for example, examiner at the Sir Jamsetji Jijibhoy schools, see the
Reports of the Parsi Benevolent Institution for 1861, p. 35 and 1862, p. 45.

42. Wilson’s objections can be divided into two main areas. First, the objections
raised by Evangelicals against all Indian religions, that they do not confront
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tried to bribe the boys back into the fold. Both converts and missionary went
for some days in fear for their lives, such was the intensity of community
feeling.*® After the initial fury subsided, a number of Parsi leaders realised that
the torrent of speeches and articles against Wilson really failed to answer his
charges because the authors were unable to counter his translations and
exegesis of Avestan and Pahlavi texts. What was also realised was that
schooling was a potent force not only for good, but also for ill: it was not only
a stepping stone to power or wealth, it was also something which could affect,
and undermine, religion. The result was a very determined educational drive
within the community, both in the schools and in the madressas. Hence the link
between the last British account of Parsi religion to be considered here, and the
subject of the next lecture, Parsis and British education.

man with his natural state of sin and therefore the necessity for salvation
through, and only through, Christ. Second, Wilson advanced arguments
specifically against Zoroastrianism, that they worshipped Zurvan, an amoral
god; there was no proof Zoroaster had worked miracles and he denied that the
Avesta had been revealed by God. Wilson did not refer to the Gathas.

43. One of the converts was eventually ordained an Anglican priest, and wrote his
autobiography, Revd Dhanjibhai Naoroji From Zoroaster to Christ, Edinburgh,
1909, for these incidents see pp. 43-55.
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8 Parsis and British Education,
1820-1880

Various factors combined in the mid-nineteenth century to weaken the hold of
Bombay Parsis on their main power base-wealth. The first was the increased
competition from other Indian races or castes who were adapting to the changed
economic and political situation under British rule. The loss of the opium
trade was the outstanding example of this decline in economic control. The
second factor was the improvement in communications, both between Britain
and India and within India itself, in particular through the introduction of the
telegraph and railway systems. They opened up the interior to the British thus
weakening the Parsi position as middlemen in trade. The third factor was the
financial troubles of Bombay in 1847-50 which removed the wealth of a
number of Parsi families. Although these troubles were not as great as those
of the share mania some fifteen years later, they did, coupled with the other two
factors, effect a substantial change in some Parsi fortunes. The point behind
all these factors is loss of wealth meant loss of total power, because money
more than anything else, more even than their social adaptability, had been the
basis of Parsi influence.’

There were, however, other changes taking place in Bombay society in the mid-
nineteenth century. One of these was the opening of a gulf of suspicion
between the British and Indians after the Mutiny of 1857. The flames of

1. On the increased competition see Dobbin, pp. 15f. On the growth of the
telegraph and railways see Gazetteer Bombay, vol. 95, pp. 381ff. and 347ff.
respectively. On the financial troubles see A. Guha, ‘Parsi Seths as
Entrepreneurs, 1750-1850, Economic and Political Weekly, August, 1970,P.M.
115. Although the troubles were real ones, it is possible to exaggerate them.
As the pages of The Parsi Prakash illustrate, there were new Parsi business,
men and shipowners in the 1850s. As table 3 illustrates, the emphasis moved
from ship and shop owning to directors of banks and industrial projects as the
decade progressed.
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suspicion on both sides were fanned by the cruelty of each. Although the
Mutiny largely passed by Bombay, the island was not immune to the mood of
India. Where there had been a need for middlemen in trade, there arose a need
for a mediating and soothing influence in politics, as the British withdrew into
the shell of their own political power, and into their social clubs.? With the
Mutiny came the end of the East India Company and the direct rule of India by
the throne in the person of the Viceroy, and by Parliament in the person of the
Secretary of State. In theory, at least, business concerns were no longer the
sole British interest in India. In the newly created Legislative Council came
the first opportunities under British rule for Indians to participate in the
government of their own country. In the Councils of the land and the
Commuittees of the Presidencies, aristocratic Indians, princes and land owners,
were given positions of power, albeit limited powers. They had proved to be
breakwaters against the Mutineers; their reward was now given and their
future co-operation ensured. Inthe Presidency of Bombay they were courted,
but in Bombay city, the creation of the British, there was no such established
group. There it was not the royal, but the merchant princes who were given a
share in Imperial rule. There was also a need for a new class, those who were
educated in western ways, above all in western law, who could share the mantle
of power. It may have been but a shadowy share of that mantle, but towards
the end of the nineteenth century political power was possible in some degree
for those educated to assume it.

2. For a readable account of the effects of the Mutiny see M. Edwardes, 4
History of India, London, 1961 parts 5 and 6; P. Spear, A History of India,
repr. Harmondsworth, 1965, chs. 11 and 12. Both books include a bibliography
on the subject.

3. See G. Johnson, Provincial Politics and Indian Nationalism, Bombay and the
Indian National Congress 1880-1916, Cambridge, 1973, pp. 1-8.
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In Bombay the Parsis were pioneers in the use of this new power base.* Most
studies of the Parsis comment on the fact they were among the leading
consumers of British education in Bombay, but it is surprising that no attempt
has so far been made to write a history of their place in the growth of western
education in the city. This lecture is an offering on that subject covering the
critical growth period of 1820-1880.

The change from ‘British® to ‘western’ in the previous sentence was -
significant. The Portuguese were the first to bring western education to this
part of India. They opened an orphanage for destitute native children in
Salsette in 1526, then in 1556 a similar orphanage near Thana. There the boys
were taught Portuguese, Latin, agriculture, and other industrial arts. By the
end of the sixteenth century the Jesuits and Franciscans had a number of
parochial elementary schools around Bornbay.> The first British school in
Bombay was opened in 1718 by the Revd. Richard Cobbe, but its aim was
limited---to educate the Poor European Children ‘in the Christian religion
according to the use of the Church of England’.® The first attempt to provide
western education for the Indians of Bombay was made by the Missionary
Societies. Again the first move was not British, but that of the American
Marathi Mission which arrived in Bombay in 1812 and opened a Hindu boys’
school two years later. By 1820 the mission had twenty-one primary schools
with over a thousand pupils. In the same year the Church Missionary Society

4. On the history of education in Bombay see K. S. Vakil, ‘Education in Bombay
city (1804-1929)’, JBBRAS, vi, 1930, pp. 301-312; B. N. Vaidya, History of
Primary Education in the Province of Bombay, Bombay, 1947. Both depend
on Gazetteer Bombay, vol. 111, chapter xi., which in turn depends on the work
in n.5 below. For the situation in Calcutta, which tended to be ten or fifteen
years ahead of Bombay in educational development, sce H. Sharp (ed.)
Selections from Education Records, Part 1, 1781-1839, Calcutta 1920.

5.  See Appendix to the Education Commission Report 1, Bombay, vol.1, Report
of the Bombay Provincial Committee, Calcutta, 1884, pp. 1f. (Hereafter
Appendix).

6.  See Gazetteer Bombay, vol 111, chapter 11 pp. 96f., David, History of Bombay,
pp. 96f., refers to the natives of Bombay requesting a schoolmaster for English
as early as 1668. The outcome is not reported.
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arrived and others soon followed.”

1820 saw the birth of what was to be a far more important educational
development in the city. The ‘Society for Promoting the Education of the Poor
in the Government of Bombay’ (later more conveniently known as the 'Bombay
Education Society’) had been founded in 1815. The Society’s original concern
was to rescue half-caste children, the offspring of soldiers and other Europeans,
‘from that profligacy and heathenism to which their wretched circumstances
exposed them’ ® Rule 52 of the Society indicated what sort of education it was
they were to receive:

The children shall be taught Reading, Writing, Arithmetic, and such other
branches of Education as may hereafter appear necessary, and particularly they
shall be instructed in the principles of the Protestant religion according to the
Church of England and in conformity with the system practised by Dr. Bell ’

The thinking behind the formation of the Society was outlined in a sermon by
Archdeacon Bamnes on Sunday, January 14th, 1816:

Religious knowledge is best security for civil obedience, and those who are
taught to fear God, are the most likely to honour the king, and love the
brotherhood. °

Although the school was primarily for the illegitimate offspring of Europeans,
some Indian children also attended. The Annual Report of 1819 (p. 22) states:

By far the greater part of the native children in these schools are Parsees; and

7. See Vakil, pp. 304f., Vaidya, pp. 8f., Gazetteer, pp. 102f.
8. Bombay Education Society Reports I, p. 4 and Report for 1818 rule 50.

9. 3rd Annual Report, 1818, p. 3. The religious position of the Society is also
indicated by the books it used, including Watts Divine Songs for Children.
See, ‘The Works of the Reverend and Learned Issaac Watts D. D. ", selected by
Dr. Jennings and Reverend Dr. Dodridge in 1853, vol. IV, London, 1810, ch.
12, and the example of a hymn quoted by Pailin on p. 102 of the article cited
in note 1 of lecture 2.

10. Ist Report, p. 10.
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the Society is much indebted to Mulla Firuz, the learned editor of the Desatir,
who has taken considerable pains in explaining to his country-men the views
of the Society, and encouraging them to send their children to the school.

In 1820 the Society established a sub-committee ‘the Native School and School
Book Committee’, with representatives from the Hindu, Muslim and Parsi
communities, the principal object of which was to increase the number of
schools and:

To prepare books in the native languages, which without any reference to
religious matters, should tend to improve the morals, enlarge the
understanding and promote general and useful knowledge.'!

It is with the formation of this sub-committee that the critical growth period of
education in Bombay city can be said to start. The motivation and scope of
the sub-committee was so diffferent from that of the parent body that
Archdeacon Barmnes wrote privately to the Society’s President, the Governor
of Bombay, Mountstuart Elphinstone:

I am not sure that anything is gained by making the Native School and School
Book Committee so connected with the Education Society for though the object
is different and kept distinct, yet the natives may confound these schools for
them with ours for Christian education. If this be the case, it may be
better....to separate them and make two societies.'?

In 1822 they did separate to become two distinct societies, although a number
of people were on the Managing Committee of both and Mountstuart
Elphinstone was President of each. Butit was the Native School and School-
Book Society (after 1827 renamed the Bombay Native Education Society,
BNES) which was the most influential in the city, and which is the most
important for the present theme. Of the original eleven Indian subscribers, four
were Parsis who between them contributed half the funds. The four Parsis on
the Managing Committee were Jamsetji Jijibhoy, Mulla Feroze, Framji

11.  Sixth Annual Report, p. 23.

12. Quoted by K. Ballhatchet, Social Policy and Social Change in Western India,
1817-1830, Oxford, 1957, p. 260.
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Cowasji Banaji and Hormusji Dhunjibhoy.'?

The BNES was the major educational body in Bombay from 1822-1840. Its
most celebrated school was the Central School, renamed the Elphinstone
School by Sir John Malcolm in 1828.' The Society was the prime mover in the
foundation of the Elphinstone professorships. Again Parsis were leading
figures, constituting one-third of the subscribers and contributing over half the
funds.'> The aim of these posts was to teach Indians the English language, the
Arts, Science and Literature of Europe. The three Professorships were the
nucleus of the Elphinstone College. The relationship between the College and
the school was uncertain and relations in the early days were strained by
personal rivalries, but their combination in the Elphinstone Institution provided
Bombay with what has proved to be one of its foremost educational
establishments.

The policy of the BNES was to go for quantity, not necessarily the quality, of
schools. With the state of indigenous education at the time, the policy is
perhaps intelligible. In order to assess the task before the Society, Elphinstone
directed Company servants throughout the Presidency to submit reports to him
on the state of schools within their areas. The only report to mention the Parsis
1s that from Surat written by Judge Henderson on September 30th, 1824. He
stated that whereas one in four Hindus went to school, only one in six Parsis
and one in ten Muslims did so. There were eleven Parsi schools in his area, but
all were purely for Religious Education and were staffed by priests. For
general education the Parsis went to the Hindu schools:

The Parsees generally send their children to the Hindoo schools, but as with
them, education with the greater part is thrown aside immediately that the boy
attains an age to be of any use by his labour; there is however amongst the
Parsees comparatively a greater number that can write, though most

13. Bombay Native Education Society, First Annual Report and Bombay Education
Society Sixth Annual Report, pp. 56f., for the managing committee and the
Fourth Annual Report of the BNES, p. 56 for the subscriptions.

14. See A. L. Covernton, A4 Short History of the Elphinstone High School,
Bombay, 1925, p. 7.

15. BNES Fourth Annual Report, pp. 55-60.
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unintelligibly, than amongst other classes.'s

‘School’ is perhaps a grand name for these centres. None had their own
building, there was usually only one teacher, generally a Brahmin, who was
hired only for the period where there was thought to be a need. The school was
open to all save the lowest castes, but it was usually only the higher castes who
attended and that very erratically. Letters were drawn in the sand on trays
because there were no books or paper. Lessons generally concentrated on the
learning of tables up to a hundred, including fractions, so that financial
business could be conducted rapidly in later life.

With such a large population spread over a vast area, the BNES, a voluntary
body (though encouraged by Government), could not hope seriously to change
matters. In 1840 a Board of Education was appointed to oversee policy in the
Presidency. At first the policy of the BNES was continued, but it was changed
by Erskine Perry (1843-52). He advocated the ‘downward filtration’ theory:
concentrating efforts and resources on the most able in the expectation that the
benefits of education would then filter down through society as far as it was
advantageous for them to do so. He was a staunch advocate of education
through the medium of English where possible, but not to the exclusion of the
vernacular. He also developed vocational training with the opening of the Grant
Medical College in 1845, with Engineering classes at the Elphinstone Institution
and Poona, with Teacher Training classes and the establishment of a
Professorship in Jurisprudence. Five years after Perry’s departure the three
Indian Universities (Calcutta, Madras and Bombay) were started. The Board
of Education, although having a Director such as Perry, was composed of
Honorary Members. In 1855 control of education passed from local to central
Government and was run by full-time paid officials. Under the second
Director for Bombay, E. I. Howard (1856-65), the number of Primary Schools
in the city increased from 300 to 954, but this return to a policy of school
growth did not involve a weakening in Higher Education. The first University
matriculations were in 1859, the same year that Martin Haug was appointed
Professor of Sanskrit at Poona. In 1863, Biihler took up a similar post at
Elphinstone Institution. Towards the end of the period covered by this lecture,

16. The Reports are reproduced and introduced by R. V. Parulekar, Survey of
Indigenous Education in the Province of Bombay, 1820-30, Bombay, 1951.
The report of Henderson is on pp. 68f.
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in 1870, control of education was returned to local Government, but this brief
survey of general trends is sufficient background against which to consider the
contribution of Parsis to education in the city up to 1880."

Parsi involvement in the foundation and running of the BNES hasalready been
noted. An indication of the continued involvement in that Society is given by
the presentation of a Certificate of Merit and a purse of Rs. 3000 to Captain
Jarvis on 1* May, 1830, in recognition of his fifteen years of service as
Secretary to the Society. Fifteen of the twenty-three donors were Parsis.'®
There are also examples of individual Parsis making their contribution to the
progress of western education. On 1* March, 1831, an evening school was
opened in the Fort for teaching English to Parsi boys, and a similar venture,
the “Nocturnal Society’, was started on 1% April, 1834, to teach English and
Engineering to Parsis.' In 1832 the first Indian child to be sent to Britain for
education left Bombay. The Bombay Gazette for 29" September included the
following passage on the decision of the Parsi Sheth, Furdoonji Limji Panday:

The Government of Bombay duly appreciating the public spirit of Furdoonjee
Sett, and desirous of encouraging wealthy natives to send their children to
England for Education, has we understand, promised, at the request of that
Gentleman, to write to the Court of Directors to beg they will give every
assistance in their power to Furdoonjee Sett’s friends in England towards the
accomplishment of the objects he has in view in sending his son to that
country.?

An outstanding figure in the 1820s and 1830s who has not, perhaps, been given
the honour due to him in accounts of Parsis involvement in education was
Framji Cowasji Banaji. Although his charities were widespread they were
concentrated in the areas of religion and education, as were his energies. He
was a founder member of the BNES, elected Vice-President of the Indian
Agricultural and Horticultural Society in 1830, a member of the Royal Asiatic

17. " See note 4 above for a bibliography on the history of education in Bombay, for
this period.

18.  Parsi Prakash, vol. 1, p. 226.
19.  Parsi Prakash vol 1, pp. 236 and 266 respectively.

20. Parsi Prakash, 1, p. 253.
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Society of Great Britain and Ireland in 1837 and was a member of the Board
of Education until 1851.2' He was not a scholar, but he was literate, and he
could speak and write in English - which was not common for the Sheths of his
day. Sir Jamsetji Jijibhoy, for example, was not educated in either fashion.
With Jamsetji Jijibhoy and Jijibhoy Dadabhoy, Banaji opened The Parsi
Benevolent School for teaching Avesta and Gujarati to poor Zoroastrians on
11" July, 1836.%2 It was his unfulfilled ambition to open a Polytechnic and a
School of Industry. Whereas Sir J. J.’s fortunes grew and permitted the
fulfilment of his wishes, Banaji’s sadly declined and prevented him from doing
likewise. But his influence was not inconsiderable. Ata meeting convened to
raise a memorial to him, Professor Patton, in proposing the erection of the
Framji Cowasji Institute for the use of the Students’ Literary and Scientific
Society, commented:*

This is not an ordinary occasion: it is the first time, as far as [ am aware, that
people of all classes have united in their desire to erect a testimonial to a native
of this country.

The Parsi to do most in the furtherance of education was, of course, Sir
Jamsetji Jijibhoy. Prior to 1842 his charitable acts had ranged over many
spheres, including, but not specifically, education.?* If there had been any
particular focus of his charity it was rather medicine. But he was as concerned
as any, and more than most, at the conversion of two Parsis mentioned in the
last lecture. Though not <ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>