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FROM CULTURE TO CONCEPT:
THE RECEPTION AND APPROPRIATION OF PERSIA
IN ANTIQUITY

Rolf Strootman & Miguel John Versluys

The conquest of Persia meant not the conversion of Persia to Islam,
but the conversion of Islam to Persianism (Muhammed Igbal)

INTRODUCTION

In the late 5*-century BCE, the (in)famous Athenian Alkibiades won the first price
at the Olympic games with his four-horse chariot. It was the crown on a remarkable
career; his triumphant presence in Olympia “was enhanced by a luxurious tent, a
gift from the Ephesians, described as ‘Persian’”.! Almost a millennium later, in the
second half of the 5t century CE, and in a different part of Eurasia, we hear about a
certain Gobazes, king of Lazica, a mountainous country on the south-eastern Black
Sea coast. When this local monarch is allowed to visit the Byzantine emperor, Leo I,
he shows up, as the Life of S. Daniel the Stylite recalls, “dressed in Persian attire”.?

These two examples indicate that the Achaemenid (imperial) model apparently
had a strong and long-lasting allure throughout Antiquity. This was not just an idea,
an “imaginary Persia” that mattered to poets, philosophers and travel-writers, —
from Herodotos to the 19"-century European Orientalists — and that is still with
us today.? As the examples above show, ideas and associations revolving around
concepts of Persia were already strong and indispensable symbolic currency for
both the Ephesians and Alkibiades; for Gobazes and the Byzantine emperor — or
that is, at least, what the king of Lazica hoped for and expected. Large parts of
post-Achaemenid Antiquity thus perhaps indeed should be characterized as “living
in the shadow of Cyrus”, as beautifully formulated by Garth Fowden.*

This shadow, or, in other words, the ideas and associations revolving around
Persia and appropriated in specific contexts for specific (socio-cultural or political)
reasons we propose to call Persianism. This is not to suggest that the strategy of
the Ephesians in the 5" century BCE or that of Gobazes in the 5" century CE were
identical cultural practices, or that in both cases “Persian” had a similar meaning.
On the contrary, Persianism is not to be understood as a monolithic concept. As
this book will show, there are many different and differing Persianisms. In that

1 Shapiro (2009); Miller and Hoélscher (2013), p. 402 for the quotation.

2 Fowden (1993), p. 3—4 with references.

3 The canonisation and development of such ideas, and their relation to one another, is at the core
of the field of Imagology, for which see Beller and Leerssen (2007), esp. p. 3-75.

4 Fowden (1993), p. 7.
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respect context — chronological, topographical and cultural — is key. On the other
hand, it seems that it is exactly through its appropriation and reworking in these
many different and differing contexts over time, that Persianism acquired, as it
were, its remarkable strength. The epigraph to this essay is a quote from the famous
19%/20%_century scholar, poet and politician Muhammed Igbal. In his analysis of
the spread of Islam, Igbal refers to the popular view that the conquest of Persia did
not have the conversion of Persia to Islam as a result, but on the contrary, the con-
version of Islam to (what he calls) Persianism.’ This narrative of how a cultural and
spiritual force can ultimately overcome the military might of a conquering power —
an allusion to Horace’s Graecia capta ferum victorem cepit®— says a lot about the
strength and efficacy of what apparently had become a powerful socio-cultural im-
aginary, an idea so formidable that according to some it was able to transform Is-
lam.” To understand this strength and efficacy, it is therefore necessary to study the
many different Persianisms over a longer period of time and from a wider array of
cultural contexts in relation to one another. That is what this volume sets out to do,
focusing on the origins of the idea of Persia, in the period of Antiquity.

With regard to the history and archaeology of the Ancient World specifically,
the concept of Persianism was first used by Miguel John Versluys in the framework
of his research on Nemrud Dagi and what was commonly defined as the “Gre-
co-Persian” style and propaganda of its first century BCE ruler Antiochos I of Kom-
magene.? The term promised to be a convenient shorthand to understand various
forms of reception of, and references to, the Achaemenid Empire in the Ancient
World that are distinct from direct Achaemenid cultural influence. This latter form
of interaction in the context of Persian imperialism during the empire’s existence
(c. 550-330 BCE) is commonly known as Persianization.” A third term that is of
relevance here, is Iranism, and the related “Idea of Iran”, i.e., the idea of the polit-
ical and cultural unity of Greater Iran which was introduced in Late Antiquity by
the Sasanian Dynasty as a concept of empire known as Eranahr or Eran (Iran).
Broadly speaking, “Iran” is in origin a concept of the eastern Iranian world that later
travelled to the west, while “Persia” originally is a Mediterranean and West-Iranian

5 Igbal (1908), p. 154—155; quoted in Igbal (1964), p. 82; Sherwani (1977), p. 155.

6 Epistles 2.1.156: Graecia capta ferum victorem cepit et artes intulit agresti Latio, “Captive
Greece conquered her savage victor (sc. Rome), and brought the arts into rustic Latium”. Igbal
in fact disapproved of the alleged Persianization of the Muslim world, as he believed that Per-
sian “mysticism” had destroyed the original virility of Islam. But his indirect allusion to the
concept of “Hellenism” hints at an important point to which we will return: the centuries-long,
dialectic interaction between Iranian constructions of “Persia” (as “self””) and non-Iranian con-
structions of “Persia” (as “other” — in both negative and positive colorings, as we will see).

7  For the concept of social imaginary — sc. “the creative and symbolic dimension of the social
world” (Johnson 1984, p. 6), i.e. the basic, collective conception by a large group of people of
the world they live in, and carried by shared images, stories, and legends (rather than in a the-
oretical sense) — see Castoriadis (1975/1987); Taylor (2004); James and Steger (2013).

8  See now extensively Versluys (2016a), elaborating earlier presentations of the concept in Ver-
sluys (2012; 2014a; and 2014b). The word has earlier been used in as a shorthand for the adop-
tion of Achaemenid royal style at the Argead court by Paspalas (2005); beyond the field of an-
cient studies, “Persianism” is sometimes used as a linguistic term.

9  See below, note 39.
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concept that travelled to the east, as we will see below. The concept of Persianism
thus allows us to study the genesis of the “Idea of Persia/Iran” in both Iranian and
non-Iranian historical contexts.

In what follows, we will elaborate on the differences between, and overlaps of,
Persianism, Persianization, and Iranism, and outline the position of the present vol-
ume towards earlier scholarship to further explain (and problematize) our definition
of the concept.

THE LEGACY OF PERSIA IN WORLD HISTORY

Achaemenid Persia was one of the most successful empires of the Ancient World.
Like all great empires, the Persian Empire has known an enduring legacy, and re-
mains to this day in the popular imagination of the “West”, together with the Roman
Empire, the best known and most studied empire of Antiquity — and like the Roman
Empire also in an ambiguous sense, as e. g. the recent success of the film 300 (Zack
Snyder, 2006) demonstrated. In modern Iran, the Achaemenid Empire has been
conceived as a cultural predecessor and (moral) point of reference for present-day
Iranians. The evocation of Achaemenid grandeur by the last shah, Mohammed Reza
Pahlavi, at the 2,500 year anniversary of Iranian monarchy at Pasargadae and Perse-
polis in 1971 is a well-known example of a modern use of the “heritage” of Persia
to legitimize power and enhance secular state formation.'” The Revolution of 1979
removed the Achaemenid past from the heart of official national identity, but the
association of modern Iranians with the Ancient Persians survived for the sake of
tourism at such sites as Nags-e Rostam and Persepolis, and among Iranian exile
communities in the UK and USA.!"' But there is also a rich positive tradition in the
West. Until the eighteenth century, the Achaemenids were mainly associated with
the pro-Persian tendencies in the Biblical tradition.'? Islamic-age “Persia”, and the
Iranian cultural heritage in general, became in the nineteenth century a considerable
focus for scholarship, and a genuine fascination developed in art and literature for
what the West came to think of as the highpoint of “Oriental” civilization — a form
of appropriation epitomized by Edward FitzGerald’s extraordinary popular and in-
fluential adaptation of Omar Khayyam’s poetry (1859).!3 And like so many other

10 A good overview of Pahlavi secular politics and the ideological uses of a pre-Islamic, viz.,
Achaemenid heritage is provided by Garthwaite (2007), p. 221-252, with further literature on
the modernization of Iran at p. 293-294.

11 More recently there has been a revival of interest in the Achaemenid past in Iran itself, too.
Significantly, the ruins of Persepolis and the rock-cut tombs at Nags-e Rostam in the wake of
this development became a popular backdrop for photographs of Iranian women removing their
headscarves in the context of “My Stealthy Freedom”, a movement initiated in 2014 by the
London-based journalist Masih Alinejad, who asked Iranian women to post pictures of them-
selves on Facebook without the obligatory hijab; the movement attracted considerable attention
from the Western media.

12 For the image of the Achaemenids in Ancient Judaism see Gruen (2005), and the contributions
by Eckhardt and Fowler to this volume.

13 A process that for now culminates in the Prince of Persia franchise (1989-), consisting of a
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non-Western cultural imports that were “translated” in the West, the transcultural
exchange continuously went forth and back.'*

Of course, this concerns images of Iranian culture during the “medieval”, Is-
lamic period: the idea of a “Golden Age of Persia”, as it was beautifully evoked, and
consistently advocated, above all by the late Richard Frye.!> However, although
the words originally had quite different meanings, “Persia” and “Iran” did become
interchangeable terms, in which as a cultural term “Persian” normally is preferred
to “Iranian”, even though said Golden Age of “Persia” (a western Iranian region) is
associated first of all with eastern Khorasan, and Central Asia in general, and more-
over involves the cultural agency of Arabic- and Turkic-speaking peoples.

This volume is aimed at better understanding the origins of “Persia” as a social
imaginary. The idea that the Iranian world under the name of “Persia” is one of the
principal civilizational cores in human history, comparable to “Classical Greece” or
“China”, originated, we argue, in Antiquity in specific Achaemenid and post-Achae-
menid contexts. How did Persia develop from the first world empire in history into
an even more extensive “empire of the mind”, to quote the title of a recent book on
the cultural history of Iran?'® As the title of that book once more shows, the primar-
ily cultural idea of “Persia” somehow joined hands with the mostly geographical
idea of “Iran”, a name and a concept that likewise originated in Ancient times. The
dialectic cross-fertilization, and ultimately coalescence of “Persia” and “Iran” is
another major focus of the present volume.

series of video games, two graphic novels and a Disney movie: though vaguely set in the time
of the Sasanian Empire, costume and set design are entirely based on the “Golden Age” of
Central Asia, viz., Khorasan (c. 900-1100 CE), drawing also on the culture of Timurid and
Mughal India, to create an imaginary, timeless, and conspicuously non-Muslim “Persia” that is
at once Late Medieval and pre-Islamic. On the influence of Khayyam in the West see Biegstrate
(2008), with further references.

14 Muhammed Igbal’s rejection of the “Persianization” of Islam (above, n. 5) is a revealing case
in point, for the “Persian” mysticism that Igbal — a native of British India and one of the found-
ing-fathers of the anti-colonial movement in what is now Pakistan — took issue with, was pre-
cisely the form of Persianite “Islamic culture” that European, viz., British, scholars and savants
appreciated above all. By juxtaposing the feminine spirituality of “Persia” and the alleged
strong, “masculine” nature of original Islam, Igbal moreover used western orientalistic stereo-
type to construct a static “other” in contrast to the modern, regenerated Islamic world that he
himself advocated in opposition to British imperialism. For Igbal’s views on tradition and mo-
dernity see Mir (2006), p. 123—124, and for the socio-intellectual context Mishra (2012); see
Buruma and Margalit (2004) for the subversion of “Western” ideas in anti-colonial discourse,
lightly based on Homi Bhabha’s notion that (colonial) mimicry, i.e. the selective adoption of
imperial culture by subalterns, “is at once resemblance and menace” (Bhabha 1994, p. 86). The
concept of “decadence”, leading to cultural stagnation and moral decline, had already been
employed by European historians to construct the degeneration of “despotic’ so-called Oriental
Monarchies such as the Ottoman Empire or the Achaemenid Empire — as indeed the theme of
Persian decadence originates with Herodotos’ view that after the establishment of their empire
the once-strong Persians became soft and lethargic under influence of the Medes (Redfield
1985). On the theme of Persian decadence see Sancisi-Weerdenburg (1987); Briant (1989a;
2002); Colburn (2011); Lenfant (2001); Llewellyn-Jones (2013); Tuplin (2014).

15 Frye (1988); also see Frye (1962; 1996); Bausani (1962); Axworthy (2008); Starr (2013).

16 Axworthy (2008).
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As we already saw, “Persia” as a concept beyond Iran itself has also been used
to do something very different, namely to constitute the quintessential (Oriental)
Other. The antipathetic views of Persian ‘despotism’ sometimes expressed by some
Greek writers of the Classical period have often been appropriated by European
states from the early modern period. Thus Aischylos’ play Persians was recited —
probably in Latin, or perhaps Venetian translation — to the people of Zante (Zakyn-
thos) in 1571 to celebrate the victory against the Ottomans in the Battle of Lepanto
(Zante and other Ionian islands had contributed ships to the Christian fleet).!” Dur-
ing the Greek War of Independence (1821-1832), the Greek-Persian Wars of the
early fifth-century BCE were evoked for the sake of “liberating Hellenism from the
Ottoman Empire”. The Romantic conceptualization of the Christian inhabitants of
Ottoman Greece as the racial and spiritual descendants of the Classical Hellenes,
was mirrored in the presentation of the Ottomans as the New Persians, in a popu-
lar narrative that juxtaposed “Western” freedom and “Oriental” despotism,'® best
known from Byron’s famous lines,

The mountains look on Marathon—
And Marathon looks on the sea;
And musing there an hour alone,
I dream’d that Greece might still be free;
For standing on the Persians’ grave,
I could not deem myself a slave.'

Over the last decades, it has become clear how Orientalistic stereotypes have dis-
torted scholarly views of the Achaemenid Empire itself. Especially in the 1980s,
leading scholars of the so-called New Achaemenid History like Pierre Briant,
Amélie Kuhrt and the late Heleen Sancisi-Weerdenburg questioned the reliabil-
ity of narrative sources for the Achaemenids written in Greek, such as Herodotos
or Xenophon.?? We will not further discuss the important topic of Hellenocentric
bias and Orientalistic “othering” here.?! We do want to emphasize however that
the simultaneous construction of “Persia” as the summit of civilization and as the
antithesis to the rival civilizational ideal of “Europe”/“the West”, has in our time
again placed the Ancient Achaemenids central stage in scholarly debates on the
dialectics of East-West imagology; specifically in the wake of 9-11 and the War on
Terror, the European interpretation of the Greek-Persian wars as a confrontation

17 Rosenbloom (2006), p. 157; Hall (2007).

18 Van Steen (2010); for the use of Classical Antiquity in the construction of national identity in
modern Greece see the illuminating studies in Hamilakis (2007).

19 From ‘The Isles of Greece’, in Don Juan, Canto III (1821). It belongs to the tragedy of his last
years that according to his own letters and journals, Byron (who was in fact well-acquainted
with the real Greece), knew better than that. For Byron’s attitude towards Greece in his later
life Beaton (2013) is now fundamental; still valuable is the down-to-earth, though at times
condescending, account by Nicolson (1924).

20 See e.g. Sancisi-Weerdenburg (1987) and the essays collected in Kuhrt and Sancisi-Weerden-
burg (1987). On the New Achaemenid History see McCaskie (2012), and Harrison (2011a).

21  For Orientalistic tendencies in modern scholarship concerned with the Achaemenid Empire see
Harrison (2011a), p. 91-108; Colburn (2011).
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between oppositional “Eastern” and “Western” civilizations obtained a second life
in the popular imagination.??

Paradoxically, in the course of many centuries Persia also came to be iden-
tified with such things as beauty, artistic refinement, sensuality, spirituality, and
mysticism. The roots of this civilizational ideal are commonly located in the great
empires of Iran’s pre-Islamic past. The evolution of this idea of Persia has been
well-studied for post-antique periods.?? Often it is crystal-clear that we are not deal-
ing with a simple form of cultural continuity, or “authentic tradition”, but rather
with reception and appropriation — and therefore partly a form of “invention of
tradition”.?* In his opening speech for the 2,500th anniversary celebrations at Pasar-
gadae, 13 October 1971, Muhammad Reza Shah invoked Cyrus the Great as the
founder of the modern nation-state of Iran:

O Cyrus, Great King, King of kings, Achaemenian King, King of the Land of Iran! I, the
Shahanshah of Iran, offer these salutations from myself and from my nation. At this glorious
moment in the history of Iran, I and all Iranians, the offspring of the Empire, which thou
founded 2,500 years ago, bow our heads before thy tomb. We cherish thy undying memory, at
this moment when the new Iran renews its bonds with its proud past [...]. °

Of course there is a connection between the celebration of empire and dynasty at
Persepolis by Darius I and again by Mohammed Reza Pahlavi, about 2,500 years
later. But that relationship is different from the one between Darius and, say, his
successor Xerxes I. The Pahlavi shahs’ allocation of Iranian origins in pre-Islamic
Antiquity is different from the more common forms of retrospective nationalism,
with its emphasis on citizenship and territory. The difference, we argue, lies in the
development of an universal idea of Persia, that later became associated with the
Sasanian imperial concept of “Eransahr” (see below), and later with the modern Ira-
nian nation-state as it developed under the Qajars (1795-1925),%6 and especially the
Pahlavis (1925-1979).27 In other words, Persia already had an extensive cultural

22 A surge in popularizing accounts of the Greek-Persian Wars framed the battles fought during
these wars as defining moments in history that Saved Western Civilization (Strauss 2004, on
Salamis), Changed Western Civilization (Billows 2010, on Marathon), or Changed the World
(Cartledge 2006, on Thermopylai); consider also Holland 2005, promoting the Greek-Persian
wars in his bestselling book Persian Fire as essentially a Battle For the West. We already men-
tioned how Zack Snyder employed Orientalistic clichés for narrative and artistic purposes in
his 2006 fantasy film 300; the sequel, 300: Rise of an Empire, directed by Noam Murro (2014),
introduces contemporary political issues more blatantly by equipping the Achaemenid fleet at
Salamis with oil tankers and by having suicide terrorists wearing explosive belts attack the
Greeks.

23 Seee.g. the Idea of Iran series published by I. B. Tauris, London, now consisting of 6 volumes.

24 The recent volume edited by Boschung, Busch, Versluys (2015) now takes stock of current
theoretical understandings, explores the application of “inventing traditions” for Antiquity, and
underlines the importance of the concept for the study of cultural dynamics in the ancient
world.

25 Cited from Garthwaite (2007), p. 253. The identification of the so-called Tomb of the Mother
of Solomon (where the ceremony took place) with the tomb of Cyrus is uncertain; see Jacobs
(2010), p. 91-92.

26 On Qajar uses of the Achaemenid past see Lerner, this volume.

27 The Pahlavi shahs in particular encouraged the creation of a cohesive national identity that
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biography prior to the introduction of nationalism in 19th-century Iran. Current
debates about the development of Iranian identity have mostly taken a historicizing
approach, focusing on the Iranian past and debating in particular whether mod-
ern Iranian identity is based on authentic or invented traditions. This is usually
referred to as “the Idea of Iran”, or as “Iranism”. Our concept of “Persianism” takes
a broader, more complex view, drawing into the discussion the transmission and
adaptation of historical knowledge about “Persia” beyond (Greater) Iran.

To simplify, for Darius and Xerxes, Persia had been a socio-cultural reality: a
region (Parsa) and a locus for dynastic identity. But for the Pahlavi shahs it con-
stituted an “empire of the mind”: a concept that also many beyond Iran had been
familiar with for more than a century.?®

In addition to the enduring legacy of the historical Achaemenid Empire as
the cultural concept of “Persia” — that is, as mnemohistory — the historical social
sciences provide us with another reason why the study of Ancient Persia has a rel-
evance that extends far beyond the traditional concerns of Near Eastern philology
and archaeology.?® For the hegemonial system created by the first Persian kings,
Cyrus and Kambyses, and maintained by the rulers of the Achaemenid Dynasty
who succeeded them, was the first in a sequence of universalistic world empires that
dominated the history of Afro-Eurasia until the modern age.’° The Achaemenid dy-
nasty can be said to have established the organizational and ideological foundations
on which various succeeding empires in the same region were built. Moreover, by
loosely uniting the crucial central land mass of what Ian Morris aptly called Af-
ro-Eurasia’s “lucky latitudes”,?! the Achaemenid dynasty also laid the basis for the

glorified Iran’s pre-Islamic past and saw the Achaemenid Empire retrospectively as the direct
predecessor of modern Iran, see Vaziri (1993); Fragner (1999); Marashi (2008). There is some
irony here, as Gene Garthwaite (2007, p. 229) pointed out: in 1935 Reza Shah decreed that the
modern state should no longer be known as “Persia” but as “Iran”, while at the same time
claiming the ancient civilization commonly known as “Persia” as Iran’s cultural foundation.

28 The enormous international prestige of “Persia” is perhaps best demonstrated by the wide-
spread idea that the Cyrus Cylinder, a 6th-century building inscription from Babylon contain-
ing rather generic Babylonian monarchical ideology, as the world’s first declaration of human
rights. A replica of the original Cylinder (which is now in the British Museum, London, with a
small piece in the collection of Yale University, New Haven) has long been displayed in the
central hall of the United Nations building in New York. On the Cyrus Cylinder and its modern
uses see most recently Van der Spek (2014). On the myth of Achaemenid “tolerance” see Har-
rison (2011a), p. 73-90, and for a crass example of believe in this myth Chua (2009) p. 3-28,
cf. Axworthy (2008), p. 15, heaping myth upon myth by explaining the alleged Achaemenid
policy of tolerance from “the spirit of moral earnestness and justice” of Zoroastrianism.

29  For the extend of Achaemenid networks and cultural influence beyond the supposed borders of
the empire see i.a. Allen (2005); Francfort, Ligabu, and Samashev (2006), p. 125-126; and
Pshenichniuk (2006).

30 For empire as the predominant form of political organization in premodern and early modern
Afro-Eurasian history see e.g. Darwin (2007); Bang & Bayly (2011). The most extensive re-
cent history of the Achaemenid empire and its institutions is Briant (1996/2002); for recent
approaches see the papers collected in i.a. Curtis & Tallis 2005; Tuplin (2007); Jacobs & Roll-
inger (2010); Jacobs & Rollinger (forthcoming).

31 That is, the latitudinal band with the highest agrarian productivity, roughly between 20-35 de-
grees; see Morris (2011), 81-89.
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direct connectivity between the eastern and western extremities of Afro-Eurasia,
sc. China and the Mediterranean, that would be strengthened during the Hellenistic
Period (c. 300 BCE-100 CE), and remain the principal artery for global cultural and
economic exchanges until the early modern period.

Following on the pioneering work of Josef Wiesehofer, the recent surge in aca-
demic output concerned with Sasanian history by scholars such as Rahim Shayegan,
Touraj Daryaee, Richard Payne, and Matthew Canepa, among others, has given the
Sasanian Empire a central place in the study of Late Antiquity,? and few would still
deny the importance for global history of “the other empire” as compared to the
Late Antique Mediterranean under Rome and Constantinople. It probably is only
a matter of time before Achaemenid studies, too, will free themselves of the curbs
imposed by the traditional, Eurocentric concept of the “Near East”.3*

The study of the Achaemenid empire and its legacy therefore is highly relevant
from the perspective of global history as well. The recent emphasis in historical
and archaeological studies on long-term, global developments — climate change,
globalization, migration, economic world systems, and so forth — has shifted schol-
arly attention away from a Eurocentric view of world history (with its traditional
focus on the nation-state and the postcolonial experience) towards non-European
forms of imperialism and premodern, Afro-Eurasian processes of globalization and
cultural encounters.® This book aims to play a role in that important development
as well.

FROM PERSIANIZATION TO PERSIANISM

Central to the investigation undertaken in this book and many of the articles, is the
question how we should conceptualize the difference between Persianization and
Persianism. Studies of the post-antique reception of the Persian Empire are logically
more concerned with the idea of Persia (concept) than with the first Persian Empire
as a historical reality (culture). Studies of the cultural impact of the Achaemenids
in Antiquity itself, on the other hand, most often think in terms of straightforward
historical continuity alone. We argue, however, that already in Antiquity the idea of
Persia plays an important role with all kinds of cultural and political developments.
Various post- (or even circum-) Achaemenid contexts seem to have been able to
construct their own “Persia”, resulting in many different, sometimes even conflict-
ing or incoherent, “Persias”. What we put forward as a hypothesis, on the basis of

32 Seee.g. Canepa (2009); Daryaee (2009); Shayegan (2011); Payne (2015).

33 Rome and Persia are now often discussed in tandem, particularly in the context of “the end of
Antiquity”, sc. the rise of Islam; see e.g. Greatrex (1998); Howard-Johnston (2006); Dignas
and Winter (2007); Fisher (2011).

34 The present trend in emphasizing “Near Eastern” influences on the “West” of course does not
help to deconstruct the essentialistic view of a bounded, amorphous “Near East”, as opposed to
the alleged “Classical” cultures (a term that has been all but abandoned by historians and ar-
chaeologists concerned with the Ancient Mediterranean; cf. Strootman (MS).

35 For current trends in history see Armitage and Guldi (2014). For Ancient History also see the
papers collected in Pitts and Versluys (2015).
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the overview that the papers in this book provide, is that it was particularly in the
Hellenistic and early Roman Eastern Mediterranean and Near East that the idea of
Persia fully developed as a more or less coherent concept.

From the second century BCE, a varied cultural habitus developed that can
be described as Persianistic as it revolves around the appropriation of an ideal-
ized past through the re-use or invention of imagery and ideas associated with the
Achaemenid past. At the heart of Persianism therefore is the concept of cultural
memory — that is, the deliberate construction of meaningful common knowledge of
an historical period, often for political, or other socio-cultural, purposes® — and Jan
Assmann’s dictum that the past is constantly “modeled, invented, reinvented, and
reconstructed by the present.”’

The Achaemenid “revival” of the late Hellenistic period took place especially
among former Seleukid vassal dynasties in western Iranian lands such as Pontos,
Kappadokia, Armenia, and Kommagene. Here kings like Mithradates VI of Pontos
or Antiochos I of Kommagene claimed descent from Achaemenid ancestors. How
was in these kingdoms knowledge of the Achaemenid Empire transmitted, trans-
lated, excerpted, interpreted, rewritten, re-imagined and represented? It is remark-
able that the Arsakids of Parthia, even though they controlled the Iranian Plateau
after c. 150 BCE, and had access to Persepolis and the rock reliefs at Bisotin (to
which they added several more reliefs themselves), seemed not very knowledgeable
of the Achaemenids or interested in an Achaemenid revival. Could the difference be
that the western rulers, who often were (or at least claimed to be) of mixed Mace-
donian-Iranian descent, had better access to Classical Greek writings on Persia than
the post-Seleukid rulers in Iran itself?

It is through the continuous appropriation, reception studies have taught us,
that there (slowly) develops some core understanding of what the idea of “Persia”
would be in a long-term process of canonization. It is important to realize that this
process started already in Antiquity itself from the moment that the Persian Empire
emerged to play its remarkable historical role on the Mediterranean and Near East-
ern stage. Culture and concept may overlap, as we will continue to stress below.
Margaret C. Miller has shown throughout her important work, and in her contri-
bution to the present volume, that “Persia” was already in part a deliberate con-
struct from the heartland, Parsa, sc. the hybrid dynastic identity of the Achaemenid
family; in part it was dependent upon local patterns of reception. The “Persian”
fashion in Athens after the Persian Wars, called “Perserie” by Miller (a variant of
the Turquerie and Chinoiserie of eighteenth-century Europe) has been well studied
by her and others.®

There exists, however, no long-term study of the idea of Persia, what we per-
haps should call the cultural memory of Persia, and its contextual appropriations in
Antiquity. Most scholars understand the relations between the Achaemenid Empire,
its neighbors and its successors in the Ancient World in terms of acculturation and
cultural tradition: what can be characterized as Persianization. The concept of Per-

36 For the concept of ‘cultural memory’ see Assmann (1992).
37 Assmann (1997), p. 9.
38 Seee.g. Miller (1997; 2010).
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sianization has been defined as the cultural influence of Achaemenid Persia on other
peoples and cultures resulting in the selective adoption of Persian cultural traits.3”
Persianization, thus, is a (specific) form of acculturation. Persianism is something
different and implies that there is a certain distance, in time and/or space, between
the Persian Empire as a historical reality and Persia as a concept or idea. Persianism
thus differs from Persianization in that it is less a response to the Achaemenid Em-
pire as a political reality but rather the post- (or circum-)Achaemenid construction
of cultural memory in the context of new and varied political and cultural contexts
(e. g. the collapse of the Seleukid Empire in the later second century BCE or new
cultural encounters in the Roman Mediterranean and Near East). Of course, as al-
ready underlined above, Persianism will have been in part informed by, and itself
will have influenced, ongoing processes of Persianization. There may well have
been functioning Persianisms within the Persian Empire itself — “Persianisms from
the heart”, to speak with Margaret Cool Root.*’ At the same time, the diffusion of
Persian cultural traits may stretch over time when they have taken the form of a
genuine “Persian tradition”: “going Persian” is in itself a form of cultural forma-
tion, and thus there is indeed overlap between Persianization and Persianism. How-
ever, it may still be useful to try and distinguish between what most often are very
different cultural processes. Studying Persianism therefore is not only important to
better understand Persianization in Antiquity but also to understand the “birth” and
the first and formative phase of that remarkable long and still enduring fascination
with the idea of “Persia”.

Focusing on Persianism therefore implies that we should reserve, in our in-
terpretations, much more room for the fact that continuity is a historical product
and that antiquity mattered greatly in Antiquity.*' We thus propose to use the term
“Persianism” to show how the boundaries between culture and concept, between
tradition and invented tradition, or between continuity and appropriation often are
far less clear-cut than we are inclined to think. This is a pivotal point. As we already
pointed out, the appropriation of concepts is in itself a form of cultural formation.
What matters about traditions is not the question whether they are real or invented,
from our (-etic) perspective, but rather whether they are perceived as real and genu-
ine by the community in question (-emic). In that respect there indeed is only a thin

39 Brosius (2010). Cf. the critical remarks by Tuplin (2010). For imperial-local interactions in the
Achaemenid Empire Dusinberre (2003) is fundamental, cf. Katchadourian (2012); Colburn and
Hughes (2010). It is particularly for the Anatolian province that archaeologists have been trying
to make sense of the interplay between “Greek”, local and “Persian” cultural styles, see e.g.
Nollé (1992); Summers (1993); Miller (1997); Lintz (2008); Summerer (2008); Kaptan (2013);
Katchadourian (2013); Dusinberre (2015); Nieswandt and Salzman (2015); and Briant (2015).
Recent studies of cultural interactions in the Hellenistic Near East and Central Asia have sug-
gested that powerful individuals and social groups selectively adopted elements of court culture
to construct and negotiate their position vis-a-vis the (Seleukid or Ptolemaic) empire, and some-
thing similar may be envisaged for local styles in the Achaemenid world (see now the excellent
treatment by Colburn 2013).

40 Cool Root (1991).

41 Sahlins (2000). For the past in the past see Ker & Pieper (2014); Porter (2006); Marincola,
Llewellyn-Jones, Maciver (2012).
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line separating what an individual in Antiquity understood as Persianization and
what we, from our 21% century scholarly perspective, might define as Persianism.
As Richard Gordon underlines in his contribution to this volume: Roman-period
‘mystagogues’ “exploiting” (in our terms!) the alleged Persian origin of Mithras
probably thought of themselves as continuing and affirming a genuine tradition
they had inherited. Here Persianization and Persianism meet — even centuries after
the fall of the Achaemenid Empire itself.

We believe such debates to be crucial for a proper understanding of the cul-
tural dynamics taking place, but we hope to show with this volume that we can
only engage in these debates if Persianism is recognized as an important histor-
ical phenomenon and acquires a place of its own in research agendas for (post-)
Achaemenid Antiquity and the development of the modern “idea of Persia/Iran”.
So far that has explicitly not been the case, as to date Persianization remains the
overarching concept to understand the “diffusion” of Persian elements. In study-
ing the “Persian legacy” in the post-Achaemenid Near East and Iran in particular,
scholars have rarely made use of a reception-studies approach and concepts such as
collective (cultural) memory or invention of tradition. Instead, they seem to reason,
often implicitly, in terms of diffusion, tradition and acculturation: “things Persian”
in the Hellenistic, Roman and Parthian Near East would have something to do with
Persia, with Persians (in diaspora or not), or with things “originally Persian”.4>
Even for areas not overlapping with what once was the Achaemenid Empire, such
a framework of interpretation often prevails. This is why we emphatically think in
terms of an ongoing process of appropriation and transculturation, thus building
into our model of Persianism the element of (re-)assimilation of western ideas about
Persia in the Iranian east, and vice versa.

The scholarly debate on the “Persian” god Mithras provides a significant ex-
ample.** Our evidence for the cult of the Old-Persian deity Mithra in the Middle
East ends in the fourth century BCE, as this god apparently was somehow linked to
the Achaemenid monarchy. From the Flavian period onwards, after a period of 400
years, Mithra becomes popular once again, but now in the Mediterranean, in the
form of the well-known Roman deity Mithras. What can we say about the relation
between the Persian god Mithra and the Roman god Mithras? Reasoning in terms of
diffusion presupposes some kind of direct link between the Persian and the Roman
Mithra(s) and many scholars have intensively searched for precisely that. Thus far,
however, no evidence has been brought to light that there indeed was a Hellenistic
phase connecting the Old-Persian Mithra and Roman Mithras.** A reception studies

42 De Jong, this volume.

43  See Gordon (2007) and his contribution to this volume.

44 Indeed, the first appearance of a post-Achaemenid “Mithra” takes place only after the collapse
of the Seleukid Empire, centuries later, and not in Iran: on Mount Nemrut, the god, though os-
tensibly presented as “Persian” in the accompanying Nomos Inscription, is dressed in contem-
poraneous local (Armenian?) attire and associated with the Seleukid patron deity Apollo-He-
lios (see Jacobs, this volume). See also Hollard (2010), arguing that in the 4th century the
Sasanians adopted Roman Sol-Mithra as Iranian Mithra after the defeat of Julian the Apostate
in 363.
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approach in terms of Persianism might therefore be more useful in understanding
the Roman Mithras. It will redirect our attention to the contemporaneous use of the
idea Persia in the context of contemporaneous Mithraism. This will also raise a new
and perhaps more fruitful question: why did people in the second-century Roman
Mediterranean find it important to (re-)invent such a tradition and claim that the
deity they worshiped was in fact “Persian”?

It will always remain difficult for us to establish whether from the perspective
of the people involved they themselves were, so to speak, practicing Persianization
or Persianism (see above), or perhaps both. Both concepts date back to Achaemenid
times itself. What we now call Persianization — the adoption of selected cultural
traits associated by contemporaries with the Achaemenid Empire, viz., the Achae-
menid court — has been well attested in the archaeological record, particularly in
western Asia Minor.*> After the Greco-Persian Wars, Greek writers used the word
“Medism” (unOLopOC) pejoratively for non-Persians working together with the em-
pire and adopting the (luxurious) customs of Medes and Persians in clothing and
behavior (medizein, undiCew).*® This indicates that already in Antiquity there was
an awareness of Persia as a cultural concept.*’

PERSIANISM AND THE MNEMOHISTORY OF ANTIQUITY

The best illustration, perhaps, of the importance of distinguishing between Per-
sianization and Persianism is to draw into the discussion a comparable paring of
concepts: Hellenization and Hellenism. Debates on their meaning have clearly
shown that where the majority of scholarship until recently used to think in terms
of Hellenization, sc. the unidirectional flow from a (superior) sender culture to a
receiving culture, the employment of Hellenism to understand what is “Greek” in
the Hellenistic and Roman worlds might be more appropriate. “Hellenism” in re-
cent scholarship has transformed from a term associated with the modern notion
of “Classical” Greece, or even with European imperialism and colonialism, into a
non-ethnic cultural term. In studies dealing with the culture of the Hellenistic Near
East and Central Asia, the prevailing notion that non-Greek populations and Greek
newcomers remained distinct from each other, emphasizing the continuity of “Ori-
ental” culture, have been given up in favor of more complex models of interactions
in which cultures are no longer seen as bounded, static entities.*?

45 For an overview of “provincial Achaemenid archaeology” see Katchadourian (2013).

46 Consult Graf (1984) for the uses and meaning of these words, with Graf (1979); cf. Fowler, this
volume.

47  See the contributions by Almagor and Fowler to this volume. Also see Kaptan (2013).

48 There is a vast body of recent literature. “Indigenous” resistance to Hellenization is emphasized
by e.g. Eddy (1962) and Will (1985). Kuhrt and Sherwin-White (1987); Briant (1990); Aperghis
(2008); Briant and Joannes (2009); and Dihle (2009) emphasize the resilience of Near Eastern
traditions. Recent approaches more often see the development of Hellenistic-period “Greek-
ness” as a series of complex changes rather than linear continuity or bipolar cultural interaction,
emphasizing the agency of specific social groups within societies, see e.g. Ma (2003); Koure-
menos, Chandrasekaran, Rossi (2011); Stavrianopoulou (2013); Mairs (2013); Naerebout
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As underlined above, it is exactly that perspective — of Persianism (the appro-
priation of a concept) as opposed to Persianization (an acculturation process) — that
this book seeks to explore. There is much to say about the fact that where Hellenism
is now commonly understood as something of a “global glue” holding the Hellen-
istic and Roman worlds together, as a term (or concept) Persianism did not even
exist. This, of course, has to do with the fact that from the early modern period
scholars and intellectuals in western Eurasia have constructed Greece as their main
point of historical reference. The overview provided by the present volume will
show, however, that in the eastern parts of western Eurasia and in central Eurasia
this was rather different. Places where Hellenism and Persianism meet, therefore,
like the temple-tomb of Antiochos I on Nemrud Dagi, are of special importance for
our project, as they might provide clues about the meanings of Hellenism and Per-
sianism in relation to one another.* This is not to say, however, that Persianism and
Hellenism are functioning in a similar way or would even be comparable concepts
in terms of character and content.

The Persianistic self-presentation of Mithradates VI Eupator, the iconographi-
cal program of Antiochos I of Kommagene, or the quasi-traditional coin images and
titulature of the frataraka rulers of Persis bear witness to this development: they all
seem to construct an Achaemenid identity for these dynasties but in all cases this
takes place in a Seleukid, or post-Seleukid political context.”® These “Persianisms”
perhaps were first and foremost political cultures, connected with dynastic identity,
as Matthew Canepa and Rolf Strootman stress in their contributions to this volume.
However, as Canepa also argues, “[Persianism] shared with Hellenism its capac-
ity to provide an open, encompassing space”’, apparently because several interest
groups were able (or felt the need) to relate to the concept. What matters to us in
aligning them is to stress that we are dealing, in both cases less with history than
with mnemohistory.’! This also allows us to compare the phenomenon we study
in a wider, comparative perspective, because besides Persianism and Hellenism
there are other important imaginaries constituting the Ancient World, for instance
Egyptianism.>?

(2014); Honigman (2014); and Strootman (2007; 2014a). Recently, studies have also focused
on the uses and changing meanings of Greekness after the Hellenistic period, see e.g. Swain
(1996); Torok (2005); Kaldellis (2007); Zacharia (2008).

49 This is why Versluys (2016a) sees Nemrud Dagi as a key to understand the late Hellenistic
world (which covers large parts of both western and central Eurasia) — and why in discussions
during the conference Kommagene was referred to constantly. We are very grateful to Bruno
Jacobs, who could not be present in Istanbul, for contributing a paper dealing with Kommagene
and questions of Hellenism and Persianism.

50 See Canepa, Lerouge-Cohen and Strootman in this volume; cf. Strootman (2015a).

51 For this concept see Assmann (1992).

52 A concept explored by M.J. Versluys in several recent publications (Versluys 2010; 2012a;
2013; 2015b; 2016b).
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TERMINOLOGY: FROM PERSIA TO IRAN AND BACK AGAIN

Before concluding this introduction, a few words on terminology and etymology
are in order, to clarify the uses of the words “Persia(n)” and “Iran(ian)”, among oth-
ers. The key term in this book obviously is Persia, as this is the name by which the
modern world commonly knows one of the most successful empires of the Ancient
World: the Achaemenid Empire (c. 550-330 BCE). “Persia” however can be used
to describe various things, and its meanings often shifted in the course of history. To
begin with etymology, Latin “Persia” is derived from the Greek toponym “Persis”
(ITepolc), which in turn is a cognate exonym of Old Persian “Parsa”, a highland
region in the southwest of the vast Iranian Plateau.’® Ancient Parsa (modern Fars)
today is a province of approximately the size of New York State or modern Greece,
but its Ancient outlines are imprecise.>*

The empire was created through the conquests of Cyrus (from Gr. Kyros/OP
Karus; r. 559-530 BCE), the “King of Ansan”, and his son, Kambyses (Kambijiya;
1. 530-522). “Achaemenid” is a modern designation for the dynasty that came to
power with the usurper Darius I (Dareios/Darayava(h)us; r. 521-486 BCE), and
goes back to a name first used on the trilingual imperial inscription of Darius I
at Bisotdn, where the king is described as descendent from a Hakhamanis§ (Gr.
Achaimenes), and as an “Achaemenian” (DB-OP § 1-2).5° Cyrus and Kambyses
are sometimes seen as constituting a separate dynasty, called “Teispid” by some;
the matter is of little significance, as Darius himself in his self-presentation empha-
sizes dynastic continuity and no profound changes in monarchical style or imperial
practice took place — only the political center of gravity shifted from Media to Elam
and the Parsa highland.’

53 The name Parsa is first recorded in the third millennium as the Old-Assyrian toponym Parahse,
which in the Late-Assyrian and Babylonian forms Parsumas/Parsua designate a region and a
people in the Middle Zagros mountains, roughly corresponding to Media (now Hamadan Prov-
ince); the name later became attached to the country known to the Greeks as Persis, modern
Fars, perhaps because the Parsumas people migrated to the south and took the name with them;
see De Planhol (1999); Rollinger (1999). See also Graf (1984) for Cyrus’ possible connections
to Media.

54 On the Ancient country of Parsa and its (elusive) boundaries consult Wiesehofer (1994b),
p. 11-22, and (1999); Rollinger (1999); for a detailed overview of the geography and archaeol-
ogy of Parsa see recently Henkelman (2012).

55 For commentary, references and translation (of the Babylonian version), consult Kuhrt (2007),
p. 141-157.

56 Darius’ relationship with Cyrus is indistinct at best; moreover, in the early 19705 it was shown
by Lambert (1972) and Reiner (1973) that AnSan was in fact a site known as Tall-e Malyan, an
Elamite city in the border region between lowland Elam and highland Parsa (Potts 2005). How-
ever, though Old Persian and Elamitic are distinct languages, the two regions are now thought
to have been to a considerable degree integrated in other aspects of culture, including religion
(Carter 1994; Potts 1999; Briant 2002, p. 13-27; Henkelman 2003 and 2008, cf. 2011 for a
discussion of Cyrus’ connections with Elam and Elamite culture).

57 Jacobs (2010), p. 93, with Graf (1984) for the transition from “Medes” to “Persians”. A sharp
break in royal style between Cyrus/Cambyses and Darius, viz. a transition from a “pagan” to an
exclusive Zoroastrian religious affinity, as has been posited by philologists in the past, is no
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Narrative accounts of Achaemenid history are provided by several contempo-
raneous Greek authors from the empire’s periphery, including Herodotos and Xen-
ophon. They do not consider the Persian Empire to even remotely resemble a state.
Rather they refer to the conquest clan associated with the dynasty: an inner group
within the mostly Iranophone “ethno-classe dominante” of Pierre Briant,’® initially
known as the “Medes” (Mfjdot, from OP Mada) but since the reign of Darius I
mainly as the “Persians” (ITépoaw).>® This probably reflects an empire-wide prac-
tice that is first attested on the Bisottin Inscription, where the troops and individual
nobles fighting for Darius are described as “Persian”. In a similar type of text, the
trilingual “Daiva” Inscription, Darius’ successor Xerxes I proclaims:

I am Xerxes, the Great King, King of Kings, king of countries containing many kinds of people,
king in this great earth far and wide, son of King Darius, an Achaemenian, a Persian, son of a
Persian, an Aryan, of Aryan stock.®”

In addition to “the Persians”, Greek sources simply speak of the “Great King”
(Baothevs faocthémv) to denote the Achaemenid imperial presence in Europe and
Asia — a rather accurate rendering not only of the Achaemenids’ self-presentation as
universal rulers,%! but also of the actual centrality of the dynastic household within
the intricate, ever-shifting network of reciprocal allegiance and protection that was
the essence of the empire. In sum, in both official dynastic representation and con-
temporaneous historiographical writings, “Persian” is a socio-cultural term describ-
ing the dynasty, the central imperial elite and the core of the army; and in both cases
“Persian” stands out as the key term to denote the Achaemenid imperial project.
The nature of this “Persian” culture however is difficult to grasp. It likely was
much more than simply the sum of Parsa and Elam. If anything, Achaemenid im-
perial style is selectively eclectic, as the rhetoric of the great inscriptions, the visual
style of the reliefs, and the architecture of the major sites in the Persian heartland
deliberately incorporate elements also known from Iranian, Elamite, Babylonian,
Urartian, Anatolian, and Aegean local contexts to create a global and thus truly

longer tenable; see Jacobs (2010), esp. p. 93—94. The legitimacy of Darius’ succession is still an
open question; on this debate see Rollinger (1998); Tuplin (2005).

58 Briant (1988).

59 Graf (1984).

60 XPh §2 = lines 6-13; transl. Schmitt (2000), p. 88-95. The OP version of XPh has been pre-
served on two slabs from Persepolis and one from Pasargadai, in addition to a Babylonian and
fragmentary AE version, both from Persepolis. The significance of “Aryan” (OP ariya-, precur-
sor of MP Eran), remains on open questions, though it seems likely that “Aryan” on this and
two other early Achaemenid texts is no more than an ethnic label for the Iranophone people
from the Parsa region who constituted the core of Darius’ and Xerxes” Gefolgschaft, and who
appear to have based their identity on a shared narrative of nomadic origins and migration.

61 On both the Bisottan Inscription and the “Daiva” Inscription the empire is presented as the sum
of the peoples inhabiting the known world (DB §6-8; XPh §3), and in typically imperial
fashion is identified with the whole (civilized) “earth” (biami), cf. Hdt. 7.8 and see Herren-
schmidt (1976); the universality of Darius” and Xerxes’ kingship is emphasized also by their
use of the imperial titles King of Kings (OP x$dyaOiydnam xsayaBiya) and Great King (OP
vazraka x§ayaOiya).
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imperial style.®®> The imperial inscriptions make use of Old Persian, Elamitic, and
Babylonian, while Aramaic is usually seen as the empire’s “administrative” lan-
guage in which orders were issued to governors and other military commanders.%?
The god Ahuramazda (meaning “Wise Lord”) is presented on the royal inscriptions
as a dynastic tutelary deity of sorts from the reign of Darius, but the once-popu-
lar assumption that the Achaemenids therefore were devout Zoroastrians, and that
they propagated an empire-wide, proto-monotheistic “religious policy” is no longer
widely accepted.®* In other words, though originally associated with a “conquest
clan” of Iranophone nobles from Parsa and the Middle Zagros, “Persian” culture
for the Achaemenids above all seems to have been a “political culture”, viz., a form
of dynastic identity emanating from the dynastic household. Like the later, “Greek”
culture of the Seleukid and Ptolemaic courts, “Persian” imperial identity was simul-
taneously multi-ethnic and linked to a specific land and culture: the vaguely delin-
eated country of Parsa, where since the reigns of Darius and Xerxes the principal
dynastic centers and sanctuaries were located, and which in due time would become
the geographical nucleus of Sasanian dynastic identity.%

“Iran” derives from “Aryan”, an ethnic term of sorts that was sometimes used
in the writings of Ancient Iranophone peoples as a reference to their own identity.
The word first appears as OP ariya-, on three inscriptions of Darius and Xerxes
from the early 5th century BCE.% Its meaning however remains an open question —
and a source of controversy.®’ In the early Achaemenid texts, ariya- probably was
not yet a Gesamtname for the Iranian Plateau or the empire, let alone evidence for
a pan-Iranian consciousness,%® and scholars may have overemphasized the signif-
icance of the rare occurrence of this term in the time of Darius and Xerxes only.%
Later variants and uses are too divergent to allow generalizing statements before
the early 3rd century CE, when the Sasanians began using the names Eran and espe-
cially Eransahr to denote the territorial extend of their empire.”® This usage, too, has
its own controversies. According to Gnoli in his seminal essay on The Idea of Iran,
Eran/Eransahr as a geographical term was an innovation initiated by the Sasani-

62 Nylander (1970); Cool Root (1979); Seidl (1994); Boardman (2000); Talebian (2008); Roaf
(2010); Colburn (2013). An older use of “eclectic” in this context as a pejorative term to deny
the Achaemenid cultural agency — found e. g. in Schlumberger (1969), p. 217-218 — has been
all but abandoned. For “eclecticism” as a form of cultural innovation see Versluys 2016a.

63  Gzella (2010), cf. Folmer (1995). See however Tavernier (2008), drawing attention to the es-
sentially multilingual character of Achaemenid communication, as also local languages, viz.,
professional translators, were employed, and Elamite was preferred to Aramaic for record
keeping at the dynastic centers; cf. Henkelman (2008), p. 86-89, for an inventory of the lan-
guages used in the Persepolis Fortification Archives.

64  See the summary of recent discussions by Colburn (2011), p. 89.

65 For “Hellenicity” as imperial culture in the Macedonian empires see Strootman (2014a; 2016a),
and for the Sasanian revival of Achaemenid lieux de mémoire Canepa (2010).

66 DNa, DSe, and XPh.

67 For discussions see i.a. Gnoli (1994; 2002); Kellens (2005); Rossi (2010) and Rossi (forthc.).

68 Gnoli (2002), p. 86 n. 17, following Geiger (1882).

69  See Tuplin (2005), 226.

70 In this volume, the idea of Eransahr is discussed by Daryaee and Wiesehofer; also see Wiese-
hofer (1986); Canepa (2010); Daryaee (2010); Payne (2013).
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ans; Gnoli moreover argued that the Sasanians in creating the notion of Eran(Sahr)
appealed to the Achaemenids through their associations with the quasi-mythical
Kayanids and the addition of their own monumental imprint the Achaemenid impe-
rial sites at Bsotin and Nagg-e Rostam.”!

The Sasanian idea of Eran above all was an imperial concept, as it concep-
tualized the empire (Eransahr) as peaceful and united, surrounded by a barbaric,
chaotic periphery (Anéran) that is to some extend controlled by the Sasanians. The
concurrence of the (civilized) world and the (imagined) world empire characterizes
also other universalistic empires of the Ancient World.”?> Sasanian Eran(3ahr) was
not primarily an ethnic construct as also non-Iranians were included in its preten-
sions.”® The real innovation was, that in contrast to most other empires the ge-
ographical extend of EranSahr was rather well-defined, as expressed e.g. in the
Middle Persian text Sahrestantha T Eransahr, in which the empire coincides more
or less with the Iranian Plateau.”* This area was known in Hellenistic times as the
“Upper Satrapies”, and a Seleukid origin of the geographical concept Eran should
not a priori be excluded.”

Already in Parthian times, the idea of “Persia” became obsolete in the lands to
the east of the Zagros, surviving only as a provincial name, and under the Sasani-
ans was given up in favor of the new idea of “Iran”. The Achaemenid “Persians”,
however, had a long and varied afterlife in the Hellenistic Near East and the Roman
Mediterranean. At our conference in Istanbul, it became increasingly clear how

71 Gnoli (1989). The idea that the Sasanians tried to recreate the Achaemenid Empire, as sug-
gested by Yarshater (1971; 1983), has incited thunderous disagreements among scholars be-
cause only Greco-Roman sources of Late Antiquity explicitly link the Sasanians to the Achae-
menids; for this discussion see e.g. Wiesehofer (1986); Roaf (1988); Huyse (2002); Ketten-
hofen (2002); Borm (2008); Briant (2009). See now the take on this old problem by Shayegan
(2011), who argues that the Sasanian engagement with the Achaemenid past was a response to
Roman expansion in the east; see further Canepa (2010); Shayegan (2008; 2012). As Daryaee
in this volume emphasizes, Sasanian cultural memory of the Achaemenids does not necessarily
have to be historically correct, but can also take the form of a mythical past prior to the coming
of Alexander, whose appearance, in the Sah-nama, marks the transition from mythical to his-
torical time. The bibliography for Alexander (Aleksandar/Eskandar) in Iranian traditions is
extensive; for the cultural memory of Darius III in particular see Briant (2003/2015).

72 Liverani (1979) is still valuable for his analysis of this ideology. For universalism as character-
istic of premodern empires see Bang (2012); Strootman (2014b). Specifically Sasanian was the
reference to Avestan cosmology implied in the appellation ‘Iranian’ (ér), which, in the words of
Payne (2013), p. 6, “evoked the sacred history of those who had promoted the struggle of Ohr-
mazd, Zoroastrianism’s good deity, against the evil Ahreman, under the tutelage of Iranian
kings from creation to the present.” For the Zoroastrian dimension of the Eran-Anéran dualism
see Gnoli (1993) and Shaked (2008), and for the place of Ahreman/Angra Mainyu in
post-Achaemenid Iranian religions see Duchesne-Guillemin 1981.

73 See Payne (2015), p. 23-58, arguing persuasively against “the myth of Zoroastrian intoler-
ance”.

74  Daryaee (2002); on the boundaries of Eransahr see Daryaee, this volume. For the ambiguous
position of the Roman Empire in Sasanian imperial cosmology see Canepa 2009, Wiesehofer
(2005), and Wiesehofer, this volume.

75 For the structural misrepresentation and underestimation of Seleukid influence on Iran in cur-
rent historiography see Strootman (2011b).
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crucial the Hellenistic period, and especially the Seleukid Empire, was for the de-
velopment of Achaemenid cultural memory in both east and west. While the first
Seleukid kings encouraged a damnatio memoriae of the Achaemenids,’® their impe-
rial rivals, the Ptolemies, presented themselves as the champions of civic freedom
by equating their enemies, the Seleukids, with the Achaemenids.”” Perhaps in re-
sponse to the Ptolemaic and later Roman presentation of the Seleukid east as a new
Persian Empire, also a positive cultural memory of the Persians developed when
several dynasties in Anatolia and Armenia created dynastic identities in which the
Achaemenids were explicitly evoked as precursors and ancestors; the Greek histo-
riographical tradition may have played a significant role in the construction of this
cultural memory, as several contributors to this volume suggest.”®

The 5Sth-century BCE Greek image of the Achaemenids as aggressive despots
aiming at world conquest was revived also by the Romans in the context of their
war against Antiochos III, from 191 to 188 BCE. This war began when the Seleukid
“Great King” invaded Greece, claiming to be the champion of Greek freedom: by
presenting the Seleukids as the New Persians, the Romans created a counter-narra-
tive in which they themselves became the liberators of Greece from Asian oppres-
sion; this is also the context in which the Romans first appropriated the memory
of Alexander, and gave him the title of The Great in response to Antiochos III’s
assumption of that title.” Similar imagery was later also used against Mithradates
VI of Pontos and against Rome’s Parthian enemies. The Roman-Parthian peace
treaty of 20 BCE spurred the development of a new image of the Arsakid kings
of Parthia, this time derived from the image of the later Achaemenids as decadent
and impotent despots in the Greek Persika literature of the 4th century BCE.® the
Parthian realm was thereby redefined “as an alter orbis, a degenerate world whose
conquest was undesirable for Rome”.3! In the first half of the 3rd century CE, yet
another cultural memory of the Persians was highlighted by the Romans, when the
emperors Septimius Severus, Caracalla and Severus Alexander sought support for
their campaigns against the Arsakids and the first Sasanians by evoking Alexan-
der’s invasion of the Achaemenid Empire. As Shayegan has argued, the Sasanians

76  Strootman (2013a); for the early Seleukids’ attitude to the Achaemenids Plischke, this volume.

77  Funck (1996); also see Agut-Labordeére in this volume.

78 See Canepa, Lerouge-Cohen, and Strootman in this volume.

79  Strootman (2016a), cf. Overtoom (2013) on Polybios’ favorable comparison of Roman hegem-
ony with Alexander’s empire. For the Roman image of Antiochos as an “Oriental” king see
Flamerie de Lachapelle (2012), cf. id. (2010), and for the Roman appropriation of Alexander in
general Spencer (2002); Kiihnen (2008).

80 Shayegan (2011), p. 334-340, and Almagor, this volume.

81 Shayegan (2011), p. 340; cf. Gregoratti (2013). For the representation of the “Oriental” other in
Augustan visual culture see Schneider (1998; 2007), with Lerouge-Cohen (2007) for a full
discussion of the Greco-Roman image of the Parthians; for the image of Parthian “decadence”
in the age of Trajan see Almagor (2014) and Almagor in this volume. For the underlying image
of the Achaemenids in the Persika genre as a fascinating rather than dangerous “other” consult
Llewellyn-Jones (2012) and Lenfant (2014), cf. Lenfant (2011), Burstein (2010).
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responded to Roman anti-Persian propaganda by developing a positive counter-nar-
rative of “Achaemenid revival”.8?

Another important form of Hellenistic Persianism, is the image of the Achae-
menids as liberators and protectors of the Jews, as it developed in Judaism — dis-
cussed in this volume by Eckhardt — and subsequently became part of Christian
traditions, t00.%> As a result, a positive view of the Achaemenids probably was
widespread common knowledge in the Roman Near East, including Arabia, by the
time of the Arab conquests in the 7th century CE. Though the conversion of Ira-
nian peoples to Islam was a slow and complex process,3* the Arab conquest of the
Iranian Plateau had the immediate effect of the substitution of the name “Iran” by
“Persia”,® and the amalgamation of western Persianism with the Sasanian idea of
Iran. The discontinuity of Iran first of all was connected with the fact that this was
a name for the Sasanian Empire (as Eran/Eransahr), and the Sasanian Empire had
been overrun by the Arabs.3¢ But that does not explain the new prominence of that
old appellation “Persia”. To understand the abrupt transition, Sarah Bowen Savant
in an important 2008 article, followed by a book-length study in 2013, associated
the preference for “Persia” with the western origins of Islam: in the Roman part of
the Middle East, “Persia” had remained the dominant word for Jews, Christians
and ultimately Muslims, and the introduction of this word on the Iranian Plateau,
Savant argues, was one of several strategies employed by the new, Arabic-speak-
ing rulers to replace existing identities focused on the Sasanian Dynasty by a new
identity focused on Islam.3” Thus, a cultural memory of the Achaemenids imported
from beyond Iran may have profoundly influenced Iranian identity during the first
five centuries of Islam, and thoroughly ingrained the idea of Persia in the collective
memory of populations east of the Zagros.

The name Iran returned once again after the Mongol conquest in the 13th cen-
tury, when the rulers of the IlI-Khanate revived the Sasanian idea of Iran’s political
and cultural centrality.38 Ferdowsi’s Sah-nama, the Book of Kings, was an impor-
tant focus of these Irano-Mongol cultural politics: it was in the [1-Khanate era that

82 Shayegan (2011), p. 340-349, cf.p. 361-368, for comparable views of the Sasanians as the
New Persians during Julian the Apostate’s campaigns in the east, a century later, and Borm
(2007) for the Roman image of the Sasanian enemy in the age of Justinian. See also Almagor
and Sommer in this volume. Also see Daryaee 2007, arguing that the Sasanians promoted a
positive image of Darius III (Dara) to counter Severus Alexander’s imitatio Alexandri, and fi-
nally assimilated also Alexander (Iskandar) himself. For the image and memory of Darius III
see Briant (2003/2015).

83 The image of the Persian kings as liberators may for a significantly degree have been based on
the Macedonian (Argead, Seleukid, Ptolemaic) self-presentation as liberators from Persian
‘suppression’; see Strootman (forthcoming) and Agut-Labordeére, this volume.

84 Bulliet (1979), p. 18-19; De la Vaissiere (2008); cf. Savant (2013), p. 4-5 with n. 7.

85 Savant (2008).

86 Wiesehdfer (1996), p. xi—xii, suggesting that the name Eran may have become politically sus-
pect under the new rulers; also see Shahbazi (2005), p. 106; Savant (2013), p. 5-12.

87 Savant, (2008), p. 76.

88 For the Iranian revival under the IlI-Khanate see Krawulsky (1978) and Krawulsky (1989),
113-130; also see Kennedy (2009), suggesting that the I1-Khans worked in tandem with Irani-
an-speaking dynasties that had survived on the fringes of the Abbasid Empire.
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this collection of epic poetry, written around 1000 CE but going back to Sasanian
traditions, first became Iran’s “national epic”, and Ferdowsi the “national poet” of
Iran.®° The pre-Islamic character of the Sah-nama linked the Iran-centered II-Khans
and succeeding dynasties to the mythical kings and heroes of a primordial Iranian
past located in the time of the Achaemenids. The period of the IlI-Khanate also saw
the beginning of another “quintessential” aspect of Persian culture associated most
of all with the Sah-nama: the tradition of illuminated manuscripts, which flour-
ished particularly under Safavid rule in the 16th—17th centuries.”® A final blend of
Iran and Persia took place in the late 19th and 20th centuries when the Qajar and
Pahlavi rulers assimilated in their self-presentation modern European views of the
Achaemenid Empire as the greatest of the “Seven Great Monarchies of the Ancient
Eastern World”, to use Rawlinson’s words, as we have already seen above.?!

UNDERSTANDING PERSIANISM: THE STRUCTURE OF THE BOOK

This volume consists of three parts. Part I, Persianization, Persomania, Perserie,
serves as a theoretical introduction by means of case studies. The authors explore
in their contributions several of the categories and their definitions discussed in this
introductory essay; they thus add depth and detail to what we have sketched above
in a more general and theoretical vein. Albert de Jong deals with the important
question what the term “Iranian” meant and how it functioned in what he calls the
Achaemenid commonwealth itself. Margaret Miller shows us a similar contem-
porary perspective but one from the Achaemenid periphery, from Athens. In their
analyses both authors illustrate that the line between culture and concept often is
indeed a thin one. They also show that some concept of “Persia” developed already
during the Achaemenid period. Lloyd Llewellyn-Jones discusses an important stage
in this development: the distinctly Athenian, Greek discourse of Persia as the orien-
tal Other. Together these three papers show how ideas and associations revolving
around Persia and appropriated in specific contexts for specific (socio-cultural or

89 Marashi (2009). Non-Iranian cultures beyond the Iranian Plateau that absorbed to a significant
degree Iranian visual culture and political ideology are sometimes referred to as “Persianite” in
modern scholarship (e. g. the Moghul and Ottoman empires).

90 Babaie (2013), p. 30-36; cf. Babaie (2001); Melville (2011).

91 So already J.A. Lerner (1988), p. 165-166, suggesting that the Qajar interest in the Achae-
menid heritage was in large part stimulated by Rawlinson’s decipherment of Darius I’s inscrip-
tion at Bisotn; cf. Harrison (2011), p. 53: “the crucial turning point in the representation of
ancient Persia seems to coincide with the growth of contact between western Europe and Iran
in the 19th century”. For Qajar uses of the Achaemenid past see further Lerner in this volume.
It has often been pointed out that the modern idea of a singular, continuous Iranian identity —
with a single defining language (NP FarsT, the language of the Sah-nama), religion (Shia Islam),
and world view (the Avestan heritage) — reaching back directly to Medieval or Ancient times,
discards the local, religious and linguistic (Turkic, Armenian, Arabic) heterogeneity of the Ira-
nian past and present; for discussions see Gnoli (1993; 1998); Vaziri (1993); Fragner (1999);
Marashi (2008); and in defence of the modernist view Bausani (1962, 1975); Ashraf (2006);
and Axworthy (2008).
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political) reasons looked like, how they functioned and how they started to develop
when the Achaemenid Empire was still existing as a historical reality. The second
set of three papers from Part I aims at doing exactly the same thing, but then for the
early-modern and modern periods, and thus from what unmistakably is a reception
approach. Omar Coloru shows how the perception of pre-Islamic monuments de-
veloped in early modern Iran, highlighting the important role of western travelers
in their conceptualization. Judith Lerner discusses the fascinating case study of the
revival and use of Achaemenid art in 19" century Iran. David Engels, lastly, zooms
out and shows us the place Persia had in Oswald Spengler’s philosophy of art, thus,
in a way, testifying to “the result” of 2,500 years of Persian reception and its influ-
ence on a leading, 20" century European intellectual. As a contrasting set, the arti-
cles thus provide the reader with an idea of the reception and appropriation of Persia
during the Achaemenid period and very long after the Achaemenid period, thus
preparing the reader for Parts II and III in which the period in between is dealt with.

The seven papers in Part II deal with Persianisms in the East during the Hellen-
istic period, the three centuries after the collapse of the Achaemenid Empire. Dam-
ien Agut-Labordere first discusses how negative views of the Achaemenid Empire
came into being in early Ptolemaic Egypt, showing how the new Macedonian rulers
in association with Egyptian agents substituted the archetypal foreign enemies in
the cultural memory of Egypt, the Assyrians, with the Persians. This laid the basis
for the subsequent association of the Persians with the Ptolemies’ archenemies,
the Seleukids. Sonja Plischke then focuses on the Seleukids themselves, and in
particular their sporadic use of the title “Great King”. Contrary to a widespread be-
lief, there is no evidence that the Seleukids ever used that title as a reference to the
Achaemenids; however, Plischke argues, the Seleukids transmitted it in Greek form
to the rulers who succeeded them, some of whom adopted the title to construct a
memory of the Achaemenids. Rolf Strootman discusses the political background to
the emergence of Persianistic identities among the dynasties of late Hellenistic Iran.
Considering the emergence of these dynasties in the context of Seleukid imperial
policy, he argues that increasing cooperation between the imperial court and local
vassal rulers encouraged the development and pronunciation of Iranian identities
by these rulers. Concentrating on rulers in the Anatolian and Armenian highlands
during the late Hellenistic period, Matthew Canepa thereupon analyzes how af-
ter the fall of the Seleukids these former satrapal dynasties referred to the Achae-
menids to create for themselves new political, dynastic identities in a world of rap-
idly changing power relations. Charlotte Lerouge-Cohen’s contribution deals with
one of these post-Seleukid rulers, Mithradates Eupator of Pontos, and his claims
to Achaemenid ancestry, showing how these claims reinforced his actual Seleukid
ancestry to gain prestige and legitimacy among a wide variety of peoples and poli-
ties. Bruno Jacobs discusses a comparable theme, as he sets out to investigate how
Seleukid and Achaemenid ancestry were integrated in the dynastic iconography of
Antiochos I on Nemrud Dagi, giving special attention to the question what models
Antiochos had at his disposal for (re)constructing Persian royal style. Finally, Ben-
edikt Eckhardt discusses another example of politically motivated Persianism in a
post-Seleukid context: the Hasmonean “Achaemenid revival”, which, in contrast



30 Rolf Strootman & Miguel John Versluys

to the cultural politics of the other new kingdoms in the late Hellenistic Near East
turned positive Jewish memories of the Persians against the Seleukids.

Where in Part II the focus is on the Middle East as the geopolitical center of
gravity of the Hellenistic Age, in Part III this is complemented by views from the
Roman west and Iranian east, as we move on to the first centuries CE when control
over the Middle East was contested by the Roman, Arsakid and Sasanian empires.
The eight papers collected in this section deal with both Roman and Iranian uses of
the Achaemenid past, and the interplay between them.

Felipe Rojas and Valeria Sergueenkova aim to understand practices of com-
memoration of the Persian past in Roman Anatolia, three centuries after the collapse
of the Achaemenid Empire. They take issue with the assumption that in Hellenistic
and Roman Asia a neat division can be made between “Anatolian”, “Iranian”, “Hel-
lenic” and “Roman” culture. By focusing on the proliferation of ostensibly “Per-
sian” cults, documented in the epigraphical record and various narrative sources of
the 1st and 2nd centuries CE, the authors are able to show how rich and dynamic
the complex cultural interplay in Roman Anatolia actually was. Richard Gordon
subsequently focuses on the best-known instance of Persianism from the Roman
Empire: the theology and cult of the alleged Persian god Mithras. Gordon likewise
emphasizes the dynamic and multiform nature of religious tradition; by focusing on
the sources used by specific agents in the development of Mithraism, Gordon shows
how this form of Persianism is neither entirely traditional nor entirely invented.

The next two chapters deal with historiography and literature. Eran Almagor
first discusses Greek “nostalgic” writing during the Roman Empire: in the 2nd cen-
tury CE, Greek authors like Plutarch and Pausanias drew upon the older Persika
literature to revive the memory of the Achaemenids in order to create a glorious
Hellenic past; the gallant Greek struggle against the Achaemenid Persians, and
Alexander’s final triumph, was equated to the renewed clash between Rome and
Parthia, thereby reinforcing the increasing prominence of Greek culture for the Ro-
man Empire under the Antonine emperors. In the following essay, Michael Sommer
examines the Herodotean echoes in the presentation of the Sasanians by the Ro-
man historian Ammianus, showing how Herodotos” multi-dimensional image of the
Achaemenid Persians in Ammianus’ work is condensed to a one-dimensional image
of an enemy that must, and can, be defeated.

Both Almagor and Sommer show how older views of the Achaemenids in
upgraded, or distorted, versions were attached to the Parthians and Sasanians by
Greek and Roman authors of the Imperial period. Richard Fowler’s contribution
takes us east again, as he explores Jewish memories of the Achaemenids in relation
to the Arsakid kings of Parthia in the writings of Flavius Josephus (1st century CE),
addressing the difficult question whether Josephus’s image of the Arsakids reflects
the dynasty’s own Persianistic ideology, or whether Josephus is himself “Persian-
izing” the Arsakids. A similar issue is taken up by the authors of the last three
contributions to this volume, adding Sasanian perspectives to the discussion. Josef
Wiesehdfer first considers how the Sasanian idea of Eranahr was a kind of coun-
ter-narrative to Roman imperial rhetoric: although the existence of Rome was ac-
knowledged by the Sasanians, the Romans of “Anéran” were consistently presented
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as inferior to the victorious and civilized King of Kings of Eran. This issue is taken
further by Touraj Daryaee, who uses written sources to show how Eranahr was a
well-defined geographical concept coinciding with the actual extend of Sasanian
imperial hegemony. Within this realm, which extended far beyond the Iranian Pla-
teau and included multifarious non-Iranian peoples, the Sasanians created a sense
of unity through the imposition of Iranian mythologies on newly acquired land-
scapes and sites. They thereby suggested a shared and interconnected heritage that
went back to a mythical past of Iranian kings and heroes. Finally, Rahim Shayegan
provides a rich “en guise de conclusion” bringing together many of the Persianisms
discussed in the volume.

The twenty-one case-studies in this volume provide a rich overview of what
we see as related phenomena. We have selected different appropriations of “Per-
sia” in different historical contexts in order to try and provide something of a first
overview of the phenomenon for Antiquity, but also to investigate how Persianism
works as a process. Are always the same characteristics of “Persia” selected? Are
new characteristics retrospectively added to the memory of the Achaemenid Em-
pire? Can we define what, in its core-essence, the concept of “Persia” consists of?
And have these different uses and appropriations of “Persia” influenced each other?
Can we, in other words, say something about “Persia” in terms of a vertical trans-
mission of cultural elements? These questions, going beyond both an inventory
of Persianisms over time and the interpretation of individual case studies, form
the overarching research theme of this book. As a whole, these case studies thus
explore the question why “Persia” was such a fertile symbol to construct meaning
with. Trying to answer that question is, from a comparative perspective, also im-
portant for debates on the meaning and functioning of elements like “Greece” or
“Egypt” in Antiquity. Through this underlying theme, we hope this book will be
also be able to provide food for thought for scholars not directly working on Persia,
Persianization or Persianism but being interested much more generally in cultural
dynamics in the Ancient World.

Taken together, the themes and subjects of the individual papers thus provide a
long-term perspective on the “cultural biography” of Persianism in Antiquity. It
goes without saying that the current collection of case-studies is far from exhaus-
tive. We hope, however, that this first-time overview will lead to more identifica-
tions and analyses of Persianisms in Antiquity and beyond. To finalize this essay,
we would like to end by discussing one particular reason why, in our view, this is
important.

The East-West dichotomy that still characterizes contemporary politics and so-
cial imagination, as well as much modern scholarship, was created in Antiquity. It
goes back first of all to a “Greek” grammar of identity and alterity, constructing
“the Persian” as Other. This process is commonly referred to as Orientalism.®” This
book deals with the question how this process was taken up and shaped in Antig-
uity, and thereby hopes to contribute to a debate that is crucial for contemporary

92  Said (1978); for the notion of Orientalism in Antiquity see Versluys (2013).
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society, too. One of the things this volume hopes to make clear is that there is no
use in maintaining the East-West dichotomy that has been so passionately evoked
by several ancient authors — and has incited a considerable number of modern re-
search. Already the categories of “Greek” and “Persian” were far more relative than
we often think.”3 Societies in the Ancient World were not really in their essence
Eastern or Western, as these are essentially modern concepts closely linked to the
self-assigned cultural boundaries of contemporary Europe. As new directions in
Hellenistic research have shown, there is little use in debating the Oriental versus
Western, or “Classical” versus “Near Eastern”, nature of cultural developments in
the context of the Middle East in the period after Alexander the Great.** It prob-
ably is more worthwhile to explore how, for example, in the context of dynastic
legitimization the Seleukid Empire and its successor states used contemporaneous
ideas associated with “Greek” and “Persian” and how, simultaneously, they were
themselves influenced by those concepts. Of significance, too, is the fact that the
appropriation of “Persia” in the Near East itself might well be a form of eastern Ori-
entalism; an observation that provokes interesting conclusions on the functioning of
“Orientalism” (and “Occidentalism”) in general.®> To further refine the study of the
Ancient World, we indeed may have to move from culture to concept.

93 Fundamental is still Hall (2002).
94 Strootman (2011b; MS); and see above, n. 48.
95 Said (1978); Buruma and Margalit (2004).



PART I
PERSIANIZATION, PERSOMANIA, PERSERIE






BEING IRANIAN IN ANTIQUITY
(AT HOME AND ABROAD)

Albert de Jong

It is very much to be hoped that the concept of ‘Persianism’, as introduced by the
editors of this volume, will be picked up by Iranists, although it is easy to predict
that they will not immediately receive it enthusiastically. The present article at-
tempts to do two things: 1) to test the limits of the usefulness of the concept by
foregrounding the ‘Persian’ communities of Asia Minor and showing how they do
not (wholly) fit the theory; and 2) to show the weak foundations of one of the most
enduring ideas on which many Iranists have based their interpretations of Iranian
culture: the coalescence of territory, people, language, and religion in the construc-
tion of an ‘Iranian world’.

INTRODUCTION: THE CONTINUITY' OF ACHAEMENID PRACTICE

The subject of the ‘memory’ of the Achaemenid Persian empire in Iran has tradi-
tionally been a bone of contention among specialists of pre-Islamic Iranian history.?
Since it is this memory that the editors of this volume have foregrounded as one of
the key elements of the phenomenon they call ‘Persianism’,? any contribution of an
Iranist to that phenomenon is likely to be immediately caught up in these debates
over assumptions of a lasting memory of the Achaemenids among Iranians. Most
Iranists have interpreted evidence of continuity of Achaemenid practice in terms of
‘survivals’: the continuation of practices first established by the Achaemenids, but
naturalized or internalized to such an extent that they could survive without a real
memory of their origins. There are two very clear examples, one religious and one
secular in nature, of such aspects of continuity, both of which can securely be seen
as continuations of Achaemenid innovations, but neither of which seems to have
ensured an active memory of the Achaemenid kings.

1 The editors have asked me to make explicit my use of the term continuity. They are quite right
that it is a problematic concept, but alongside the currently fashionable notion that ‘continuity’
is always a negotiation or a matter of choice, it can be maintained that there are substantial
domains of human life and society that are maintained over vast stretches of time, becoming
wholly naturalized or embodied, which cannot really be interpreted in terms of choice or nego-
tiation (practices of purity seem to be a good example). It is the contention of this article that
the practice of writing and the calendar are further illustrations of this type of continuity.

2 A good overview of the debate, with references to the relevant literature, is Shayegan (2011),
p. 4.

3 See the introduction to this volume.
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The first of these is the preservation of scribal traditions. As is well known, the
Achaemenids from the time of Darius I onwards supplemented local practices of
administration, where these had been found, with an empire-wide use of Aramaic,
well attested from Egypt in the West of the Empire to Bactria in its East.* It is com-
monly assumed that scribal schools came into being in the various satrapies of the
empire, to facilitate a transition from Aramaean scribes to local ones, young boys
trained to compose documents in Achaemenid Official Aramaic, and render these
into the local language (Old Persian, Parthian, Bactrian, Sogdian etc.) more or less
upon sight. Administration in Achaemenid Official Aramaic continued in the time
of Alexander himself,> but it has always been assumed that the Seleukids (at once
or, probably, gradually) replaced it with an empire-wide administration in Greek,
which is also attested.® This assumption of a replacement, however, is difficult to
maintain without qualifications in light of the ‘return’ of Aramaic in all or most for-
mer Achaemenid satrapies with the waning of Seleukid power. This phenomenon
has been well attested in those parts of the ancient world where varieties of Ara-
maic were spoken, such as the kingdom of Edessa, where, however, the Aramaic
used had developed with the living language.” This is not the case in those former
satrapies were Aramaic was never spoken to any extent, but from which materials
in Aramaic, and increasingly in Aramaic formulas that are thought to record the
local languages appear from the second century BCE onwards. This re-emergence
of Aramaic (or of local languages written in Aramaic ideograms) is well attested
for the Parthians,® but also for Armenia® and Georgia.'® Unlike the documentation
from the Achaemenid period, in post-Achaemenid times, each region developed its
own recognizable variety of the Aramaic script. The combined evidence of these
materials has strongly suggested, therefore, that scribal traditions continued in these
former satrapies alongside an ‘official’ administration in Greek, and had developed
regional characteristics (and the first demonstrable steps towards the writing down
of the local languages) in the period between the Achaemenid and the Parthian em-
pires.!! In this, as in so many other aspects of their empire, the Seleukids therefore
can be seen as having continued the Achaemenid practice of a double bureaucracy:
a local one (continuing Achaemenid practice, and hence in Aramaic) and an impe-
rial one, in this case in Greek.

4 It has been well established by now, however, that this was not so much a new Achaemenid
invention as a continuation (and strengthening) of administrative practices that had developed
in the Neo-Assyrian and Neo-Babylonian Empires. An outstanding introduction, with refer-
ences to all relevant sources is Gzella (2015), p. 157-211.

5  Naveh & Shaked (2012), p. 198-212, document C4, dated to the “seventh year of Alexander the
king”.

6  Capdetrey (2007), p. 345-359.

7  Thus Gzella (2015), 368-369.

8  See in particular the large corpus of (early) Parthian ostraca from the first Arsacid capital, Nisa:
Diakonoff & Livshits (1977-2001).

9  Perikhanian (1971).

10 Rapp (2014), p. 215-218 (with references).

11 Henning (1958), p. 21-40 remains fundamental.
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The second example is the Zoroastrian calendar, which was introduced by the
Achaemenids, in an attempt to harmonize ritual observance throughout the Em-
pire.!? This latter point is important to stress: many scholars have studied the Zo-
roastrian calendar primarily as a method of keeping time, and have duly noted the
fact that it was not employed as such in the Achaemenid period, even though it
is indisputably an Achaemenid creation. The Seleukids cannot really be expected
to have used it, but it re-emerges in the documentation from all former parts of
the Achaemenid empire with the gradual disappearance of the Seleukids. It is at-
tested, therefore, in various permutations, among the Parthians (who restricted its
use, seemingly, to the Iranian (Zoroastrian) parts of their empire alone, but used the
Seleukid calendar(s) (with Macedonian month-names in Greek and Mesopotamian
ones in Aramaic) for their dealings with non-Iranian inhabitants of their realm),
the Armenians, the Georgians, and even in Cappadocia.'® As far as is known, these
calendars operated in the same way in a structural sense, but they were sometimes
distinct in their month-names — once again suggesting a process of unification (un-
der the Achaemenids) followed by a regional diversification after (and because of)
the break-up of the empire.

THE MEMORY OF THE ACHAEMENIDS

These examples of continuity without memory, being based in obviously practical
ways of arranging the lives of (regional) communities and societies, are relatively
clear, and they have allowed scholars to deduce similar, but less immediately at-
tested, examples of continuity in the sphere of religion and literature — the two
domains of Iranian culture for which the use of writing was consciously rejected.'*
This rejection has been fundamental, it seems, in the ‘other side’ of the coin when it
comes to the impact of the Achaemenids on the development of Iranian culture: the
historical, or even legendary, ‘memory’ of the Achaemenids as former kings of the
Persians. For this, there is hardly any trace. That is to say: there are no indications
in Iranian sources of a cultivated memory of the Achaemenids in a narrative sense:
neither their names nor any significant stories about them have survived in Iran it-
self, with the exception of the last of the Achaemenids, Darius III, whose role in the
epic tradition (which is the main vehicle of Iranian historical narrative) is limited."
He merely figures as the king who was defeated by Alexander. In the form in which
we actually have it, the epic tradition is obviously late, but it incorporates earlier
materials, and the fact that historical awareness of the Achaemenids was lost to the
Iranians fairly soon after their demise is fully borne out by the surviving evidence
from the Parthian and Sasanian periods.16 There is, moreover, a distant parallel to
this historical amnesia in the names given to the most significant ruin sites of all

12 Boyce (2005) with references to the very extensive literature on this subject.
13 An overview can be found in Stern (2012), p. 174-191.

14 De Jong (2015a).

15 See now Briant (2015).

16 This is one of the main subjects of Shayegan (2011).
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pre-Islamic Iranian dynasties, which are drawn from either Muslim (or Biblical)
tradition (as in Zendan-e Soleyman, the “prison of Solomon”, for the tower-like
structure in Pasargadae) or from the epic tradition (Nagsh-e Rustam, the “Image
of Rustam”, for the site of the tombs of several Achaemenid kings, and of a large
number of Sasanian rock reliefs, or Taxt-e Jamshid, the “throne of Jamshid” for
Persepolis itself), in spite of (in this case) clear traces of the preservation of a con-
tinuing historical narrative on the Sasanians in early Islamic times.

Many scholars have expressed their difficulty with this amnesia, even to the
point of flatly denying it.!” Since Greek and Roman authors regularly attribute an
‘Achaemenid’ programme to both Parthians and Sasanians, and since it is demon-
strably the case that Parthians and Sasanians continued certain aspects of Achae-
menid court tradition (such as the royal title King of Kings, which has even older,
Mesopotamian, roots), they have surmised that both Parthians and Sasanians did
have a strong sense of continuity with, and knowledge of, the Achaemenid kings.
But none of this is even remotely supported by the Iranian sources. The title King
of Kings was adopted for the first time in Iranian history after the Achaemenids by
the Parthian king Mithradates II (r. 124-87 BCE), who is known for two further
‘innovations’ in Parthian traditions that were reminiscent of Achaemenid exam-
ples. He adopted the so-called ‘upright’ tiara on his coin portraits (an Achaemenid
royal privilege, according to various classical authors), and he ordered a relief to
be sculpted at the foot of the great (and holy) site of Behistun.'® In view of these
clear examples of Achaemenid emulation, it is likely that it was during the reign of
Mithradates II that a genealogical link between the founder of the Arsacid dynasty,
Arsaces I, and the Achaemenid family was fabricated. The evidence for this gene-
alogical link is, however, fairly weak.'” Nevertheless, these are possible examples
of ‘Persianism’, but since the sources do not tell us even remotely how the Parthi-
ans viewed these matters (whether, that is, they consciously emulated the Achae-
menids, or whether they arrogated to themselves styles of kingship, the memory
of which they encountered as they slowly spread westwards from their homeland
in North-Eastern Iran), it is difficult to use this as evidence for a ‘memory’ of the
Achaemenids as an earlier Iranian dynasty. The same is true for the Sasanians, who
emulated the Parthians, but seem to have been wholly unaware of the Achaemenids
(even though they, unlike the Arsacids, rose from the exact area where the Achae-
menids had once been based).

17  Thus, for example, Shahbazi (2001); Daryaee (2002).

18 A long discussion of all this is to be found in Boyce & De Jong (forthcoming)

19 The link is essentially based on a single quotation said to be from Arrian in the works of the
Byzantine chronographer Syncellus (FGrHist 156 F 31). See Hackl, Jacobs & Weber (2010).
P. 41-42, for the text and a brief commentary.
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THE CONSTRUCTION OF ‘IRANIANS’, ZOROASTRIANISM,
AND THE ‘PERSIANS’ OF ASTA MINOR

The most prominent reason why scholars have generally felt comfortable, in the
teeth of the evidence, with the notion of a ‘revival’ of Achaemenid traditions under
Parthians and Sasanians is the fact that the Achaemenids, the Parthians and the
Sasanians are all seen as ‘Iranians’ — and contrasted in this aspect with the ‘foreign’
Seleukids.?” However intuitive it may be for modern writers, this assumption is
hugely problematic for the entire stretch of pre-Islamic Iranian history. This is es-
pecially true if this ‘Iranian’ identity is grounded, as is most often done, in linguistic
behaviour, grouping together speakers of languages we call ‘Iranian’. If we want
to ask the question what it meant, in antiquity, to be ‘Iranian’, the obvious question
that needs to be asked first is whether there was such a thing as an ‘Iranian’ in an-
tiquity. This question is surprisingly difficult to answer. As a starting point for that
discussion, we could use two slightly different appreciations of a rather limited
set of evidence: the Iranian personal and divine names in the epigraphic record of
Asia Minor. The first is the third volume of Mary Boyce’s History of Zoroastri-
anism (written together with Frantz Grenet), which covers ‘Zoroastrianism under
Macedonian and Roman Rule’, and is overtly based on the assumption that Iranian
names, and especially Iranian divine names, are evidence for the existence and per-
sistence of Zoroastrianism throughout antiquity in lands that were no longer part,
politically, of the Iranian world.?!

The second, more recent, appreciation of much the same material (and both
authors are equally indebted to the pioneering works of Louis Robert on this sub-
ject) is Stephen Mitchell’s contribution to the volume Old and New Worlds in
Greek Onomastics, bearing the title ‘Iranian Names and the Presence of Persians
in the Religious Sanctuaries of Asia Minor’.?> Mitchell does not engage with Mary
Boyce’s views of these matters at all (he does not, in fact, even mention her), but
comes very close to her interpretations occasionally, while also looking at other
possible scenarios. These can be summarized as localizing tendencies, or evidence
for Persian (or Iranian) participation in locally meaningful manifestations of reli-
gion.

For Boyce, that is, Iranians — a category to which we shall return — are Zo-
roastrians, and the presence of Iranians (or of Iranian names) is evidence for the
presence of Zoroastrianism, a religion that they would maintain, against all odds
perhaps, because of its unique capacity to make them distinctive. The model she
uses, if a model would be needed, is that of the Jews, although it is clear that her
more immediate frame of reference lies in the experiences of the Parsi Zoroastrian
community of India.?}

Mitchell has no intention to deny the possible strength of Zoroastrianism
among some Iranians who settled in Anatolia, but records Persian participation in

20 This has given rise to the notion of an “Iranian revival” in the Parthian period: Curtis (2007).
21 Boyce & Grenet (1991), p. 197-352.

22 Mitchell (2007).

23 The parallel is made explicit in Boyce (1991).
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seemingly non-Iranian religious practices, which he most often interprets as ele-
ments of ‘local religion’. Some of these are spectacular, in the sense that they are
large-scale, politically and economically imposing, and indeed unique to the area.
This is especially true of the temple-states, some of them governed by priests in the
service of Iranian gods, some by priests in the service of Anatolian (‘local’) gods,
and some in the service of gods whose ‘ethnic’ affiliation is irretrievably masked
by an identification with a Greek divine name. These temples with their lands are
often named after individual donors, possibly founders, some of whom likewise
bear Iranian names. Again, for Boyce these would be endowments of a type well
known from later periods of Zoroastrian history, while for Mitchell they would be
examples of Persians acting according to cultural norms they had found when they
settled in the lands where they were going to stay.>* Much of the difficulty of under-
standing these matters seems to have come into being through an enthusiastic and
largely uncritical use of notions of ‘Hellenism’ and ‘Hellenization’ that remain, in
most cases, severely undertheorized.?

There thus are three particularly tough clusters of assumptions, labels or hy-
potheses: one concerns Iranian ethnicity and religion (or ‘Iranian identity’); one
concerns this mysterious process of Hellenization, of Hellenism, strongly based
on the identification of linguistic behaviour with feelings of identity that is acutely
questionable in most cases; and an even more mysterious evocation of the impor-
tance of ‘place’ in the assumption of ‘local’ realities appropriated in a Hellenizing
way, a Persianizing way, of a combination of both.

EXPLAINING KOMMAGENE: HELLENISM,
IRANIAN IDENTITY, AND ROYAL UNBALANCE

A good illustration of these problems is offered by the interpretation of the unique
materials from the little kingdom of Kommagene, ruled by a family that traced its
descent in a double way: to a branch of the Orontid dynasties, descendants of Per-
sian satraps and kings of several Armenian kingdoms, and through a Macedonian
line. Since the discovery of the tomb-sanctuary (hierothesion) of king Antiochus I of
Kommagene on Mount Nemrut in the late nineteenth century, an endless discussion
of the most likely interpretation of this site, and its related sites all over the territory
of Kommagene, has ensued. After the initial enthusiasm caused by the size, quality,
and strangeness of the finds, and the publication and analysis of the epigraphic,
archaeological and artistic evidence, three streams of interpretation have almost
continuously been competing with each other. The first of these stresses the Iranian-
ness of Kommagene, the second focuses on the presumed madness of the king, and

24 A sober assessment is given in Briant (1985), with impressive updates and rich bibliographical
data in Briant (2006).

25 Pioneering work on the temple-states was done by Boffo (1985); it is a matter of keen regret
that the more recent appreciation of the subject by Dignas (2002) almost entirely ignores the
‘Persian’ temple-states.
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the third one invokes the notion of ‘Hellenistic kingship’.?6 If one views the ways
in which the arguments have been put forward if is often the case that the moment
scholars introduce the notion of ‘Hellenistic kingship’, they are very quick to pro-
vide it with the adverb “simply” — and mainly suggest parallels of other ‘Hellenistic
kings’ who did equally strange things, although they have failed, so far, to produce
evidence for the type of sanctuary, the choice of gods, or the selection of rituals that
were prescribed for this royal cult.”” There was a reason, one would guess, why the
word hierothesion had to be invented for the installations of the royal cult, and the
most economic reason seems to be that no such institution existed to be emulated by
Antiochos on his (assumed) wish to join the rank of ‘Hellenistic kings’.

These three interpretations all belong to the class of domesticating, familiariz-
ing or de-exoticizing approaches that have been the subject of heated debate among
students of religion for generations now.?® Such approaches aim to ‘translate’ the
‘unknown’ (in this case the royal cult of Kommagene) into the ‘known’ by joining
it up with (real or imagined) parallels and thus bringing it into a class. These classes
(Zoroastrianism, Hellenistic kingship, megalomania) are most often problematic,
but the problems inherent in them are frequently passed over in silence, and it is
only in a case such as Kommagene — where competing classes have been suggested
simultaneously — that deeper problems become evident. In this particular case, what
emerges from the discussion is an intuitive ranking of cultural desirability that is
not at all clear from the source material itself. This is obviously true of the one inter-
pretation that has been generally rejected: the personal madness (or idiosyncrasy)
of the king, which is by its very nature non-theoretical, but simply an acknowl-
edgement of defeat. The other two, however, are treated very differently in much of
the scholarly literature. There, it is the intrusion of Iranian names and realities that
needs explanation, but interpretations on the basis of Hellenistic kingship are pre-
sented as natural — because they can be provided with parallels (however inexact,
see below). A ‘local’ interpretation in this case has simply been dismissed.?’ What
remains, therefore, is an abundant use of the concept of ‘legitimization’, and it is in
the handling of this notion that the naturalness of an appeal to Greek and the unnat-
uralness of an appeal to Iranian elements of royal identity has often been stressed.
Thus, Miguel John Versluys writes that the Greek aspects reveal “an active choice
for progress and modernity”, whereas the Persian elements were used to “claim dy-
nastic legitimacy”, showing that the king was “a legitimate heir to the great powers
that had dominated the region”. Greek culture, apparently, revealed forward-look-
ing elements, whereas Persian culture was a matter of the past.°

The interpretive potential of the notion of ‘legitimation’ for cultural choices
made in/by pre-modern societies has been subjected to trenchant criticism by Shel-

26 The literature is vast and sprawling. Much of it is summarized, though hardly in a balanced
way, in Brijder (2014).

27 See, for instance, the recent dissertation by Schipperheijn (2011), the title of which means “Not
as strange as you would think”.

28  See especially Smith (2004).

29  The importance of local traditions is stressed, however, by Blomer (2012).

30 M.J. Versluys in Brijder (2014), p. 604.
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don Pollock, who qualifies the supremacy of the concept in explaining the spread
of Sanskrit culture in South and South-East Asia as “not only anachronistic, but
intellectually mechanical, culturally homogenizing, theoretically naive, empirically
false, and tediously predictable.”! In the case of the ‘Hellenistic’ interpretation of
the royal cult of Kommagene it is in addition strongly ethnocentric, in postulat-
ing the naturalness of a wish for Greekness and the exoticism of Iranian elements.
This is by no means an isolated case. Far-reaching conclusions on Hellenization,
Romanization and elite acculturation have been drawn on the basis of the adoption
of Roman names, titles, dress and jewellery by the notables of Palmyra,*? whereas
the approximately equally abundant evidence for their adoption of Parthian names,
titles, dress, jewellery and weaponry is still in desperate need of serious consid-
eration, which should involve a long reflection on the capricious use of the term
‘indigenous’.?® It was only by simply disregarding the evidence for oral narratives,
whose presence we can actually plot over a remarkably vast territory and an incred-
ibly long period of time, and by insisting, once more, on the importance of ‘local’
or ‘indigenous’ traditions rather than Parthian or Iranian ones that Fergus Millar
could provide his arduous concept of ‘historical amnesia’ in the Hellenistic Near
East with a minimum of historical plausibility.>* One cultural stage further, in the
Christianizing world of Parthian and Sasanian Mesopotamia, we find exactly the
same strategies applied: from the earliest editors to the most recent commentators,
scholars have analysed the Cologne Mani Codex, a devotional text in Greek in
which the duties of the Manichaean elect are illustrated through episodes from the
life of the prophet Mani, in the following way: whenever New Testament parallels
present themselves (which happens extremely rarely), the story is interpreted along
the lines of imitatio evangelica, and when this does not happen, the stories are basi-
cally accepted as historically true.’> The Hymn of the Pearl, that little masterpiece
of Syriac poetry included in the Apocryphal Acts of Thomas (a composite text that
itself bristles with Parthian names and literary conventions), has been interpreted as
a “fairy tale” because of the fact that it is situated in, and derives its narrative logic
from, the Parthian court.3®

31 Pollock (2006), p. 18.

32 See especially the valuable study of Yon (2002).

33 There is, however, the solid effort of Gnoli (2007); see further De Jong (2013), on the notions
‘local” and ‘indigenous’.

34  The case of Iran is different, in that respect, from the case of Syria, for which see Andrade
(2013). In a long and distinguished series of studies (including Millar 1993; 2006; 2013), Fer-
gus Millar has attempted to gauge the impact of Greek culture on the peoples of the Near East,
chiefly by looking at written sources, both literary and epigraphic. He used the evidence he
gathered to pronounce on the depth of historical awareness, which he often found wanting, with
the exception of Greek and Jewish cultures. See the cautious remarks on his latest work in this
field by Papaconstantinou (2015).

35 De Jong (2014).

36  Beyer (1990).
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PERSIANIZATION AND PERSTANISM AND THEIR LIMITS

The editors of the present volume have attempted to bring some clarity in these
complicated debates by making a distinction between ‘Persianization’ and ‘Persian-
ism’. The former, they write, would be “the cultural influence of Achaemenid Persia
on other peoples and cultures resulting in the selective adoption of Persian cultural
traits”, whereas the latter would be something different, more in the nature of a cre-
ative ‘appropriation’ of a remembered or constructed Persian past.’” The questions
asked in the present article do not fit easily in either category: there are difficulties
with the latter, as mentioned above, in its reliance on ‘cultural memory’ of the
Achaemenids (and their presumed prestige, which is difficult to locate in actual
sources), and for the former there is the barrier of its restriction to ‘other peoples’
undergoing Persian influence. In this case, tertium datur: there were, in the world
of antiquity but outside the Iranian lands, people who saw themselves as ‘Persian’,
and to whom this meant something, people — in other words — who participated in
their local societies, but complemented this participation with the knowledge that
they also belonged to another community. This community can be called ‘Persian’,
but since there are tiny indications of the presence of, for example, Bactrians (and
later most certainly Parthians) in Asia Minor and Armenia, as well as Armenians
themselves who participated in these communities at least in religious behaviour
(see below), it has become customary to invoke the notion of ‘Iranian’ identity,
which, as we have seen, quickly spills over into the assumption of Zoroastrian com-
munities: communities, that is, that are not (so much) defined by ethnic, linguistic
or historical-genealogical claims, but by participation in a shared religious culture.

THE CONSTRUCTION OF AN ‘IRANIAN’ IDENTITY

This notion of ‘Iranian’ identity, as an identity overarching the clearly attested Per-
sian, or Parthian, or Bactrian (Median, Sogdian, etc.), identities, is historically am-
biguous. The notion has obviously been influenced by the modern academic field
of Iranian studies. This field, as well as almost all conceptions of Iranian history,
is based on linguistic behaviour.®® We have isolated an Iranian language family,
which presently includes Persian, Pashto, Ossetic, Balochi, Kurdish, etc. There
is an abundance of evidence for earlier Iranian languages: Avestan, Old Persian,
Middle Persian, Parthian, Sogdian, Bactrian, Khotanese, and Khwarezmian.>® For
these historical languages, we have some documentary sources, but the bulk of
textual evidence comes from religious literature: there are Zoroastrian sources in
Avestan and Middle Persian, Manichaean ones in Parthian, Middle Persian, New
Persian, Sogdian, and Bactrian, Buddhist ones in Khotanese, Bactrian and Sogdian,
and Christian ones in Sogdian and Middle Persian.*? All these languages, with the

37 See the introduction to this volume.

38 See the great summation in Paul (2013).

39  See for all these languages, old and new, Schmitt (1989).
40 See latterly Macuch (2009).
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exception of Ossetic and its ancestors, betray in their terminology the fact that the
ancestors of those Christians, Buddhists, and Manichaeans who wrote the texts had
participated in a religious culture that made use of a distinctive Zoroastrian vo-
cabulary. This enables us to postulate ‘Zoroastrianism’ — however defined — as a
presence in what is most often called the ‘Iranian world’, but the construction of
that ‘Iranian world’ in most cases relies on a postulate for which we have no real
evidence. That is the importance of language. That is to say, there is no evidence at
all for the notion that speaking an ‘Iranian language’ (which as a label is a modern
European linguistic invention) meant something to the various peoples to whom
we attribute an Iranian identity on the basis of their language use. We do not know
if to them this was a building block in the construction of an ethnic or any other
identity. We do not know, in other words, whether ‘Iranians’ in antiquity knew that
Sogdian was more closely related to Middle Persian than Tocharian or any Indian
language, and if so, whether they would attach any importance to this knowledge.
In fact, even in modern times, after the successful transfer of the crucial notion of
“language-based ethnicity” from Europe, where it means much, to other parts of
the world, where it may have meant very little,*! it does not hold up for the Iranian
languages. Kurdish and Persian are very closely related, but Kurds and Persians do
not necessarily attach much meaning to this fact, nor do the Baloch or Pashtuns.
The festival of Nowruz is widely celebrated by almost all peoples who live in what
historians call the ‘Iranian world’, regardless of the question whether they speak an
Iranian language or, as is the case with most Central Asian peoples, a Turkic one.

ARMENIANS, GEORGIANS AND IRANIAN CULTURE

A similar situation may have existed in the ancient world: we know, for example,
that Armenians and Georgians participated in what we stubbornly call ‘Iranian’
religious and literary culture, while speaking very different languages. The evi-
dence for this Georgian and Armenian participation in Iranian culture is varied and
extensive: it stretches from a huge amount of Iranian loan-words in these languages
through evidence for social structures and visions of kingship to the domains of
religion and literature.*? For the latter domain, it is obviously true that Georgian and
Armenian literature is the result of the momentous process which marked the disso-
lution of the Georgian and Armenian peoples from the most consistently traceable
element of Iranian culture in antiquity: Zoroastrianism. Writing came with Christi-
anity and it is a matter of marvel how quickly especially an Armenian literature of
outstanding quality entered the scene: within a single generation after the invention
of the Armenian script. This literature, all are agreed, is based partly on a heavy
influence of Syriac and, through Syriac, of Greek and Latin literature, but it rests
equally heavily on what must have been a flourishing oral literary culture, which
was borne by a class of specialists known as gosan, who are known to have existed,

41 Highlighting just how little is one of the fundamental merits of Pollock (2006).
42 De Jong (2015b), with references.
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and to have been employed, all over the Parthian world.** Both in the substance of
this literary tradition and in the conventions of its style, Armenian and Georgian
sources are part of Iranian culture. And while it remains true that linguists have
explained the gargantuan number of Iranian loanwords in Armenian on the assump-
tion of a very widespread bilingualism, it is equally clear that Armenians did not, as
such, participate in Iranian culture linguistically, but retained their own language;
and so did, of course, the Georgians. Neither people, moreover, applied the name ér
(often translated as ‘Iranian’, but a remarkably difficult concept to understand, see
below) to themselves.

‘IRANIAN’ IDENTITY WITHOUT LANGUAGE:
RELIGION AND LINEAGE

We thus face a number of tough choices: it seems to be the case that the lan-
guage-factor as defining characteristic of Iranianness needs to be abandoned. That
is, of course, also suggested by the epigraphic materials from Asia Minor, which
shows that the ‘Persians’ there — those who called themselves Persians, who bore
Persian names, and who worshipped Persian gods —had adopted Greek. That leaves
religion and lineage as the only possible rallying points for the maintenance of
a Persian identity. The question therefore becomes whether it is possible to dis-
tinguish ‘religion” from ‘lineage’ in this period and in this part of the world. The
answer to that question depends to a large degree on the ways in which we want to
evoke or reconstruct the religion of the period and of the area. This, too, is highly
ambiguous.

There is only one version of Zoroastrianism that has survived to the present.
This is a type of Zoroastrianism that has come into being in the Sasanian period,
and took its current form especially in the late Sasanian empire. A comparison with
all other expressions of what seems to be the same religion, from earlier sources
and from sources that have been found beyond the borders of the Sasanian Em-
pire, shows that this Sasanian Zoroastrianism is a fairly distinct, well-organized,
systematized, scripturalized version of a religion that was, in some of these other
manifestations, decidedly diffuse, weakly organized, open-ended, unsystematic,
and non-scriptural, even though it is difficult to imagine without the presence of
Avestan as a liturgical language, and without the presence of the legend of Zoroast-
er.** The moment the importance of ‘lineage’ is introduced into this question, mat-
ters become even more complicated. It has been suggested, that the use of the term
ariya- in Old Persian (the ancestor of Middle Persian ér) is not so much an ethnic or
a linguistic appellation, but evokes the notion of an imagined community that par-
ticipated in a shared mythological past: the Iranian historical tradition of the Kaya-
nian kings, into which the legend of Zoroaster and his patron Vishtaspa has been
woven.* There are strong indications that this is a more likely interpretation than

43  Boyce (1957) remains the fundamental study.
44 De Jong (2015a).
45 Kellens (2005).
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the other, more clearly ethnic, ones: we have already seen that the Armenians and
the Georgians did not participate in this particular narrative (because they traced
their origin to a distinct lineage), even though they enjoyed retelling stories from it
as part of their own cultural and literary heritage. More strikingly, the Manichae-
ans did not participate in it. They, too, used parts of the epic tradition and could
even refer to their own religion as the “Mazda-worshipping religion” (the most
prominent self-designation of Zoroastrianism), but they never applied the term ér
to themselves. Nor, strikingly, did those Iranians who became Muslims after the
Arab conquests. In fact, the term ‘Iran’ disappears from the record in the first five
centuries after the Arab conquests. It is maintained only by the Zoroastrians, and
replaced by Muslim Iranians by more clearly geographical indications (‘provincial’
ones, such as Persian, or city ones, such as Samarqandi or Nishapuri).46

So, on the one hand, it has always been known that & means ‘Zoroastrian’,
but it means something more (‘Iranian’ in the sense of a community that locates its
origin in a very specific historical narrative). At the same time, there were Zoroas-
trians who did not refer to themselves as &r (Armenians, Georgians), and non-Zo-
roastrians who called their own religion ‘Zoroastrianism’, but likewise refrained
from applying the term ér to themselves (the Manichaeans). What we do not know
(yet) is whether there were people who thought of themselves as ér (‘Iranian’ in the
genealogical sense), but were not Zoroastrians. That possibility, it seems, only arose
in the eleventh century, when Zoroastrianism had been reduced to such a small part
of the population that the concept of Iran could be revived in a ‘national” non-reli-
gious meaning.*’

BACK TO THE ‘PERSIANS’ OF ANATOLIA

If we now return to our initial inquiry into the ‘Persians’ of Anatolia, we may hope
to reconnect also with the theme of the present volume. There were, we know,
communities of ‘Persians’ in post-Achaemenid Anatolia, who can be traced through
the epigraphic record and through literary sources over a very long period of time.
We do not know exactly what kept them going, or what made these communi-
ties sustainable, for they appear to us in the sources as distinct on the one hand
and completely acculturated (or ‘localized’) on the other. They are distinct through
the inventory of their names, through the choice of their gods, and through their
maintenance — sporadically attested, it is true — of Zoroastrianism, especially of
Zoroastrian rituals.*® They were distinct, moreover, by the fact that they knew or
claimed that they were Persians, and expressed this in Greek. Their use of Greek,
however, and some of their religious practices, as well as their integration into the
social structures of the areas where they had settled seem to testify to their integra-
tion into the diverse cities and communities of Asia Minor. Some of them they may

46 Bowen-Savant (2013), p. 233-334.

47 Krawulsky (1978), p. 11. For the subject of “Iranian” identity, Gnoli (1989) is both indispensa-
ble and deeply problematic.

48 The literary sources are all discussed in De Jong (1997).
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have impacted in a structural way. This seems to be true in two special cases: those
kingdoms that continued to be ruled by the descendants of Achaemenid satraps,
which is especially true of the Orontid kingdoms of Armenia, including (possibly)
Kommagene; and those areas where they seem to have been at least a sizeable mi-
nority. Of this, Cappadocia seems to be the best example. It is there that they keep
re-emerging, in Roman times, as well as in early Christian times, by which period
at least in Armenia all traces of Hellenization fade away, but a substantial core of
Iranian culture and religion remained. This, in turn, evokes the parallel situation of
the Jews, who maintained their religion and their attachment to a homeland many of
them never had even the intention to visit, while easily adapting their language and
many other aspects of their daily lives to new surroundings. It would be as strange
to call that process ‘Hebraism’ as it would be to call the persistence of Persian
communities in non-Persian territories Persianism. These were not acts of creative
mnemonic adaptations of imagined ideals, and there is often very little evidence
for nostalgic reminiscences of days gone by — and for a real memory of the Persian
Achaemenid empire. They were attempts of various local communities to remain
distinct and to choose, each according to its own preference, in which areas of dis-
tinction investments were thought to be necessary.






QUOTING °‘PERSIA’ IN ATHENS
Margaret C. Miller

Over the long history of their engagement with the Persian Empire and its succes-
sors, the people of Athens variously responded to their comprehension of Persia
and to the stimulus of the evolving idea of Persia (or, ‘Persia’).! Some facets of
the phenomenon are explored here, with a focus on material rather than textual
evidence, and social rather than literary expression, in an attempt to come to grips
with the terminology for the shades of reception. It is argued that the contemporary
elite of the western Persian Empire set at standard of elegance that from time to
time inspired competitive emulation on the part of the socially ambitious Athenian,
resulting in private perserie; perserie is defined as the selective incorporation of
foreign elements to enrich the social vocabulary of prestige at home.? The appro-
priation of elements of Persian imperial vocabulary by the Athenian state may be
read as a public version of perserie. Later, a late classical Athenian public mon-
ument uses imagery to make a specific appeal to Persian authority; the instance
may approach actual ‘Persianism’, defined as the appeal to the constructed idea of
Persia. It is posited that full Persianism may be suspected in the late Hellenistic
re-construction of a Persian-looking building in Athens, the Odeion of Perikles, by
a king of Kappadokia seeking to bolster his precarious position in the ultimately
vain hope of appeasing the discordant parties that threatened his kingdom and
life. Exploration of the full gamut of responses to the world of Persia as visible
at Athens should help refine the semantic fields of ‘perserie’ and ‘Persianism’ in
material expression.

TERMINOLOGY AND APPROACH

Sarah Morris once proclaimed “Greece was always Orientalizing”.? The statement
succinctly articulates a realisation growing over the past 40 years of research and
discovery, that to dub the 7th century BCE as the period of ‘Orientalization’ in
Greece, as is common in the narrative of art history, is misleading: it implies that
cultural indebtedness to the east was peculiar to this phase. Rather, indications of

1 Ithank the editors for organising a most enjoyable and informative conference. I am much in-
debted to a number of colleagues for insight on aspects of this paper: Eric Csapo, Hans R.
Goette, Stavros A. Paspalas, Kenneth Sheedy, and Jelle Stoop. Documents collected by the
Sydney-based Australian Research Council-funded project “The Theatrical Revolution” (E.
Csapo with J.R. Green, E. G. Robinson and P. Wilson), have been invaluable as has the Centre
for Classical and Near Eastern Studies of Australia.

2 More fully discussed in Miller (1997); updated Miller & Paspalas (forthcoming).

3 Morris (1992).
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exchange of goods and ideas go back as far as we have archaeological evidence,
even if there were periods of greater or less receptivity to the lands and cultures of
West Asia.* In such a context the selective reception of Persian ideas by late archaic
and classical Athens represents merely a phase in the millennia-long process of
‘Orientalization’, Foreign items from a range of sources had long served as vehicles
for status-enhancing display among the Greek elite, and numerous examples of
Greek emulations can be identified through the entire Iron Age.

Following Heinrich von Stadten’s protests about the passive implications of the
word ‘influence’, my formulation ‘perserie’ (on the analogy of the modern cultural
historical terms chinoiserie and Tiirkerei) was intended to flag the active nature of
the choices made by the recipient, which might also be conveyed by the intransitive
rather than the transitive sense of ‘Persianize’.? If we envision a process by which
the recipient was an actor who was capable of choice, a focus on the operation of
choice within the recipient community is required. The question, then, is whether
there was any ‘value added’ that in the later 6th and 5th centuries the Asian model
for emulation at Athens and elsewhere was Iranian rather than, say, Syrian, Assyr-
ian, Lydian, Phoenician or Egyptian; or whether a response to an Iranian model
might just seem different because we have more evidence and more kinds of ev-
idence for the late archaic and classical periods in Greece than for the preceding
centuries.

In this paper it is argued that the ‘Persian period’ was indeed different, not
because the eastern prototype was Iranian but because, unlike their predecessors,
the Persians controlled a world empire. Persia’s very imperial standing complicated
Persia as a model: the Persia to which Greeks responded was by and large not the
‘core’ Persia of heartland Iran, but its projection in the western satrapies, where
‘Persia’ was already, in part, a deliberate construct from the heartland and in part
contingent upon local patterns of reception®. In Athens even during the span of the
Achaemenid Empire, the seeds of Persianism already began to take form, as the
idea of Persia held power as a symbol, not of enervated luxury, but authority.

Sometimes enough can be deduced of the social and economic function of con-
spicuous wealth in past societies to enable understanding of its semiosis in society.
In the case of Achaemenid Persia, visible opulence played an important role in
maintaining social stability. In the social context of Athens, manifest opulence had
a social role in times of aristocratic dominant ideology. Yet within the classical
period, and emergent democratic ideology, display of wealth could be a point of
contestation’. To some degree the fact that the model for leisurely lifestyle and
status symbols derived from the elite of the Persian Empire figured in the equation.

4 For debate whether the very use of cultivars was a local independent development in Greece or
an import from the Near East, see Perlés (2001). The full bibliography is immense; Morris
(1992) gives much to her day; major contributors include: Dunbabin (1957), Akurgal (1966),
Boardman (1980; and prior editions), Matthdus (1993). See also Burkert (1992), West (1997),
and Gunter (2009).

5  Stadten (1976).

See Summerer & von Kienlin (2010); Miller (2010); Miller (2011a); Dusinberre (2013).

7  The opposition of ‘opulence’ and ‘luxury’ is explored in Miller and Hélscher (2014).
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Others, more fully determined to tease out the nuances of the Greek, and es-
pecially, Athenian, literary sources, have traced back to Aeschylus’ Persai the long
history of Orientalism: the reading of Persians, notably Persian kings, as weak,
luxury-loving, effeminate and impulsive®. While the kernel of such projections can
be found in 5th-century literature, too often sentiments from select 4th-century or-
ators have been retrojected back to the 5th and even 6th centuries. One thinks of
Isokrates’ famous formulation “The barbarian is soft and inexperienced in war and
destroyed by his luxurious lifestyle” (5.124). It is best to balance such sentiments
with the portrayal of Cyrus the Great in Herodotos and Xenophon — itself a mythi-
cising construct to assist in the narrative strategy of each author. Then again, recent
research in the material culture of Elam in the 7th and 6th centuries BCE challenges
Greek notions that Persia was innocent of material opulence prior to the conquest of
Lydia.’ In short, the ideas about Persia preserved for us by written texts are already
polymorphous. There was no single Sth-century Greek discourse on Persia, nor
could there be in the rich tapestry of relations between Greeks and Persians. It takes
time and will to create a mono-narrative.

This volume aims to articulate, conceptualise and explore the phenomenon of
Persianism, defined as the appeal to a myth of ‘ancient Persia’ that emerged after
the end of the Achaemenid Empire. The material culture of classical Athens pro-
vides a glimpse into the process by which reception at the level of the state, as well
as the individual, over time perhaps contributed to the construction of this myth.
Private Persianization or perserie can be recognised in select instances of artefact
employment for some generations before a state-level response is documentable,
and, further, emergent Persianism can be suspected.

INTRANSITIVE PERSIANIZATION (PERSERIE)
1. Private: Material and Social

In Athens of the 6th through 4th centuries BCE it is possible to track various forms
of reception to the dominant culture of the Persian Empire, mostly at the private
level but also in the public sphere. Evidence comes partly from archaeological
sources (ceramic shapes), epigraphic sources (lists of goods), iconographic sources
(representation of clothing, items and activities in Attic vase-painting) and very oc-
casionally literary sources. Sometimes a social context is suggested. More often the
social standing of the individual engaging in such perserie is not fully clear, which
adds challenges to social analysis. For example, in the case of the quotation in Attic
plain black gloss ceramic of ideas from Persian metalware,'? at present find-spots
give minimal evidence to the social standing of the users. Moreover, there is no

8  Said (1978); Hall (1989); Harrison (2000). For intimations of Orientalism in Attic 4th-century
art, where opulence is especially stressed, see Llewellyn-Jones this volume.
See, notably, Alvarez-Mon (2010); Alvarez-Mon & Garrison (2011).

10 Fully explored with emulation hierarchy, ranges of modulation, examples and references in
Miller (1993); Miller (1997). See now Tsingarida (2014).



52 Margaret C. Miller

Fig. 1 Attic persianizing
‘bichrome’ phiale, with
horizontal fluting in coral
red on bowl, from Capua.
Late 6th ¢. BC, diam. 10
cm. Berlin V. 1. 4498.
Photo: bpk / Antiken-
sammlung, Staatliche
Museen zu Berlin /
Johannes Laurentius,
photographer

evidence to help determine whether there was (or how great was) a corresponding
population of now-lost vessels in metal, whether locally-made or imported.'!
Secure archaeological contexts of some of the Attic emulative ceramic makes
this group especially valuable in considering perserie in Athens: a fixed terminus
ante quem for bichrome (black-gloss and coral-red) carinated horizontally-fluted
‘Achaemenid phialae’ shows that this imitative class of pottery was produced in
Athens when the Persians were newly lords of West Anatolia, well before the in-
fusion of Persian goods to Greece in the booty of the Persian Wars (Figure 1).!2 In
other words, Persians in providing Athenians (and other Greeks) with a prestigious
model for emulation simply supplanted their Lydian predecessors. Moreover, the
discovery of fragments of this Attic ware exported to Persian-held Anatolia (Dasky-
leion) raises other questions: did Attic ceramic aid ‘Persianizing’ local populations
affordably to emulate the precious metalware vessels in local circulation?'® Recep-
tivity to the bowl type by local populations presumably reflects the new drinking
‘style requirements’ of Anatolia under the Persians; other evidence attests to the
adoption there of the Persian mode of holding the drinking bowl on finger-tips.'*
The case of the Persian shallow metal phiale adorned by lobes, best attested
now for us in silver by the Ikiztepe tomb group, is also interesting. Tsingarida has
collected the small but significant corpus of Attic iconographic evidence that makes

11 Note the absence of a mixing bowl in a ceramic ‘symposion set’ from a Persian War period well
deposit published by Lynch (2011), despite the prominence of kraters and dinoi in the contem-
porary iconography of symposia, signaling, as Lissarrague (1987) put it, the ‘espace du cratére’
(p. 23-38). One presumes with Lynch (2011), p. 130, that this household had a metal krater
whose fate differed from that of the ceramic components of the symposion set.

12 Berlin V.I. 4498: Attic phiale with coral-red fluted bowl. Dated contexts: Agora P23118, De-
posit H 12:15, 520-480; Agora P11049, Deposit D 15:1, 500-480. Sparkes and Talcott (1970).
Tsingarida (2014) places the group within the Euphronian workshop and provides (n. 40) a new
list of known examples, showing that the distinctive phiale was exported across the Mediterra-
nean and beyond. The term ‘intentional red’ is also used.

13 Daskyleion: fragments of Attic bichrome phialai are reported at www.daskyleion.tripod.
com/123A_ Abbildungen as Abb. 012-016. See also at Sardis: Ramage (1997), p. 72, 110 on
Att 393; pl.52 (a black rather than coral red fluted bowl fragment); and cf. Att394, thought to
be possibly Ionian.

14 Miller (2011b). For a Lydian production, see Dusinberre (1999).
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Fig.2 Persian metal
lobed vessel held Greek-
style (thumb to rim) by
Hephaistos. Attic red-fig-
ured cup fragment, ca. 510,
attributed to Euphronios,
from Athenian Acropolis.
Athens NM Acr 15214.
Photo: National Archaeo-
logical Museum, Athens
Copyright © Hellenic
Ministry of Culture, Educa-
tion and Religious Affairs/
Archaeological Receipts
Fund.

Fig. 3 Attic red-figured
krater, with Greek symposiast
using Persian ‘finger tips’
hold, ca. 350, from Pydna,
Makriagialos Plot 947, pit
burial T44. Photo: courtesy
Besios (2010), p. 185.

it very clear that already in the later 6th century BCE lobed metal phialai were a
prestigious vessel imported to Athens.!> It appears in the hands of Greek gods and
heroes at symposia, though whether they use it for libation or drinking is often
unclear; a fragmentary red-figured cup decorated by Euphronios about 510 offers a
fine example (Figure 2).'® Here Hephaistos holds the lobed bowl in the palm of his
hand, thumb on lip, in the Greek mode for pouring libations, at a wedding of Peleus
and Thetis; the painter took pains to show that the precious item is metal. In fact,
over the next 150 years, a small body of evidence attests to the occasional imitation

15 Tkiztepe: Ozgen & Oztiirk (1996), e. g. cat. no. 40, Usak 1.35.96. Tsingarida (2009).
16 Athens NM Acr 15214 (BADB 200081), Tsingarida 2009, fig.1; Euphronios (1991), cat. no. 44,
gives whole profile. Libating gods: Patton (2009).
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Fig.4 Woman fans seated woman who wears sleeved
garment. Attic white-ground lekythos, ca. 440, attributed
to the Quadrate Painter, ht. 49.4 cm. Paris L96, MNB
1146. Photo © Musée du Louvre, Dist. RMN-Grand
Palais / Hervé Lewandowski.

of the Persian lobed bowl in Attic black-gloss
ceramic, despite the uncongenial nature of the
shape for the medium.!”

How Athenians actually used the new ves-
sel type so conspicuously lacking the handles
required for Greek-style drinking has long been
unclear. An important recent discovery throws
new light on the question: a symposion scene
on a mid-4th-century Attic krater excavated at
Pydna (Figure 3).'® Here the central figure, in
Greek dress, balances a carinated drinking bowl
on his fingertips in the Persian mode; clearly by
the 4th century an Athenian man might adopt
Persian drinking practice along with the Persian
vessel type to make a social statement at home.

Iconographic evidence combined with epi-
graphic sources bear witness to the parallel
occasional adoption or modification of certain
Eastern clothing types by Athenians. Individual
items of dress were incorporated within the Greek dress system, in contrast with
a phenomenon observable within the western Persian Empire, where the selective
adoption of the whole dress system can be documented.!” In Athens imagery at-
tests to the introduction of a decorated sleeveless over-garment (the ependytes),
probably from the Levant, and of sleeved garments. The origin of sleeved garments
is more securely Iranian, as sleeves are rare in the clothing repertoire west of Iran
(Figure 4).%° Any doubt that such iconographically attested garments are foreign is
put to rest by the lists of dedications by women to Brauronian Artemis; of the many
items of clothing inventoried there, some are explicitly Persian. Most notable is the

17 See Miller (1997) p. 135-152; esp. 140 with fig. 42-44 (Agora P25906, ca. 470 BC, and
P16946). Detailed discussion Miller (1993), based on data in Sparkes & Talcott (1970). The
later ‘calyx cup’ is a better-known and more widely-attested response to Persian metalware:
Sparkes & Talcott (1970), p. 121-22. The corpus is larger if one includes the category I termed
‘derivation’, i.e. the use surface modifications on a vessel to suggest the plastic lobes of a metal
model on an otherwise unexceptional form.

18 Attic red-figured bell krater, Pydna, Makriagialos Plot 947, pit burial T44, ca. 350. Besios
(2010), p. 185, reproduced Paspalas & Miller (forthcoming), fig. 5.

19  Athens: Miller (1997), p. 153-187, with references. Asia Minor: Miller (2013).

20  Attic white-ground lekythos, Louvre S1660, Quadrate Painter, ca. 420, ARV? 1240.63; BADB
216718. The large scale (ht. 49.5cm) is noteworthy.



Quoting ‘Persia’ in Athens 55

appearance of the kandys, well known as a Persian garment (see Xen., Anab. 1.5.8;
Cyr. 1.3.2, 8.3.13), and here described in terms that suggest it was precious.

Selective adoption of means of visible social distinction from the elite of the
Persian world can also be observed, most notably in the increase in use of slave
labour in non-productive roles, to enhance personal comfort and dignity. Curiously
it is women who are the focus of attention when it comes to evidence for what Ve-
blen termed “the conspicuous consumption of labour”.?! The greater refinement in
social stratification among the slave population can be witnessed in the new forms
of personal attendance, especially of women, by fan-bearers and parasol-bearers
(Figure 4; and see 5). For men such conspicuous consumption of labour had long
been integral to the practice of the symposion; the only visible Sth-century accre-
tion is in the literary tradition, the reference to Kallias’ eunuch door-keeper (Plato,
Protagoras 314C).

2. Public: Social and Material

The imperial character of Persian imports perhaps matters more in the public sphere,
for which some work by David Cannadine is very helpful. In his 2001 study Orna-
mentalism. How the British Saw their Empire, Cannadine argued compellingly that
an important feature of the British Empire in the 19" and earlier 20" centuries was
the perception on the part of British elite that the elites of their imperial subjects
were their own natural allies against a rising tide of industrial, urban egalitarian-
ism.?> The British systematically co-opted the elites of their empire, developing
new military-style decorations to create a hierarchy of service to the Queen, that is
displayed most spectacularly in public events such as Curzon’s carefully-orches-
trated Delhi Durbar of 1903.

Whatever the social context intended in the procession reliefs of the Apadana of
Persepolis, tidbits from different sources make it clear that the Persian kings knew
well the power of the rhetoric of inclusion (and ranked inclusion) to ensure the lon-
gevity of their empire, in something very akin to British ‘ornamentalism’, Both in
the physical placement of individuals and representative commissions at court and
on public occasions, as well as the presentation of the empire through depiction of
individuals in the arts, the Persian imperial vision was perpetuated and reinforced.?

In classical Athens an analogous procession rhetoric can be traced, tending in
the same ornamentalist mode. Processions with sacrificial animals were intrinsic to
the Greek ritual experience; the practice extended back into the hoary mists of time,
but processions were nowhere fixed, being capable of elaboration and alteration of
detail as circumstances suggested.’* In Athens, two traditional festival processions,
evidently elaborated in the 6th century, especially came in the 5th to provide a

21 Miller (1997), p. 192-217, with references. Veblen (1899).

22 Cannadine (2001), p. 4648, for the Indian durbars.

23 Brosius (2007); Miller & Holscher (2014), p. 383-385, with references.

24 For evidence for processions linked to religious practice already in bronze age Greece, see,
e.g., Logue (2004); Marinatos (1984), p. 54; Palaima (2008).
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Fig. 5 Satyr as para-
sol-bearer for Basilinna.
Attic red-figured skyphos
from Chiusi, ca. 440,
attributed to the Penelope
Painter, ht. 20.3 cm. Berlin
F2589.

Photo: bpk / Antikensamm-
lung, Staatliche Museen
zu Berlin / Eva-Maria
Borgwaldt

platform for imperial expression: the processions for the Greater Dionysia and the
Greater Panathenaia.” In the former, representatives of the Greek peoples euphe-
mistically called “the allies of the Athenians” were obliged to contribute a phallos
in the second half of the 5th century and in the latter, a cow and panoply. The re-
quirement made the festival processions an important locus for projecting the new
imperial order. This ornamentation — this extension of the privilege of inclusion
within the Athenian procession to allies — surely owed something to the Persian
model, though it is not clear that the fact of debt contributed to the authority of the
message.

It is also significant that at some point in the 5th century, the Athenian girls who
as basket-bearers (kanephoroi) headed the Panathenaic procession were accorded
social-enhancing visual distinction in the form of parasols held for them by the
daughters of the metics, just as subordinates held parasols for the Great King in
Persepolitan (and doubtless other) imagery and probably life?®. We have no visual
testimony to Panathenaic parasol-bearing, but a curious scene on a skyphos of the
same period is noteworthy (Figure 5).2’ Here a modestly-dressed woman processes
under a parasol held for her from behind. The bearer is a surprise: it is a satyr. The
imagery, owing to its the unusual inclusion of a parasol-bearing satyr, is often asso-
ciated with the Anthesteria, a festival of Dionysos during which the ritual Basilinna
(‘queen’ as wife of the ‘King’ Archon — Archon Basileus) symbolically married the
god. What is also noteworthy, as Margaret Cool Root has observed, is that the satyr,
walking in an uncharacteristically sedate manner, wears the Persian dentate royal
crown.”® An example of the dentate crown is visible on the ‘royal hero’ in the heroic

25 Miller (1997), p. 195-196 (Panathenaia); p. 241-242 (Dionysia); p. 256-258; with references.
Cf. Raaflaub (2009). Parker (1996), p. 89-95, on evidence for 6th century elaboration of Pana-
thenaia and Dionysia.

26 Ael., VH6.1;see also Ar., Birds 1549-1551 and 1508-1509 with scholia; Hesych., dupoodpdoot;
Harpokration oxo.$pndpogot.

27 Attic red-figured skyphos from Chiusi, Berlin F2589, Penelope Painter, ca. 440, ARV? 1301.7;
BADB 219002, with full bibliography. Miller (1997), fig.116. See also Miller (1992), pl. 5d.

28 Cool Root (2011), p. 90: “what strikes me as needing further explication is the fact that the
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Fig. 6 Persian chalcedony cylinder seal and modern impression “from Marathon” with royal hero
combat. Note crown on royal hero (London BM 89781; inv. no. 1772,0315,GR.419).
Photo: © The Trustees of the British Museum.

combat image of an Achaemenid cylinder seal that was allegedly found at Marathon
(Figure 6).2% Some sort of visual parody is surely intended, and it is a parody that
presupposes a range of knowledge about Persian royal procession protocol, here
inverted with the crown-wearer serving as parasol-bearer.

The Greater Dionysia festival procession at Athens similarly had had a long
history in the festival calendar, as the ship-cart imagery of the 6th century BCE
makes clear®. It too, underwent modification as circumstances required, so that in
the second half of the 5th century a clear connection between the Dionysia and the
Athenian Empire was forged: at the time of the Dionysia “the allies of the Atheni-
ans” were required to bring their financial ‘contribution’ to Athens in the form of
talents of silver, and to carry it into the orchestra of the Theatre of Dionysos, in an
act of public accounting. A number of men would be required; Raubitschek sug-
gested a porter for every talent of silver.3! The procession presumably followed the

satyr just happens to wear a very close approximation of the Achaemenid dentate royal crown
with studded band [citing Garrison & Cool Root (2001), p. 68—70 on PFS 7%, a royal name seal
of Darius]. This, combined with his jaunty, back-tilting pose, infuses the scene with extraordi-
nary potential for humorous double meaning. We seem to witness sexual innuendo plus iro-
ny-barbed political commentary on the Basilinna as she emerges from her act of consumma-
tion, followed at the rear by the Persian king-as-satyr. The king-as-satyr may himself be a play
on the Basileus (the ceremonial king of Athens), naked and pleased with himself as he holds his
parasol for the Basilinna in her pious postcoital procession.”

29 London BM 89781 (inv. no. 1772,0315,GR.419), chalcedony cylinder heroic combat, purchased
in 1772 from the Hamilton Collection. Wiseman (1959), pl. 104; Merrillees (2005), p. 62.

30 Most recently on Dionysian ship-carts and procession, see Csapo (2013), p. 21-25; especially
attested on Attic black-figured skyphoi attributed to the Theseus Painter, two of which he illus-
trates: London B79 (BADB 4319); Bologna 130 (BADB 4321); also: Athens NM Acr1281
(BADB 465); the amphora Vatican 35632 (BADB 5921).

31 The sources are well known, though the details are debated. Most important are: the ‘Kleinias
decree’, IG I3 34, and IG I® 68, to be read with Isokr. 8.82. Public accounting: Meiggs (1972),
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Fig. 7  Street of the Tripods skirting the east of the Akropolis, towards the Odeion of Perikles and
the Sanctuary and Theatre of Dionysos on the south slope. Model of the Athenian Akropolis made
in 1985 under direction of Manolis Korres, Akropolis Study Centre. (Courtesy M. Korres and
H.R. Goette).

Dionysia procession route along the Street of the Tripods from the Agora beyond
the lower slopes of the east end of the Akropolis past the Odeion of Perikles towards
the sanctuary of Dionysos (Figure 7). Whether or not this ‘delivery’ of the phoros
was integrated with the initial festival procession of the Dionysia, or a separate
event on one of the following days of the festival, is not clear; the latter is more
likely. Certainly the Greater Dionysia procession included representatives from the
allied states bearing a phallos, so that procession embraced the allies within the
body politic while placing them in a firmly subordinate position.

The structural parallels between the logic of Persian procession events and the
evolution of ‘processing empire’ in classical Athens at the Panathenaic and Diony-
siac festival processions are striking and significant. The Persian imperial example
of advertising the many peoples of its domain through procession protocol presum-
ably inspired the Athenians. The Persian example of displaying relative social rank
through placement in a procession possibly inspired the Athenians. Yet the Athenian
adoption of Persian processional rhetoric is still perserie. It made use of a foreign
means of visual communication, as a social tool to articulate relations (even if it
was possibly set in conscious opposition to the model; note the Athenian modifica-
tion in the requirement of a uniform mode of contribution).> The message did not
depend upon Persian authority for its effect and so does not exemplify Persianism.

In contrast, one major public monument of Sth-century Athens, the so-called
‘Odeion of Perikles,” relied on recognition of an allusion to Persia for its impact. So

p- 434 with the useful concept of ‘collective receipt’; Raubitschek (1941), p. 356-362. See,
also, e. g.: Cartledge (1985) p. 120; Goldhill (1990).

32 Compare Lawrence (1951), esp.p.118, asking whether the Akropolis building programme
might be seen as ‘a thoroughly Athenian counterpart <to the programme at Persepolis>, like-
wise embodying the concept of the state, but a rival concept?’.
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far as can be ascertained from the limited archaeological evidence, in conjunction
with ancient descriptions of the structure, the Odeion in plan and elevation was a
very unusual building for Greek architecture.’® It was also closely linked in the
Athenian mind with Persia, though the nature of the link is variously explained. The
fullest description is late, from a passage of Plutarch:

With regard to its interior arrangement, the Odeion is many-sided and multi-columned; with
regard to its roof it is constructed sloping on all sides down from a single point. They say that
it is the image and imitation of the tent of the Persian King [...].3*

Plutarch’s testimony is corroborated by brief mentions of its peculiar shape from
the classical period and the excavated evidence, including most notably a row of
column foundations. Like Plutarch, Pausanias understood that the structure imitated
the Persian king’s tent; Vitruvius knew a tradition that Themistokles roofed it with
the masts and spars of Persian ships.® Yet the association of the structure with
Perikles (as epistates in Plutarch) rather than Themistokles dates back to the 5th
century BCE.?®

For our purposes what matters is that it was a major public building in a con-
spicuous location; it was the last structure before the Theatre and Sanctuary of
Dionysos on the Dionysian procession route, the “Street of the Tripods” named
after the many victory monuments incorporating tripods, the prize in the dithyram-
bic contests for Dionysos. We must await complete excavation for certainty but at
present the evidence points to the structure as having been an open nearly square
hypostyle hall, and fashioned with a pyramidal roof, just as Orlandos realised by
1922 and Korres has modelled it (Figure 7, left foreground).?” There are individual
foundations for columns. Evidently wood was an important construction material.
No trace of exterior wall foundations survives, which vitiates any reconstruction

33 A full discussion of the literary and archaeological evidence in Miller (1997), p. 218-242,
partly in response to Robkin (1976), with full bibliography of prior discussion and the history
of excavation and interpretation.

34 Plut., Per. 13.9-11: See Miller (1997), p. 227, for an explanation for the unusual elements in
my translation. The most important is that toh0edoov is a term used, e. g., in Euclidian geom-
etry meaning ‘many-sided’, an insight for which I am indebted to Istvan Bodnar (see Euclid,
Elementa 12.17-18). The usual translation, ‘many-seated’, was inspired more by pre-conceived
notions about the design requirements of something called a ‘music hall’ as a result of the later
development of the odeion type.

35 Paus. 1.20.4; Vitr. 5.9.1 (text quoted below, note 49).

36 Kratinos, PCG 1V, fr. 73 (Plut., Per. 13.9); see also, from later in the 4th century, Lyk. Keph. 2,
ascribing to Perikles the Odeion together with the Propylaia and Hekatompedon (i.e. Parthe-
non), as well as various imperial achievements.

37 Pyramidal roof: Plutarch’s words meQurhveg nol ®ATOVTES €x WAS ®OQUPTS (Per. 13.9).
Orlandos’ comments published by Kastriotis (1922), p. 38. For the model made under Korres’
supervision, see Korres / Spathari / Tanoulas (1985), p. 30-31. Reconstructions with solid walls
are based on the erroneous presumption that walls were a requirement for a ‘music hall’. Plans:
Kastriotis (1929), fig. 1; Travlos (1971), p. 387-391 gives bibliography of excavation; his ti-
died-up and restored plan fig. 502 (dated 1968) includes exposed south column foundations;
Korres (1980), fig. 1, updates the plan with choregic monuments to the south. Publication of a
new surveyed plan with all the topographical and monumental information of this important
area now available is a desideratum.
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with closed walls. This means that the structure and design were conceptually rad-
ical for Greek architects: it was not made for a specific practical purpose, as was
every other building. Rather, its function was symbolic.?®

The only way that the Odeion’s peculiar features can be explained is as a delib-
erate quotation of the Persian hypostyle hall. The referent is clear despite a manifest
conflation of disparate aspects of Persian architecture — columned porches and hy-
postyle interior — into one unwalled columned space. The imposition of a pyramidal
roof above (perhaps for structural reasons) deviated from what we know of Persian
hypostyle architecture.> At the time of its erection in the mid-5th century BCE,
the Odeion was constructed to stand in striking contrast to all other buildings of
contemporary Athens, and almost all of Greece. Its elevation several meters above
the line of the “Street of the Tripods” procession route demanded recognition of its
unique qualities.*® The allusion is unmistakable: but how is it to be read? As a vic-
tory monument that through its form announces the vanquished?*' As an imperial
structure that gains its authority through (mis-)quoting power architecture of the
Persian Empire?

IMPERIAL QUOTATION: PERSTANISM?

Persianism is conceived of as a myth-making construction of cultural memory, a
deliberate rhetorical strategy that harks back to the Achaemenid world towards the
self-enhancement and legitimation of personal authority. There is one case in late
classical Athens in which the allusion to imperial Persia may be argued to be a con-
scious quotation whose precise semantic value is entirely dependent on immediate
recognition of the Persian model: an enigmatic panel in the decorative system of
the marble Throne of the Priest of Dionysos Eleuthereus at the Theatre of Dionysos
(Figure 8).*> The throne, discovered at the centre of the seating of the theatre in
1862, was certainly in place by the mid-4th century BCE.

38 The various reported uses of the Odeion are outlined in Miller (1997), p. 232-235. If the deliv-
ery of the phoros by the allies was not part of the main Dionysiac procession (organised at the
Pompeion near the Dipylon Gate), the Odeion may very well have been a useful gathering place
for organising the phoros display for presentation in the theatre one other day of the festival.
Note that it was naturally protected by the rising Akropolis rock at north and the high retaining
wall at south facing the Street of the Tripods.

39 The possibility that the roof — that seemed, above open columns, so tent-like — may have been
so designed for engineering (pragmatic) rather than aesthetic reasons must be considered,
though some instances of pyramidal roofing can be found in smaller buildings of Persian archi-
tecture.

40 Korres (1980), p. 18, calculated that a terrace retaining wall of ca. 8.5 m. high was required to
adjust the level to compensate for the drop in ground level north to south. No trace of the terrace
wall has been found; its location can be calculated on the basis of the choregic monuments
between road and southern row of column foundations. Presumably its fine ashlar masonry
meant that it was dismantled for its material, though whether to assist in the construction of the
Rizokastro (as the Valerian Wall line is too far to the south) is not clear.

41  So, von Gall (1979), p. 446.

42  The following summarises a fuller discussion of the throne and its imagery in Miller (forthcom-
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DEVANT

Fig. 8 Throne of the Priest of Dionysos Eleuthereus in the Theatre of Dionysos. State drawing by
Risom, front and side. Photo after Risom 1913.

The throne was unique, though subsequently imitated; its elaborate programme of
decoration, most easily studied in Risom’s careful line-drawings, relates to the cult
of Dionysos. On the two exterior faces of the arm-rests, the winged youths with
fighting cocks squaring off across the seat of the throne are taken to be “a symbol of
the larger agon of the dramatic competition™3. On the backrest two satyrs back-to-
back supported something on their raised arms, once depicted on a now lost upper
element. Framing long arcs with thickened upper and lower termini look like metal
vessel legs; what the satyrs supported was probably the bowl of the tripod that
features prominently in choregic monuments as the prize of victory in the choral
competitions for Dionysos.* Below the throne seat a narrow frieze offers a differ-
ent kind of imagery: a mirror image of a figure in Iranian rider dress grappling with
a Persian lion-griffin. The disparate qualities of the subject matter suggest that the
whole programme of decoration was symbolic.

The Near Eastern character of the griffin panel was early recognised; the com-
position is one now termed “heroic encounter”.*’ Yet many modern observers,
steeped in Greek art and culture, have read the subject as an Arimaspian grypo-
machy and wondered what it is doing here.* In the Persian Empire, following the
Assyrian tradition of the royal seal, the heroic encounter icon was especially linked
with royal authority. By Cool Root’s calculation, 10 of the 15 seal types inscribed

ing), where the possibility of a later Sth-century wooden prototype is explored. I am grateful to
E. Dusinberre for the reminder that the iconography of the Throne needed study.

43 Risom (1913). Winged youths replace Nikai about 435: Csapo (2010), Cat. No. BII,
B18. Quote: Csapo (1993), p. 5.

44 Images of satyrs, sometimes book-ended like this, linked with prizes for or celebrations of Di-
onysiac victory, are found in 5th and 4th century Attic art. See Csapo (2010), Cat. No. A3 and
Cat. No. A4. For an attempt at a reconstruction, see Miller (Forthcoming b).

45 Miiller (1886), p. 95 note, described the scene with comparative accuracy as ‘Two figures in
Median dress who battle lion-griffins’ — but Perrot (1888), p. 23—-24 actually saw it as Near
Eastern. On ‘heroic encounter’ see Garrison & Cool Root (2001), p. 42—43.

46 Starting with Beulé (1862). Nb its inclusion in Gorbunova (1997), no. 16, pl. 431.
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with the name of an Achaemenid King have the “heroic encounter”, either the ag-
gressive combat composition or the “hieratic equilibrium” of the control compo-
sition.*’ The heroic combat is used to effect on selected doorjambs at Persepolis,
but it is especially familiar in Persian glyptic.*® In this portable form it could easily
have made its way to Greece, as witnessed by the cylinder seal with alleged prove-
nance of Marathon (Figure 6). Imitation of both aspects — control and combat — can
be traced in the satrapies.*’

It can be argued that the griffin panel on the Throne represents a conscious
use of such Persian power imagery, a specific quotation that conflates the heroic
control and the heroic combat types in a manner that was evidently recognizable to
Athenian viewers. In quoting that power imagery, the designer of the Throne chose
a composition that obliquely evoked a quality in a manner parallel to the allusive
messages of the other components of the Throne: dramatic competition through a
cock-fight, choregic competition and victory through a processed tripod, and per-
petual authority through Persian-style heroic encounter. If so, the use of the imagery
of the last lies decidedly in the realm of Persianism.

PERSIANISM! ODEION OF PERIKLES, REPRISE

The unusual structure, appearance, and associations of the Odeion of Perikles
were noted above in the context of a discussion of the few deliberate quotations
of the Persian Empire on public monuments in Classical Athens. Noteworthy were
the number of its columns, a conversational gambit of Theophrastos’ Chatterbox
(Char. 3.4) and the large amount of timber used in constructing its (pyramidal)
roof, which some said derived from captured Persian ships (Vitr. 5.9.1). Possibly
the columns were also wood on stone bases (as often at Persepolis). On account of
the wood, the pro-Mithridatic Athenian tyrant Aristion, fearing its possible use for
siege machinery by Sulla against the Acropolis, destroyed the Odeion of Perikles in
the context of Sulla’s capture of Athens in 86 BCE (App., Mithr. 38.149).

The later history of the Odeion of Perikles is of particular interest in the con-
text of Hellenistic royal architectural diplomacy: after it was burned in 86 BCE, an
Ariobarzanes of Kappadokia chose to rebuild it.>® The act of reconstruction, the se-
lection of this particular building as a patronage target, must be taken as deliberate
and significant, although our limited sources deny us details that would enable full
understanding of the context and semiosis. Vitruvius and Plutarch, major sources of

47 Cool Root (1979), p. 118-122, Cat. XIII. Quote: Garrison & Cool Root (2001), p. 59.

48  For popularity in Persian glyptic: Garrison & Cool Root (2001), p. 54-56. The individual com-
ponents can be paralleled by sealings on the Persepolis Fortification Tablets of 509-494 BC.
See Miller (forthcoming) for comparanda, found in Garrison & Cool Root (2001).

49  See Uehlinger (1999) for production in Palestine, notably ‘heroic control’; Dusinberre (2003),
fig. 59 and fig. 85 (control schema); fig. 90 and fig. 92 (combat schema) for seals from Sardis
excavated by the Butler expedition.

50 Vitr. 5.9.1: exeuntibus e theatro sinistra parte odeum, quod Themistocles columnis lapideis
dispositis, navium malis et antemnis e spoliis Persicis pertexit, idem autem etiam incensum
Mithridatico bello rex Ariobarzanes restituit.
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Fig. 9 Silver drachma of Ario-
barzanes II Philopator, King of
Cappadocia, 63-52 B.C.,17 mm, 3.98
g. Diademed head / Athena Nike-
phoros. Photo courtesy: Classical
Numismatic Group 222 (2009) lot
197; http: www.cngcoins.com.

information for us, knew the successor structure rather than the original; they seem
to regard it as a replica of the original. No evidence contradicts that impression,
with the exception that the successor possibly had stone columns. Some drums
were excavated there in addition to the large amount of ash that may derive from
its final destruction in the later 3rd century CE, usually ascribed to the Herulians
(CE 267).

Who was Ariobarzanes? It was presumably the second of the new dynasty, that
is Philopator, in favour of whom his father, Ariobarzanes I, self-declared ‘Philor-
homaios’, abdicated 63/62 BCE, about the time that the death of Mithridates VI of
Pontus relieved Kappadokia of its greatest foe (63 BCE).>! The first Ariobarzanes,
having been selected by the Kappadokian nobles, spent his over thirty years-long
royal career struggling, with Roman help, to keep his throne in the face of threats
by Mithridates of Pontus and Tigranes of Armenia. Ariobarzanes’ name — whether
natal or regnal is unclear — is Persian, and may signal that though he gained his
throne with Roman support, he claimed direct descent from the peers of Darius, as
had the antecedent Ariarathid dynasty.>?

Coinage provides essential evidence for this turbulent period of history on the
margins of the growing Roman Empire.> Ariobarzanes I not only used a Persian
name, like his predecessors, but he also retained the former dynasty’s coin-type.
In the distant past Ariarathid coinage had employed Persianizing imagery (tiarate
head on the obverse with reverse of griffin attacking stag or horse themes), but
since Ariarathes III in the later 3rd century BCE, a fully Hellenic imagery had been
adopted: the obverse portrait on silver issues was typically a diademate head, and
an Athena Nikephoros, presumably modelled on the Pheidian statue of Athena in
Athens when standing, took the reverse. Yet even while retaining the Ariarathid
diademate type, with the adoption of Roman ‘veristic’ style in the details of his

51 The chronology of this period of Kappadokian history is notoriously difficult, based as it is on
limited historical sources, backed by numismatics. For an overview, see Sullivan (1990), p. 51—
58 and 174-77; detailed discussion of some of the problems, e.g.: Sherwin-White (1977);
Dmitriev (2006). Sullivan (1990), p. 57, points out that the epithet ‘philorhomaios’ was an in-
novation of Ariobarzanes I, with mixed results. Abdication of Ariobarzanes I in favour of his
son: App., Mithr. 15.105; Val. Max. 5.7, ext. 2.

52 Sullivan (1990), p. 56-57.

53 Numismatic evidence: Simonetta (1977), p. 39-49 for Ariobarzanes I-III. The main outline
was already established by Reinach (1888), p. 56-64, followed by Wroth (1899), p. xxxii—
xxxiii, 39-42.
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portraiture, Ariobarzanes I declared his political allegiance.* Very few issues of
his son, Ariobarzanes II Philopator, survive, but they are enough to show that he
followed his father’s lead in all lines of appeal: Persian name, Greek cognomen,
Hellenic coin-type, with moderately Roman ‘veristic’ (with pointed nose) diade-
mate portrait (Figure 9).

Athenian epigraphy bears witness to the activities of the Kappadokian dynasty
in Athens in the 1st century BCE. One important Athenian inscription commemo-
rating the many activities of the corps of ephebes includes an Ariobarzanes along
with an Ariarathes in the list of ephebes appended at the end.>® Unfortunately the
inscription is lacunose at this point; a patronymic King Ariobarzanes appears to be
present, but the case of the associated philorhomai- is unclear. The archon’s name is
missing, rendering its precise date a matter of dispute: if the decree dates 80/79, as
commonly suggested, it may indicate that Ariobarzanes II participated in the Athe-
nian ephebeia along with his brother, testimony, it would seem, to an education in
Athens, perhaps during one of his father’s many periods of exile. There is, however,
otherwise no trace of a second son of Ariobarzanes I named Ariarathes, though one
may well have existed;*® certainly Ariobarzanes II had as sons both an Ariobarzanes
and an Ariarathes, who succeeded him sequentially. Hence the suggestion by Mat-
tingly that the decree be dated 65/64 and by Sullivan that the royal Kappadokians
here belong to the third generation, the sons of Ariobarzanes I1.>7 The same inscrip-
tion attests to the fact that in the 1st century BCE ephebes played an active role in
the ritual life of the city, including participation in the Dionysia. If the decree dates
early and refers to Ariobarzanes II, son of Ariobarzanes I Philorhomaios, he was in
Athens only a few years after the Odeion’s destruction of 86 BCE and in this capac-
ity took part in the annual Dionysiac procession along the old Street of the Tripods
from the Agora past the then burned-out Odeion to the Sanctuary of Dionysos. If
not he but his sons are here attested, the decree nevertheless provides a strong link
with Athens and with it personal awareness on the part of Ariobarzanes II of the sad
state of the famous Odeion after 86 BCE.

In any event, on one inscription known since 1743, Ariobarzanes II is named as
sponsor of the rebuilding of the Odeion by the three architects in charge of the pro-
ject, Melanippos and two with distinctly Latin names, Gaius and Marcus Stallius.
On a second inscription, inscribed on a column drum that Kastriotis linked with the

54 For the “philorhomaios” type: Smith (1988), p. 130-134; Fleischer (1996), p. 37.

55 The list of ephebes: IG 11> 1039 = SEG 22, no. 110, a more complete reading, dating inscription
79/78. Ariobarzanes and Ariarathes are named at col. II, 99. Habicht (1997), p. 336 accepts date
of 80/79. Confidence in the matter is made more challenging by the fact that the crucial frag-
ment is reported missing as of 1988 (SEG 38, no.117). Perrin-Saminadayar (2008), p. 643-644,
stresses the role of the ephebes in city ritual / festival activities.

56 The possibility has been observed by Badian (1969), p. 249, and in view of the complicated
circumstances around the appointment of Ariobarzanes I, a nod towards the preceding Ariara-
thid dynasty in the naming of his own children may well be expected of him. There simply is
insufficient evidence for this period for certainty.

57 Mattingly (1979), p. 166—167; Sullivan (1990), p. 176 and n. 108. Mattingly’s dating has not
been generally accepted.
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rebuilt Odeion, the Athenian demos hails Ariobarzanes II as euergetes.>® The phe-
nomenon of Hellenistic royal euergetism is well known. The Attalid kings of Perga-
mon had mastered the art of architectural branding, their distinctive column capital
declaring their patronage on stoas at sanctuaries and in towns in old Greece. The
other Macedonian dynasties — the Seleukids, Antigonids and Ptolemies — did the
same, though without a designer column type to advertise their patronage; they re-
lied, rather, on prominent attic inscriptions.59 The Persian dynasties, in contrast, did
not generally ‘do’ this form of euergetism in old Greece.® Why did Ariobarzanes
rebuild the Odeion?

One possible interpretation of the rhetoric of reconstruction was that it broad-
casted Sulla’s victory over Mithridates as a latter-day Xerxes; this would be an act
of pietas as Sulla had returned Ariobarzanes I to rule in 92 and 85 BCE.®' Sullivan
took the act of reconstruction as a normalization of relations between Kappadokia
and Athens.®? Indeed, the allusion to the Athenian glorious past, through the agency
of contemporary Roman design skills, adroitly massaged a wounded people. But
in the delicate balance of Ariobarzanes’ world perhaps the propagandee was not so
much the people of Athens or even Rome, but closer to home, where a pro-Pon-
tic faction still plotted. Hints of internal opposition in Kappadokia appear in our
limited sources.®3 Building a Persian-looking structure in Athens might aid Ario-
barzanes’ struggle to keep the hearts and minds of the Kappadokians, riddled with
intrigue owing to the machinations of the kings of Pontus and Armenia. By this
means he essentially lay claim to being ‘more Persian’ than his neighbours.

In the complex of relations between ambitious neighbours and an expanding
Rome, Ariobarzanes’ appeal to the authority of the Odeion drew as much on its
quality as a Persian as an Athenian monument. He could claim to be at once heir to

58 IG II/II1> 3426 and 3427 (excavated in the Theatre in 1862), in both of which his parentage and
nomenclature confirm the individual: “King Ariobarzanes Philopator, son of King Ariobarzanes
Philorhomaios and of Queen Athenais Philostorgos”, Kastriotis (1914), p. 159, notes the pres-
ence of anathyrosis and cuttings at both ends of /G TI/III> 3427 suggesting to him that the col-
umn was architectural rather than votive. Another reading would see it as a statue base; so,
Habicht (1997), p. 336.

59 Martin (1974), p. 154-156 on Attalid; Pollitt (1986), p. 275-284; Hurwitt (1999), p. 272-274
on Seleukid and Attalid. For Athens, many are noted in Rathmann (2010), p. 69-70 and fully
explored by Perrin-Saminadayar (2008), p. 137-169. Internationally the most consistent cluster
showing the most adroit employment, the stoa, can be traced more widely in Coulton (1976),
p. 55-74.

60 One possible exception is the North Stoa of the Agora of Priene, ascribed on the basis of a
fragmentary inscription to Oropharynges or Ariarathes of Kappadokia: Wiegand & Schrader
(1904), p. 215, fig. 208, as an architrave inscription. Miller (1978), p. 123—124 tried to disasso-
ciate the stoa from the battered inscription, suggesting that it derived from something like a
statue base. While a statue would be more analogous to the examples of euergetism in Athens,
the scale of the letters, each about 0.20 m. in breadth, better befits the architectural placement
originally assigned.

61 Plut., Sulla 5.6,22.9; App., Mithr. 57-58; Liv., Per. 70.

62 Sullivan (1990), p. 176.

63 e.g. Cic., ad fam.15.4.6; and the appearance of ‘Kappadokians’ among the pro-Mithridatic de-
fenders of Piraeus against Sulla (App., Mithr. 30).
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an imperial Persian past and benefactor of contemporary Athens, and in so doing
hope to secure his own future. If such was his aim, it did not work. He was assas-
sinated in 52 BCE and shortly afterwards his son, Ariobarzanes III, found himself
under threat (Cic., ad fam. 15.2.6).

CONCLUSION

It is a basic principle of historical reception studies that after such a lapse of time it
is very difficult to be confident that one’s reading of the intended message (and the
actual response of the recipient) is secure. Classical literature attests to the intensity
of the ancient discussion about and engagement with the problem of Persia; the pat-
tern of misrepresentations and distortions that scholars have pointed to as the dawn
of modern Orientalism in literature is genuine and part of the complex process of
coping with social and political stress. Some of the Attic iconography relating to
Persians in the 5th century is orientalist in tendency.®* Nonetheless, the growing
idea of Persia provided an important point of reference in Athens. Its ruling class
set a standard of elegant behaviour in dress and life-style that was selectively emu-
lated at Athens. Sometimes ‘Persia’ was an escapist haven: in Xenophon’s Kyropai-
deia and the monumental relief lekythos of Xenophantos, Persia becomes a kind of
mythical utopia.®> Some of the Orientalism visible in the literature manifestly arose
in response to fear of the actual power — financial and military — held by the King
of the Achaemenid Persian Empire whose agents carefully manipulated the latter
stages of the Peloponnesian War.

In Athens, the lasting inheritance is difficult to assess. Perserie had taken a
number of forms (material and social) and had a range of associated semantic val-
ues. In order for allusion to Persian goods and modes to function meaningfully,
immediate recognition of the referent was required of the target audience. The inter-
action between maker / commissioner and viewer then became more of a dialogue,
as the item or act was read and interpreted in circles of communication against a
background of understanding. Such visual dialogue provides a social context for
the emergence of Persianism perhaps even already in the 4th century BCE; the
appearance on the Throne of the Priest of Dionysos of a version of the Persian ‘he-
roic encounter’ that conflates the ‘combat’ and the ‘control” types of royal Persian

64 E.g. camel rider of Attic red-figured pelike, Wiirzburg H4803, name-vase of the Painter of the
Wiirzburg Camel, 440430, ARV? 1219.1; BADB 216607; Koch & Rehm (2006), p. 150. Lux-
uriant court scene of Attic red-figured volute krater, Vienna AS IB 158, attributed to the Melea-
ger Painter, ca. 400, ARV 1408.1; BADB 217917; Koch & Rehm (2006), p. 168. The latter is
discussed by Llewellyn-Jones, this volume.

65 Hunt in a paradeisos: Attic red-figured relief squat lekythos, signed by Xenophantos, St. Peters-
burg I11837.2, ca. 400, ARV?2 1407.1; BADB 217907; Lezzi-Hafter (2008). Imagery discussed:
Miller (2003); I do not accept the interpretation of Franks (2009), though she usefully intro-
duces the concept of the eschata. The lekythos is discussed more fully by Llewellyn-Jones, this
volume.
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glyptic is best explained as nascent Persianism as it captures and conveys an idea of
Persian authority transplanted into the heart of Athens.%

It has been proposed above that the Odeion of Perikles in its initial con-
struction is an instance of perserie rather than Persianism. The peculiar features of
the structure that so deviated from standard Greek architectural practise in design,
elevation and siting, attracted attention throughout its existence. An endangered
Kappadokian king chose to rebuild it, evidently to the same design specifications
albeit with a possible substitution of stone for wooden columns at least in part. This
extraordinary decision is unlikely to have arisen from nostalgic sentiment relating
to a time of happiness in a former place of exile; it is surely an act of true Persian-
ism, a laying claim to a glorious imperial past on the part of a client-king of Rome
desperate to craft a safety net of the divergent strands of his life (Kappadokian
with Armenian and Pontic) on the safe ground of Athens under circumstances that
declared loyalty to Rome.

66 In Miller (forthcoming) it is argued that the mid-4th century marble throne may be a replica of
an original wooden throne of the previous century. In this case, the Persianism suspected in its
detail would also need to be retrojected to the 5th century.






‘OPEN SESAME!” ORIENTALIST FANTASY AND
THE PERSIAN COURT IN GREEK ART 430-330 BCE

Lloyd Llewellyn-Jones

From the time they first encountered the military victories of Cyrus II in Asia Mi-
nor and first began to conceive of a powerful threat from the east, successive gen-
erations of Greeks fantasized, rhapsodized, feared, and scare-mongered about the
delights and dangers of the Persians. We cannot underestimate the remarkable hold
which the Persian Great King, his splendid and sophisticated court, and his vast
and seemingly unending empire exerted over the Greek imagination. Greek art of
the late Archaic period and throughout the Classical age erupts with an plenitude of
images that are intended to show the Oriental Otherness of the Persians, represent-
ing them as pampered playboys, absolute despots, or as effeminised and defeated
combatants. Greek literature overflows too with references to all kinds of diverse
Persian exotica: Persian-sounding (but fake) names, references to tribute, to prosky-
nesis, law, impalement, the King’s Eye, good roads, eunuchs, gardens, concubines,
drinking, and gold. Christopher Tuplin presents a useful catalogue of the Persians
as seen through Greek eyes:

They ... possess a large empire ... whose only (other) physical, floral or faunal characteris-
tics are extremes of heat and cold, mountains, citrus fruit, camels, horses, peacocks, cocks,
(perhaps) lions for hunting, paradeisoi, road systems measured in parasangs and travelled by
escorted ambassadors and official messengers ... There is great wealth ... Persians are liable to
pride, hauteur, and inaccessibility ... They enjoy a luxurious life-style (exemplified by cloth-
ing, textiles, food and drink, tableware, means of transport, fans and fly-whisks, furniture) in a
positively organized, regimented fashion: but the queens are sexually virtuous and sometimes
energetically warlike ... Their policy is defined by a tyrannical ideology and systems of def-
erential behaviour and hierarchical control which deny equality ... [They] value mere power
and are inimical to the principal of Law — except that there have been ‘good’ Persian kings to
whom some of this does not apply. Eunuchs will be encountered; and impalement or crucifixion
is employed as a punishment.'

Such representations helped to mould ancient Greek self-identity.? It is interesting
to note that from the late Archaic age to the era of Alexander of Macedon’s conquest
of the Achaemenid Empire, each successive generation of Greeks had its own par-
ticular way of reconfirming, as needed, national identity against the ever-changing
yet ever-present external Persian threat. The infamous cultural construction of the
Persian as barbarian has been best explored in its fifth century context, but in this
chapter I will concentrate on less familiar images of the Great Kings and their
courts in fourth-century Greek sources, chiefly through the material evidence con-

1 Tuplin (1996), p. 164. For a further discussion of the sheer variety of ways in which Greek
culture encountered the Persians see Miller (2006/7), p. 109-123.
2 The theme propounded by Hall (1989).
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tained in vase paintings created (roughly) over a short period of fifty years between
380 and 330 BCE. These images drew on stereotypes of the Persians created in an
earlier time, although they were softened and refined to make an adroit comment
about a very different understanding of Persia in the decades following the Peace
of Callias. The terror that the Greeks had so clearly felt during Xerxes’ invasion,
which in itself resulted in two-decades’ worth of artistic images intended to belittle,
humiliate, demean, and distance the Persian foe (the most notorious example of
which is the so-called ‘Eurymedon vase’ of c. 465 BCE), had been neutralized at
the end of the century through increasing diplomacy, negotiation, and trade with the
Achaemenid Empire.3 As a consequence, in the period 430-330 BCE, the artistic
vision of Persia underwent a paradigmatic shift in style and purpose as the ‘barbar-
ian’ figure, devised through fear, confusion, and hostility, slipped into redundancy.

ENCOUNTERING POST-WAR PERSIA:
THE LITERARY LANDSCAPE

Throughout the era of the Peloponnesian War and into much of the fourth century
BCE the Persians remained central to the Greek world-view. The Persians were still
a military, political, and economic power and although they remained an uneasy
presence in the Aegean, any immediate danger they presented to the Greek main-
land had been suspended through peace negotiations and diplomatic exchange. But
Persia was very much part of the fourth century Greek cultural zeitgeist.

In literature the memory of the longstanding Persian involvement in Greek af-
fairs continued to flourish and we know of several fourth-century tragedies with
subjects set in the era of the Persian Wars: Theodectas’ Mausolus (72 TgrF T 6-7)
and Moschion’s Themistocles (97 TgrF F 1) are cases in point. Moschion’s play cer-
tainly included a vivid description of a battle, echoing Aeschylus’ surviving Persai
and the Persian War narrative itself seems to have undergone what might be seen
as a canonization process in tragic theatre (as well as in oratory and historiography)
during the fourth century. Lyric poetry also kept the image of Persia vital: apart
from Simonides’ lyric poem on Salamis (fr. 536), by the close of the fifth century
BCE Choerilus of Samos’ epic Persica was dealing in hexameter with Xerxes’ in-
vasion, while in 410/09 BCE the remarkable Persai of Timotheus of Miletus re-
ceived its premiere. This flamboyantly baroque concert aria for solo voice involved
the performer imitating a host of Persians, from the pidgin-Greek speaking soldiery
to the lofty lamentations of Xerxes himself. All in all, as James Horden perceptively
notes, ‘the fourth century was ... clearly a fruitful time ... for Athenian interest in
the [Persian] Wars’, and he suggests that the upsurge in poetic activity which cen-
tred around the Wars can be explained by ‘the political difficulties experienced by
Athens in their resistance to Macedon.™*

3 For a new reading of the Eurymedon Vase see Llewellyn-Jones (2016). On the image of the
Persian in Attic art, as well as on diplomacy between Greece and the Empire see most impor-
tantly Miller (1997).

4 Horden (2002), p. 123; Hall (2006), p. 270-87.
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In addition to tragedy and lyric, a particular vogue for Persica flourished in
this period too, through the works of Ctesias, Deinon, and Heracleides (indeed,
even parts of Herodotus’ Histories can be read as Persica too).> Persica is the name
given to a particular field of Greek history writing which developed throughout
the fifth and fourth centuries BCE; they are works written about the Persians and
their empire at the time when the Achaemenid dynasty was ruling the biggest land
empire the world had ever seen.® But the Persica focused their attentions not on
the Empire itself, but on the somewhat enclosed world of the Persian court. In fact,
Ctesias’ Persica, the most influential of the genre, can be classified as a ‘Court
History’, a style of history-writing that was perhaps current in Babylonia and the
Levant in the later Achaemenid age and which centered on the affairs at the heart of
government and, specifically, at the royal court.

As a consequence of the popularity of the court-centred Persica, the fourth-cen-
tury view of Persia is, at best, one-sided and the realities of fourth-century Persian
history are imperfectly understood. We do know however that the Persia of the late
fifth- to mid-fourth-centuries was far from the moribund state depicted by Plato, Ar-
istotle, Xenophon, Isocrates and others, but nevertheless the image of the inevitable
Persian slide from greatness into degeneracy was the standard trajectory of the most
dominant Greek narrative.” Certainly the Epilogue of the Cyropaedia (8, 1-27)
gives that impression, with it overarching desire to depict Persia at the nadir of its
moral depravity, a technique achieved through the ruse of looking back to Persia’s
brief Golden Age — the reign of Cyrus — and comparing that halcyon age with the
moral and political bankruptcy of a contemporary Persia. ‘I maintain,” says the au-
thor (possibly Xenophon, but probably not), ‘that the Persians of the present day...
are less reverent towards to gods, less dutiful to their kin, less upright in their treat-
ment of men, and less brave in warfare than they were of old’ (8, 27).8 This topos is
aired again in Isocrates’ masterful anti-Persian rant of 380 BCE, the Panathenaikos
where the easterners are cast as hostage to ‘lack of discipline, softness, servility,
combined with arrogance, luxury and corruption.’® In a similar vein, but taking an
even broader historical narrative sweep, in Book 3 of the Laws (c. 360 BCE) Plato
reserves a relatively long exposition for Persian society (II, 639 c-698 a), dedicated
by and large to a description of, and explanation for, its decadence and degeneracy.

5  See Llewellyn-Jones and Robson (2009) for a full discussion of the genre of Persica.

6  Of course the Greek fascination with Persia was reflected in literary genres other than Persica
proper: Persia is frequently alluded to in legal orations, histories, drama, poetry, novels, and
philosophy. See Stevenson (1997), p. 1-3 and Georges 1994. On the Greek interaction with the
Persian world see Sancisi-Weerdenburg 2001.

7 Arguments for the flourishing of the empire under the later Achaemenids and into the reign of

Darius III are neatly synthesized by Briant (2003). Nevertheless, it must be conceded that

things were not always going well for the Persian Empire throughout the fourth century. For a

narrative overview see Briant (2002), p. 681-90 and Dandamaev (1989), p. 306-13. See also

Starr (1975) and (1977). For arguments for a deeply pejorative Greek view of the Persians see

Isaac (2004), p. 257-303. For a counter-argument see Gruen (2011).

See, for example, comments by Hirsch (1985), p. 142.

9 Isaac (2006), p. 285-86; for a good overview and response to Isocrates’ anti-Persian rhetoric
see Erskine (2003), p. 88-93.
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In a passage informed more by Greek prejudice than historical fact, Plato insists
that ‘the Persians have failed to halt on the downward slope of decadence (truphg)’
(697 ¢).1°

GREEK ORIENTALIST ART:
PERSIA OF THE IMAGINATION

Set against these literary constructions of the decadence of the Persian court and
Empire, the artistic vision of Persia created by the Greeks in the fourth century
takes the fantasy of Achaemenid palace life to a new level of imaginary conjecture
and offers some surprising evaluations of Persian culture. Of course, it is important
to remember, as Margaret Miller emphasizes, that the hundred-or-so surviving im-
ages of Persians created by Greek artists ‘are not historical facts to be slotted into
discussions of chronology or military history.” Rather they express how the Persians
were conceived of in the ever-shifting Greek mind-set. She rightly notes that paint-
ers, ‘drew on a variety of sources to inform their rendering of the Persians: autopsy,
artistic traditions for depicting other Easterners (notably Scythians ...), and fanta-
sy.”!! Each of these facets are encountered with varying degrees of prominence in
the vase-paintings of 380-330 BCE, although I have little doubt that in addition
to the three signifiers Miller identifies, the painted representations of the Persian
court were also informed by the popular literary imaginings taken from tragedy,
comedy, historiography, and political rhetoric. If we read the images as adjuncts to,
or better yet, deviations from, the literary topoi, then we truly enter into the world
of le roi imaginaire. In these artworks we are permitted access into the inner court
of the Persian ruler and we encounter a rich mélange of subject matter and a heady
mixture of themes: revelry, sport, slavery, power, riches, and sheer opulence — in
brief, the Greek artists fixate on the most eye-catching of all the Orientalist clichés.

The form of Orientalism encountered in these vase scenes is not, however, of
the Saidian sort; the ideology which created the Greek images does not operate
around the nexus of power, dominance, and hegemony which Edward Said identi-
fied and promoted as his central thesis.'? In fact, Miller has rightly observed that,
‘the Orientalist discourse of classical Athens developed precisely to mask the real
power structures.”!3 No, the particular sort of opulent visual Orientalism encoun-
tered in the fourth-century vase paintings can best be understood by viewing them
through Alain Grosrichard’s fascinating 1979 work Structure de sérail (published
in 1998 in English as The Sultan’s Court) since he regards the supposedly enigmatic
and opaque royal court as the locus clasicus of the Western fantasy of ‘Oriental

10 The contrast between the fates of the two pairs of kings (Cyrus-Darius/Cambyses-Xerxes) is
equally unreal. The pairing occurs elsewhere in Pl. Ep. 332AB, 320D; Phaed. 258C. Antis-
thenes apparently wrote two dialogues on the pairing of Cyrus and Darius.

11 Miller (2006/07), p. 109.

12 Said (1978).

13 Miller (2006).
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Fig. 1 Line-drawing of an Apulian volute-krater by the Darius Painter (‘the Darius Vase’), Museo
Archaeologico Nazionale, Naples (H3253)

Despotism.’14 The figure of the Eastern ruler and of his viziers, bodyguards, slaves,
eunuchs, and countless wives and concubines is central to this visualization of the
court as the ultimate phantasmal ‘Other’ and, for his part, the Eastern monarch is
to be seen primarily as a ‘despot of enjoyment’; he consumes and even wastes an
endless supply of desirables — women, food, wine, clothes, slaves, and even terri-
tories. For Grosrichard, ‘Oriental Despotism’ is not a system of brute force, but in
terms of fantasy it is all about the excesses of pleasure and obedience. This, I be-
lieve, is what motivates Greek Orientalism for, as we now know, while the Greeks
professed to despise the soft-living Persians and their luxurious Empire, they none-
theless readily and enthusiastically adopted the trappings of that imperial system. !
The fourth-century vase images of Persian court life are crafted through the eyes
of inquisitive and aspirational outsiders; they are not critical of the Persians, nor
do they lampoon the king or disparage the life of his court.!® On the contrary, the
images’ creation are motivated as much by the desire to own, enjoy, and indulge in
the lifestyle they depict as they are by the inherent Greek need to express difference
and diversity.

14 Grosrichard (1998). See further discussion in Llewellyn-Jones (2013b).

15 Miller (1997) and (2006/07).

16 In this I depart from Miller who, in her studies, tends to read a more disparaging tone into the
representations. For a more extreme view see Isaac (2004).
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Undeniably some of the representations encountered in the vase-paintings are
informed by literary descriptions but others come from autopsy and the real-life
experiences of the Greeks who encountered artefacts and images from the Persian
Empire as part of a lived reality.” How much these genuine Achaemenid products
or motifs were understood and contextualized by the Greeks is open to debate, al-
though I tend to be of the opinion that the nuances and intricacies of Persian culture
were largely misunderstood or, more possibly, ignored. This offhand approach to
the subtleties of Persian life resulted in some strange distortions of the Persian-cre-
ated imagery as Greek artists reconfigured Achaemenid motifs and details and gave
them a Hellenic spin (Miller neatly labels these follies ‘minor perversions’) which
may reflect shifting ideologies or may simply be a product of a deep-centred artistic
construct and language.'®

PICTURING KING AND COURT

Let us start the investigation with one of the best-known fourth-century Greek ren-
derings of the Persian court: an Apulian volute-krater known as the Darius Vase
(Figure 1). Dated to c. 430 BCE, this huge and imposing vase, ornate in its intricate
visualization of three registers of action, is typical of the Orientalizing trend in the
depiction of the luxury-loving Persians.!® Edith Hall has suggested that it is in fact
evidence for a splendid (but unknown) fourth-century play about the Persian inva-
sion of 490 BCE. Certainly, a theatre setting for the vase-scene is plausible, but it
would be short-sighted to limit it to only that context, and, of course, we must in no
way think of it as a photographic record of a particular staging of some lost fourth
century tragic Persai.

The centre of the volute-krater shows the enthroned, named, and imperious
figure of the sceptre-bearing Great King Darius who dominates the scene in his gor-
geous patterned robes and with an elaborate kidaris (or tiara) crowing his head.?”
A messenger stands to his side (i.e. in front of the king; the artist is rendering
three-dimensions in a two-dimensional medium) and he holds up the fingers of his
right hand as he makes a pronouncement. The round podium on which he stands
bears the inscription PERSAI, which might refer to the title of the play or, more
probably, to the location of the scene — the royal court in the city of the Persians.
The messenger could well be a Greek, judging from his pilos and travelling cloak
— the traditional get-up of the tragic messenger — although there is a possibility,
of course, that he is a Persian messenger newly returned from Greece. His Greek
clothing is not a cause for concern even if he is a Persian because in the topsy-turvy

17 As Miller (2006/07), p. 109 notes: ‘it is unlikely that there was anyone in Athens who had not
clapped eyes on a person or an artefact from the empire.’

18 Miller (2006/07), p. 120.

19 On the dating of the vase and general interpretations of its iconography see Schmidt (1960);
Daumas (1985); Sommerstein (1996), p. 69; Taplin (2007), p. 235-37, with a fine colour plate
92; Hall (1989), p. 84; Shapiro (2009), p. 84-85.

20 Tuplin (2007).
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world of the Greek invention of the Persian court, several of Darius’ councillors
wear Greek himatia too. This is a familiar artistic conceit, and is even encountered
in an earlier representation of a Persian king on a red-figure skyphos by (a follower
of?) Douris (c. 450 BCE). No doubt based on genuine royal images of the so-called
‘archer-king’ found on gold Darics, this ruler too is depicted holding a bow and a
spear, but he wears a himation slung over his zig-zag-patterned trousers and his
long-sleeved tunic; it is, of course, a fantastical ensemble and has no relation to
actual Achaemenid dress-codes.?!

On the Darius Vase the Great King is flanked by an armed bodyguard holding
spears and a scimitar, and he is attended too by a group of aged councillors, three of
whom wear Oriental costume; two of the courtiers appear to be especially perturbed
or agitated and are in the thick of a debate, judging from their animated gesticula-
tion and the body language they adopt. Several councillors lean forward into the
scene, intent on listening. For his part though, the Great King looks majestically
aloof and calm.

Set in between two incense burners, the lowest register shows a royal treasurer
seated at a low table (this cannot be another representation of Darius; the figure, in
a Greek himation and short beard, is far too plebeian for that of a Great King). He
is a royal treasurer or clerk (a representative of the monarch), counting pebbles and
arranging them into correct columns as he tallies up on his wax tablet the value of
the goods pouring in from the Empire in the form of tribute, brought to the court by
well-dressed satraps who appear before him: there is a sack of money (?) about to
be placed on the table and some gold or silver dishes being proffered too. This will
all help provide funding for the war effort against Greece. The three empty-handed
satraps perform an elaborate obeisance; their gift-giving has already taken place.

Taken together, the two court scenes on the Darius Vase suggest, on the most
obvious reading, a (highly imaginative) moment around 490 BCE when the Per-
sians set themselves on the course for war with Greece. But the outcome of the
war is preordained: the top register leads the viewer into the divine plane, and in
an almost Homeric assemblage of Greek gods, paralleling the Persian War Council
below. Shapiro sensibly suggests that the Darius Vase presents a depiction of the
clash of civilizations, played out in the opening decades of the fifth century BCE.
The scene, with its ‘delusional air of unreality’ is a radical departure from the tra-
ditions of vase painting: ‘no other artist has attempted ... to envisage a specific
moment in the history of the confrontation between Persia and Greece,” Shapiro
goes on to emphasize. I have suggested (elsewhere) that the conflict can actually be
read on several layers and that the war-mongering Great King Darius can be read
as any of the three Achaemenid monarchs who bore that throne-name.?? Yet behind
the complex narrative and multi-layered chronological possibilities, the vase scene
is conceived of in an entirely Greek manner and depicts the Persians in a way that
conforms entirely to their views of Achaemenid hierarchy. The Great King is so-
cially superior and sits above his subjects” heads, although a meaningful interaction

21 Berlin, Antikensammlung SMB, Inv. Nr. V.I. 3156. See Hansen, Wieczorek and Tellenbach
(2009), p. 293, Cat. 111; Millar (1997), p. 74 and fig. 25.
22 Llewellyn-Jones (2012).
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between sovereign and councillors is suggested — an image drawn from Herodotus’
constitutional debate of Book 3 of the Histories, and other such Greek conceptions
of the Great King in council. The middle register is, of course, a formal audience
scene, while the lower register allows us to look at the workings of the Imperial
bureaucracy inside the palaces’ treasuries. The vase-painter steers us towards be-
lieving that we are observing the complex working-life of the Persian court.

In both registers many of the Persians wear what, at first glance, looks like
Greek theatrical costume — sleeved and elaborately patterned robes and tall head-
dresses — but it is hard to verify if these are theatre costumes per se: throughout the
fifth century the Greek representation of Persians and other Orientals blurred the
reality of dress with the costume of the stage, so that it is impossible to accurately
tweak out the pure imaginary from the deliberately theatrical. Generally speaking
the Greeks expressed distaste for what might be perceived as ‘modification of body
shape’ through clothing: this can be seen in their attitudes to ‘barbarian’ dress, and
in particular the shaped garments (sleeved tunics and coats, as well as trousers and
other forms of leg-coverings) of the Persians. Achemenid cavalry dress (erroneously
termed ‘Median’ dress by the Greeks — an inaccuracy which still blights scholar-
ship), for instance, consisted of a pair of trousers, a pair of anaxyrides (leather or
suede ‘chaps’), and a sleeved-tunic (ependytées) long enough to be secured around
the waist with a belt. The ensemble could be augmented with a coat with long
hanging-sleeves (kandys) often draped over the shoulders like a cape, sometimes
fastened over the chest with ties. The Greeks were as much fascinated with this
outfit as they were puzzled and repelled by it. According to Herodotus, in the pe-
riod before Marathon the Greeks were terrified by the sight of Persian garb and it
was the Athenians who ‘were the first Greeks ... to endure seeing Persian dress
and the men who wore it.”>? Yet by the opening decades of the fourth century, the
Persian sleeved coats and fitted trousers were regarded as ‘the most beautiful of all
garments’ and Xenophon was much struck by their splendour, noting (Cyr. 8.1.0):

Cyrus held the opinion that a monarch ought to excel his subjects, not only by being better than
them, but by holding them under his spell. At any rate, he chose to wear the ‘Median’ style of
dress himself (i.e., the riding habit), and persuaded his followers to adopt it too because he
thought that if anyone had a personal physical defect that this clothing would help conceal it
and that it made the wearer look very tall and handsome.

The depiction of eastern costume (a word I use deliberately to contrast with ‘dress”’)
had been vacillating, shifting, and changing in the half century or so since the Ori-
ental first entered into the Attic artistic repertoire c. 520 BCE.?* By the early fifth
century a standard fantastical oriental costume had been created by Attic artists and
the fully-covered Persian body was used as a stark contrast to the heroic nakedness
of the Greek.” In the later vase paintings, however, the shaped and highly-deco-

23 Hdt. 6. 112.

24 See, for instance, the earliest known image of a king or satrap on a black-figure neck-amphora:
Florence, Museo Archeologico 3845; Shapiro (2009), p. 59, fig. 3.1.

25 Llewellyn-Jones (2016).
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Fig. 2 Reconstruction of the audience scene relief from Persepolis, courtesy of Persepolis 3D.com

rated garments, so splendidly codified in the Darius Vase’s Great King, are admired
for their exotic beauty and demarcate Persian luxury from Greek austerity.
However, I suggest that alongside the gorgeous robes and elaborate thrones de-
picted on the vase, there is a trace of the historically verifiable in the composition of
the scene. Undoubtedly there are bone fide Achaemenid motifs located on the vase:
the salaaming postures of the satraps in the lower register of the vase correspond
neatly with figures found in a similar position on the base of a monumental Egyp-
tian-style statue of Darius I from Susa; likewise the representation the spear-bearer
behind Darius’ throne (looking very much at ease with his ankles crossed and a
scimitar casually slung over his shoulder), is, to all intents and purposes, fashioned
on bodyguards regularly depicted (but depicted upright and standing to attention)
on Achaemenid brick-reliefs from Susa, or relief sculpture from Persepolis, and
the Bisitun relief of Darius I shows the king accompanied by weapon-bearers. The
throne and footstool of the king are also lifted from the genuine Achaemenid artistic
repertoire.”®

The Darius Vase’s Achaemenid-style motifs appear to have been taken from
authentic Persian iconographic sources in an informed way, suggesting that Greeks
artists could be surprisingly au fait with centralized Persian royal imagery.?” In-
deed, the over-all feel of the audience scene is fashioned after the royal audience
scene motif, an intricate iconographical composition that was deliberately dissem-
inated by the central authority throughout the Empire in the form of painted stone
reliefs (Figure 2), seals, gemstones, and other types of inlaid jewellery, and even in

26  See discussion in Llewellyn-Jones (2013a), p. 70-71.

27  On the process of how this informed use of Achaemenid imagery might have occurred see espe-
cially Miller (1988). On the dissemination of the Imperial audience-scene image see especially
Allen (2005). On the cultural and artistic interaction between Greece and Persia, especially in
Asia Minor, see: Dusinberre (2003); Llewellyn-Jones (2010); Roosevelt (2009). For a fuller
picture of the cultural interaction see Darbandi and Zournatzi (2008) and Vlassopoulos (2013).
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Fig.3 Line-drawing of a
detail from the Xenophanes
lekythos showing hunting
scenes; St. Petersburg, The
State Hermitage Museum

P 1837.2.

painted leather panels and woven textiles, such as those reported to have decorated
Alexander III’s funeral catafalque.?® It must have remained a well-known image
throughout the lifespan of the Achaemenid dynasty because an unexpected detail
taken from the ‘Alexander Sarcophagus’ from Sidon (c. 325-311 BCE) depicts —
inside a Persian soldier’s shield — an exact reproduction of the standard Imperial
audience scene.?’

An interplay of genuine Achaemenid motifs and decidedly Greek visualiza-
tions of the Persian world are encountered in this important vase-painting as it skil-
fully plays on important Greek constructions of ‘self” and ‘other.” The same strain
is encountered on a relief-scene on a squat lekythos of c¢. 380 BCE, signed by the
Athenian artist Xenophantos (a detail is shown in Figure 3). It is a fascinating fan-
tasy, a riff on one of the most important features of Persian court life: the royal hunt
in a paradisos.*® The body of the lekythos is loosely divided into two registers: at
the base of the vase a charioteer named Abrokomas delivers a death blow to a wild
boar while above him, mounted on a white horse, a youthful looking Darius spears
a wounded deer. To the left of Darius are a group of Persians: the bearded Cyrus

28 D.S. 18.26.6.

29  See Allen (2005), p. 61, fig. 9.

30 St. Petersburg, State Hermitage Museum P 1837.2. For details see Stephani (1866); Tiverios
(1997); Miller (2003); Cohen (2006), p. 141-2. See also Boardman (2000), p. 213-6 and Shap-
iro (2009), p. 83—4. On hunting as an Achaemenid Persian courtly art see Llewellyn-Jones
(2013a), p. 129-133. The hunt theme is taken up by Xenophantos on other occasions too. In
fact, the vase belongs to a group of six similar lekythoi, each of which depicts a hunt (of boar,
lion, or deer), and all of which have been attributed to a single workshop. See Miller (2003),
p- 32 with fig. 2.9.
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holding an axe, moves towards his hunting dog which jumps up eagerly to greet
him but is prevented from doing so by an unnamed page. To the left of Darius three
Persians finish off another boar: the bearded Eurylaos aims his spear at it, Klytios
(almost erased from the vase) thrusts his spear into its neck, and an unnamed youth
awkwardly delivers a back thrust with his javelin. In the lower register, two hunters
of two mythical beasts, a griffin and a horned lion-griffin, are named as Artamis
and Seisames.’!

In this lively (if somewhat chaotic) scene the worlds of fantasy and reality con-
verge. To achieve this Xenophantos employs some bone fide Achaemenid imagery
within the picture, but toys with its use. 3> Many of the details of the hunting scene
are derived from real Persian practices, which were well-known to the Greeks of
the fourth century, who seem to have developed something of a passion for stories
of the royal chase in the great paradesoi of the Empire.33 The topos of the hunt
had a lasting effect and is encountered time and again in the Greek novels of the
late Hellenistic and early Imperial eras. Chariton, for instance, loses himself in a
voyeuristic fantasy-hunt in his novel Callirhoe when King Artaxerxes, dressed in
Chinese silk and seated on a white horse, sets out to hunt lions:

Horsemen rode out splendidly got up, Persian courtiers and the pick of the army. Every one of
them was a sight worth seeing, but the most spectacular was the King himself ... He was an
impressive sight in the saddle.?*

Some of the names of the hunting Persians on the Xenophantos lekythos are, of
course, credible Achaemenid names: Darius and Cyrus are the names par excel-
lence of the kings and princes of the Achaemenid royal house,?® although the osten-
sibly Greek names of others hunters are out of place here. Michalis Tiverios sug-
gests that they are Greeks in Persian service and therefore depicted wearing Persian
court livery.’® Certainly the hunters are easily recognizable as Persians and wear
long-sleeved tunics over trousers; some also wear the kandys, a coat with hanging
sleeves. They wear the kidaris on their heads. The appearance of the hunters on the
Xenophantos lekythos are carefully constructed, which, together with their Persian
names, leaves little doubt that they are supposed to represent Persian courtiers. It is
likely that the names ‘Cyrus’ and ‘Darius’ would have either reminded the viewer of

31 See Miller (2003), although see further arguments by Franks (2009), p. 480, who suggests that
the lekythos ‘illustrates Persian territorial aspirations, which extend to the very limits and most
extreme places of the world, and which, as the product of hubristic ambition, must ultimately
go unfulfilled.’

32 Miller (2003), p. 23-39. I suggest that the griffin in the scene takes its inspiration from the
Achaemenid-style Homa-bird found on column capitals at Persepolis and elsewhere.

33 Tuplin (1996), p. 80-131; Barringer (2001), p. 183-92. For Near Eastern hunting practices see
Helck (1968); Allsen (2006); Llewellyn-Jones (2013a), p. 129-33, 196-98.

34  Char. Cal. 6.4.

35 Two Cyruses and two Dariuses were well-known in Greece by the early fourth century: Cyrus
the Great, the founder of the empire, and Cyrus the Younger, best known for his rebellion
against his brother Artaxerxes II; Darius I, best known for his invasion of Greece in the 490s
BCE; and Darius II, the father of Artaxerxes II. However, there were several Crown Princes
bearing the name Darius too. See Ctesias F13 §24, 33, F14 §34.

36 Tiverios (1997), p. 278.
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Fig. 4a Attic red-figure lekythos depict-
ing the Persian Great King on camel-back,
London, British Museum 1882,0704.1. Pho-
tograph courtesy of the British Museum.

the earliest kings of the Persian past,
those who first pulled Greece into the
powerful Persian orbit, or else would
simply have called to mind a generic
image of rather fantastical hunting ex-
pedition of the ‘court of royal Persia.’

The court of Persia is encountered
too on a red-figured lekythos (c. 370
BCE; Figures 4a and 4b) which shows
a procession.’” Shapiro entertains the
idea that the lekythos depicts Bendis
or Sabazios or some other foreign
deity whose popular cults erupted in
Athens during the aftermath of the
Peloponnesian War and that therefore
the vase attempts to show the oriental
origins of ‘the source of beliefs and
practices that were now au courant in Athens.’3® Certainly the embracing of ex-
otic gods in this period is consistent with the vogue for enthusiastically welcoming
many aspects of Persian culture into Athens — ‘everything from dress and drinking
vessels to music, dance, and religious ritual.” But I am less convinced that this is a
religious pompé than one of a distinct kind of Persian spectacle; it shows the peripa-
tetic court of the Achaemenid monarch on the move, a spectacle that had enthralled
the Greeks for more than a century before this image was created. Many stories
of the Great King on the move are to be found in the works of Classical authors
who seem to have a fascination for the notion of the peripatetic court and what it
means for Persian identity. Some anecdotes tell of the enormous efforts undertaken
to ensure that the ruler’s passage is both safe and smooth while others take an un-
expected turn and depict the Great King as a kind and gentle recipient of humble
gifts presented by the poorest people of the Empire who turn out to see the royal
progress pass by.*’ Greek authors display more awe than approbation for the nature
of the royal progress although one perverse expression of the Greek obsession with
both Persian decadence and court nomadism is given voice by Aristophanes who
conjured up an absurd fantasy wherein the Persian state en masse moved with the
monarch merely to satisfy the king’s desire to empty his bowels, and the comic

37 Sénchez (2009), p. 314 and fig. 38; Isaac (2004), fig. 3.

38  Shapiro (2009), p. 79. Boardman (2015), p. 216 reads the vase as a depiction of Dionysus, his
maenads, and dancing Persians.

39 Ibid. See further Miller (1997) and this volume.

40 Ael. An. 15.26; Hist. Misc. 1.31-33.
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playwright subsequently pictures the ruler surrounded by his entire entourage defe-
cating in the privacy of the mountains before returning to the royal place.*!

The vase image is full of movement, life, and detail and easily captures the
Greek fixation with Persian court-nomadism. It is full of detail, some observed
from Achaemenid practices, although, as is always the case, many specifics are
misread. In the centre of the scene a well-crafted Bactrian camel is guided for-
ward with a halter by a Persian who points forward, as if to the path ahead. He
looks upward towards the rider, the Great King himself, who is sitting in a kind
of howdah decorated with richly woven cloths and with a projecting foot-rest.*?
He cuts a dashing figure; his body is depicted front-on and his legs, resplendent in
zig-zag-pattern trousers, are splayed apart as he balances nonchalantly between the
camel’s humps, a short whip in one hand — used to spur the beast forward no doubt
— while his right arm is outstretched to afford some balance perhaps as the camel
lurches along. Miller suggests that the camel was ‘not an elegant or even prestigious
mount: it was in fact the donkey of the east.” But for the Persians the camel was a
status-enhancing animal: camels are not native to Iran and were therefore consid-
ered exotica by the Achaemenids. At Persepolis, Bactrian camels are included in
the representations of several delegations from the north-eastern provinces of the
Empire as high-status gifts and single-humped dromedaries are depicted with the
Arab delegation too. One seal-image shows the Great King in a chariot pulled by
a team of dromedaries and another illustrates the Great King spearing a lion whilst
seated on a dromedary, suggesting that camels could be used in the royal hunt.*3
Darius I certainly employed camel troops (usabari) in his campaign against the
rebellious Babylonians and large herds of camels belonging to Darius’ personal
estate are attested in the Persepolis cuneiform texts being driven back and forth
between Persepolis and Susa, following the route taken by the monarch.** Occa-
sionally a king’s much-beloved camel is attested in the sources — like the fortunate
one housed in the royal stables by Darius 1.4 This suggests that the camel was very
much regarded as a prestigious animal fit for the monarch’s usage, in war, in sport,
and in royal procession.*®

41 Ar. Ach. 81-83.

42 A similar contraption, and the same manner of depicting a seated rider (this time on mule-
back), is represented on a red-figure oinochoe of c. 450 BCE; BM 1912.7-9.1; see Isaac (2004),
fig. 4b and Sdnchez (2009), p. 316, fig. 44.

43 See Rehm (2006), p.135 and Collon (1987), p. 156-57, fig. 700. The two species of camel were
used by the Persian cavalry. See Sdnchez (2009), p. 313, fig. 32 and p. 314, fig. 36 for further
images of camels in red-figure representation. For camels in Darius’ quelling of a Babylonian
revolt see DB I § 18; see further Sekunda and Chew (1992), p. 51. Camels are also found on
seal images: see, for instance, a chalcedony sacraboid in London, BM, Walters no. 547, see
Boardman (2015), p. 35, fig. 12. See Sanchez (2009), p. 313, fig. 32 and p. 314, fig. 36 for
further images of camels in red-figure representation.

44 PF 1787 and PF 1786; Briant (2002), p. 464.

45 Str. 16. 1.3.

46  Contra Miller (2006/7), p. 121: the scene ‘reduces the potency of Persian elite cavalry by por-
traying a low-class mount and equestrian style.’
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For his part, sitting on camel-back, the king cuts a dashing figure. His face
is rendered in sharp profile; he is a handsome man. While the origin and signif-
icance of the tradition of the good-looking king is unclear, from early on Greek
texts and images fixate on the body and looks of the Persian monarch and they
take an obvious delight in his splendid appearance, making him into an attractive,
albeit inherently despotic, ruler. In literature successive kings are noted for their
handsome demeanour and their impressive stature (and coincidentally, a hallmark
of Achaemenid art is that kings are made taller and more masculine than their sub-
jects);*” they are all ‘the most valiant of men’ or ‘the best-looking of men’ and their
wives and daughters are equally beautiful — a ‘torment’ for Greek eyes no less — and
together Persian kings and queens are habitually tagged as being ‘the best looking
in all of Asia.’*® Of course, every prince and monarch aspired to match the standard
of masculine good looks set by Cyrus the Great — his aquiline nose was allegedly
the benchmark of beauty for generations of Persians: ‘Because Cyrus was hooked-
nosed, the Persians — even to this day — love hooked nosed men and consider them
the most handsome.”* In the vase painting though the king’s nose is straight and
flawless — and very much the Greek conception of a handsome masculine profile.

As ever, dress, appearance, and accoutrements are important signifiers in this
lively scene. Near to the king a clean-shaven attendant waves a fan. Another beard-
less Persians strums the kithara with a plectrum and another plays a chelys and
one further smooth-cheeked individual holds (what appears to be) a flaming torch,
although in all likelihood, this, in its original Achaemenid context, is a fly-whisk.
There is little doubt that these beardless individuals are eunuchs, the most fascinat-
ing of all the Great King’s courtiers as far as the Greeks were concerned. These cas-
trated males served at court as high-ranking officials, bureaucrats, and attendants
and as a kind of ‘third-sex’ they were able to negotiate the permeable barriers of the
court in their crucial capacities as messengers and trusted body-servants.’® Eunuchs
are frequently attested in the Achaemenid sources carrying fly-whisks, towels, and
perfume bottles and it is probable that they were fan-bearers and musicians too;
the Greek artists are certainly able to imagine them as such and on the tragic stage
Helen’s Phrygian fan-bearer is most probably based on a Persian court eunuch.!

Alongside the eunuchs, the lekythos also represents female musicians — concu-
bines, no doubt — and bearded courtiers dancing the so-called oklasma.>* The world

47  See further Llewellyn-Jones (2015).

48 See Hdt. 7. 187; Pl. Al. 121d; Plut. Arz. 1.1; Alex. 21.6.11.

49 Plut. Mor. 281e.

50 Llewellyn-Jones (2002).

51 Eur. Or. 1528.

52 With its distinct posturing, this dance is a standard in the Greek artistic repertoire. See, for in-
stance, Athens, National Archaeological Museum 12683, c. 400 BCE; Shapiro (2009),
fig. 3.20). See further, Schifer (1997), p. 92-93. Historically, at least in the Greek (and Hebrew)
sources, Persian royal concubines were generally considered to be beautiful girls, see Plut.
Art.27;D.S. 17.77.6; Esther 2.3; they could be bought as slaves (Hdt. 8.105; Plut. Them.26.4),
or were received as gifts and tribute from different parts of the vast empire (Hdt. 3. 97; Xen.
Cyr.4.6.11,5.1. 1, 5, 2,9, 39; Esther 2.2-3). Concubines could also be regularly acquired as
war booty or were captured from rebellious subjects (Hdt 4.19, 7. 83, 9. 76, 81). Herodotus
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of the performing arts was an important part of Achaemenid court culture and we
know of a courtly tradition for stories told though music from passing references to
singers at the court. In the sources, royal concubines are expressly noted for their
musical skills: ‘During dinner (the king’s) concubines sing and play the harp, one
of them taking the lead as the others sing in chorus’ and we learn that, ‘at night they
sing and play on harps continually while the lamps burn’, which feasibly suggests
that the court enjoyed a ‘complex and developed form of musical entertainment.’>>
Where there was music, there must have been dance, and we learn that the court
was not only entertained by professional dancers like Zenon of Crete, ‘who was,
by far, Artaxerxes [II’s] preferred performer’, but by the Great King himself, who
during the feast of Mithra, was encouraged to drink and then dance the so-called
persica, a war-dance, by ‘clashing shields together, crouching down on one knee
and springing up again from earth ... in measured time to the sound of the flute.’>*
Dance, it seems, was both a courtly art and an expression of manliness, ‘for the Per-
sians learn to dance as they learn to ride and they consider dance movements related
to riding and very suitable for getting exercise and increasing fitness.’>

While Benjamin Isaac agrees that the camel lekythos depicts an eastern court,
rather than seeing the sophistications of the Achaemenid life which it articulates, he
sees in it instead ‘a hotbed of orgiastic dissipation’ which, in turn, reminds him of
the salacious tales of Ctesias’ Persica.’® In fact, actual decadence (in the sense of
sexual license and debauchery) is hard to find in Ctesias’ work and neither his later
epitomists or critics ever cite him as an author with a particular penchant for the
spicy or salacious; this is a modern misconception of his work. And no more is there
anything scandalous or depraved to be found in the fourth-century vase-paintings
studied here: the royal court of Persia may be opulent, but it is free from any kind
of lascivious carrying-on (a feature, in fact, even of depictions of the Great King
among his women — which is in sharp contrast to the erotic imaginings of Greek
literature which tends to fixate on the sex-life of the Persian king).’” Even with the

(6.32) confirms that after the crushing of the Ionian uprising, ‘the most beautiful girls were
dragged from their homes and sent to Darius’ court’. Of course, the Greeks too acquired Persian
concubines as war prizes: 329 concubines were part of Alexander of Macedon’s post-Issus
booty. Likewise, Parmenion captured a number of Persian women, of high status, at Damascus
in 333 BCE. These included the wife of Artaxerxes III and three of his daughters, including
Parysatis whom Alexander later married. On concubines see further details in Llewellyn-Jones
(2010) and (2013a), p. 116-119.

53 Heraclides F1 & 2; Kuhrt (2010), p. 907.

54 Ctesias F31 = Athen. 1.22c; Xen. An. 6.1.10.

55 Athen. 10. 434e.

56 Isaac (2004), caption to fig. 3.

57 See for instance, Louvre, Campana collection 11164, c. 440 BCE - see Shapiro (2009),
fig. 3.13; Stockholm Historical Museum V294, c. 430 BCE — see Shapiro (2009), fig. 3.14-15),
and Rome, Vatican 16536 (H530), c. 450 BCE - see Miller (2006/07), fig. 1a-b); the scenes of
the king with his wives and concubines are entirely humdrum, and lack any kind of exotic
frisson, let alone sexual titillation. Interestingly, the queens and concubines are always dressed
in Greek clothing (occasionally with a sleeved undergarment and a pinned cloth headdress)
suggesting that the artists had no model for thinking about the appearance of Achaemenid
women. The painters clearly had no pattern for representing Persian royal women and so they
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Fig. 4b Line-drawing of the ‘Camel Lekythos’

ubiquitous presence of eunuchs and concubines, the camel lekythos lacks erotic
sensuality. It is rich in its evocations of joy and celebration, though, and I suggest
that court festivity is the central theme here.

Eunuchs, concubines, and dancers are encountered again in a badly pitted if
rococo-like Attic red-figure bell-krater of c. 370 BCE in which the sceptre-bearing
Great King, seated on his throne, enjoys the cavorting of his court dancers (Fig-
ure 5).%® He sits within a naos, or some other shrine-like structure, which is surely
a misinterpretation of the baldachin which covers the royal dais in the Achaemenid
audience-scene and demarcates the royal space (Figure 2). The Persepolitan relief
is closely echoed in a description by Deinon — ‘the throne ... was gold, and round
it stood four short golden posts studded with jewels; these supported a woven can-
opy of purple’ — but the vase painter turns the throne and the canopy into a piece of
theatrical paraphernalia, very much in keeping with the generic theatricalization of
the Persians in this period which we have already encountered in the Darius Vase.>
The scene, with its female fan-bearer (perhaps the beardless eunuch of the Achae-
menid reliefs was thought to be a woman), its languid courtiers lounging around in
opulently patterned costumes, and the heady atmosphere of pleasure conjured up
through the twisting bodies of the dancers, is the finest representation of the vogue
for peeping into the inner quarters of a Persian palace — Susa, Ecbatana, or Persepo-
lis. Not surprisingly, the scene has been interpreted as the court of the luxury-loving
Sadanapallos, the legendary Assyrian ruler, but given the close (if perverse) paral-

dress them as elite Athenian wives. Shapiro (2009), p. 76 makes a similar observation: ‘no at-
tempt is ever made to Orientalize the women.” They perform submissive gestures of offing cups
or dinking horns and are hardly the powerful viragos of the Greek literary tradition. A badly
weathered stone base from Olympia, dating to 330 BCE which once held a statue of the cele-
brated Thessalian pankratiast Poulydamas, shows the court of Darius 11, including figures of the
royal women. These court ladies are certainly conjured from the Greek imagination and are
dressed in Greek chitones and himatia, much in the style of the depictions of Hellas and Asia
in the top register of the Darius Vase; the female at the front of the group is even shown in the
standard Greek pose of raising her robe in a veiling gesture (on this gesture see Llewellyn-
Jones (2003), p. 98—120). For a discussion of the Poulydamas base see Kosmopoulou (2002),
p. 156—64. For the erotic adventures of Persian kings see Bridges (2015), p. 127-54, Llewellyn-
Jones (2013b).

58  Shapiro (2009), p. 78

59 Deinon Fl1= Athen. 12, 514c.
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Fig.5 Attic
red-figure bell-
krater depicting
the Persian
court, Vienna,
Kunsthisto-
risches Museum
158. Photograph
courtesy of the
Kunsthisto-
risches Museum

lels with Achaemenid royal imagery, we can be confident that we are supposed to be
ogling at the luxury of the court of the Great King of Persia.®® The Persian court was
a place of sophistication, culture, pleasure, and delight, although for the royalty and
nobility who inhabited this rarefied world, the pleasures of court-life was serious
business too — as the Greeks all too-well understood:

Tyrants and kings, being in control of the good things of life, and having had experience of
them all, put pleasure in the first place, since pleasure makes men’s natures more kingly. All
persons, at any rate, who pay court to pleasure and choose a life of luxury are lordly and mag-
nificent, like the Persians ... For more than any other men in the world they seek pleasure and
luxury, yet they are the bravest and most noble barbarians. Indeed, to have pleasure and luxury
is a mark of the freeborn; it eases their minds and exalts them.®!

CLOSING OBSERVATIONS

The few works I have highlighted for discussed here may well be set within the
Persian court, and may even draw on genuine Achaemenid visual motifs, but they
have a distinctly laissez-faire Hellenic flavor to them, typical of other themes found
in Greek art of this period. Without doubt the scenes of Persian monarchs and their
courtiers, of women and eunuchs, of entertainers, camel-leaders, and even of the
Persian elite relaxing, hunting, and dancing are very much in the spirit of Classical
Greek art. The Persian protagonists adopt decidedly Hellenized modes of behavior
and, in a way, they are merely masqueraders in Oriental fancy dress.

In bone fide Achaemenid art the kinds of pedestrian subjects encountered in the
vase-paintings are exceptionally rare and if they are encountered at all then they
are seen only in small-scale glyptics but never in monumental imperial sculpture

60 Discussion in Miller (2006/07), p. 120 n. 47.
61 Athen. 12. 512a-b.
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or relief.®? The official art of central Iran tended to concentrate on representations of
audiences and tribute-bearers, or on heroic images of monarchs fighting ferocious
beasts and thereby reconfirming Achaemenid world order. There was no room in
the official art of Persia for depictions of the minutiae of daily life at court because,
as odd as this may seem given the centrality of the court to Achaemenid dynastic
policy, such images would not have served the purpose of reflecting Persian impe-
rial dogma. %3 The Greek vase-images are as far removed from the artistic ideology
promoted by the official centralized art of the Achaemenids as can be imagined.

There can therefore be little doubt to my mind that the Persian court we encoun-
ter in the Greek art is by and large a locale of Oriental fabulousness; the images
have a fairy tale quality to them, a feeling of being set ‘Once Upon a Time in a
Kingdom Far, Far Away’. As Alan Shapiro notes, ‘In one sense, they are descend-
ants of the Persians of Aeschylus, with its imagined scenes of life at the Persian
court, based on no first-hand knowledge ... there is nothing “realistic” about the
scenes that appear to have a Persian setting.’®* The scenes may nod towards Ori-
ental realia such as dress and equipment but even these are, at best, rudimentary.
The Greek artworks must be regarded as important contributors to a long line of
beautiful, if deeply misunderstood and precarious, Orientalist clichés that permeate
other Greek conceptions of the Achaemenid world.

Alain Grosrichard’s particular version of Orientalism, with its focus on the sup-
posedly enigmatic and opaque structure of a despot’s power echoed through his
collection of fawning courtiers, eunuchs, countless wives, and concubines finds a
particular resonance, I suggest, in the Greek iconography of the late classical period
which creates so vividly an ‘imaginative geography’ of the East which is symbol-
ized by the image of the autocratic but curiously compelling King and which is set
amid the splendour of his court. Orientalist art of any kind, including that created
by the Greeks, prioritises visual pleasure and Persian scenes of the Greek imagina-
tion solicit the gaze. According to Grosrichard, the gaze is ‘the driving element of
despotic power in the Orient’ and in the vase-scenes the viewer is invited to indulge
in the pageantry and splendour of far-off Persia.®> The picture created is of course
an exotically fictionalized Persia of the imagination, a world in which all eyes are
seduced into feasting upon the sights of the fabled hedonism of the royal court — the
mandatory locale of all accounts of the Orient — but in no way should the scenes
(even with their gender inversions and other types of distortions) be thought of
as a caricature of the king and his court. The vase-paintings do not lampoon the
Persians, nor do they make any form of disdainful criticism of them in the style of,
for instance, fourth-century Attic oratory. No, in spite of their errors, misreadings,
and delusions, the Greek artists offer an ‘open sesame’ to what they found to be a
fantastical, puzzling, alien, but decidedly alluring world.

62  Llewellyn-Jones (2010).

63  See the classic study by Root (1979). See pertinent comments by Colburn (2013).
64 Shapiro (2009), p. 72, 76.

65 Grosrichard (1998), p. 56.



ONCE WERE PERSIANS: THE PERCEPTION OF
PRE-ISLAMIC MONUMENTS IN IRAN FROM THE
16TH TO THE 19TH CENTURY

Omar Coloru

INTRODUCTION: WESTERN TRAVELLERS,
THE PERSIANS AND THEIR PAST

The purpose of the present contribution is to explore how ancient Achaemenid and
Sasanian sites in the geographical area corresponding to modern Iran were per-
ceived by Iranians of the Early Modern period and how the latter related to the
history of these places. Is it possible to detect the existence of Persianism in their
perception of the past? In which form and to what extent? In order to provide an
answer, our analysis will concentrate on the travelogues of European visitors to Iran
in which many traditions which had developed around the pre-Islamic antiquities of
the country are recorded. With a few exceptions, I will focus on travel journals be-
longing to the chronological interval between the sixteenth and the first half of the
nineteenth century, because it is by this time that a growing number of Europeans
began to visit this country under the impulsion of the new course of commercial
and political interactions with Europe opened by the Safavid dynasty and continued
under the Qajars.!

When Western travellers imbued with Classical education arrived in Iran, they
discovered that a whole set of traditions, generally with no relation to the data
transmitted by the Greco-Roman historians, had developed independently around
Persian antiquities. In fact, the creation of narratives about the origin of a certain
monument or landmark depends on several factors which vary from place to place,
and sometimes the process of tradition formation can be ascribable to the travellers
themselves.? From this point of view, European travellers did not exert any influ-
ence on the traditions of the country: the classical names of major Achaemenid sites
such as Pasargadae and Persepolis gained popularity only in 20""-century Iran in the
wake of archaeological campaigns, the consequent tourism, and the ideological and
identity-making function assigned to them by the late shah Reza Pahlavi. Before

1 On recent contributions about the history of Safavid Iran and its relations with Europe, see
Newman (2006), Matthee (2008) with large bibliography, Matthee (2012), p. 10-24, and the
collection of studies edited by Langer (2013). For a history of the Qajar dynasty see Nezam-
Mafi (2012), p. 319-345; for Persianism under the Qajars see Lerner in this volume.

2 For instance, a number of stories concerning ancient monuments in Europe were made up by
modern travellers and then adopted by local inhabitants, as in the case of the Ear of Dionysus.
In fact, this popular landmark of Syracuse does not owe its name to an ancient myth or historical
episode related to the Greek presence in Sicily but to the painter Caravaggio, who visited the
place in 1586. This tradition instantly became widespread and remains popular until this day.
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that time, local names such as Mashad-e Madar-e Solayman, Chelmenar, or Takht-e
Jamshid had for centuries been the only designations used by the Persians. Inciden-
tally, some travellers, frustrated by the impossibility of getting more information
about the origin of a site, criticized local people’s lack of interest in, and knowledge
of, the history of their country. The perceived local ignorance of the past became a
trope in these travelogues, with very few exceptions. For instance, the Dutch sail-
maker Jan Struys (1630—1694) noticed that,

Far from loving antiquities, they [the Persians] neglect them so much that a son will never
finish a building — no matter how beautiful it is — which his father has begun.?

A similar disappointment was expressed by the French traveller Jean Chardin
(1643-1713), who concluded that modern Iranians must have come from another
country and therefore did not know anything about the past of Iran. In order to
bolster this statement, he added that when native people were asked to give more
information on the subjects represented on the Sasanian rock reliefs at Naqsh-e
Rustam, they confessed their ignorance and answered “God knows”. Alternatively,
they often identified the sculpted figures as Rustam and other characters in the
Persian national epic, Shahnama (‘Book of Kings’). According to Chardin, also
learned Iranians maintained that these works of art represented the deeds of ancient
Iranian heroes.* Indeed, Persian historians of the Islamic period — he writes — never
used the name Persepolis for the site known by that name in Europe, but referred
to it by the Iranian toponym Istakhr.’ These statements were the result of a mutual
misunderstanding between the French traveller and their local informants: indeed,
Chardin who relied on the Greco-Roman sources expected the Iranians to know of
a toponym which was made up by the Greek historiography and never existed in
the reality — actually, we still do not know what the real name of Persepolis was. On
the other hand, the local population answered by drawing on the Arab and Iranian
traditions which identified Persepolis with the nearby town from which the Sasa-
nian dynasty originated.

A friend of Chardin, the Venetian Ambrogio Bembo (1652—1705), noticed that
in Bisutun the Parthian relief of Gotarzes had been damaged by the Muslims be-
cause, so he writes, they were fiercely hostile towards such glorious memories.°
This however was not always the rule. The same Bembo observed in the account
of his attempt to copy the inscriptions of the so-called Small Iwan at Tag-e Bostan,
that the cleaning of the inscription from dust as well as the act of copying itself
were observed with admiration by the Persians, who kindly allowed Europeans

Struys (1681), p. 316.

Chardin (1711), p. 122-123.

Chardin (1711), p. 137.

Bembo (1676), MS, 261[= Invernizzi (2005a), p. 332]. Ambrogio Bembo was an officer of the
Venetian Navy and travelled in Asia from 1671 to 1675; in 1674 he explored Persia, where he
became friends with Jean Chardin and the painter Joseph Grelot. The latter accompanied
Bembo on his journey and made drawings of the places they visited together. Bembo’s journal
has been published and translated in English, see Bembo 2007.
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much liberty in dealing with antiquities, a thing which would have been impossible
among the Turks.”

As we already saw, the number of texts by Western travellers complaining
about local attitudes to the past is quite high. The peak, however, may be observed
in the nineteenth century travelogues: to this end, it will suffice to quote two charac-
teristic passages, which provide a more coherent picture of this negative perception,
and at the same time will introduce the key themes discussed in the main section of
my paper. The first quotation is taken from the memories of the British orientalist
William Ouseley (1767-1842). In discussing the ancient objects found at Rishahr
(Bushire), Ouseley comments:

But here, also, are often found gems bearing sculptured devices, beads, rings, coins and ar-
row-heads, all of which by the peasants, are attributed, and not perhaps erroneously, to the
ancient Gabrs or Atesh-perests, the ‘Adorer of Fire’. That they should be right, however, in this
instance, proceeds merely from their usual habit of describing whatever they do not understand,
as either the produce of foreign regions, the work of preternatural beings, of magicians, or of
those who lived in ages before the Mohamedan era.®

The second example is written by John David Rees (1854—1922) and concerns the
statue traditionally known as the Lion of Hamadan:

The sights of the town are three [...] and a lion by the roadside, which was carved either before
they [= the Persians] had learnt or after they had forgotten the art of sculpture.’

Both texts add two elements to the image of Iranian neglect of the past, which
we can summarized thus: ignorance of their own history has led to the creation of
fantastic stories accounting for the presence of ancient sites and objects, narratives
that combine fantastic elements with vaguely remembered historical realities (the
Zoroastrian fire worship, in this specific case). Furthermore, Rees holds that a con-
sequence of the lack of historical memory is the loss and/or degradation of technical
skills (here, the art of sculpture) which on the contrary had reached the perfection
in the past.

These views were the result of an othering process that was inevitably part of
the cultural background of the travellers as well as their attitude towards the Mus-
lim world. Nevertheless, this ‘proto-orientalistic’ prejudice did not always exerted
the same strength and, as we have seen, it could present some exceptions and could
evolve in time. Matthee has rightly shown that the journal of a typical sixteenth
century traveller “might describe the country but his own assignment and his own
experience remained central to the narrative”.19 On the other hand, the seventeenth
century travellers were still “moved by official mandates or motives of personal
gain” but were “determined to gather empirical knowledge, to portray what they
observed realistically and accurately”, and many of them “saw the world beyond
Christendom largely within its own civilizational framework and as a part of a

Bembo (1676), MS, 266 [= Invernizzi (2005a), p. 334].
Ouseley (1819), L, p. 201.
Rees (1885), p. 29.
0 Matthee (2012), p. 12 as the other following passages in the paragraph. As for the nineteenth
century see Lerner in this volume.
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universal theater”. Finally, the nineteenth century traveller “had become a pano-
ptic, omniscient European who operated in the context of institutions of power,
knowledge, and culture. He, too, was firmly convinced of the superiority of his own
world, which now had become a matter of civilization, of culture and race”. In the
following pages, we will explore the evidence provided by the journals of modern
travellers about the local traditions circulating around the Achaemenid and Sasa-
nian archaeological sites in order to ascertain to what extent these traditions were
generated by the phaenomenon of Persianism.

THE MANY LIVES OF THE PERSIAN ANTIQUITIES

European travellers have recorded a wealth of information concerning traditions
about the Persian historical places they visited. Sometimes they drew their informa-
tion from native people living in the vicinity of an archaeological site, sometimes
from local learned men or from their interpreters who accompanied them in their
journeys. Translators, who were the main intermediaries between the travellers
and the local population, usually belonged to ethnic minorities, e.g. Armenians
like Jusepe Salvador, dragoman of Don Garcia de Silva y Figueroa (1550-1624),
the Spaniard envoy to king Abbas I, Jews !, and Syrians like the polyglot Michel
Angelo Corai (Fathullah Qurray).'? Other important factors were the traveller’s
cultural background and the motives of his journey. We will see that in general the
stories associated with a certain place tend to be constant in the long durée while
others experience several variations which depend on different factors such as the
degree of education of the asked person, the influence of Iranian epic on his view of
the past, or even his personal or erroneous interpretation of an archaeological site.
In order to answer the question on the existence of Persianism in modern Iran, it
may be useful to organize a selection of the available material by threefold typol-
ogy of traditions, namely those concerning the Achaemenids, the Sasanians, and
religion and magic.

1) The Achaemenids

Darius III is the only member of the Achaemenid dynasty whose memory is still
linked to monuments or landmarks in Iran during the early modern period. This
exclusivity is without doubt the result of the place occupied by Darius in the Sasa-
nian narrative of Iranian history. In a later phase of their rule, the Sasanians had
claimed to descend from the Kayanids, a mythical dynasty of Iranian kings cele-
brated in the Avesta and the Iranian epic for they were the first to bear the xvaranah,
the Divine Glory which symbolized the power in the Iranian world. According to
this reconstruction of the Iranian past, Dara/Darius was the last of the Kayanian

11 See for example Chick (2012), p. 1048; Gil (2012), p. 165-166; p. 178 n. 37.
12 Federici (2014), p. 81-104.
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kings who had lost his reign to Alexander, and the Sasanians were the descendants
of Dara through their ancestor Sasan. What is more, Alexander was also closely
related to Dara as in this version of the story he was his half-brother. By doing so,
the Sasanians linked themselves to a prominent Avestan dynasty and set their king-
ship in the frame of the Zoroastrian history. In the words of Touraj Daryaee, “Still,
by the fourth century the Sasanians gravitated toward a sacred historiography and
chose Avestan dynasties, most importantly the Kayanids, as their ancestors. It was
only through the Zoroastrian historical necessity that Darius (III) was remembered
and inserted into the historical narrative of the Sasanian Xwaday-namag (Book of
Kings).”!® Under the reign of Shapur II (309-379), Persepolis was only known
under the name of Sad Sotun (‘Hundred columns’), which had become Chelmenar
(‘Forty pillars’) from the end of the Middle Ages. Although the Sasanians had prob-
ably little knowledge of the Achaemenid history', they revered the site as the work
of the mythical kings of the Iranian tradition and wanted to establish a connection
between their kingship and that expressed by the illustrious predecessors who had
built that place. The imposing ruins kept their symbolic value even for the Muslim
dynasties that ruled over Fars in the centuries following the end of the Sasanian
Empire. The extraordinary stories circulating on the site of Chelmenar attracted
the curiosity of the European travellers who offered several interpretations about
the origins of the ruins, but the first one to propose the identification of Chelmenar
with the palace of Persepolis was Garcia de Silva y Figueroa in the early seven-
teenth century. During his visit to the site, Silva y Figueroa had brought with him
a copy of the Library of History by Diodorus of Sicily which contained a passage
describing the fire that Alexander set to Persepolis'>. By comparing the information
provided by Diodorus with the features of the site he was exploring, the Spaniard
envoy reached the conclusion that he was walking among the ruins of the ancient
Persepolis.'6

The German naturalist, Engelbert Kaempfer (1651-1716), writes that native
folklore had transmitted various names for the ruins of Persepolis. Apart from the
most current name, Chelmenar, Kaempfer adds that of Istakhr. This toponym could
be ascribable to the blurring of Persepolis with the nearby site of Istakhr which
was celebrated as the place of origin of the Sasanian dynasty.!” Originally a suburb
located at about 6 km north from the royal palace, Istakhr had become the main po-
litical and religious centre after the destruction of Persepolis and was chosen as the
seat of the dynasts of Persis!®. It was in Istakhr that Pabak, father of Ardashir I, held

13 Daryaee (2010a), p. 33. On the historical memory of Darius III see Briant (2015).

14 For the Achaemenid reception among the Sasanians see Shayegan (2011), p. 1-38.

15 Diodorus of Sicily, XVII.70-72; the report of Silva y Figueroa on Persepolis can be found in
Invernizzi (2005a), p. 197-204; see also Mousavi (2012), p. 97-98.

16  Mousavi (2012), p. 73-96, especially 97-98.

17  The site of Istakhr was excavated by Ernst Herzfeld in 1932 and 1934 (a brief account in Herz-
feld (1935), p. 45-48, 276-281), and by Erich F. Schmidt in 1935 and 1937 (see Schmidt 1939,
p. 105-121). See also the report by David Whitcomb (1979), p. 363-370. The site is now the
object of new archaeological investigations by a joint Iranian-Italian mission, see Fontana et al.
(2012), p. 167-180; Chegini et al. (2013), p. 7-20

18 Mousavi (2012), p. 77-94.



92 Omar Coloru

the wardenship of the important shrine of the goddess Anahita. According to our
spokesman, however, there was yet a third name for Persepolis: this, transcribing
the Iranian pronunciation into Latin characters, according to Kaempfer was Choneh
Dara, ‘the house of Darius’.! It is probable that we are dealing with a reference
to Darius III. A possible explanation of the genesis of this toponym is offered by
Jean Chardin, who records that the Achaemenid tomb that modern archaeologists
nowadays attribute (hesitantly) to Artaxerxes III, in his own time was believed to be
the last resting place of Darius.?° Finally, the monument according to Chardin was
called the palace of Darius and this designation had become popular even among
the European residents in Persia. Interestingly, this latter interpretation — more or
less correct as would later be established — was deemed ridiculous by Chardin.
The archaeological complex at Naqsh-e Rustam was generally thought to rep-
resent, as its toponym explicitly says, the legendary hero Rustam engaged in some
of his celebrated deeds. Local traditions, however, were far from consistent. On
his visit to the site, the Dutch painter Cornelis de Bruyn (1652—-1727) heard con-
tradictory stories about the relief today identified as the investiture of Ardashir I by
the god Ohrmazd (Figure 1).?! Like Kaempfer had done at Persepolis, de Bruyn
eagerly collected three different interpretations. In the first of these, the scene was
still more or less understood as an investiture, but the two characters now had dif-
ferent identities, and also the historical period had been altered: de Bruyn was told
that the relief commemorated how the last Achaemenid king, Darius (III), left his
empire to Alexander the Great. The background of this interpretation probably was
Ferdowsi’s epic poem Shahnama, which was hugely influential in Early Modern
Iran. In Ferdowsi’s version of Alexander’s conquest, based on the Alexander Ro-
mance, Alexander is not presented as a foreign conqueror but as a half-brother of
Darius,?? thus continuing Achaemenid sovereignty over the Persian Empire. As we
have seen before, the Sasanian kingship ideology had spread this story in order to
strengthen the dynastic legitimacy of the house of Sasan and it exerted a strong in-
fluence over late antique and medieval Persian epic. It is difficult to know who gave
de Bruyn this information as he bounds himself to the vague expression “some-
one pretends that”: Ferdowsi’s Shahnama was extremely popular so that we cannot
state for certain that de Bruyn’s informant/s just told him what he expected to hear.
In addition, de Bruyn had read a certain number of literature about the Sasanians
both in the Byzantine authors (especially Agathias of Myrina) and in the modern
Persian sources, which he used to draw a historical table of this dynasty. It is also
possible that this tradition have been reported to de Bruyn by local individuals in
order to create a middle ground between their culture and that of the Dutch traveller
via the Alexander figure. However, he was very sceptical about the stories he had

19  Kaempfer (1712), p. 325. For the importance of Kaempfer’s work for the Western study of
pre-Islamic Iranian antiquities see Wiesehofer (1993), p. 105-132.

20 Chardin (1711), p. 117-118.

21 De Bruyn (1718), p. 364-365.

22 According to this tradition, Alexander was the son of a daughter of Philip of Macedon and a
king of Persia, and Darius was his half-brother. For the influence exerted by Alexander on the
collective imaginary and folklore from Iran to Sumatra see Coloru (2013), p. 389-412.
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Fig. 1 The Investiture Relief of Ardashir I at Nagsh-e Rustam. Drawing by Cornelis de Bruyn,
from Reizen over Moskovié, door Persié en Indié¢ (1714). © University Library Utrecht University.

heard about this specifical rock relief.?* The second variant reported by de Bruyn
identified the sculpted figures as two anonymous rival lords trying to establish their
supremacy by catching the ring. This interpretation without any precise reference
to characters taken from the Iranian history and mythology (or other cultures) could
have been told by someone who was unaware of the epic tradition and just gave his
own basic interpretation of the scene. The third variant is the customary identifica-
tion with Rustam and as in the first case we are dealing with a name inspired by a
popular figure in the Iranian epic.

Already at the outset of the fifteenth century, the Castilian Ruy Gonzdles de
Clavijo (d. 1412), envoy at the court of Temiir-i Lenk (‘Tamerlane’) from 1403
to 1406, reports that the town of Zanjan had been one of the greatest cities in the
kingdom of Darius and the most beloved by him. It was from this town that Darius
marched with his army to fight Alexander.>* Another legend concerning Darius,
is reported by the Scottish doctor John Bell (1691-1780). Concerning his stay in
Isfahan in 1717, Bell relates that:

23 De Bruyn (1718), p. 364.
24 Gonzales de Clavijo (1582), p. 31 v.
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Fig. 2 Detail of the rock relief at Bishapur representing Shapur’s triumph over Gordian III, Philip
the Arab and Valerian (photo by M. Canepa).

About three or four miles to the southward of the city, are to be seen the ruins of a tower on
the top of a mountain, where, it is said, Darius sat when Alexander the Great fought the second
battle with the Persians.?

This story, once again inspired by the Iranian epic, was made up to give these ruins
an illustrious past.

2) The Sasanians

Many sites and natural landmarks were named after episodes of Sasanian history
through the filter of the national epic. The activity of wandering minstrels, the go-
san, who since the Parthian age had transmitted the Iranian epic and literary her-
itage, played an important role in the spread of these narratives. Kaempfer was the
first European to give a brief description of the Sasanian rock reliefs at Bishapur.
This town was founded by king Shapur I (240-270) in the Fars region after defeat-
ing in battle the Roman emperor Valerian (Figure 2).2° The latter was taken prisoner
together with many soldiers, generals and senators and never came back to Rome.
The Roman prisoners together with the same Valerian would have been employed
to build Bishapur. Close to the town, along the gorge of Tang-e Chowgan, a series
of rock reliefs celebrated the king’s victories over Valerian as well as the Roman
emperors Gordian III and Philip the Arab. At that time, nothing was known in Eu-
rope of the town built there by Shapur. The site was properly identified only in
1809 by another traveller, James Justinian Morier (1780—-1849). Nevertheless, the
account of Kaempfer makes clear that the memory of the founder still survived in
local toponymy, for the mountain overlooking the site was called Kuh — e Shapur,

25 Bell (1763), p. 125.
26 On the history and archaeology of Bishapur see Keall (1989), p. 287-289.
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‘the Mountain of Shapur’. Local traditions said that the sculptures commemorated
a victory that Shapur had achieved in this place over an opponent who, according
to the natives, was Alexander the Great.?” This anachronism is interesting because
it shows an inversion of roles: the Macedonian conqueror of the Achaemenid Em-
pire is here presented as the loser in a war against a Persian king. In the Avesta and
the Persian version of the Alexander Romance (Eskandar-nama), the Macedonian
Conqueror was thought to come from Rome/Constantinople and was called Eskan-
dar Rumi, i.e. ‘Alexander the Roman’: it is possible that here we are dealing with
the survival of this Iranian tradition mixed with the memory of the victorious wars
of Shapur against Rome. In addition, the same Kaempfer witnesses another exam-
ple of preservation of the memory of a Sasanian king when he describes the relief
of Sarab-e Bahram which would celebrate a victory of Bahram (II, 274-293) over
an enemy whose identity is not stated.?®

When he was approaching Bisutun, the French traveller Jean de Thévenot
(1633-1667) inquired who the sculptor of the rock reliefs might be. Some of the
people travelling with him in the same caravan said that the reliefs were the work
of Ferhad for her beloved Shirin, who had a castle on that mountain.2® As Thévenot
rightly remarks, this explanation was based on a popular episode described in the
poem Khosrow va Shirin by Nizami Ganjavi (1141-1209), where the poet narrated
the tragic love story between the sculptor Fehrad and Shirin, wife of king Khosrow
II Parvéz (590-628). The story goes that when Shirin was not yet married to the
king, the sculptor Ferhad had fall in love with her, thus becoming a rival of Khos-
row. Suffering from jealousy, Khosrow sent Ferhad to Bisutun and ordered him to
carve a passage through the mountain. If Ferhad accomplished this impossible task,
Khosrow would allow him to marry Shirin. Contrary to the king’s expectations,
Ferhad was about to achieve his mission, so Khosrow sent him a letter where he
communicated the false news of Shirin’s death. Out of desperation, Ferhad threw
himself from the top of the mountain. Apparently, Thévenot was somehow familiar
with this story as he states that a Persian manuscript of that poem was kept in the
Royal Library in Paris, but we do not know whether he has ever read it or he just
knew the main elements of the plot In this case, the rock reliefs of Bisutun were
made the object of a new narrative which had replaced the old one because its mem-
ory had been lost, but inscribed the monument into existing social memory of the
Sasanian Empire. In time, this literary tradition had become historical in the eyes
of the native population.

Myth, epic, and Sasanian history came together also in the complex of Tag-e
Bostan. The equestrian statue of Khosrow in the Greater Iwan was believed to be
Rustam on horseback, while the sculptures in the lunette upon it would have been
the representation of Khosrow, Shapur and Shirin.*°

27 Kaempfer (1712), p. 364.

28 Kaempfer (1712), p. 365.

29 Thévenot (1674), p. 132-133.

30 Bembo (1676) MS 266-267 (= Invernizzi [2005a], p. 334).
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3) Religion and magic

In the perception of the local inhabitants, the past of Persia was also reinvented un-
der the sway of religions other than Islam, which in medieval and modern Iran were
often associated with elements related to folklore and magical practices. Notably
Zoroastrianism left its mark on Persian toponymy of the Islamic period. The best-
known example is the funerary monument that stands in front of the Achaemenid
royal tombs at Nagsh-e Rustam, the so-called Ka’ba-e Zardusht. At the beginning
of the nineteenth century, William Ouseley reports three different names for this
building:

Our guide called it the Kerenndi Khdneh or ‘Station of the Trumpets’; another man, the Na-

kdreh Khdneh or ‘Kettle-drum house’, and the Ked Khud4 [= principal ‘house holder’] before
mentioned, assured me that it was the Caabah of ZARA’TUSHT, or Zoroaster.3!

Even Nagsh-e Rustam was sometimes perceived as a burial place associated with
the Zoroastrian faith. This seems to have been the opinion of the Iranians, or at least
of some among them, at the time of Engelbert Kaempfer’s visit to the place.*? In the
eyes of the peasants living in the area, the tombs were protected by spirits. Some
people who had entered the tombs had never come back because they were stran-
gled by djins. But some well-informed people in the area told Kaempfer that these
were the Tombs of the Guebre kings. ‘Guebre’, ‘Gheber’ and other variants of this
word are more often found in the accounts of the European travellers. They were
the transcription of the Persian word for ‘infidel’, Gabr, from the Arabic kafir. We
know that this was the usual term employed by Persian Muslims to designate Zoro-
astrians. Jean Chardin confirms this, as local inhabitants told him, too, that Nagsh-e
Rustam was known as Kabrestan Gauron, which Chardin translates as ’graveyard
of the Guebres’.33> We have already seen in the passage by the British orientalist,
William Ouseley, quoted in the introduction, that the ancient objects found at Rish-
ahr were associated with the Zoroastrians, too. Ouseley adds that,

[...] near the ruined fort of Rishahr, is a spot which some denominated the Kabristan-e-Gabran,
or ‘Cemetery of the Fire-worshippers’, and supposed to contain sepulchral monuments two or
three thousand years old.>*

The same interpretation was applied to a group of ruins along the road from Teh-
ran to Shahrud. These ruins were explored by the Scottish traveller, James Baillie
Fraser (1783-1856), in 1821. Baillie writes:

In the course of our march to this place we had observed upon the plain to our right several
remarkable mounds, which looked like the sites of forts, and which we learnt, that tradition
attributed to the Ghebres; and of course to an @ra antecedent to the Mahometan conquest of
Persia. [...] It was a mass of ruins imposing enough in appearance at a little distance, exhibiting
the semblance of pillars and arches in great variety; but upon nearer approach, we found that it
consisted of a mass of mud; the upper part of which was occupied by a quantity of ruins, chiefly

31 Ouseley (1819), I, p. 299, cf.p. 191.
32 Kaempfer (1712), p. 314.

33 Chardin (1711), p. 117.

34 OQuseley (1819), 1, p. 201
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of the same materials. [...] and had we not been assured that the place had been abandoned for
more than two hundred years, we should have believed, that no considerable time had elapsed
since it was inhabited. The people around vaguely named this ruin Ghebrabad or the abode of
the Ghebres; which appellation is given to many places of a similar description in the vicinity.?

Zoroastrianism, like the historical figures of Alexander, Darius and the Sasanian
kings, became a means to emphasize the (sometimes presumed) antiquity of a
place. Ambrogio Bembo writes that erudite Persians believe that the ruins of the
Parthian-Sasanian Kangawar were once the castle of a Zoroastrian king.® The
widespread idea that in the past the Zoroastrians were the custodians of an ancient
wisdom is well exemplified by the Italian traveller Giovanni Francesco Gemelli
Careri (1651-1725), who states that the cuneiform characters are thought to be an
invention of the ancient Zoroastrians, even though the Zoroastrians of his own age
no longer were able to read them.?” The same remark is also made by Jean Chardin.
While trying to understand the meaning and the origins of the inscriptions he saw
on the walls of Persepolis, he states that although the Zoroastrians are supposed to
be the guardians of Iranian history and traditions, they do not know how to decipher
this ancient script.3®

In this multifaceted stratification of narratives, the entanglement of Jewish,
Christian and Islamic traditions in the Muslim world has contributed to the crea-
tion of popular traditions around Persian pre-Islamic antiquities. Biblical prophets
were revered as prophets in the Islamic faith, too, and as Mousavi points out the
attribution of an ancient site to figures such as Solomon may have protected it from
iconoclasm during the Arab conquest of Persia.>® In some cases, however, a biblical
interpretation may have predated this phenomenon and this comes not as surprise
when considering that Jewish communities lived in Persia at least since the Achae-
menid period.

In his travel memories, George Thomas Keppel (1799-1891) recalls how in
1824 he visited a site near the village of Serpool (= Sar-e Pol-e Zahab). Here he
was shown a rock relief representing a man wearing a long tunic and holding what
it looked like a club in his hand. According to local folklore this was the image
of King David. There was also a square chamber excavated in the rock, known
as Dakani Davoud (= Dukkan-e Daud), i.e. ‘David’s shop’.*” What our traveller
unwittingly described, was in fact an Achaemenid tomb dating to the fifth/fourth
century BCE, and the figure represented on the relief was actually a priest holding
the barsom, the bundle of twigs used in some Zoroastrian rituals.*!

Daniel was another popular figure in Iran. Despite the rabbinic tradition iden-
tified the land of Israel as the resting place of Daniel, the Jewish communities of
Persia were convinced that the prophet was buried in Susa, where until this day

35 Fraser (1825), p. 289-290

36 Bembo (1676) MS 260 [= Invernizzi (2005a), p. 332].
37  Gemelli Careri (1699), p. 243-244.

38 Chardin (1711), p. 119.

39 See Mousavi (2012), p. 84-85.

40 Keppel (1827), 1, p. 324-325.

41  On this Achaemenid tomb see Von Gall (1995).
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an ancient grave is venerated as the prophet’s tomb.*? This story may have been
originated by the fact that in the biblical account Susa is the last known residence
of the prophet. *3 The Jews who resided in town may have tried to use this detail to
enhance the importance of their local community. Composed between the third and
the second century BC, the book of Daniel circulated in different forms and could
vary from a Jewish community to another. As Carol Newsom points out “by the
time the book of Daniel existed in a version recognizable to modern readers, it had
passed through the hands of Jewish scribes in the Persian Diaspora [...]. It is quite
likely that these various groups who together wrote and rewrote the book of Daniel,
separated by many miles and hundreds of years in time, did not understand the text
in the exactly the same way”.* For instance, in the first century CE Flavius Jose-
phus reported a tradition connecting the tomb of Daniel to Ecbatana (present-day
Hamadan), a town which was home of another populous Jewish community, pos-
sibly the oldest outside Israel.*> In Book 10 of the Antiquities of the Jews, Flavius
Josephus reports that Daniel had built a tower in Ecbatana and that this place also
was the resting place of the bodies of the Median, Achaemenid and, in Josephus’
own days, Parthian kings.*¢ In the early Islamic period, the first attestation of the
tradition locating Daniel’s tomb at Susa is found in the writings of the historian
Baladhuri (ninth century CE).*’ At the beginning of the nineteenth century this fu-
nerary monument became even more venerated by the inhabitants of Khuzestan be-
cause inside the tomb a sacred object was placed that had been discovered at Susa.
This object, in fact a Babylonian boundary stone of the Kassite period (1595-1155
BCE), was believed to be a talisman created by Daniel himself to protect the region.
That stone had been found by chance on the mound of Susa towards the very end
of the eighteen century by a local boy while accompanying his father in search for
antiquities to sell to the Farangi (‘the Europeans’).*® As the object was not made
in precious material, he just rolled it down from the top of the mound for fun and
left it neglected not far from the tomb of Daniel. A few years later, the same boy
had become the keeper of the tomb of Daniel. In 1809, two British officials, ma-
jor William Monteith (1790-1864) and Sir John Macdonald Kinneir (1782-1830)

42 For the figure of Daniel in Jewish and Muslim traditions see Netzer (1993), p. 657.

43 Daniel, 8.10.

44  Newsom (2014), p. 29.

45 On the history of the Jewish community of Hamadan see Sarshar (2003), p. 615-623.

46 Jos., AJ 10.26-217.

47  An English translation of the passage in Baladhuri’s Futiih al-Buldan dealing with the tomb of
Daniel can be found in Murgotten (1924), p. 114-115: “Abu-Misa saw in their citadel a house
upon which was a veil, and upon asking about it, was told that in it were the remains of Daniel
the prophet. (Peace be upon him and upon the [other] prophets of Allah and upon his apostles.)
Now the people of as-Shs had been smitten with drought, and had asked the Babylonians to
send Daniel to them in order that they might secure rain by his help. This was done. (Bakht
Nassar had taken Daniel captive and had brought him to Babylon.) Thus Daniel came to die in
Manadhir. Abu-Misa wrote about this to ‘Umar, who replied, ‘Wrap him in a shroud and bury
him.” Abu-Misa dammed up a river until he could bury him (in the river bed) while it was
stopped. Then he let the water flow above him.”

48 The story of the Black Stone has been reported by its discoverer to Loftus (1857), p. 416-423.
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noticed the stone during a mission to Susa. Even though they had recognized its
archaeological value, they left the stone at its place and took a sketch of it. In 1810,
other two British officials, N. P. Grant and Cornet Fotheringham, offered the keeper
of the tomb of Daniel to buy the object on their return from a mission in Eastern
Fars, but they were never able to come back as they were murdered by the tribal
chief Kelb’ Ali Khan. The interest showed by the British as well as the fate of Grant
and Fotheringham persuaded the local inhabitants that the object was in reality a
sacred talisman made by Daniel and accordingly had to be protected by the Farangi
who wanted to use its power at their own advantage. So, the stone was moved in the
inner court of the tomb of Daniel and pilgrims began to flock to behold that marvel.
The worship of the ‘Black Stone’, as they called it, is well attested by European
officers and civil servants who visited the region in the first half of the nineteenth
century, but it was short-lived.** In fact, before 1841 a pilgrim blew the stone up
as he thought that a treasure was hidden inside the stone. To avoid the rage of the
people he said that the responsible of the sacrilege were two Europeans in disguise
who wanted the ruin of Khuzestan. This story was easily believed as a few time
later the region was struck by an epidemic, the collapse of the bridge of Shushtar
and the dam of Hawiza as well.

While visiting Persepolis and its surroundings, the Venetian envoy, Giosafat
Barbaro (1413-1494), was shown the sculpture of a man standing before an arc
who was identified by the natives as King Solomon; above this figure a second,
rather similarly looking, figure in a winged circle was depicted. On the basis of
information given by local Persians, this second figure according to Barbaro rep-
resented God. Barbaro furthermore writes that he also saw a relief of a strong man
on horseback, which his guides told him was the biblical hero Samson.>® Barbaro
does not provide any hint about the identity of his informants apart for the detail
that they are natives. If the identification with Solomon can be taken as genuine
local tradition, the case of Samson is more complex in that he was accepted as a
prophet by the Muslims, but he held a minor place in the Islamic tradition. Thus,
it seems more difficult to determine what belongs to authentic local tradition and
what is a manipulation made up by Barbaro’s guides to meet the expectations of the
foreign traveller. In the first case, the scene observed by Barbaro almost certainly
belonged to one of the Achaemenid tombs of Persepolis; the second most likely was
a Sasanian relief and therefore must have been seen by him at another place — a little
further away from the ruins, as Barbaro indeed says — and presumably was the rock
relief at Nagsh-e Rajab, displaying Shapur I’s parade.

As the Arabian historian Mas’udi (893-956) reports,>! since the tenth century
CE the ruins of Persepolis were called the Mosque of Solomon because they were
thought to have been built by the famous king and prophet.”> The images of men

49 Seee.g. Bode (1845), p. 187-194; Loftus (1857), p. 417-423; Layard (1894), p. 353-355.

50 Barbaro in Lockhart, Morozzo della Rocca, Tiepolo (1973), p. 149.

51 See Barbier de Meynard & Pavet de Courteille (1865), p. 605.

52 On the attribution of the building of Persepolis to Solomon in the Middle Ages see Mousavi
(2012), p. 84-94. Thévenot (1674), p. 284, reports that according to the local inhabitants a
group of ruins close to Nagsh-e Rustam had been built by djins at the orders of Solomon.
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sculpted on the Persepolis reliefs were thought to be ancient prophets. Jan Struys
wrote in 1681 that peasants living in the neighbourhood of Persepolis recognized
Solomon in one of the reliefs representing an Achaemenid monarch wearing a di-
adem and holding a sceptre.’® Several other Persian landmarks are named after
Solomon, among the most popular are the Achaemenid tower at Pasargadae, called
Zendan-e Soleyman, (‘The prison of Solomon’), and the Zoroastrian shrine of
Takht-e Soleyman, (‘The throne of Solomon’). The strong relation between ancient
Persian sites and the figure of Solomon was not only due to the king’s status as a
wise judge and prophet, but also his reputation as a magician and exorcist in Chris-
tian, Islamic and Jewish traditions. This ancient tradition is best known from the
Testament of Solomon, an apocryphal text — actually a demonology treatise — writ-
ten in Greek between the first and third centuries CE.>* The place of composition
is debated, but Babylon or Egypt are the most probable options. The Testament is
fictionally written in first person by Solomon himself, who narrates how he built
the Temple of Jerusalem by summoning demons and forcing them to work for the
glory of God. The Testament was incredibly popular and exerted a strong influence
on Arabian, Greek, and Persian literature, to name only a few. Islamic lore consid-
erably developed the tradition by introducing even more fantastic elements.> The
attribution of pre-Islamic monuments to Solomon could date back to at least the
Muslim conquest of Iran. But if we bear in mind the popularity and diffusion of
the Testament, one can also suppose that the stories about Solomon recounted by
local inhabitants to Western travellers drew on a much more complex set of tradi-
tions whose kernel was derived from the Testament, but to which various Jewish,
Arabian and Persian traditions were added. Once again, it may be interesting to
entertain for a while the hypothesis that the attribution to Solomon originated with
pagan Persians, who thereby might have hoped to prevent iconoclasm by Muslim
conquerors>®; if this was the case, it would suggest that they were already well-ac-
quainted with the tradition of Solomon. Several Jewish communities were present
in important towns such as Hamadan, Hulwan, Rayy, Shushtar, Susa, and Isfahan.%’
This deeply-rooted presence of the Jews in the Iranian world brought to mutual cul-
tural exchanges between those communities and the Sasanian society. More specif-
ically Touraj Daryaee has highlighted the fact that “in the Judeo-Iranian context, the
transfer of one set of knowledge about the Persian past, in a Biblical, to the Sasa-
nians seems most probable, if not certain”.>® In fact, an interesting parallel to these
influences is provided by one of the paintings from the synagogue of Dura-Europos
which shows scenes from the Book of Esther. While the story is a Biblical one, we

53 Struys (1681), p. 317.

54 English edition and commentary in McCow (1922); Duling (1983), p. 935-987. The tradition
of Solomon as exorcist would date back to the first century BCE see McCow (1922), p. 105—
106; Duling (1983), p. 941-942. On the figure of Solomon see also the collection of studies
edited by Verheyden (2013).

55 McCow (1922), p. 78-82; Walker & Fenton (1997), p. 822-824.

56  See Mousavi (2012), p. 84-85.

57 On the Jewish presence in pre-Islamic and medieval Iran see Amanhat (2011a), p. 17-36; Pour-
shariati (2014), p. 1-32.

58 Daryaee (2010a), p. 33.
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may notice several elements connected to the Iranian world such as the Parthian
dress, but more important is the fact that “Iranian notions of kingship and the re-
ceiving of the xwaranah™° are clearly detectable. We have also to keep in mind that
the books of Esther and Daniel already offered a ‘Persianistic’ representation of the
Achaemenid Empire, which drew partly on images about Persia developed in the
Greek literature of the fourth century.® Moreover, magical practices related to the
Jewish culture — Aramaic magical bowls — are well attested in the western part of
the Sasanian Empire, and the Jews had a primal role in either the diffusion of an-
gelology as well as demonology in the Iranian world.®' Middle Persian translations
of the Bible were known in Late Antiquity, and Zoroastrian priests of the Sasanian
period were familiar with Jewish religion.®? Thus, Jamshid, the most popular of the
mythical kings of the Iranian tradition, is often associated with Solomon because of
his magical powers and authority over the devs (demons). As the historian Istakhri
reminds, in the tenth century CE both Jamshid and Solomon were blurred by some
people.®?

The popularity of Solomon extended not only to Jamshid but to other compa-
rable figures as well. Thus the mountain Kuh-e Bilgis owed its name to the Queen
of Sheba. Although neither the Bible nor the Koran give the personal name of the
queen, this is mentioned in several Muslim works, particularly the collection of
biblical episodes compiled by the Koranic scholar Tha’labT (d. 1035), who says the
queen’s name was Bilgis.®* On the top of the Kuh-e Bilqis mountain are the ruins of
a Sasanian fortress, later named Takht-e Bilkis, ‘Throne of Bilqis’, after the Queen
of Sheba. The orientalist Abraham Valentine Williams Jackson writes that,

The view from the peak of Zindan is a fine one. On all sides rise lofty mountains. One of these
to the north, called Takht-i Bilkis, ‘Throne of the Queen of Sheba,” towers skyward to the height
of ten thousand feet, and on its summit (so legends say) King Solomon built a summer palace
for his beloved.%

The tomb of Cyrus the Great at Pasargadae was traditionally known as the Tomb
of the mother of Solomon. Included in a mosque in the thirteenth century, the tomb
was visited by Giosafat Barbaro about two centuries later. Barbaro was the first
European to see the building and described it as a burial place over which a mon-
ument in the form of a small church (i.e. a mosque) had been built. An inscription
in Arabic characters stated that it was the grave of the mother of Solomon.?® In the
account of Jean Thévenot, local people seemed ignorant of the reason why the place
was thus called, but the French traveller observes that pilgrims from Shiraz visited
the tomb for the celebration of the sacrificial festival Eid-e Qurban.®’ In addition

59 Daryaee (2010a), p. 34.

60 I owe this observation to Rolf Strootman (July 2015).

61 Daryaee (2010b), p. 96.

62 Daryaee (2006b), p. 498.

63 See Mousavi (2012), p. 84-85.

64 Lassner (1993), p. 41-87.

65 Williams Jackson (1906), p. 125.

66 Barbaro in Lockhart, Morozzo della Rocca, Tiepolo (1973), p. 149-150.

67 Thévenot (1674), p. 272. A few decades earlier, the young German Johann Albrecht von Man-
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Jan Struys notices that many female pilgrims visited the tomb no matter the weath-
er.%® Actually, the tomb had become a shrine where women would come to pray for
fertility. At the beginning of the twentieth century, the British diplomat Francis B.
Bradley-Birt (1874—1963) reports on the ongoing vitality of this popular cult:

On the walls is a modern Persian inscription with verses from the Koran, strangely out of place
in the shrine of the great Zoroastrian king. Hung on a piece of string, stretched across from one
corner of the tomb to the other, are a few pitiful votive offerings, bits of cloth and brass, a com-
mon tin chiragh, and many strips of paper placed here by women who pass this way in the hope
that by the intercession of the mother of Suleiman they may become the mothers of sons.®

Although it is impossible to demonstrate a direct connection, one cannot help but
think of the cult performed on the tomb of Cyrus the Great according to ancient
sources: the magoi entrusted with the task of guarding the tomb received on a daily
basis a sheep, white flour and wine, and a horse every month, which they had to
sacrifice to the soul of Cyrus.”” What is remarkable is that during the centuries the
same place kept its function of funerary monument and shrine tied to concepts of
kingship: on the one hand, we have the dynastic cult for Cyrus, on the other, the
devotion for the mother of an exorcist king and prophet.

The passage above brings us to the last part of this overview on popular tra-
ditions surrounding Persian antiquities. As for the Achaemenid period, we have
already touched on the stories concerning the djins and ghosts haunting the royal
tombs at Nagsh-e Rustam.”! The tunnels underneath Persepolis were believed to be
full of treasures, as many travellers report, including Chardin,’?> and later William
Francklin (1763-1839), who recounts the legends associated with Persepolis’ sub-
structures as follows:

The natives call this place the Cherk Almas; that is, the Talisman, or diamond of fate: they
affirm that at the end of the passage is the Talisman, and that whoever arrives thither, and asks
questions of future events, will be answered from within; but they say that no one has ever yet
been able to penetrate to the extremity of the passage, being opposed by the Demons and Genii,
whom they believe to dwell there; and superstitiously imagine that all lights taken in there
will go out of themselves [...] it may not be deemed presumptuous in giving a conjecture, that

delslo (1616—-1644), who in 1633 had accompanied Adam Olearius (1599-1671) on his diplo-
matic mission to Persia, was informed by the Carmelite missionaries in Shiraz that the place
was named after the mother of Suleiman, the fourteenth caliph since Ali; this cannot be correct
because the tomb was already known under that name well before the reign of the caliph Sulei-
man; See Mandelslo (1658), p. 10.

68  Struys (1681), p. 315.

69 Bradley-Birt (1910), p. 243.

70 Arr., Anab., 6.29.4-T7; Strabo 15.3.7; see also Canepa (2010b), p. 1-5.

71 Seee.g.Jean Thévenot (1674), p. 284: a treasure is hidden inside the chamber above the Shapur
rock relief (the tomb of Darius I), protected by a stone wheel; it was said that the wheel had
once overrun and killed a man who tried to steal the treasure.

72 Chardin (1711), p. 171-172. In the fifteenth century a man in urgent need of money succeeded
in finding a room full of gold under the ruins of Persepolis. The precious items he brought with
him however did not suffice to pay all of his debts, so that he was forced to explore the tunnels
once again in search for more treasures, but he never came back.
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they were originally intended as places for concealed treasure, a custom time immemorially
observed and to this day subsisting among Eastern Princes.”®

It was believed that a correct interpretation of the cuneiform inscriptions would
allow to people to open the passage to the treasure chambers hidden underground.
The German traveller, Johann Albrecht von Mandelslo (1616-1644), is one of the
first Europeans to allude to this tradition.”* Gemelli Careri was likewise told that
if he had been able to read the inscriptions, he would have found a treasure. He
also would have died, people assured him, had he indeed ventured to explore those
tunnels. The Armenian servant of the Italian adventurer became so afraid by these
stories that he waited for his master a mile away from the ruins of Persepolis.” Jean
Chardin reports the opinion of certain wise men of the country who thought that the
cuneiform inscriptions of Persepolis were talismans preventing access to the treas-
ures hidden in the tombs and the ‘temple’ (as that is what they thought Persepolis
was). They also said that Alexander the Great had the inscriptions translated, and
was shocked by the secrets he had learned. They added that during the reign of king
Abbas I (1588-1629), a European who was able to read the cuneiform engravings
had come to Persepolis with Imam Qoli Khan (d. 1633), the powerful governor of
Fars. He read two lines of an inscription and had Qoli Khan cleave with his scimi-
tar a stone lion which had been taken from the ruins. Suddenly the ground opened
revealing a room full of gold and silver. The treasure was so huge that it took sixty
camels to bring it to king Abbas.”®

The loss of the ability to read cuneiform script had been essential for the pro-
cess by which historical monuments and objects became magical items. Several
travellers and explorers recorded that cuneiform inscriptions were often consid-
ered to be talismans for protection from disparate calamities such as droughts and
epidemics, as witnessed, for instance by Robert B.M. Binning (1814-1891). The
latter also says that the growing curiosity expressed by Europeans towards these
mysterious writings was often seen with suspicion by the local populations because
they thought that the Farangi knew the secret of the cuneiform script and thus were
capable of steeling the treasures or appropriate the wonderful powers recorded by
those inscriptions.’”” Next to the inscribed walls of Persepolis, the most renowned
example of this popular belief were the two Achaemenid trilingual inscriptions (Old
Persian, Neo-Babylonian and Neo-Elamite) carved by Darius I and Xerxes near
the waterfall a few kilometres from Hamadan. These epigraphic documents were
known under the evocative name of Ganj-nama (‘Book of Treasure’). They were

73 Francklin (1788), p. 215-216.

74 Mandelslo in Olearius (1659), 11, p. 90.

75 Gemelli Careri (1699), p. 252.

76 Chardin (1711), p. 171-172. The story may have been inspired by the fact that Imam Qoli Khan
had material from Persepolis removed and sent to Isfahan on the request of Abbas I, and also to
Shiraz to decorate his own residence. He furthermore had some Persepolitan reliefs and struc-
tures damaged in order to discourage other to visit the site: the accommodation expenses for
foreign visitors and diplomats were considerably high and had to be paid by the governor of
Fars (see Mousavi 2012, p. 104).

77 Binning (1857), II, p. 38.
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thought to record a magical spell capable of opening a treasure chamber. The ear-
liest reference to the inscriptions is by Ibn al Faqth al-HamadanT (ninth century),
according to whom they existed long before Alexander. When the latter visited
the place and asked for a translation, he was told that the inscriptions contained a
message on the importance of sincerity.”® The accounts of the western travellers,
however, relate only the story of the magic spell. For instance, the British diplomat,
William Hollingbery, who visited Iran from 1799 to 1801, writes,

This place the natives call Gunj-namah, from a supposition of treasure being concealed un-
derneath it; which they say is guarded by genii, and that whoever can decipher the meaning of
these inscriptions will possess the treasure.”

To round off this section, it will be useful to dedicate a few words to the Hellenistic
sculpture of a lion at Hamadan that we already encountered above.®® Similarly to
the Ganj-nama, the earliest sources attesting its existence date back to the works
by the historians HamadanT and Mas’udi (before 893-956). The first holds that it
was created as a talisman against the cold by Balinas the Greek, who had been or-
dered to do so by the Sasanian king, Qobad the Great.3! Mas’udi, by contrast, states
that the lion was in front of one of the city gates, which was named Bab el-Ased
(‘Lion’s Gate”) after the lion.?? According to a local tradition which the inhabitants
of Hamadan received from their fathers, the statue was built by Alexander on his
return from India and it functioned as a talisman protecting the town, its walls and
inhabitants. In 931, the Lion was mutilated by Mardavij (d. 935), the founder of the
Ziarid dynasty. It is interesting to note that this episode was perhaps echoed in the
story of Qoli Khan and the stone lion of Persepolis that some local learned men had
told to Chardin.

The sculpture was the object of a popular cult, which was still vital in the nine-
teenth century. A religious procession was organized every year by the inhabitants
of Hamadan in order to bring offers to the stone lion. The following is what Robert
Cotton Money saw in 1824:

Every autumn the inhabitants of all the villages around walk in procession to it, decorate it with
flowers, and sacrifice a sheep on it. The Moollahs while they affirm it to be an animal killed
by Ali and turned into stone on the spot, are puzzled at its having assumed the colossal form;
but others do not hesitate to allege that therein consists the miracle. The annual procession to
it from time immemorial is curious, as its explanation is not written in any Persian history.®?

Contrary to what HamadanT and Mas’udi reported, the core of the story which
was alternatively set in the times of Alexander and the Sasanian period, had been
changed into a Muslim tradition centered round the figure of Ali. The persistence

78 Massé (1973), p. 294.

79 Hollingbery (1814), p. 102.

80 Luschey (1968b), p. 115-122; Mousavi (2003), p. 612-615.

81 Massé (1973), p. 290. ‘Balinas’ is an Arabic corruption of the name of the famous sage and
miracle worker, Apollonius of Tyana; see Loinaz (2012), p. 209-211.

82 Barbier de Meynard — Pavet de Courteille (1877), p. 21-22.

83  Cotton Money (1828), p. 196. R. Cotton Money (ninteenth century) was a civil servant of the
East India Company.
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of this tradition was noticed by the Spaniard traveler Adolfo Rivadeneyra (1841—
1882) when he visited Hamadan in 1874: the stone lion had been a real lion that was
petrified by Ali.3* Black stains were visible on its face because unmarried girls and
childless women would sit on it, praying for hours and spilling honey or oil on it in
order to obtain a miracle.

CONCLUSION

‘Persia’as it was imagined by Western travellers was completely different from the
‘Persia’ of local Iranians during the early modern period. A new past, deeply rooted
in local traditions, had been created and the Europeans were left to speculate on the
origins and functions of ruins such as those of Chelmenar. In Persia, the memory of
the Achaemenid Empire had survived only through the filter of Sasanian construc-
tion of the Persian history. As time passed, other traditions were added to this core,
originating from a complex set of narratives that would emerge at given periods or
stay constant across the centuries. In this cultural and historical framework, are we
allowed to speak of a survival of Persianism in early modern Persia? I think that
the answer can be partly affirmative. On the basis of the traveller’s accounts, we
gain additional evidence on the fact that the Achaemenids had become pale shad-
ows in the collective imaginary of the Persians. Darius III represented an exception
because of the role he was attributed by the Sasanian dynasty in its kingship ide-
ology, a role which however remained strong in the centuries following the Arab
conquest of Persia. Although the memory of the Achaemenids and Darius had in
fact been relegated to a mythical past, it nonetheless remained part of the historical
heritage of the country. On the other hand, it is more difficult to think to a revival
of Persianism. The concept of revival implies that a group of individuals choose
more or less consciously to renew the interest on something, but in our case I sus-
pect that we are dealing more with continuity of a tradition under different forms
than a deliberate reviving of a determined culture or historical phase: the figure of
Darius 111, as we have seen, was functional to a legitimacy discourse developed in
Late Antiquity, while the toponymy related to the Zoroastrians finds its origin after
the Arab conquest when the followers of this religion had to resist to the Islami-
sation of the country, and it is not coincidence that this toponymy is mould on an
Islamic view (Guebre/infidel). The exception represented by the Ka’ba-e Zardusht
may be explained by assuming that this place was so strongly tied to the memory
of the Sasanian state religion that the name of Zoroaster managed somehow to sur-
vive. Biblical characters connected to the Achaemenids such as Daniel, had enjoyed
a certain popularity well before the Islamic period thanks to the strong influence
exerted by the local Jewish communities. A few cases such as that reported by Bar-
baro about Samson could be the result of a manipulation made in order to meet the
expectations of the Venetian traveller. However, the evidence we have examined
so far seems to show that the European travellers were generally frustrated in their

84 Rivadeneyra (1880), p. 73.
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expectations derived from the Classical authors. The answers they received from
the local population with or without the intermediation of the interpreters did not
match what they hoped to hear as they consisted in a mixture of narratives where
the Achaemenid Empire survived only through the lens of the Sasanian ideology to
which were added further elements taken from the Jewish and Islamic traditions as
well. Such an entanglement prevented the western travellers to gain information on
ancient Persia, and this led the Europeans to think that the modern Iranians did not
have any knowledge of their past. As a matter of fact, it was a cultural short-circuit
that was taking place: the travellers asked questions in the light of what they knew
about Achaemenid Persia, the natives answered according to their cultural back-
ground.

Even if the original history of a place had been lost, its ancient function or its
emotional significance still somehow survived through a newly created view of the
past that found expression in the traditions that in the course of time had developed
around it. The identification of the Tomb of Cyrus as the tomb of the mother of
Solomon may offer a good example of Persianism ‘in disguise’. On the other hand,
sites that were not related to the ancient glories of the Persian Empire were later
ennobled with an Achaemenid (Sasanian filtered) origin because of the status they
had as old ruins, thus becoming de facto part of a shared view of the Iranian past.
This is the same phaenomenon known for old sites and building attributed to Alex-
ander the Great because of the popularity of the Persian version of the Alexander
Romance.®> However, it seems that this particular toponymy predated the arrival of
the Europeans: in this cultural encounter with the local population the role played
by the travellers was not as significant as it would have been after the first archaeo-
logical missions of the nineteenth and early twentieth centuries.®® Ancient ‘Persia’
in early modern Iran, as it was recorded by European travellers, meant a place that
looked like a One Thousand and One Nights story. It was a past made of mythical
kings, demons, and hidden treasures. This is the form Persianism assumed in the
social memory of early modern Iranians when they tried to explain their ancient
monuments to a foreign visitor.

85 See Coloru (2013), p. 389-412.
86 See Lerner, this volume.



ANCIENT PERSIANISMS IN NINETEENTH-CENTURY IRAN:
THE REVIVAL OF PERSEPOLITAN IMAGERY UNDER
THE QAJARS

Judith A. Lerner
INTRODUCTION

In the introduction to this volume Rolf Strootman and Miguel John Versluys clearly
distinguish between the terms Persianization as “an acculturation process”, and
Persianism as “the appropriation of a concept”. Both terms refer to the Achaemenid
or Persian empire of Cyrus, Darius, and their successors, which was formed in the
mid-sixth century BCE and grew to dominate the ancient world from the Mediter-
ranean to the Indus before its complete destruction by Alexander the Great in 330
BCE. The appropriation of the concept — or, more concretely, the revival and use
of Achaemenid Persian visual motifs in Iran (or Persia, as it was known before
1935) — in the latter half of the nineteenth century is the subject of this paper. In
particular, it is the use of imagery drawn from the Achaemenid ceremonial capital
in Fars province, Parsa in Old Persian, and more widely known by the Greek,
Persepolis, or its Persian name, Takht-e Jamshid. Contradictory as it may seem, the
explanation for such appropriation of ancient motifs, as I hope to demonstrate, has
much to do with Qajar Persia’s modernization — ideologically and technologically —
and the recovery of part of its historical past.

As a historian who studies the visual culture of pre-Islamic Iran and Central
Asia, I have long been interested in echoes and continuities of pre-Islamic /ran in
the art of Islamic Persia.! Most prevalent are the major pre-Islamic pictorial themes
of razm-o-bazm, “fighting and feasting”, as well as hunting and enthronement that
continue in the art of successive Islamic dynasties.> These themes, however, derive
from the art produced under Sasanian Persian rule (224-651 CE), which provided
the tropes for Islamic Persianate artistic expression into pre-modern times.? The

1 Aware of the political and linguistic implications of these two terms that I have italicized, I
make the distinction between “Iran” and “Persia” here in order to designate the several visual
cultures that existed on the landmass we now call Iran prior to the founding of the first Persian
Empire in the sixth century BCE. But “Persia” and “Persian art” are more appropriate for the
country and its cultural heritage — despite its occupation and geographic position as a cross-
roads by a variety of other groups; cf. Yarshater (1989); Kadoi and Szdnt6 (2013), esp. p. 7-8.

2 Sims (2002; Fontana (2008); Shepherd (1974); Scarce (2006). Such continuity is not restricted
to the visual arts, e.g., Hanaway (1971).

3 In addition to these major themes, specific visual quotations appear in isolated examples in Is-
lamic Persian art, such as the fragmentary ceramic vessel of Nishapur ware (10th century)
decorated with two confronted standing male figures, one of whom extends a wreath to the
other — reminiscent of Sasanian investiture (and oath-taking) imagery on rock reliefs, metal-
work and seals (Ettinghausen 1969).
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Achaemenids, although acknowledged by the early Sasanians, were essentially
forgotten by late Sasanian times. Indeed, the identity of Parsa/Persepolis, which
was close to Istakhr, the “home” of the Sasanian dynasty, seems no longer known
when a brother of Shapur II (r. 309-379 CE) left an inscription of his visit there,
calling the site sad setun (“hundred columns”). By the Islamic period the site was
associated with the legendary kings, Solomon and Jamshid, both considered divine-
ly-appointed kings, the first also revered as a prophet in the Qur’an, the second the
heroic and universal ruler in the national epic, Shahname (completed in 1010 by
Ferdowsi, but based on earlier epical literature).*

Yet Persepolis, specifically its art in the form of relief sculpture on the plat-
forms on which stood its buildings and in the doorjambs of these buildings, served
in the latter part of the nineteenth century — as well as in the early twentieth cen-
tury — to connect Iran with its past as the country sought to fashion its identity as a
modern nation-state.

REBIRTH AND DEATH OF AN ANCIENT MEDIUM

As already noted, in the art of successive Islamic dynasties pre-Islamic pictorial
themes remained popular in painting, metalwork, ceramics, and textiles, all media
that had been used in the art of pre-Islamic Iran. But one medium prevalent in
pre-Islamic Iran had, with the coming of Islam, all but disappeared: sculpture in
relief carved from living rock.’ Although utilized in Iran from at least as early as
the second millennium BCE, and to great effect by the successive Elamite, Achae-
menid, Parthian, and Sasanian dynasties, figurative rock carving had been dormant
for more than a millennium until its revival under the second Qajar ruler, Fath ‘Ali
Shah (r. 1798-1834).% As it had been for Sasanian monarchs, rock carving was a
major medium of artistic and imperial expression during the long reign of this shah
(Lerner 1998; Luft 2001). Of the eight known Qajar rock-carvings, all but one
were commissioned by Fath ‘Ali Shah or by one of his sons or grandsons during
his reign. After his death, except for a relief carved in 1878 by his great-grand-
son, Nasr al-Din Shah (r. 1848-1896), monumental relief sculpture was no longer
made.”

Instead, relief carving on a much smaller scale appeared on the stone founda-
tions and dados of Qajar buildings, mainly in the southern city of Shiraz, in Fars
province. The stylistic and iconographic contrasts between these two modes of
sculptural expression is striking: the rock reliefs of the first half of Qajar rule draw

4 Soucek (1975); Shahbazi (1977).

Mousavi (2014; 2015).

6  See Vanden Berghe (1983 for a listing of all the rock reliefs known at time of publication (the
Sasanian relief at Rag-e Bibi, Afghanistan, had not yet been discovered by Western scholars).

7  This relief, carved in northern Iran to commemorate the building of a modern road through the
Tang-e Band Borideh, was greatly influenced by photography of which this Shah was a devo-
tee. See Lerner (2015), p. 167-168; and Fallah and Sabri (2013) for an historically accurate
presentation of this relief but otherwise naive discussion of Qajar rock relief sculpture.

9]
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upon Sasanian models that feature enthronement scenes, while the later architec-
tural reliefs quote Achaemenid sculpture, specifically that from Persepolis, only
70 km to the northeast, with its processions, heroic combats as well as kingly en-
thronement.

What prompted this change? As already observed, the shift from Sasanian to
Achaemenid imagery coincides with the increasing desire in nineteenth-century
Persia to forge a national identity and to build a modern nation-state.® But why
Persia’s Achaemenid rather than its Sasanian pictorial past? As also previously ob-
served, Persian art from post-Sasanian or early Islamic times through the eighteenth
century and well into the nineteenth was indebted to Sasanian iconography and
compositional formats. In this essay I offer an explanation for this shift. First, how-
ever, I present a brief survey of the Qajar reliefs dating to the reign of Fath ‘Ali
Shah.

x i
Tt [

Fig. 1 Rock relief of Fath ‘Ali Shah hunting with sons and attendants. Tang-e Savashi, near Jalis-
jand, Firuzkuh district. 1817-1818. Photograph: after travital.com/tangeh-vashi-iran/.

EARLY QAJAR RAZM-O-BAZM AND ENTHRONEMENT RELIEFS

One of the earliest Qajar rock reliefs was carved in northern Iran in the mountainous
district of Firuzkuh, which served as the main summer quarters of the Qajar tribe
and where Fath ‘Ali Shah had a hunting lodge. There, on a rock face in the Tang-e
Savashi, in 1817-1818 the Shah (accompanied by sixteen of his sons plus attend-
ants) commemorated his hunting exploits (Figure 1). This teeming composition

8  For a summary discussion of nation building and growth of a national identity under Qajar
rule —i.e., in the 19th century — see Ashraf (2008), and notes 30 and 31, below.
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reproduces on a grand scale the painted hunting scenes popular with the Shah and
his court that decorated more intimate objects, such as book covers and serving
trays (Diba 1998, fig. 14a and b; Sims 2002, p. 113, no. 29). The activity of this
scene harks back to ancient Iranian images of the royal hunt, with the density of the
composition strikingly reminiscent of the great Sasanian hunting scenes in the large
grotto at Tag-e Bustan in Kermanshah.’

Among Fath ‘Ali Shah’s several enthronement scenes is that situated above
the Qoran Gate, the traditional entrance to Shiraz from the north (Figure 2).!° This
imposing — though now poorly preserved — image of Fath ‘Ali Shah shows him
seated on the Takht-e Marmar or Marble Throne, flanked by his heir, ‘Abbas Mirza
(also with a long beard), and a beardless youth who I identify as his grandson,
Muhammad Mirza, who succeeded his grandfather in 1834 as Muhammad Shah.
The frontal hieratic pose of Fath ‘Ali Shah recalls that of the Sasanian Bahram II,
whose enthronement relief at Sarab Bahram is not far from Shiraz and surely served
as a model (Lerner 1990, p. 36 and fig. 9). Another of Fath ‘Ali Shah’s reliefs — his
penultimate one — was inspired not only by Sasanian reliefs, it was carved directly
over one on a boulder at Kuh-e Sorsorreh, near Rayy, now known only from the
1811 drawing made by the English Orientalist Sir William Ouseley.!!

Fig. 2 Rock relief of Fath ‘Ali Shah
on the Takht-e Marmar (Marble Throne),
flanked by ‘Abbas Mirza (right) and :
Mohammad Mirza (left). Tang-e Allahu,
Shiraz. Before 1825. Photograph: J. A.
Lerner.

9  Vanden Berghe (1983), pl. 38—40; cf. Diba (2005), p. 284.
10 Lerner (1991).
11 Qajar relief: Diba (1998), p. 41, fig. 11a; Sasanian relief: Ouseley (1823), pl. 65.
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Fig. 3 Rock relief of Fath ‘Ali Shah enthroned on the Takht-e Tavoos, surrounded by some of his
sons. Cheshmeh “Ali, Rayy. 1812/1813. Photograph: © 2007 Akbar Nemati.

Fath ‘Ali Shah’s final relief is the enthronement at Cheshme ‘Ali, carved three years
before his death (Figure 3). It reprises a portion of the much earlier and much-cop-
ied wall painting by ‘Abd-Allah Khan, made in 1812/1813 for the Negarestan Pal-
ace in Tehran (Diba 1998, p. 174 and no. 34a—c). This life-size painting shows the
enthroned Shah flanked by his sons and retainers, as well as by the ambassadors
from Britain, France, Sind, Arabia, and the Ottoman Empire, all of whom he had
received although never at any one time as depicted in the painting. In its composi-
tion we may sense an echo of the great Sasanian reliefs at Bishapur that portray the
Sasanian king — on horseback or enthroned amidst courtiers, soldiers, and defeated
enemies — that reverberated across the centuries of Persian art in royal and princely
enthronement scenes. In searching for earlier models it would be logical see in this
conceit of foreign envoys converging all at once on the Qajar court to pay their
respects the evocation of the great processions of the Achaemenid subject nations
that are carved on the northern and eastern staircases of the Apadana (Ghirshman
1964, fig. 211). But this Achaemenid connection would be incorrect, because this
composition, with its rows of gift- or tribute-bearers moving towards a central panel
that displayed the enthroned king and his crown prince, was actually never seen
by the Qajars. Already in Achaemenid times the central panel of each staircase
had been replaced with one bearing an inscription flanked by guards; this is, then,
is what was visible in Qajar times, and remains visible to us today.!?> Further, the

12 The panels showing the enthroned Darius, his Crown Prince standing behind him, receiving a
Median dignitary were uncovered in the building identified as the Treasury in 1936 by the
American Archaeological Expedition of the Oriental Institute, University of Chicago; see
Ghirshman (1964), fig. 255; Tilia (1977), fig. 1. The relief from the Eastern stairway remains at
Persepolis but that from the Northern stairway was taken to the Iran Bastan Museum, Tehran.
Giuseppe and Ann Britt Tilia showed that the reliefs were originally set in the center of the
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pristine grandeur of the entire procession on the eastern staircase was unearthed
only in 1932, and, while a good part of the northern staircase had remained visible,
its reliefs were badly damaged, had fallen or decayed due to centuries of exposure,
or had vanished as a result of theft.!3

Thus, Fath ‘Ali Shah and his artists did not draw directly upon the reliefs of
Persepolis. As already observed, the enthroned ruler as the central figure flanked
by courtiers is one of the most widespread fopoi in Persian art.'* However, this
association with Persepolis, albeit tenuous, paves the way for my discussion of
Achaemenid sources in Qajar art.

THE REVIVAL OF ACHAEMENID MOTIFS IN THE
LATER QAJAR PERIOD

Some time in the third quarter of the nineteenth century grand houses were being
built in Shiraz, decorated with stone relief sculpture along with plaster carvings
and ceramic tiles that copy motifs from Persepolis. Two examples have survived
the vicissitudes of Shiraz’s expansion and modernization: the pleasure garden of
Afifabad (“Place of Chastity”), begun in 1863 (Anonymous, n.d.), and the Nareng-
estan-e Qavam (“Orange Orchard of the Qavam”), built between 1879 and 1885
(O’Donnell n.d.). Also known as the Bagh-e Golshan (“Rose Garden”), the pavil-
ion, which is Afifabad’s main structure, rests on a high stone socle that recalls the

Apadana stairways and were replaced by Artaxerxes I (Tilia 1977, p. 70). Presciently the early
nineteen-century British traveler and artist Sir Robert Ker Porter speculated that the two con-
verging processions on the stairway “point[ed] immediately to the presence of the Great King”
(quoted by Sancisi-Weerdenburg 1991, p. 188).

13 For example, the upper rows of both wings of the northern stairway of the Apadana had been
broken off from at least the seventeenth century (Sancisi-Weerdenburg 1991, p. 180 and 185;
see her complete chapter for a chronological account of what European travelers saw and what
they noticed about the reliefs remaining from this stairway).

14 Along with the royal enthronement, two other subjects, the royal hunt and the king in battle,

characterize Qajar court painting. These themes prompted B. W. Robinson’s observation that
they are in ‘direct line from the bas-reliefs of the Achaemenids and Sasanians,’ being ‘funda-
mentally a tradition extending back for 23 centuries’. This tradition, however, had been medi-
ated through successive Muslim dynasties, and as Robinson (1963), p. 97-98, acknowledges,
‘maintained in miniature painting executed for the Timurid princes ... [and then in] the Safavid
period’.
A seemingly isolated example of the impact of Achaemenid art as early as Fath ‘Ali Shah’s
reign is a painting in the palace of ‘Abbas Mirza at Tabriz, showing Fath ‘Ali Shah’s victory
over the Turks. To the French architect and archaeologist Charles Texier, who travelled in Per-
sia between 1838 and 1840, its row of enchained Turkish prisoners recalled the captured rebel
leaders in Darius’ Bisitun relief (quoted by Robinson 1963, p. 98). Texier’s analogy, however,
may only represent an efficient and thus long-used means of restraining prisoners rather than a
conscious attempt of the Qajar artist to link an ancient ruler (his identity unknown to Persians
in the first half of the nineteenth century) to the victorious Crown Prince. Nevertheless, the
location of Bisitun above the crossing of two major east-west and north-south trade and com-
munications axes would have made the relief especially familiar to those with business in
Tabriz.
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platforms that support the buildings at Persepolis. Among the many quotations from
Achaemenid as well as Sasanian sculpture that decorate the pavilion are the soldiers
carved on its foundation. Although only some are in Achaemenid robes and the oth-
ers wear what is meant to be the military dress of successive Persian dynasties the
use of such guardian figures was surely inspired by the guards at Persepolis (Figure
4a and b; Lerner 1980, p. 6-10 and figs. 7-9)."

Fig. 4aand b Bas-relief
panels of “Achaemenid” and
“Sasanian” guards. Afifabad,
Shiraz. Limestone. 1863—1865.
Photograph: J. A. Lerner.

The Narenjestan, as it is known today, is part of an urban complex built by the
hereditary mayor of Shiraz, the Qavam ol-Molk, that contained offices, a recep-
tion hall and guest accommodations (the biruni or men’s quarters), a private resi-
dence (the anderun or women’s quarters), and a garden. Decorating the stone so-
cles and doorjambs of the biruni, along with such interior furnishings as a marble
fireplace, are a range of Persepolitan motifs — the enthroned ruler in audience; the
ruler fighting monsters; and processions of servants (Figures 5a and b, and 6; also
Luschey-Schmeisser 1983, figs. 31,1 and 3; Curtis 2005, p. 255, fig. 72; Lerner
1980, figs. 10-12).

Along with these Persepolitan motifs other Achaemenid monuments, such as
the reliefs of Darius the Great at Bisitun, began to inspire a range of crafts in cities
elsewhere in Iran, the products of which continue to be made and sold in the ba-
zaars of Iran: e.g., tile (Figure 7; also Luschey-Schmeisser 1983, fig. 31,4; Curtis
2005, p. 255, fig. 73), stucco (Ministry of Culture n.d., p. 8 and 9), and metalwork

15 In 1839, Muhammad Shah (1834—1848) standardized military uniforms with the idea of foster-
ing the “homogenization of all people” and promoted this reform by explaining that, in addition
to its practicality, it was modeled after pre-Islamic attire (Tavakoli-Targhi 2001, p. 107). The
military dress adopted was actually European in style, part of the overall modernization of the
army that was undertaken by, among others, Col. Henry C. Rawlinson, much better known for
his translation of Darius’ trilingual inscription at Bisitun (see text below and note 23).



114 Judith A. Lerner

(Loukonine and Ivanov 1996, nos. 281 and 282).'® The textile industry embraced
Achaemenid motifs enthusiastically, specifically, the makers of block-printed cot-
ton (galamkari) and woven carpets. This last phenomenon warrants its own study,
but here I mention a series of large carpets woven in the early twentieth century that
reproduce nineteenth-century drawings of Takht-e Jamshid, arranged according to
the site’s actual plan.'’

Fig. Saand b Bas-relief
panels with Persepolitan
motifs: the king enthroned

and the king fighting winged
monsters. Narenjestan, Shiraz.
1879-1885. Limestone. Photo-
graph: J. A. Lerner.

Fig. 6 Fragmentary bas-relief of the enthroned Achae-
menid king with three rows of courtiers(?) before him,
set into wooden frame. Last quarter of the nineteenth or
beginning of the twentieth century. Limestone? H. 22 cm;
W. 24.6 cm (relief without frame). The British Museum
2012,6028.1. Courtesy of the Trustees of the British
Museum.

16  This last medium has suffered the most esthetically as craftsmen have adapted the ancient mo-
tifs to the European tourist market (see Melikian-Chirvani 1992, p. 317).

17 These are the lithographed drawings of Forsat od-Dawla that illustrated his Asar ‘Ajam, pub-
lished in 1896, and that served as the design for a series of carpets produced in Kerman. How
this came about and the significance of these carpets is a work-in-progress. This group is to be
distinguished from the sizable corpus of carpets with individual Persepolitan images, some-
times combined with visual quotations from other periods of Persian history (most often Sasa-
nian), that were produced in abundance in many weaving centers throughout the latter part of
the nineteenth century, through the twentieth, and today, mainly for the tourist trade, both do-
mestic and foreign (for an example, see Luschey-Schmeisser 1983, fig. 31,5).
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Fig. 7 Ceramic tile
with the Achaemenid
king enthroned; written
beneath the throne is “King
Jamshid.” Last quarter of
the nineteenth century or
beginning of the twen-
tieth. H. 30 cm; W. 31
cm. The British Museum,
1981.0604.2; AN38
820001. Courtesy

of the Trustees of the
British Museum.

THE USE OF ACHAEMENID MOTIFS IN THE LATER QAJAR PERIOD

How do we account for this shift in interest from Sasanian to Achaemenid, and
mainly Persepolitan, imagery in the second half of the century? From the rock re-
liefs with their echoes of the Sasanian past to the Persepolitan themes found on
architectural stone sculpture and in ceramic, metal, and textile arts?

The impetus for this new visual vocabulary, I propose, was Henry Creswicke
Rawlinson’s transcription and reading of the Old Persian version of Darius’ trilin-
gual inscription at Bisitun, which he undertook from 1836 to 1841 and began pub-
lishing in 1847.'8 This activity coincided with the growing concern among some of
Persia’s noble and privileged classes about the viability and independence of their
country in light of its territorial losses and economic problems. In the first quarter

18 Rawlinson (1810-1895) was the first to climb to the relief and copy its inscriptions, a feat he

began in 1835. His publication of the Old Persian was first published in 1847 as The Persian
Cuneiform Inscription at Behistun: Decyphered and Translated; with a Memoir on Persian
Cuneiform Inscriptions in General, and on that of Behistun in Particular (London: J. W. Parker,
1846), and in an entire volume of the Journal of the Royal Asiatic Society 10 (1848) and con-
tinued in volume 11 (1849). See Lerner (2015), p. 158-160; for the history of Rawlinson’s ac-
complishments, Ruby (1996).
It should be remarked that Rawlinson was not the only scholar to unlock the secrets of cunei-
form, and specifically Old Persian cuneiform; others, such as the German philologist Georg
Friedrich Grotefend (1775-1853), and the Irish country parson Edward Hincks (1792-1866)
made major contributions. However, it was Rawlinson who actually copied all three versions
and read the Old Persian (see Wiesehofer 2001, p. 231-242).
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of the nineteenth century, Iran had ceded its Caucasian territories to Russia and was
worried about colonization by Great Britain; the economy was weak and disinte-
grating due to internal strife, lawlessness, and corruption. At the same time, contacts
with the West, which had developed under Fath ‘Ali Shah, were expanding. From
the second quarter of the nineteenth century Persian young men began traveling
to Europe to study scientific and technological subjects as well as art. Once home,
many were dismayed — even angered — by what they considered the backwardness
of their country. Coinciding with their exposure to European technological, legal,
and economic systems, European ideas of nationhood, and an interest in western
learning (not only from study abroad but from European travelers and residents in
Persia itself), was a growing desire among Persian intellectuals and many of the
returnees to recover Iran’s pre-Islamic history beyond the poetic mythology of the
Shahnama. In short, they desired to incorporate actual historical knowledge of an-
cient Iran into the creation of a national identity and a modern Iranian state.'”

The feats of the historical Cyrus and Darius were well known through the Greek
historians, but mainly to Europeans who had read Herodotus, Xenophon, Arrian,
and others. Rawlinson’s translation of Darius’ words revealed Achaemenid history
from the Persian side. An authentic voice — no longer a legendary ruler — spoke to
Persians about the first great Persian Empire, which was also the first world empire.
Such was the interest in Darius’s words that the reigning Muhammad Shah (the
youth in Fath ‘Ali Shah’s Shiraz enthronement relief) became a supporter of Raw-
linson’s work after receiving from Rawlinson a translation into modern Persian. As
Rawlinson reported to the Society of Antiquarians in a communiqué of April 23,
1850, “a copy of my translation into modern Persian of the inscription at Behistun,
which overturned all the popular histories of Persia, having been sent to the Shah,
he had accepted in full faith, and by way of doing it honour had ordered that a por-
tion of the rock beneath the original inscription should be cleared away and [my]
interpretation be engraved, under [my] own direction, on the vacant space.”?°

19 See Alavi (1983); Ashraf (2008); Cole (1996). On the development of nationalism during the
Qajar period, Alessandro Bausani writes: “It should not be forgotten that the best aspects of
modern Persian nationalism (often considered a special characteristic of the Pahlavi régime)
were born not in that epoch but in the Qajar period. Even the reevaluation of the ancient glories
of pre-Islamic Iran, that assumed in the neo-Achaemenianism of the Pahlavi’s its worst aspect,
had started in Qajar times, perhaps already at the time of Fath ‘Ali Shah, though, more wisely,
the Qajar preferred the Sasanian empire, better known to Muslim Iran and whose continuity
with post-Islamic Iran could perhaps be more easily demonstrated, to the Achaemenid one,
which was after all discovered chiefly by Western orientalism” (1983, p. 259).

20 Asreported in The Gentleman’s Magazine and Historical Review (May, 1850), p. 511. The re-
port continues: “The shortness of the Major’s stay had prevented his accomplishing the task at
that time, but he hoped to do so on his return to the East.” Of course, this never happened. In-
terestingly, Rawlinson’s remarks had been prefaced by those of Lord Mahon, who observed,
regarding Rawlinson’s feat, “on the singularity of its being reserved for a far distant European
people to teach the tribes of Asia the meaning of their own ancient inscriptions.” The Persian
translation of Rawlinson’s book, Tarjumah-i Kuh-i Bistun, had an introduction by the important
Qajar poet and chronicler, Mirza Muhammad Taqi Lisan al-Mulk (pen-named Sipihr; 1792 or
1801-1879); a copy is in the National Library, Tehran, manuscript MS F/291 (Tavakoli-Targhi
2009, p. 9 and 267, n. 28).
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Thanks to Rawlinson’s reading, the names and deeds of actual personages be-
gan to supplant those of the Pishdadids and the Kayanids, the mythical Iranian
dynasties of the Avesta and the Shahnama that preceded the historical Sasanians. It
is therefore not surprising that Persians of the nineteenth century (and of previous
centuries) were ignorant of the Achaemenids; the names and deeds of its kings
were unknown, except for Dara (Darius III), who became the last Kayanid when
defeated by his half-brother, Alexander.?! Thus, the ancient monuments that had
been ascribed to these legendary, rather than historical, figures took on an entirely
new meaning and interest.?> To be sure, since Sasanian times Persians had shown
an interest in Persepolis and other Achaemenid sites, but, although they recognized
in these structures an ancestral connection, they were unaware of these places’ true
identities.”®* Engagement with a site such as Persepolis was less in terms of the need
to know who built it than as a glorious reminder of the impermanence of earthly
structures or as evidence of superhuman and miraculous accomplishment.?* Indeed,
as noted previously, the different names that over the centuries had been given to
Persepolis — Takht-e Jamshid (“Throne of Jamshid”), Chehel Situn (“Forty Col-
umns”), Sad Situn (“One Hundred Columns”), Masjid-e Sulayman (“Mosque of
Solomon”) — attest to the loss of its identity for Persians since early Islamic times, if
not before.? The histories written in the early Qajar period — that is, under Fath ‘Ali
Shah and Mohammad Shah — perpetuated the “time-honored historiographical tra-
dition” of threading “dynastic accounts into a linear narrative connecting the Pish-
dadid and Kayanid legends of the Shahname to the contemporary dynasties,”?® with
little, if any, awareness of ancient or European histories. Further evidence of this are
some of the early nineteenth-century travel accounts of European travellers which

21  Meisami (2001), pp. 38-39.

22 Rawlinson’s work certainly must have inspired the new interest among Persian intellectuals in
Iranian historiography. Jalal al-Din Mirza (1826—-1872), author of perhaps the most influential
book, the illustrated multivolume, Name-ye Khosravan (“The Book of the Khosrows, i.e.,
Sasanian kings”), published between 1868 and 1872, went beyond traditional Persian sources
and used Perso-Indian and Parsi (Zoroastrian) ones, and to some degree for the Parthian and
Sasanian periods drew upon modern Western studies; but he apparently was unfamiliar with
Rawlinson’s translation (Amanat 2011, p. 328-329; Amanat and Vejdani 2012). Although Jalal
al-Din drew his illustrations of pre-Islamic rulers from the reliefs at Persepolis (but identifies
the Persepolitan enthroned Achaemenid king as Jamshid [Amanat and Vejdani 2012, fig. 2]) as
well as from the Sasanian kings’ rock reliefs and coins, stylistically his illustrations reflect a
European mode of representation instead of following the archaistic style of contemporaneous
Qajar decorative relief sculpture. For more about this freethinking author and the influence of
this work, see Amanat (1999). I plan to explore the origins and influence of Jalal al-din’s illus-
trations in a future publication.

23 See Soucek (1975), pp. 195-200; for documentation, see Shahbazi (1997; 2001) who refutes
the notion that the Sasanians had lost touch with the Achaemenid historical past. For a more
even-handed presentation of this seemingly unresolvable argument, see Callieri (2006).

24 Mousavi (2002 [2003]), pp. 213-215; see also Melikian-Chirvani (1971).

25 For the early Sasanians’ response to Persepolis, see Callieri (2006).

26 Amanat (2011), p. 308: “[Such accounts served] as indigenous prototypes for a national history
long before Iranians learn[ed] of Western ideologies”; and, I would add, actively used Western
sources.
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report discussions with learned Persians about their country’s past that showed that
they had knowledge of Sasanian history, but were ignorant about earlier dynasties —
the Achaemenid as well as the Parthian.?’

CONCLUSION: THE APPEAL OF ACHAEMENID IMAGERY

With the Achaemenids taking on the substantiality of historical fact, I suggest that
incorporation of Persepolitan motifs in the art of Qajar Iran in second half of the
nineteenth century was due not only to pride in discovering the historicity of a
Persian dynasty, older than that of the Sasanians, but because that dynasty estab-
lished ancient Iran — and thus, nineteenth-century Persia — among the world’s oldest
civilizations; indeed, well before Rome and even Greece, it was the world’s oldest
empire. Such imperial reach — albeit in the distant past — was a potential source of
pride and a kind of psychological bulwark against the British, French, and Russian
powers, who throughout the nineteenth century sought to bring Qajar Persia into
their respective spheres of influence;?® it also helped to define and shape the grow-
ing desire for nineteenth-century Persia becoming a modern nation state with both
a national historical narrative and identity, along with historically-defined national
borders.?’ Of the surviving Achaemenid monuments, Persepolis best symbolized
Persia’s rich and ancient heritage and, in this way, became an agent of modern

27 Thus, the British diplomat James J. Morier reports his conversation with a group of educated
Persians: “We then entered on matters of chronology, which introduced a discussion on the
relative antiquity of particular remains, as Persepolis and Nakshi-Rustam. The Chief Secretary,
who seemed to have read much Persian history, knew that part which related to Shapour, and
mentioned that he had carried his arms to Syria, and had taken prisoner a Roman Emperor. Yet
the subject of the sculptures at Nakshi-Rustam had still escaped their observations; and they
had still, according to the popular belief, substituted Rustam for Shapour, as the hero of those
representations” (1812, p. 203).

28 For Anglo-Iranian relations in this period, see www.iranicaonline.org/articles/anglo-iranian-
relations-ii; for Franco-Iran relations, see Hellot-Bellier (2012; for Russian-Iranian relations,
see Andreeva (2014).

29 See Amanat (2011), p. 365. In his comprehensive discussion of the historical narratives that
emerged in nineteenth-century Persia, and in particular with those that began with its ancient
past, Amanat cites Aqa Khan Kermani’s A’ine-ye Sekandari (‘ Alexandrian Mirror’); this work,
completed ca. 1894, contrasted the glory of Iran’s ancient past with its less-than-glorious pres-
ent, and “converted the transcriptions of ancient Greek and other foreign proper names to their
correct ancient Persian equivalent as they appear in the Behestun [sic] inscription,” as read by
Rawlinson. He notes, “this is probably the first usage of such proper names as Hakhamaneshi
instead of Achaemenids in modern Persian sources” (2011), p. 337, n. 86). A sizable literature
exists about the discourses on nationalism and nationhood in nineteenth-century Iran — even on
the matter of whether the nation is “Persia” or “Iran.” Associated with recovering lost national
glories (real and perceived) was the matter of a millennium of domination by “alien” Mus-
lim-Arabs. See Tavakoli-Targhi (2001; 2009), as well as Kashani-Sabet (1997). As Moham-
mad-Taqi Imanpour correctly writes, “The recognition and gradual revelation of Persepolis and
Pasargadae and the exploration of Achaemenid history, of which Iranians had little knowledge,
was a great development in Iranian history ... . This development provoked nationalism and
interest in ancient Persia among Iranians (2015), p. 517.
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nation building. Persepolitan motifs borrowed for contemporary architecture and
the decorative arts were reminders of ancient Persia’s imperial glory; the Achae-
menid (as well as Sasanian) past with its imperial associations and native Persian
(rather than Islamic) origins helped foster a new national pride.® Such powerful
symbolism was not lost on the Qajars’ successor, Reza Shah, who also utilized the
Achaemenid past, particularly in architecture and ceremony, to legitimize his rule
and create a new dynasty, the Pahlavis.?!

30 In discussing how “nations and cultural groups” may manipulate the past to validate a culture
identity, Jerome A. Voss observes, “Emphasis upon the past in any form may be a method of
establishing identity,” adding that “ancient monuments are effective in promoting an iden-
tity ... because they are visible connections with the past (1987, p. 85). Thus, the appearance
on stamps in the late Qajar period of the buildings and reliefs at Persepolis (Errington and
Curtis 2007, p. 177, fig. 169).

31 For example, Grigor (2009).






IS THERE A “PERSIAN HIGH CULTURE”?
CRITICAL REFLECTIONS ON THE PLACE OF ANCIENT IRAN
IN OSWALD SPENGLER’S PHILOSOPHY OF HISTORY

David Engels

The notion of ‘Persianism’ is, as stated in the general introduction to this volume,
not so much about the hard political facts and concrete material legacy of the Achae-
menid Empire than rather about the role played by the mental image created by the
Achaemenids, not only in Ancient history itself, but also in contemporary thought
and research. And as there is no such thing as absolute objectivity when it comes to
the reconstruction of the past, and as even the most disinterested historian is inevi-
tably rooted in the subconscious psychological, intellectual and cultural framework
of his own era, it is crucial for our investigation of the evolution of ‘Persianism’
not only to consider individual cases of single historians, but also to take into ac-
count the impact the diverse streams of the philosophy of history may have had on
the evolution of the general spiritual framework of modern historiography on the
Achaemenids. In the following, we will try to show the fertility of such an approach
by presenting the complex attitude of one of the most influential philosophers of
history of the 20" century towards the history of Iran: Oswald Spengler.

Given the sorry state of our sources and the lamentable lack of a proper ancient
Iranian historiography, the reconstruction of even the most basic facts of the history
of the Achaemenid, Seleukid, Parthian and Sasanian dynasties depends on a thor-
ough examination of scarce, incongruous and often contradictory evidence; a state
of affairs vividly contrasting with the situation of the Greco-Roman or the classi-
cal Muslim world, whose historiographers provided us with generous amounts of
chronological and political data. However, though the often very frustrating and
hypothetical activity of reconstructing Iranian history frequently incites us to re-
strict our research to sometimes very selective and punctual issues, we should not
let this deter us from considering, at least from time to time, the general picture that
emerges when we look at Iranian history in its ‘longue durée’. Indeed, we must
never forget what should always be the most important aim in the study of his-
tory: to understand its underlying mechanisms and dynamics and to define, through
comparison and analogy, our own place within this broad framework in order to
make sense of our individual existence. History, in its real meaning, is thus always
a philosophical enterprise, and if we do not want our discipline to decline into mere
antiquarian and undiscriminating erudition, we must endeavour, at least occasion-
ally, to put our individual research into the broadest context possible.!

However, when we try to look at the place Iranian history has occupied until
now as paradigm for greater questions within the philosophy of history, the result

1 Cf. the reflexions outlined in Engels 2015a.
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is fairly disappointing. Though there have been some notable exceptions,”> nearly
everywhere in Western thought, Iranian history has been reduced, on the one hand,
to the stereotyped role of an ‘oriental despotism’, a role it largely owed to the Atheni-
ans’ constant self-adulation as champions of liberty and which diminished thus Iran’s
eventful and complex millenary history from the Achaemenids to the Sasanians to a
mere static and oppressive background of the development of Greco-Roman society.
On the other hand, the influence of the Old Testament — for many centuries the only
source for the reconstruction of Near- and Middle Eastern history — and its inevitable
focus on the Fertile Crescent convinced many European historians to interpret the
Achaemenids as mere ‘successors’ to a long line of archaic empires all centred on
Syria and Iraq and to ignore the cultural originalities of the Iranian culture.

Hence, already Voltaire, who incidentally invented the expression of “philos-
ophy of history”, opposed the alleged religious repression organised by the Egyp-
tians, Persians, Chaldeans and Indians to the Greek liberty of thought:

I parait que chez les Egyptiens, chez les Persans, chez les Chaldéens, chez les Indiens, il n’y
avait qu’une secte de philosophie. Les prétres de toutes ces nations étant tous d’une race parti-
culi¢re, ce qu’on appelait la sagesse n’appartenait qu’a cette race. Leur langue sacrée, inconnue
au peuple, ne laissait le dépot de la science qu’entre leurs mains. Mais dans la Grece, plus libre
et plus heureuse, I’acces de la raison fut ouvert a tout le monde ; chacun donna I’essor a ses
idées ; et c’est ce qui rendit les Grecs le peuple le plus ingénieux de la terre. C’est ainsi que, de
nos jours, la nation anglaise est devenue la plus éclairée, parce qu’on peut penser impunément
chez elle.?

And though in many respects, Hegel’s philosophy of history is quite antagonistic to
Voltaire’s, even Hegel was quite in agreement with the traditional vision opposing
Greek ‘liberty’ to Oriental ‘slavery’ and based his whole system of history on the
premise of a dialectic progression from Oriental monarchy through Greek civic
aristocracy to European liberty:

Mit dem, was ich im allgemeinen iiber den Unterschied des Wissens von der Freiheit gesagt
habe, und zwar zunichst in der Form, daf die Orientalen nur gewufit haben, dal Einer frei
sei, die griechische und romische Welt aber, daf} einige frei sind, da} wir aber wissen, daf alle
Menschen an sich frei, der Mensch als Mensch frei ist, damit liegt die Einteilung, die wir in der
Weltgeschichte machen und nach der wir sie abhandeln werden, vor.*

It is not surprising that Droysen, in the footsteps of Hegel, adopted this stereotyped
vision of Persia when writing his seminal and highly influential biography of Alex-
ander the Great, and described the Achaemenid Empire as follows:

2 Except the obvious examples of Herodotus and Ctesias in Antiquity, one may cite, for modern
history, the philologist Abraham Hyacinthe Anquetil-Duperron or, to some extent, the philoso-
pher Arthur Schopenhauer, though it is sometimes difficult to assess to what extent these highly
open-minded approaches of Oriental cultures do not belong, at least partially, to the larger
context of orientalism and thus ultimately relate to the same biased (though in a reverted form)
picture of ,,the Orient. See Osterhammel (1998) for the political context of 18™ century atti-
tudes towards the Orient, Hosle (2013) for a systematic reconstruction of the interpretation of
the ,,Orient” in German Idealism and Harrison (2011) for a general overview of the place of
Persia within this debate.

Voltaire (1956), Part I, Section 1, chapter ‘Les Grecs’.

4 Hegel (*1923), Introduction.

W
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Erst das Geschlecht der Perser war berufen, diese Volker alle zu beherrschen und von der
hohen Burg Iran hinab seine Waffen und seine Ketten bis in das Abendland zu tragen; ihr
Reich lehnte sich an den Westabhang des groflen Gebirgswalles, der Asien teilt, es knechtete
die Tieflander nordwérts und stidwarts, die Volker von Baktrien und Syrien, es bezwang die
Linder des Taurus und Libanon, des Halys- und Nilstromes, die Briicken nach Europa und
Afrika; aber das Meer und die Wiiste ward seine Grenze; hier brach seine Kraft an der toten
Gluthitze Libyens, dort an der lebendigen Kraft der europédischen Freiheit; die Riesenmasse des
Reiches, nur durch die mechanische Bewegung weiterer Eroberungsziige zusammengehalten,
begann sich zu 16sen und zu verwesen; das Herz des Reiches ward die Totenstadt Persepolis.’

Unfortunately, even after the numerous archaeological discoveries of the Modern
age and the new image of the Near East that has emerged since, this simplistic
concept of Iran has lost nothing of its influence on many philosophers of history.
It suffices to recall Karl Jaspers, who presented Iran as some kind of ‘dead end’ of
the Axial age,® or Karl Wittfogel who, only some decades ago, conflated the tra-
ditional Iranian, Chinese and Egyptian monarchies with the totalitarianism of the
Soviet Union in order to describe the ‘general’ functioning of these alleged cases of
‘oriental despotisms’.’

Given the obstinate persistence of this stereotype, it is hardly surprising that,
while even the smallest details of Greco-Roman history have been commented over
and over and have been used as (positive or negative) examples for the most di-
verse features of European culture, the history of Iran, from the Achaemenids to
the Sasanians, is generally presented, from a philosophical standpoint, as a static
bulk, barely structured by a sequel of impersonal kings and dynasties, and only of
interest in its opposition to classical Greece. Thus, no philosophy of history seems
ever to have tried to consider the history of Iran on its own right and to see through
its alleged static uniformity in order to stress its inherent dynamics — except for
Oswald Spengler.® Spengler is probably one of the most influential thinkers of the
20th century, and his broad historical vision, if we believe Adorno, ‘hat kaum ei-
nen Gegner gefunden, der sich ihm gewachsen gezeigt hitte: das Vergessen wirkt

Droysen (1833), Introduction.

Jaspers (1949). Cf. in general Arnason, Eisenstadt, Wittrock (2005); Bellah & Joas (2012).
Wittfogel (1957).

Of course, when speaking about Oswald Spengler, one inevitably thinks of his most important
intellectual successor, Arnold Toynbee, who, though much less interested in philosophical and
metaphysical issues than Spengler, presented his readers with a much more nuanced and com-
plex, though in some ways also diluted and not always rigorous historical morphology of his
own. As Spengler, Toynbee considered Iranian history not on its own right, but rather as a quite
secondary annex to the neighbouring societies. Hence, in a first stage, the Achaemenids appear
as ‘barbarians’ taking over the Neo-Babylonian Empire, and Zoroastrianism is considered (as
well as Judaism) as the religious by-product of the ‘Babylonian’ culture. At the same time,
however, Toynbee also interpreted the Achaemenid kingdom as the ‘universal empire’ corre-
sponding to the final stage of the ‘Near Eastern culture’ (whose links to the Babylonian culture
are not always very clearly defined). As Toynbee also considers the (roughly 1200 years
younger) Arabian Califate as yet another avatar of the near Eastern culture’s ‘universal empire’,
this leaves the reader somewhat perplex as to the chronological categories employed by Toyn-
bee. Concerning Toynbee’s attitude to Spengler, see below.

[ceBEN e V)]
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als Ausflucht’.” In the following, it shall be endeavoured — for the first time — to
consider more precisely what philosophical place Spengler assigned to the history
of Iran, to compare it with our current state of knowledge and to reflect on how
Spengler’s morphology of history may still inspire us when outlining the broad
framework of pre-Islamic Iranian history and trying to reconstruct the importance
of ‘Persianism’ as an ideological cardinal point of the history of the Orient.

OSWALD SPENGLER

Oswald Spengler,'? despite the current Renaissance of studies devoted to his work,!!
is still largely forgotten by modern historiography or reduced to a handful of gener-
ally misinterpreted concepts like the idea of the ‘Decline of the West’,'? and it may
be useful to recall shortly the broad outlines of his philosophy. Spengler’s general
approach is based on two main assumptions.

The first one is the idea that there are certain types of societies, labelled ‘high
cultures’, whose historical development stands out from the general framework of
human history, as it forms a specific dynamic pattern. Spengler differentiates a total
of eight (or nine) ‘high cultures’ in human history: Pharaonic Egypt, Ancient Me-
sopotamia, pre-imperial China, Vedic India, Classical Antiquity, the ‘Arabian’ Cul-
ture, pre-Columbian America, Europe and — possibly — Russia, out of which only
the two latter are still considered as extent, though the history of Europe slowly
approaches its end.

The second assumption is the hypothesis of historical biologism, a specific
form of determinism supposing that collective entities follow the same evolutionary
patterns as biological bodies; an idea we already find expressed in Cato, Cicero,
Livy, Florus, Seneca, Ammianus, Bacon, Vico, Goethe, Hegel, Nietzsche and Da-
nilewski'? and which has been impressively rendered by many romantic artists like,
for instance, Thomas Cole with his well-known ‘Course of Empire’ depicting the
same cityscape in four stages of civilizational evolution.'* Thus, for Spengler, each
culture follows a pre-determined cycle of evolution assimilated to the different
stages of life or to the four seasons, living through spring and youth, summer and
adult age, autumn and old age and, finally, winter and death:

Adorno (1955), p. 52.

10 Spengler’s main work, Der Untergang des Abendlandes (first published in two volumes in
1918 and 1922, then, as revised edition, in 1923), will be cited as UdA and follows the Munich
edition from 1997 (13th ed.).

11 Concerning the philosophy of history of Oswald Spengler, cf. in general Schréter (1949); Stuart
Hughes (1952); Koktanek (1965); Koktanek (1968); Merlio (1982); Felken (1988); Fischer
(1989); Swassjan (1998); Demandt & Farrenkopf (1994); Conte (2004); Lisson (2007); Gasi-
mov & Lemke Duque (2013); Merlio & Meyer (2014); Ludz (1980).

12 Concerning the sources of Oswald Spengler, cf. Schoeps (>1955); Zumbini (1994).

13 Concerning biologistic philosophy of history, cf. now the recent overview by Engels (2015).

14 Parry (1988); Noble (1853/1997).
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‘Kulturen sind Organismen. Weltgeschichte ist ihre Gesamtbiographie. Die ungeheure
Geschichte der chinesischen oder antiken Kultur ist morphologisch das genaue Seitenstiick
zur Kleingeschichte des einzelnen Menschen, eines Tieres, eines Baumes oder einer Blume.’
‘Jede Kultur [...] hat ihre Kindheit, ihre Jugend, ihre Méannlichkeit und ihr Greisentum.” ‘Eine
Kultur stirbt, wenn diese Seele die volle Summe ihrer Méglichkeiten in der Gestalt von V6l-
kern, Sprachen, Glaubenslehren, Kiinsten, Staaten, Wissenschaften verwirklicht hat und damit
wieder ins Urseelentum zuriickkehrt. [...] Ist das Ziel erreicht und die Idee, die ganze Fiille in-
nerer Moglichkeiten verwirklicht, so erstarrt die Kultur plétzlich, sie stirbt ab, ihr Blut gerinnt,
ihre Kriéfte brechen — sie wird zur Zivilisation.” (UdA 140-144)

For Spengler, every culture first emerges from pre-cultural primitivism and enters
a phase of roughly thousand years of genuine cultural evolution, during which it
gradually transforms into what he calls a ‘civilisation’, before finally petrifying and
declining into a post-historic state of stagnation and sterility. From this perspective,
all possible differences between spiritual, political and artistic life disappear, all
human creations becoming a mere symbol or symptom of the same underlying and
implacable historical dynamism, leading from the dark ages of humble, yet soulful
beginnings through an early critical and urban stage to the zenith of creativity and
enlightenment, only in order to gradually decline into a megalopolitan, material-
istic, technological and imperialistic civilisation, whose dwindling creative forces
can only lead to the establishment of a decadent world-state where archaic and
atavistic features become again more and more prominent before it crumbles either
from the within or from the outside.

Several additional features make Spengler’s theory even more intriguing and
controversial. Thus, Spengler, contrarily to Hegel for example, refuses to anchor his
vision of history in a broader metaphysical framework: as follower of the philos-
ophy of vitalism, Spengler attributes no teleological or ethical sense to the history
of mankind in general and of the ‘high cultures’ in particular; as for Schopenhauer,
Nietzsche and Dilthey, human history seems to be, at most, an aesthetic phenome-
non, and nothing more. "

Furthermore, Spengler categorically denies the possibility that a culture can
actually influence another culture: Phenomena of cultural reception always stem
from an erroneous re-interpretation of other cultures through the lens of one’s own
vision and interest:

Man kann daraufhin alle Kulturen durchsuchen, man wird tiberall bestitigt finden, daf} statt
der scheinbaren Fortdauer der friiheren Schopfung in der spéteren es immer das jiingere Wesen
war, das eine ganz geringe Anzahl von Beziehungen zu édlteren Wesen angekniipft hat, und zwar
ohne die urspriingliche Bedeutung dessen zu beachten, was es damit fiir sich erwarb. Wie steht
es denn mit den ,,ewigen Errungenschaften® in der Philosophie und Wissenschaft? Wir miissen
immer wieder héren, wieviel von der griechischen Philosophie noch heute fortlebt. Aber das
bleibt eine Redensart ohne eine griindliche Aufstellung dessen, was erst der magische und
dann der faustische Mensch mit der tiefen Weisheit ungebrochener Instinkte abgelehnt, nicht
bemerkt oder unter Beibehaltung der Formeln planmiBig anders verstanden hat. (UdA 621)

15 Concerning the possibility to re-interpret Spengler on the basis of Hegel’s historical dialectic,
cf. however Engels (2009).
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This specific outlook on reality is, following to Spengler, deeply affected by what
he calls the ‘soul’ of a culture, a subconscious archetype determining how each
culture sees and interprets the world around it, and which can never be truly shared
with anyone not belonging to the respective culture.

Finally, Spengler’s determinism is, contrarily to Toynbee’s theory of challenge
and response,'® unrelenting and monistic. Once the evolution of a culture starts,
nothing can stop it from living through all predetermined phases until the bitter end.
This rigidity has advantages and disadvantages. On the one hand, it enables Speng-
ler to propose a nearly mathematical mechanism of history not only able to predict
the future of our current civilisation,!” but also to fill in gaps in our knowledge
concerning past cultures. But on the other hand, Spengler’s monolithic approach
makes his theory quite vulnerable, as it may suffice to prove that Spengler is wrong
on only one point for the whole system to break down. And this is exactly why
Spengler’s interpretation of Iranian history has to be considered as an important
element either in the refuting, or the consolidation of his theory, as we shall see.

IRAN AND SPENGLER’S ‘ARABIAN’ CULTURE

Spengler was, by scholarly formation as well as by personal preference, mainly
interested in Classical Antiquity'® and in the history of contemporary Europe, and
it is not surprising that most parts of the ‘Decline of the West’ are devoted to the
parallels between these two cultures. Thus, Spengler refers only cursorily to other
cultures like Pharaonic Egypt, India or pre-imperial China, whereas Ancient Ba-
bylonia or South America are virtually absent from the bulk of his argumentation.
Nevertheless, this obvious weakness of Spengler’s work has never been consid-
ered as a fundamental problem, as the history of these still largely archaic cultures
with reduced mutual interaction seemed indeed to follow the general outlines of
Spengler’s morphological framework.'® However, there was one portion in Western
history that did not seem to fit in as easily, as Spengler himself knew very well: the
history of the first millennium AD, whose analysis takes the most important place in
the ‘Decline’ of the West after the description of Antiquity and Modernity.

At the beginning of the 20" century, the political history of the first millennium
was still largely interpreted in terms of political, religious and cultural caesurae and
transitions, with the Roman Empire declining in favour of the Germans, Slavs and
Arabs, whereas, at the same time, Christianity and Islam steadily supplanted po-
lytheism. Hence, this complex period of an alleged transformation of the decaying
Greco-Roman world into the fresh world of the Christian Middle Age in the north
and the brilliant Muslim society in the south must have seemed to Spengler quite

16 On the links leading from Spengler to Toynbee, cf. Kissinger (1950); Schischkoff (1965),
esp. p. 62; Joll (1985); Wangenheim (2015).

17 On Spengler’s vision of Europe’s future, cf. Engels (2007).

18 Spengler’s PhD-Thesis concerned Heraclitus; cf. Spengler (1937).

19 An overview over the reactions of the academic world to Spengler’s ‘Decline of the West™ has
been most usefully compiled by Schroter (1922).
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obviously as the one period potentially invalidating his whole theory, as it did not
seem to fit into any of Spengler’s biologist patterns.

This is when Spengler had one of his keenest and most controversial inspi-
rations?®. Instead of analysing the first millennium in terms of caesura, transition
and transformation and abandoning the absolute autonomy of his ‘high cultures’,
Spengler postulated the idea that the whole history of the territories stretching from
Egypt to Central Asia and from the Dardanelles to Ethiopia and Arabia and lasting
from the battle of Actium in 31 to the fall of Baghdad in 1258 had to be seen as
forming one single and compact entity which he christened sometimes ‘Arabian’,
sometimes ‘Magian’ Culture, a telling ambivalence, as we shall see:

Die magische Kultur ist geographisch und historisch die mittelste in der Gruppe hoher Kul-
turen, die einzige, welche sich raumlich und zeitlich fast mit allen anderen bertihrt. [...] Aber
gerade sie ist aus philologischen und theologischen Vorurteilen und mehr noch infolge der
Zersplitterung der modernen Fachwissenschaft bis jetzt nicht erkannt worden. [...] Die eigent-
lichen Historiker hielten sich an das Interessengebeit der klassischen Philologie, aber deren
Horizont endete an der antiken Sprachgrenze im Osten. [...] Die Literaturforscher, ebenfalls
Philologen, verwechselten den Geist der Sprache mit dem der Werke. [...] Die Religions-
forschung zerlegte das Gebiet in Einzelfidcher nach westeuropéischen Konfessionen, und fiir
die christliche Theologie ist wieder die ‘Philologengrenze’ im Osten mafigebend gewesen und
ist es noch. [...] Das ist die gelehrte Vorbereitung der groten Aufgabe, welche der heutigen
Geschichtsforschung gestellt ist. (UdA 785-787)

Under these circumstances, the obvious differences between the Western and the
Eastern, viz. the Greco-Roman and the Iranian half of the ‘Arabian’ Culture had to
be considered as results of the oppressing influence the old civilisations of Classical
Antiquity and Ancient Babylonia exerted on the young and still mouldable ‘Ara-
bian’ Culture;?! a hypothesis which had the practical side effect of explaining why
the Islamic conquest was to be such a success: it finally ‘liberated’ the ‘Arabian’
Culture and gave it back its original soul.??> And indeed, exactly as the other cul-
tures, Spengler considers the ‘Arabian’ Culture as being influenced by a specific,
inimitable outlook on life: Whereas the Classical or ‘Apollinian’ Culture is char-
acterised by a mainly static and plastic psychological archetype and the European
or ‘Faustian’ Culture by an insatiable wish of expansion and space, the ‘Arabian’
Culture is guided by an intrinsically dualistic vision of metaphysics and mankind.??

20 For a general criticism of Spengler’s ‘Arabian’ culture, cf. Becker (1923); Demandt (1980).

21 ‘Die arabische Vorzeit selbst, die sich bei Persern und Juden verfolgen 146t, lag vollig im Berei-
che der alten babylonischen Welt, die Friihzeit aber von Westen her unter dem méchtigen Bann
der antiken, eben erst voll ausgereiften Zivilisation.” (UdA 605)

22 ‘Der Islam hat dieser Welt endlich und viel zu spét das BewuBtsein der Einheit verliehen, und
darauf beruht das Selbstverstindliche seines Sieges, das ihm Christen, Juden und Perser fast
willenlos zufiihrte.” (UdA 606)

23 ‘Das faustische und das apollinische Seelenbild stehen einander schroff gegeniiber. Alle
fritheren Gegensitze tauchen wieder auf. Man darf die imaginére Einheit hier als Seelenkorper,
dort als Seelenraum bezeichnen. Der Korper besitzt Teile, im Raum verlaufen Prozesse. Der
antike Mensch empfindet seine Innenwelt plastisch. [...] Das magische Seelenbild trigt die
Ziige eines strengen Dualismus zweier rétselhafter Substanzen, Geist und Seele. Zwischen ih-
nen herrscht weder das antike, statische, noch das abendlindische, funktionale Verhiltnis, son-
dern ein vollig anders gestaltetes, das sich eben nur als magisch bezeichnen laft. [...] Eine den



128 David Engels

In a scientific context still very much influenced by the neat boundaries created
by philology, we have to credit Spengler with an extraordinary ability of transgress-
ing the borders of the historical disciplines in order to present a coherent image of
the Near and Middle Eastern society of the first millennium, and it is undeniable that
Spengler’s powerful description of the political, cultural and intellectual similarities
between early Christianity and Islam, as well as between the Byzantine and the Mus-
lim states is a pioneering work in interdisciplinarity.?* It is also true that Spengler
was not the only one understanding the history of the first millennium not so much
as a hiatus between Antiquity and European history, but as a homogeneous cultural
era on its own right, if we remember Dopsch, Kornemann and Pirenne.?> Unsurpris-
ingly, there have been many objections to the idea of an ‘Arabian’ Culture, often
coming from the ranks of contemporary church historians, and a thorough discussion
of the arguments involved would easily fill a volume of its own. However, quite
curiously, Spengler’s assumption that the history of Iran was an integral part of the
‘Arabian’ (or, in reference to the Iranian priesthood of the Magians, the ‘Magian’)
Culture has, hitherto, only rarely be discussed, as research has mainly focused on the
differences (or similarities) between Judaism, Christianity and Islam, rather leaving
aside the Mazdaean East. Before dealing more closely with the specific place Spen-
gler assigns to Iranian history, let us first recall the general picture.

Given the fact that Spengler postulated, on the one hand, a basic cultural iden-
tity between Judaism, Late Antique syncretism, Christianity, Zoroastrianism and
Islam and, on the other hand, a fundamental difference between the Christian reli-
gion of the first millennium and the Christianity of the European Culture, it is only
logical that Spengler devoted most of his energy to the analysis of the spiritual
evolution of the ‘Arabian’ Culture.?® Thus, for Spengler, after a preparatory phase
(500-0) characterised by the Old-testamentary prophets and by Zarathustra, the
‘spring’ of the ‘Arabian’ Culture (0-300) begins with the awakening of its cultural
‘soul’ through primitive Christianity, Gnosis and Mithraicism, corresponding to
the genesis of Classical myth or German Catholicism. The protagonists of the first
mystical and metaphysical shaping of this new vision were thinkers like Origen,
Plotinus, Mani or Iamblichus, corresponding to theologians like Thomas Aquinas
or Duns Scotus, whereas the canonisation of the Avesta, the Talmud and the New
Testament corresponded to the canonisation of science and knowledge in medieval
Scholasticism. The ‘Summer’ of the ‘Arabian’ Culture (300-650) is inaugurated by
the ‘Reformatory’ zeal of the Nestorians, the Monophysites and the Mazdakites,
whereas the Byzantine, Jewish, Syrian, Coptic and Persian literature of the 61 and

Leib durchdringende Substanz befindet sich in deutlichem Wertunterschied gegen eine zweite,
die sich aus der Welthohle in die Menschheit herablift, abstrakt, gottlich, auf welcher der Con-
sensus aller an ihr Teilhabenden beruht. Dieser “Geist” ist es, der die hohere Welt hervorruft,
durch deren Erzeugung er tiber das blofe Leben, das “Fleisch”, die Natur triumphiert.” (UdA
389-390)

24 Concerning current analyses of the inner cohesion of the first millennium and the importance
(or not) of the fall of Rome, cf. Demandt (22014).

25 Cf. Kornemann (1912), p. 205; Dopsch (1918/1924); Pirenne (1937).

26  Concerning the sources of following summary, cf. mainly the comparative chronological tables
after the introduction of the ‘Decline of the West (infra)’.
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7t century is supposed to correspond to the Pre-Socratics and to 17" century phi-
losophy. Islam, then, together with the Paulicians and the Iconoclasts, becomes the
main representative of Puritanism. The ‘Autumn’ (650-1000) corresponds to the
classical age of Islam, with the Mu’tazilites and Sufis parallelising the European
Enlightenment and Greek Sophism, and the philosophers Alfarabi and Avicenna
are equivalents to Plato and Aristotle or to Goethe and Kant. ‘Winter’ (from 1000
onwards) finally sees the emergence of materialism, scepticism, “lecture-room phi-
losophy” and compendium literature, corresponding to the 19™ and 20" century and
leading to the practical fatalism of Islam since 1000.

In order to provide the reader with an impression of the density and also the
visual coherence of Spengler’s morphological considerations, we reproduce here
the comparative table of the parallels between the main spiritual developmental
stages of the Indian, the Greco-Roman, the ‘Arabian’ and the Western cultures as it
can be found at the end of the ‘Introduction’ to Spengler’s ‘Decline of the West’, as
it is here that most allusions to Iranian history can be found:

L. Tafel “Gleichzeitiger”” Geistesepochen

Indische Kultur ~ Antike Kultur Arabische Kultur Abendlindische
seit 1500 seit 1100 seit Chr. Kultur seit 900
Friihling

Landschaftlich-intuitiv. Miichtige Schépfungen einer erwachenden traumschweren Seele. Uber-
personliche Einheit und Fiille

1. Geburt eines Mythos grofien Stils als Ausdruck eines neuen Gottgefiihls. Weltangst und
Weltsehnsucht

1500-1200 1100-800 0-300 900-1200

Religion des Hellenisch-itali- Urchristentum Germanischer

Veda sche “demetrische = Mandier, Marcion, Gnosis Katholizismus
Volksreligion” Synkretismus [Mithras, Baale] Edda [Baldr]
Olympischer Bernhard v.
Mythos Clairiaux, Joa-

chim v. Floris,
Franz v. Assisi

Arische Helden-  Homer Evangelien Volksepos [Sieg-
sagen fried],
Apokalyptik Ritterepos [Gral]
Herakles-, The- Christl., mazd., heidn. Legende Abendlénd.
seussage Heiligenlegende

2. Friiheste mystisch-metaphysische Gestaltung des neuen Weltblickes. Hochscholastik

In den iltesten Alteste, nicht Origenes [T 254], Thomas v.
Teilen der Veden  schriftl. Orphik Plotin [{ 269] Aquino [11274]
enthalten
Etrusk. Disziplin Mani [ 276], Jamblich [{ 330] Duns Scotus [
1308]
Nachwirkung: Dante [ 1321],

Hesiod Eckart [ 1329]
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L. Tafel “Gleichzeitiger” Geistesepochen

Indische Kultur  Antike Kultur Arabische Kultur Abendlindische
seit 1500 seit 1100 seit Chr. Kultur seit 900
Kosmogonien Awesta, Talmud, Patristik Mystik und
Scholastik
Sommer

Reifende BewuBtheit. Friiheste stidtisch-biirgerliche und kritische Regungen

3. Reformation: Innerhalb der Religion volksméfige Auflehnung gegen die groen Formen der

Friihzeit
Brahmanas, Orphische Bewe-  Augustinus [{ 430] Nicolaus Cu-
ilteste Elemente  gung sanus [T 1464]
der Upanishaden
[10./9. Jahrh.]
Dionysosreligion ~ Nestorianer [um 430] Hus [{ 1415],
Savonarola
“Religion des Monophysiten [um 450] Karlstadt,

Numa” [7. Jahrh.]

Luther, Calvin [
1564]

Mazdak [um 500]

4. Beginn einer rein philosophischen Fassung des Weltgefiihls.
Gegensatz idealistischer und realistischer Systeme

In den Upani-
shaden enthalten

Die grofien
Vorsokratiker
[6./5. Jahrh.]

Byzantinische, jlidische, syrische,
koptische, persische Literatur des
6/7. Jahrh.

Galilei, Bacon,
Descartes,
Bruno, Boehme,
Leibniz

16./17. Jahrh.

5. Bildung einer neuen Mathematik.
Konzeption der Zahl als Abbild und Inbegriff der Weltform

Die Zahl als
Grofe [MaB]
[Geometrie, Arith-

Die unbestimmte Zahl
[Algebra]
Entwicklung unerforscht

Verschollen

Die Zahl als
Funktion [Ana-
lysis]

metik] Descartes, Pas-
Pythagoreer seit cal, Fermat um
540 1630
Newton, Leibniz
um 1670
6. Puritanismus: Rationalistisch-mystische Verarmung des Religiosen
Spuren in den Pythagoreischer Mohammed 622 Englische Puri-
Upanishaden Bund seit 540 Paulikianer, Bilderstiirmer seit 650  taner seit 1620
Franzdosische

Jansenisten seit
1640
[Port Royal]
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I. Tafel “Gleichzeitiger”” Geistesepochen

Indische Kultur ~ Antike Kultur Arabische Kultur
seit 1500 seit 1100 seit Chr.

Abendlindische
Kultur seit 900

Herbst

GroBstidtische Intelligenz. Hohepunkt strenggeistiger Gestaltungskraft

7. “Aufkldrung”: Glaube an die Allmacht des Verstandes.
Kultus der “Natur”. “Verniinftige Religion”

Sutras; Sankhya;  Sophisten des 5. Mutazilisten
Buddha, Jahrh. Sufismus
Jiingere Upani- Sokrates [ 399] Nazzam, Alkindi [um 830]
shaden Demokrit [ um
360]

Englische Sensu-
alisten [Locke]
Franzosische
Enzyklopiddisten
[Voltaire], Rous-
seau

8. Hohepunkt des mathematischen Denkens.
Abklédrung der Formenwelt der Zahlen

Verschollen Archytas [ 365],  Unerforscht [Zahlentheorie,

Euler [ 1783],

Plato [{ 346] sphirische Trigonometrie] Lagrange
[T 1813]

Eudoxos [T 355] Laplace [T 1827]
[Stellenwert Null [Kegelschnitte] [Infinitesimal-
als Zahl] problem]
9. Die groBien abschlieenden Systeme
des Idealismus: Plato [T 346] Alfarabi [T 950]  Goethe
Yoga Vedanta
der Erkenntnis- Avicenna [ um Schelling
theorie: Aristoteles 1000] Kant Hegel
Vaiceshika [f322] Fichte
der Logik:
Nyaya
Winter

Anbruch der weltstadtischen Zivilisation.

Erléschen der seelischen Gestaltungskraft. Das Leben selbst wird problematisch.
Ethisch-praktische Tendenzen eines irreligiosen und unmetaphysischen Weltstiadtertums
10. Materialistische Weltanschauung: Kultus der Wissenschaft, des Nutzens, des Gliickes

Sankhya