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n the early third century, an empire was created in Persia that its ideological

architects named ErdnSahr. It is not clear why Zoroastrian priests and the first

Sassanian ruler, Ardaxsir I, chose this name for the territory under their control,
but the Italian scholar Gherardo Gnoli, in a brilliant essay, has delineated the concept
in the Sassanian period.' There is very little which one can add to his study in terms
of the idea of Eran, but what can be discussed is a further elucidation of the issue of
ethnicity and the boundary of Erdnsahr as defined in the imperial inscriptions of the
third and fourth centuries, private inscriptions of the sixth century, Zoroastrian
Middle Persian texts of the ninth and tenth centuries, and Persian texts of the
cleventh. Given the broad chronological span of these sources, they can be used to
examine how the concept of Erdn and being ér ‘Iranian’ changed in Persia between
Late Antiquity and the early Middle Ages. This essay will also delineate how the
concept of boundary and ethnicity presented itself to different religious communities
within the Sassanian Empire. To understand the transformation of the meaning of

! Gherardo Gnoli » The Idea of Iran: An Essay on its Origin (Rome, 1989). Aman Allah
Ghorey§i, han—}\"amak Negaresi now be Tarix va ndm-e Iran {Tehran, 1994), has discussed
the same issue in a more general manner. In 1994, the second biannual conference of Iranian
Studies at Bethesda, Maryland, was dedicated to and entitled ‘Iranian Cultural Identity’. Two
papers presented in that conference are relevant for my discussion of ethnic and territorial
boundaries: E. Yarshater, ‘Persian Identity in Historical Perspective’, and R. N. Frye, ‘Iranian
Identity in Ancient Times® (published in lranian Studies, 26.1-2 (1993), 144-45). Frye
questioned Gnoli’s suggestion that the idea of Eriin or a territorial boundary originated in the
Sassanian period. He suggests that a concept of ethnicity and territory must have been already
In existence during the Achaemenid period.
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FEransahr and &, the essay is divided into two parts, dealing with ethnicity and
boundary, respectively.

Ethnicity

The Zoroastrian holy book Avesta, which was composed in various stages between
1000 and 500 BCE and committed to writing during the Sassanian period, contains
the first instance of the ethnic epithet Arya (airiia-) in the sense of ‘noble’. In the
Avesta we see that the Arya were an ethnic group viewing all others as an-Arya
(‘non-Aryan’), an important point for the Sassanian period under discussion, as
Sassanians perceived their neighbours, either Romans or Turks, as adversaries in
Avestan terms. The Roman territory was equated with the land of the (Avestan)
sairinam dahyunam/(Middle Persian) sarman dehan/(Greek) sarames. According to
the Bundahisn, ‘the country of Sarm is Rome” (sarm deh ast hrom). In the epic and
in other Middle Persian texts, Sarm/Salm appears as the eldest son of Frédon who
was given the land of Rome to rule (Pahlavi Texts 25.5): ‘From the offspring of
Frédon, Salm who (ruled) the country of Rome and Tar who ruled the country of
Turkestan, they killed Eraz who was the ruler of Eran.’? It is the latter region that
receives special attention, mainly because of Avestan geographical concerns. The
Turanians (tiziriia-) were equated with the Turks of the Sassanian period, an associa-
tion best illustrated by the Persian epic poem Sahndme, which describes the terri-
torial conflicts between the two groups. Thus the 4rya appear as perpetually at war
with their non-Aryan neighbours. The Achaemenids who built the first Persian Em-
pire (550-330 BCE) referred to themselves as Arya. In his inscriptions, Darius 1
called himself ariya ciga, “of Aryan lineage’. It is this particular ethnic designation
that the Sassanians would retain or revive five centuries later. )
The Zoroastrian tradition is the background against which the concept of Erdn-
Sahr must be examined. In Zoroastrian Middle Persian texts, arya/ér is the name ap-
plied to Zoroastrians. That Zoroastrianism made no distinction between religion and
ethnicity is shown by a Middle Persian text dealing with apostasy (Dadestan T Dénig
40. 1-2): *“Those whose judgment is this, that one should not believe in the Mazdean
religion, in (whose) judgment it is said that (one) should leave the Mazdean religion,
and repudiate the religion and follow a non-Iranian (an-érih) faith; then how is it,
and what is their sin? The answer is this, that an adult deserves death for leaving the
Good Religion, he deserves death for accepting a non-Iranian religion (dad I an-
érih); (as for) his belonging to a wrong religion, he also (shares) in the sin which
they believe in or do in (their) religion, and on account of having the same religion

az frazandan 1 frédon salm ké kiswar T hrom ud tiir ka
turkestan pad xwddydh dast éraz érdan dahibed biid us dzad
See Touraj Daryaee, “Segefty va barjestegi-ye Ststan’, Iranshenasi, 8.3 (1996), 336 and 542.
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he is equally sinful with them.” It is important to note that the passage cited above is
from a post-Sassanian text written in the ninth century CE, when the Zoroastrian
population had been reduced to a subaltern community under Muslim rule.* In the
Middle Persian literature, the concept of ér received further elaboration. Both ‘Irani-
ans’ (éranagan’) and “Iranian-ness’ (ér7h) were set in contrast with ‘non-Iranianness’
{an-érih), while ‘lranian virtue’ (Zr-ménisnih) was the opposite of ‘non-Iranian
virtue® (an-ér-ménisnih).® Such binary oppositions originated in Zoroastrian texts,
and the concept of belonging to or being & is a Zoroastrian invention. Could non-
Zoroastrians have also claimed to be &7 This conceptual distinction is evident in
such stock phrases as ‘Iranian man of good religion’ (mard T ér T hudén).” Was it
possible to be an ‘Iranian of evil religion” (*mard i &r 7 agdén)? The answer to this
question cannot be found in the Zoroastrian Middle Persian texts, but other texts and
inscriptions may help us clarify the issue. N

In Middle Persian texts, the word agdén (“evil religion’) always applies to Islam,
not to Christianity. This by no means implies that Christians escaped persecution. In
a third-century inscription, the famous Zoroastrian priest Kerdir boasts of having
successfully punished several religious groups, including Christians: ‘And Jews and
Buddhists and Hindus and Nazarenes and Christians and Baptists and Manichaeans
were smitten in the Empire.”® While Kerdir’s bias against non-Zoroastrians needs no
further emphasis, Middle Persian texts show that the general attitude towards

* Dadestan i Dénig, Part 1, transcription and translation by M. Jaafari-Dehaghi (Paris,
1998), pp. 168-69: ‘awesan ké-san dad &d ki pad dén T mazdésnan astawanih né abayed bad
&n pad dad be gowihéd dén T mazdésnan be hiléd dén abaz staysd [ud] bé 6 an-&rth Sawéd ag-
i5 €€ Ewen u-§ windh €& u-§ windh T ham-dénih [T] an-ér abar 6h $awéd aydb &iydn bawed [ud]
nakkirdyth T az &n windh ¢iyon ast &g-iman ro8nihd awis framiyéd guft. Pdsox &d kil purnay
dén T weh be hist rdy marg-arzin dad T an-&ih-iz grift rdy marg-arzin 1-§ andar &stisn pad an 1
abardn dad winah-iz T awésan pad dad darénd [ud] warzénd ud pad ham-dadih riy abag-idan
ham-winah.’

* Jamsheed K. Choksy, Conflict and Cooperation: Zoroastrian Subalterns and Muslim
Elites in Medieval Iranian Society (New York, 1997).

> Ayadgdr T Zarérdn, passage 47, in Davoud Monchi-Zadeh, Die Geschichte Zarér’s (Upp-
sala, 1981), p. 44; Bizhan Ghaybi, Yadgar [ Zaréran (Bielefeld, 1999), p. 19.
® Gnoli, Idea of Iran, pp. 147-48.

" Dédestan T Dénig 66. 1. See also R. Schmitt, s.v. ‘Arya’, in Encyclopaedia Iranica, ed. by
Ehsan Yarshater (London, 1985), p. 682. It is nonetheless true that the *good religion” is to be
understood in this context as Zoroastrianism.

® Michael Back, Die Sassanidischen Staatsinschriften: Studien zur Orthographie und
Phonologie des Mittelpersischen der Inschrifien zusammen mit einem etvmologischen Index
des mittelpersischen Wortgutes und einem Textcorpus der behandelten Inschrifien (Tehran,
1978), p. 414: ‘ud jahtd ud $aman ud braman ud nasrd ud kristiyin ud makdag ud zandik
andar Sahr zad baw@nd.” For a commentary, see also Philippe Gignoux, Les quatre inscrip-
tions du mage Kerdir (Paris, 1991).
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Christians was ambivalent. The term employed for Christians in these texts — farsd-
gdn (‘reverent ones,” but also the ‘God-fearing ones’) — carries a positive connota-
tion, which may have been applied to Christians by Zoroastrians with less radical
views than Kerdir’s. The inscription of Kerdir distinguishes between native Chris-
tians (Middle Persian néasrd, from Syriac nasrayé) and Roman-Christian prisoners of
war (Middle Persian kristivan, from Syriac krestvané).’ During the late fourth and
early fifth centuries, a close relation had been established between the Christian
church of Persia and the Sassanian state.'” No lees than six metropolitans and more
than thirty bishops attended the synod of Seleucia in 410," an indication of a quite
numerous Christian population of a potentially important political role within the
Sassanian Empire. The king may thus have differed in his attitude towards Christians
from the leading Zoroastrian priests, especially after the Christian-Persian church
had come into existence in the fourth century, with the blessing and under the control
of the Sassanian state.

[n the eyes of the king, both non-Zoroastrians and Zoroastrians were simply just
mard/zan T Sahr, “male/female citizen of the Empire’. Such people would have also
been viewed as érdan Sahrigan, ‘residents of Eran’, in opposition to an-éran Sahri-
gan, ‘non-residents of Eran’ (foreigners). Other legal terms in use included $ahan
iah bandag, ‘servant of the King of kings';'> dehgan T §ahan $ah, ‘subject of the King
of kings™;” and, in the late third century Paikuli inscription, hmky Stry GBR[An],
‘men of the whole realm’.'* A similar distinction was made for slaves, as a bandag 7
§ahr or ‘resident slave’"” received under Zoroastrian law a treatment different from
that of a bandag T an-Sahrig or ‘foreign slave’.'® In short, the imperial concept of
citizenship (&r7h) and ethnicity was at times at variance with Zoroastrian views.

? It is also noteworthy that the Byzantines are mentioned in some Middle Persian texts as
kiliséiyig and their dwelling at yondn ‘Greece’.

%5 Brock, ‘Christians in the Sassanian Empire: A Case of Divided Loyalty’, Studies in
Church History, 18 (1982), pp. 3-4.

" Brock, ‘Christians in the Sassanian Empire’, p. 3.

2 Herbedestan 11. 7, in The Hérbedestan and Nérangestan, ed. and trans. by F. M. Kotwal
and Ph. G. Kreyenbroek (Paris, 1992), pp. 60-61.

B Madivan T Hazar Dédestan 20. 9, in The Book of a Thousand Judgments (4 Sasanian
Law-Book), ed. by A. Perikhanian (Costa Mesa, 1997).

" paikuli 13/5, in The Sassanian Inscription of Paikuli, ed. and trans. by P. O. Skjerve
{Wiesbaden, 1983), p. 32.

'* Depending upon context, the meaning of bandag can vary from the strictly legal “slave’
to a less narrowly defined ‘servant’. See M. Macuch, ‘The Talmudic Expression “Servant of
Fire”, Jerusalem Studies in Arabic and Islam, 26 (2002), 125.

19 M. Shaki, s.v. ‘Citizenship’, in Encyclopaedia Iranica, ed. by Yarshater, pp. 632-33.
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Sabuhr [ (240~70 CE), King of £ran, made the first attempt to implement a single,
universal religion, and he chose Mani for this political endeavour.'” Much like
Christianity in the fourth century, third-century Manichaeism received official status
because of the political advantages it offered. From a strictly royal point of view, it
was now possible to have a religion in Erdnsahr that was not Zoroastrianism. As
W. Hinz has noted, ‘with the exception of Bahriam II, all of the Sassanian kings of
the third century were but lukewarm Zoroastrians’.'® Sabuhr’s support of Manichae-
ism led to the rise of two competing views of Eransahr in the third century, one
based on the Zoroastrian religion and the other imperial, possibly based on etﬁnieit\;
{as opposed to religion). ’

One way to understand the meaning of & for non-Zoroastrians is to examine
briefly contemporary Jewish attitudes. Both the Babylonian Talmud and the evi-
dence from the Dura synagogue indicate that Jews had the ability to and indeed did
become part of the Sassanian society and state (mard T Sahr). T?aey took Persian
names, wore the high Persian hats (ku/df), while the leader of the Jewish community
(Middle Persian res galiit) was allowed to wear the Persian badge of status and
authority, the kamar belt."” The highly critical views that Palestinian Jews had of the
‘outlandish” costumes of certain Persian Jews even suggest that some Jews may even
have been members of the imperial administration.” It is therefore quite possible
that Jews from the core area of the kingdom — Xizestdn, Firs, and Media —
viewed themselves as part of the Sassanian state and loyal subjects of the king, in
short ér. In that sense, it may be worth mentioning that it was only in Sassanian
Persia that Jews were recognized as Arya/ér by the state. We should, however,
remember that the Jewish community, much like other religious communities in Late
Antiquity, viewed others as outsiders. As a consequence, they were treated as a
separate entity by the State. Thus, both Jews and Christians were recognized as sepa-
rate religious communities or millets, to use an anachronistic, yet relatively well-
known term in use under the Ottomans. Other religious communities, such as the
Manichaeans, were never granted that status and, as a consequence, had very differ-
ent views of ethnicity and Erdansahr. )

" W. Hinz, *Mani and Kardér’, in Ani del Convegno internazionale sul tema ‘La Persia
nel Medioevo', Roma 31 marzo-5 aprile 1970 (Rome, 1971), pp. 498-99.

" Hinz, *Mani and Kardar’, p. 493.

19 A 5 . o 5
J. Neusner, “How much Iranian in Jewish Babylonia?’, Journal of the American Oriental
Society, 95.2 (1975), 187-88.

20 _
Neusner, “How much Iranian’, p. 188,
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Boundary

The issue of boundaries in Sassanian Persia is a very confusing one.”" This is because
the classical sources tend to supply one set of notions about Persian borders that is
different from that of other sources. According to Ammianus Marcellinus, Herodian,
and Zonaras, Sassanians made all efforts to revive the Achaemenid Empire and re-
store the old Persian imperial borders.” Sassanian royal inscriptions have a different
view, as they are based on political realities, while the inscription of Kerdir provides
an ethnic view of the boundary. By contrast, Middle Persian, along with some other
Persian, texts produce a very different picture of imperial frontiers, imbued as they are
with Persian mythical views of the world. We need therefore to clarify such views in
order to understand the complexity of boundary issues in late antique Persia.
According to the Avestan hymn to Mithra (Mihr Yast X. 15), the world was
divided into seven climes or tracts (Avestan karSuuar, Middle Persian kiSwar):
Arozahi; Savaht; Fradadafiu; VidadfSu; Vouru.baradti; Vouru jarssti; and Xvanirafa.”

2! There are several texts mentioning the eastern boundaries of Erdn. For example,
Sahrestaniha 1 Eransahr: A Middle Persian Text on Late Antique Geography, Epic, and History,
ed. and trans. by T. Daryaee (Costa Mesa, 2002), pp. 8-9: ‘In the brilliant Balx, the city of
Nawdzag was built by Spandyad, the son of Wistasp. And he set the miraculous Wahrdm fire
there and struck his lance there and he sent a message to Yabbu Xagan, Sinjébik Xagan, and Cal
Xagan and the Great Xagan and Gohram and Tuzab and Arzasp, the king of the Hayns: “behold
my lance, whoever beholds the movement of this lance is like they have rushed to lran™ (*andar
baxl 1 *bamig 3ahrestan [i] nawdzag spandyad T wistdspan pus kard.. u-§ warzdwand ataxs
wahrdm anoh niast u-§ nézag 1 xwes anch be zad u-§ & yabbu xagan ud sinjebik xagan ud ¢l
xagan ud wuzurg xa[gdln ud gohram ud wezdb ud arzdsp 1 xiydnan-$3h paygam frésted ki &
nézag T man be nigeréd har k& pad wazi$n T én nézag nigersd (& andar & &ran-Sahr dwared’).
According to this passage, a lance could be used to mark the boundary, while Balx was on the
frontier of Ergn. Another view of the eastern frontier may be found in the Wizidagiha 1
Zadspram, in Anthologie de Zadspram, ed. and trans. by Ph. Gignoux and A. Tafazzol (Paris,
1993), pp. 58-59. Here Nawidzag is the ‘border of Erin and Tardn’ that “was written and mani-
fest on its hoof” (‘siman T &an ud tiran pad nibistag abar sumb paydag btd”). According to the
Persian Muslim author Bériini (4rhdr al-Béghiva, ed. by J. Homiayi (Tehran, 1998), p. 220),
the Aryan archer Ara$ once shot an arrow to demarcate the frontier between Eran and Taran.
With the connivance of Spandarmad (or of Ohrmazd, according to the Frawardin Yast), the
arrow struck a walnut tree somewhere between Faragana and Tabaristan. This event was
celebrated by Persians as the day of Tir roz or Tiragan. See Zabih Allah Safd, Hamdse Sardyl
dar Iran: Az gadimtarin ‘ahd-i-tarikhi ta qarn-i chahardahum-i hijri (Tehran, 1984), p. 568.

22 Herodian, History 4.2.2, ed. by C. R. Whittaker (Cambridge, MA, 1969); Dio Cassius,
Roman History, ed. and trans. by H. B. Foster and E. Cary (Cambridge, MA, 1990), p. 483;
Ammianus Marcellinus, Res Gestae 27.4-6, in The Later Roman Empire (4.D. 354-378) trans.
by Walter Hamilton (Hammondsworth, 1986).

2 The Avestan Hymn to Mithra, ed. and trans. by llya Gershevitch and Karl F. Geldner
(Cambridge, 1959), pp. 80-81.
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This is in fact the earliest complete list of the seven climes or tracts of the world to
be found in the Avesta.** This division must be as old as the time of Zoroaster, for in
Yasna 32. 3 he mentions ‘the seventh world® (biimiic haptai 96).”

A division of the world into seven regions (Sanskrit dvipa) is attested in India as
well, which suggests that this conceptual partition is of Indo-Iranian origin.*® Ac-
cording to Sassanian sources, especially Bundahisn, the shape of these climes is as
such that ‘one half [is] in the middle and six parts around’ (‘ném-& mayin (ud) $a$
pirag peramon’). The location of each of these kiswars is explained as follows: ‘The
part in the north-east direction is the clime of Sawah, the part in the south-west di-
rection is the clime of Arzah, two parts are in the south-eastern direction, the climes
of Fradadaf§ and Widadaf3, two parts are in the north-western direction, the climes
of Wortibarit and Woriijarst, two parts in between Xwanirah.””” The emphasis is on
the central clime. Indeed, (Avestan) Xvanira6a/(Middle Persian) Xwanirah was the
most important of the seven climes: ‘and from these seven climes, all the goodness
was created more in Xwanirah’.** Everything important to both Zoroastria;ism and

** See also Rasn Yast 15-19; Vendidad X1X. 39; Vispered X. 1.

% The Gathas of Zarathushtra and the Other Old Avesian Texts, ed. by Helmut Humbach,
Josef Elfenbein, and Prods O. Skjerve, vol. 1 (Heidelberg, 1991), p. 132.

** Mary Boyce and Frantz Grenet, 4 History of Zoroastrianism, vol. 1 (Leiden, 1989), p.
134. According to Georges Dumézil, The Destiny of a King (Chicago, 1973), p. 11, the origi-
nal Persian world-view corresponded to the Indic five climes of the world. The Indic concept
of the terrestrial world was that it was divided into five diSah or pradi$ah regions, correspond-
ing to the Irish word céiced *fifth” used to describe ‘provinces’ in Ireland. Thus according to
Dumézil, this must have been the original Indo-European division of the world, and not the
division into seven regions, which Dumézil believed to be of Mesopotamian origin, following
Willibald Kirfel, Die Kosmographie der Inder (Hildesheim, 1920; repr. 1967}, pp. 28-30. On
the basis of the Gathic evidence, and assuming a Mesopotamian influence, this could not have
taken place but in the second millennium BCE, while by Zoroaster’s time this view of the
world was already well known and influenced Persian beliefs. It is indeed possible that during
Zoroaster’s lifetime (c. 1000 BCE) Mesopotamian ideas entered into Central Asia (if that is
where Zoroaster lived) and thus influenced Zoroastrian theology, but very little evidence
exists for such contacts. As a consequence, and in view of both Indic and Iranian evidence, 1
am inclined to treat the division of the world into seven parts as an early, Indo-Iranian
concept. See also M. Schwartz, “The Avestan World View’, in The Cambridge History of
Iran, vol. 1, ed. by llya Gershevitch (Cambridge, 1985), p. 643. The sacred numbers in the
Indo-Iranian and particularly Zoroastrian tradition were 3 and 7; see A. S. Shahbazi,
‘Persepolis and the Avesta’, Archdologische Mitteilungen aus Iran, 27 (1994), 86. ’

7 Bundahisn, ed. by Mehrdad Bahar (Tehran, 1990), p. 70: ‘parag-g pad kust I xwardsan
sawah kiSwar (parag-€ pad kust 1) xwarwar@n arzah kidwar, d parag pad kust 1 némroz
fradadafs ud widadaf$ kiSwar, do pirag pad kust T abdxtar woraibar$t woriijarst kiswar do
pdrag an T mayan xwanirah.’

* Bundahisn, ed. by Bahar, p. 70: ‘ud az én haft ki3war hamag nékih andar xwanirah wé§
dad’.
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Persian sacred history takes place in this clime: ‘Because the Kayanids and the
heroes were created in Xwanirah and the religion of the Mazda worshipping religion
was created in Xwanirah, and then it was taken to other climes. So§yans will be born
in Xwanirah, who will make the Evil Spirit powerless and bring about the resurrec-
tion and the final body.””” The ancient kings, the Kayanids, and all other important
characters dwelt in this central clime. Mazda-worshipping religion (Zoroastrianism)
came about in Xwanirah, and So§yéns, the saviours of the world, will also appear
from that clime. According to the Avesta, only Xwanirah is inhabited by humans.
The size of this clime and the number of living beings therein are equal to the other
six climes combined. The latter are not only isolated from each other, but also from
Xwanirah. Water {Lake Vouru.kaga) surrounds the central clime and thus separates it
from demons and noxious creatures that exist in the other six climes. In other words,
Xwanirah is the oikoumené, while half of the world is devoid of humanity and civili-
zation, its only inhabitants being demons.

The Sassanians who established an empire firmly entrenched in Zoroastrian ideas
gave special credence to this idea of a world divided into seven parts. As a conse-
quence of political developments of Late Antiquity, Sassanian kings altered the
Avestan world-view in order to adapt the mythical view to the geopolitical realities.
One of the most important changes introduced to the Avestan world-view in Zoroas-
trian Middle Persian texts was the migration of humans to the other six climes,
which were previously thought of as not inhabited by humans. Thus humans resided
now in all the seven climes.” This change is clearly reflected in an important Zoro-
astrian text of encyclopedic nature, the Bundahisn. According to this text, humans
riding the mythical cow SriSwag were able to cross the water into the other six
climes. Out of fifteen couples born in the primordial times who formed the initial
‘tribes’ (sardag), mine moved to the other climes on Sri§wag’s back. Six tribes were
supposed to have remained in Xwanirah, but the text lists seven: Arabs, Persians,
Mazandarinians, Turanians (Turks), Romans, Dahae, and Indians.”!

Another important change during this period was the equation of Xwanirah with
the Sassanian Empire.” According to the Avestan world-view Airyanam Vaéjo
(Middle Persian Eran-wéz) was located in eastern Persia (Central Asia), by the river
known as Vayhvi Daitiva (Middle Persian Weh Daitiya), which is the ancient Oxus
River, now Amu Darya.”® Thus, Erdn was part of the Xwanirah but in time it began

¥ Bundahiin, ed. by Bahar, p. 70: “¢8 kayin ud wirin andar xwanirah dad ud dén T weh
mazddsnan pad xwanirah did ud pas & abarig ki¥war burd sodyans andar xwanirah zay&d k&
ganniag méndg a-gar kuned ud rist-ax@z tan 1 pasén kunéd.’

3% Bundahisn, ed. by Bahar, p. 71. According to Ménig T Xrad 15. 10, ed. by A. Taffazoli
(Tehran, 1986), p. 31, the primary source of food in the six tracts is milk.

3! Mehrdad Bahar, Pajithest dar Asatiri-ye Iran (Tehran, 1984), p. 179.

32 Gnoli, Idea of Iran, p. 175.

3 Gathés of Zarathushtra, ed. by Humbach, Elfenbein, and Skjerve, p. 33.
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to grow larger. This change was brought about by the ideology of the Sassanian
kings, who saw EranSahr as a territory where Persians lived. Erdnsahr was not a
part of the Avestan mythical world, but a precise region inhabited by Persians and
ruled by them ever since the Achaemenid period. In his trilingual inscription at
Ka’be-ye Zardost, King Sabuhr I (240-70 CE) describes the frontiers of Eran in the
following manner: ‘T am the ruler of Eran-8ahr and hold these Sahrs: Persia, Parthia,
Xuzistdan, M&§an, Assyria, Adiabene, Arabia, Azerbafjan, Armenia, Geogris, Segan,
Albania, Balaskan, up to the Caucasus Mountains and the Gates of Albania, and all
of the mountain chain of Pareshwar, Media, Gurgan, Merv, Heriit and all of Abar-
Sahr, Kerman, Sistan, Thrdn, Makran, Paradene, India, KuSiniahr up to Peshawar
and up to Kasgar, Sogdiana and to the mountains of Taskent, and on the other side of
the sea, Oman.” The frontiers of Eransahr are thus defined in terms of the third-
century imperial ideology of the early Sassanians. For a good comparison, we learn
about territories considered to be fran and an-Eran, respectivelyfkfmm the inscrip-
tion of the Zoroastrian priest Kerdir: ‘Persis, Parthia, Xiizestin, Babylonia, Mesene,
Adiabene, Atropatene, Isfahan, Ray, Kerman, Sagastan, Gurgin up to Pe§awar.” To
Kerdir, the concept of Eran/Erdansahr is tied to the Zoroastrian religion and most im-
portant to him was the distinction between Eran and an-Eran. The frontier separat-
ing the two was that of Zoroastrianism. By comparing the ethnic and imperial defini-
tions of the imperial frontiers, it becomes clear that the Empire of the Sassanian
kings who proclaimed themselves ‘Kings of Kings of Eran and non-Eran’ (5ihdn
§ah érdn ud anéran) was a much broader concept.

During the late Sassanian period (sixth to seventh centuries) another view made
its appearance, which was different from the views of Avesta, the Bundahiin, and the
third-century inscriptions. Eransahr, or the area inhabited by the Persians, was now
identified with the whole of Xwanirah, the central clime where humans initially lived.
Inhabitants of Xwanirah were now seen as migrants into the other, previously uninhab-
ited climes of the Avesra. This innovative view was not solely the result of Zoroastrian
activism, but also of imperial propaganda (no doubt supported by Zoroastrian priests).
The tribes living in the Xwanirah according to the Bundahisn were now placed in
each of the six climes, with the exception of the Mazandarinians and the Dahae and
the corresponding addition of Egypt and Syria as the sixth clime. This was naturally
the list of the people the Sassanians knew and with whom they were in contact, but
who were now assigned places in the Avestan world divided into seven parts.

* Back, Die Sassanidischen Staatsinschriften, pp. 285-88; Philip Huyse, Die drei-
sprachige Inschrift Sabubrs 1. an der Ka'ba-i Zardust, vol. 1 (London, 1999), pp. 22-23. An
identical list appears in Naq$-e Rustam; see Richard Nelson Frye, The History of Ancient Iran
(Munich, 1984), p. 371.

* Gignoux, Les quatre inscriptions, p. 71: ‘Pars ud part ud xtizestan ud astrestan ud médan
ud Nodsiragin ud dirbadagdn ud spahin ud ray ud kerman ud sagastan ud giirgin 3 fridz &
peSwar’; Back, Die Sassanidischen Staatsinschriften, pp. 421-22.
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At this time Erdan, also known as Erdnsahr, ‘the Domain of the lranians,” gained
an amazing boundary, which had little to do with both Avesta and the political reali-
ties of the Sassanian period. This is evident when examining a work of geography in
Middle Persian, the Sahrestaniha T Eransahr (The Provincial Capitals of Erdn-
$ahr).* This work provides an unusual perspective on Persian views of the world, in
which Eran is allotted a remarkably large territory, in fact the whole of Xwanirah. It
is interesting to note that the cities mentioned in this text do not represent all the
regions where Persians held sway and, moreover, this is not the administrative set-up
of the Sassanian Empire.”’

The Sahrestaniha © Eransahr divides the Sassanian Empire into four kusts or
regions: the north-east (kust T xwardsan), the south-west (kust 7 xwarbaran), the south-
cast (kust T némroz), and the north-west (kust 7 adirbadagan).”® The south-western
region includes such territories as Africa (frigd) and such cities as Mecca (mekkd) and
Medina (madinag). How were these added to the Sassanian notion of Eran/Eransahr?
Simply put, the division into four regions originated in the administrative reforms
implemented by Kawad | and his son Xusro | in the 500s, but only accomplished
during the reign of Xusrd U (590-628), when imperial ambitions drove the Persian
armies to Africa and under the walls of Constantinople. In Arabia, while Oman had
been intermittently under Persian control during the third century, Persian forces in-
vaded Yemen during Xusro I’s reign (575). Arabic sources also attest to the fact that
during the 500s the Persians were in Mecca and they were probably also involved in
Medina. According to Sahrestaniha T Eraniahr, both cities of eastern Arabia were in
EranlEransahr’® As for Africa, it is well known that Xusrd II’s forces invaded and
occupied Egypt between 619 and 628. There are also reports that Persian forces,
following the occupation of Egypt, made incursions westward into Libya and
southward into Ethiopia.*’ Though short-lived, this far out venture of Xusro II's

3¢ Sahrestaniha T Eransahr, ed. and trans. by Daryace.

T R, Gyselen, ‘Les données de géographie administrative dans le Sahrestanihd-T Erdan’,
Studia Iranica, 17 (1988), 206.

** The regions of Erdn are listed in diagonal order, a manner reminiscent of King Darius’s
gold and silver tablets from Persepolis. In the tablets, the Achaemenid Empire is said to
stretch “from the land of the Sakas to Ethiopia and from India to Sardis’ and this may be an
element of the oral tradition lasting from the Achaemenids to the last Sassanian kings. See
Touraj Daryaee, ‘Cand nokte darbare-ye matn pahlavi-ye Sahrestanha-ye irandahr’, Franshenasi,
12.4 (2001), 797-98. For similarities between Achaemenid and Sassanian inscriptions, see
O. P. Skjeerve, ‘Thematic and Linguistic Parallels in the Achaemenian and Sassanian Inscrip-
tions’, in Papers in Honour of Professor Mary Boyce, vol. 11 (Leiden, 1985), pp. 593-603;
Philip Huyse, ‘Noch einmal zu Parallelen zwischen Achaemeniden und Sasanideninschriften’,
Archdologische Mitteilungen aus Iran, 23 (1990), 173-83.

¥ M. J. Kister, ‘Al-Hira, Some Notes on its Relations with Arabia’, Arabica, 11.2 (1968),
145-46.

* R. Altheim-Stiehl, “The Sassanians in Egypt — Some Evidence of Historical Interest’,
Bulletin de la Société d 'archéologie Copte, 31 (1992), 92.
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forces remained in Persian memory for a relatively long time. Tabari reports that
Xusrd’s horsemen reached as far as Africa (Arabic [fiigivah)," which most likely
refers to North Africa. Persian involvement in Ethiopia is mentioned in a medieval
Persian epic, the Kisname (Book of Kii§).* In this text the hero born from the union
of a Persian man and an African woman is sent on behalf of the Erdnians to conquer
the Ethiopians. He does so bravely, but lately decides to switch sides, and another bat-
tle is fought in the kingdom of Kas. I believe this medieval Persian epic encapsulates
the late Sassanian encounter between Persians and Ethiopians, however much the
episode was embellished in epic fashion. One last piece of evidence comes from the
Georgian chronicle, the eighth- or ninth-century History of King Vaxt ang Grogsali.
The chronicle reports that the Georgian hero Vaxr 'ang accompanied the Persian king
to the land of Abaset’i. The locale is described as follows: ‘a land which was sur-
rounded by water and reeds, in which neither ships nor even quadrupeds could move.
It is on the borders of Persia.”* This evidence suggests not only a fascination with
Ethiopia, but also some kind of historical connection between the two peoples which
is reminiscent of Herodotus’s account of Cambyses’s plan of invading Ethiopia.

If these historical accounts are indeed the point of reference for the geographical
outlook of the Sahrestaniha T Eransahr, then during the late Sassanian period an
image of the world must have developed among Persians, which was ultimately
derived from imperial policies of the sixth and early seventh centuries. This was a
period of reinvigoration of the Empire during which Sassanian Persia reached its
largest limits and exerted influence far beyond its political borders. Erdan/Eransahr
had now expanded and reflected a new Sassanian imperial image of the world. When
Xusrd 1 took the title of ‘Lord of the Seven Climes’ (hafi kiswar xwaday)™ this
concept harkened back to the Avestan ideas as reflected in Kayan or Zamydid Yast, in
which the Kayanid kings are not only endowed the (Avestan) ‘Kavivan Glory’
(kauuaém x*arand),” but also known as those ‘who ruled over the seven climes of
earth’ (yar xSaiiata paiti bitmim haptai Siiam). What had changed, however, was that

Y Tabari, The Sasanids, the Byzantines, the Lakhmids, and Yemen, trans. by Clifford
Edmund Bosworth, vol. v (New York, 1999), p. 376.

# Kisname, ed. by Jalal Matini (Tehran, 1998).

* Rewriting Caucasian History: The Medieval Armenian Adaptation of the Georgian
Chronicles, trans. by Robert W. Thomson (Oxford 1996), pp. 210--11. The Armenian version
has ‘Habas$et’, to the land of the K’u§". It is interesting to note that the Armenian version of
this text maintains that the Kusans were descendants of the 1,000 prisoners taken from ‘the
land of the K’u§’ and deported to Persia. See Rewriting Caucasian History, trans. by Thomson
p. 212

* Davoud Monchi-Zadeh, “Xosrov ut Retak’, in Monumentum Georg Morgenstierne, vol.
11 (Leiden, 1982), p. 63.

* For the concept of ‘glory’ (xwarrah) as used on coins of the late Sassanian rulers, see

Touraj Daryaee, “The Coinage of Xusrd II: Propaganda’, Journal of the American Numismatic
Society, 7(1997), 41-54.
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while holding to this title, non-Erdnians had been pushed onto the other six climes
and Xwanirah had been equated with Eran/Eransahr.*

To return now to ethnicity and its association to boundaries, it 1s also evident that
non-Zoroastrian Persians identified with Fransahr. A good example of such views is
the inscription on a coffin found in Constantinople. The coffin was that of a Christian
Persian named Xordad, the son of Hormizd-Afiid, who had travelled to Byzantium
probably in the 800s,"” long after the Arabs had conquered the Sassanian Empire and
replaced the rule of the Sassanian king with that of the Caliph. Hormizd-Afrid’s
homeland was now within the eastern part of what Arab Muslims called ‘the house
of Islam’ (dar al-Islam). Nevertheless, the inscription mentions Hormizd-Afrid’s son
as being ‘from the dwelling of Eransahr, from the district of Cilagan, from the
village of Xi&t" (‘az man 7 &randahr, az rostd (1) ¢dlagan, az deh (I) xI8). Quite
literally, this inscription thus suggests that in the absence of the Sassantan Empire,
Eran/Eransahr had lost its religious significance for non-Zoroastrians. Eransahr
could therefore be called homeland by a Christian Persian. In my opinion, this
semantic transfer was a consequence of the recognition of the Christian Persian
church in the fifth century. After ¢. 400, regardless of their religion, all Persians had
constructed a set boundary in their minds, which coincided with the frontiers of
Eransahr, although its extent may have been defined in various ways by various
religious communities. The territory referred to as Eran/Eransahr in the funerary
inscription of Xordad may well be the third- to seventh-century Empire extending
from the Amu Darya to the Euphrates. To Zoroastrian priests of the carly Sassanian
period, it included only the lands mentioned in Kerdir's third-century inscription.
Imperial frontiers, however, had considerably expanded, and the idea of a much
larger Eran/Eransahr survived well into the Islamic period. According to the Safres-
tanihd © Erdnsahr, Evan/Eraniahr extended from Central Asia to Africa. This view
was to become part of the Persian literary tradition. The Preface to the Sahname of
Abti MansiirT defines Erdniahr as *from the Amil Darya (Oxus) river to Misr (Nile)
river and these other regions are around it, and from these seven regions, Eraniahr is
more magnanimous in every part’.**

Thus the mythical division of the world into seven climes was eventually intro-
duced into political reality as represented on the maps of the early Islamic period,

* One can also suspect that Xvanirafa is the land of settled dwellers and equated with the
civilized clime, in which case Erdn is the only civilized region.

Y F. de Blois, ‘The Middle-Persian Inscription from Constantinople: Sassanian or Post-
Sassanian?’, Studia Iranica, 19 (1990}, 209-18.

* Muhammad Qazvini, ‘Moghadame-ye $3hnime-ye ghadim’, in his Bist maghdle-ye
Ghazvini, ed. by Abbas Ighbal, vol. 11 (Tehran, 1984), p. 49. In editing the text, Davoud
Monchi-Zadeh corrected this passage in accordance with the traditional boundaries of the
Sassanian Empire and thus replaced the Nile with forat ‘Euphrates’. See Davoud Monchi-
Zadeh, Topographisch-historische Studien zum iranischen Nationalepos (Wiesbaden, 1973),
p. 8. In my opinion, this is simply a violation of the original text.
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Figure 1. The World according to the Sahndame-ye Abii Mansiiri.

such as that of Bérinl matching the description in the Preface to the Sahname of Abii
Mansirt (Fig. 1). Bérlind explicitly linked his representation to the Persian image of the
world.* This inverted map is a somewhat modified version of the Avestan division
of the world: instead of one clime for each direction of the compass, Bériin1 placed
two climes to the east and another two to the west, with just one clime for north and
south, respectively. Nevertheless, Erdan/Eransahr stretches from Egypt to the land of
the Turks (Central Asia), much like in the descriptions of the Preface to the Sahname
of Abii Mansiiri and in the Sahrestaniha 7 Eransahr. The contemporary geopolitical
situation was naturally much different from the situation described on this map, but
the scribe had to follow the ancient Persian image of the world, in which Eransahr
was at the centre with all other lands surrounding it. Moreover, more accurate maps
of the world known to the Persian Muslims still represent Erdnsahr in the middle,
albeit under the modified name of ‘cities of Persia’ (§ahrhd-ye bars) (Fig. 2).

* Muhammad ibn Ahmad Bértni, Arhar al-Baghiva, ed. by Akbar Danasirisht (Tehran,
1984), p. 196.
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Figure 2. The World according to the Persian Scholar Bérint.

Conclusion

While the concept of Frdn and Iranian-ness (&) had its roots in Zoroaggrianism,
imperial and religious views began to diverge already in the third century.” During

5% This is most evidently shown by means of comparing the inscription of Sabuhr | with
that of Kerdir. Besides provinces mentioned in the latter, the former includes the following:
Arabia (rbysm-y), Armenia (‘rmn-y), Iberia (wyrin), Machelonia (sykn), Albania ('rd’n),
Baldsagan (bl 'skn), Alanan (/'nn), Tabarestan and G&lan (pryshwr), Hyrknia (wrkn), Margnia
(mrgw), Har&/Areia (lryw), Abrsahr (prhstr), Tran (twrgn), Makilirdn (mhwrn), Paradene
(p 'rtn), Hindustdn (hndstn), Kisansahr (kwsnhstr), PeSawar ('L pskbwr), Kadgar ('L k%),
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most of the Sassanian period, an & was not necessarily or exclusively a Zoroastrian
Persian, as shown by the inscription of a Christian Persian from Constantinople. This
was certainly agreeable to Sassanian monarchs whose imperial ambitions were often
restricted by Zoroastrian religious exclusions. Manichaeans, however, did not hold
to the idea of ér. It is possible that, since both Christian and Jewish communities
were recognized by king and state, Manichaeans did initially identify with Eransahr.
The Jewish community was recognized in the third century, the Christian one in the
fifth. By contrast, Manichaeans were persecuted and driven out of the Empire. This
may well explain why Manichaeans, along with Arabs, Chinese, and Romans
referred to the Sassanian territory as Fars, Persis, or Persia,”' but not Eransahr. Since
they had been excluded from £ran and denied Iranian-ness, they could not accept the
Sassanian definition of imperial boundaries. This in turn suggests that during Late
Antiquity and the early Middle Ages, different religious communities had different
notions of ethnicity in relation to ér and the frontiers of Erdnsahr. While various
religious communities (particularly the Jews) defined themselves in opposition to
and separate from others, it was the Sassanian state that granted those willing to
serve the family of Sasan and support the Empire the status of citizens, Eranagan
and mard/zan T §ahr. Those who either challenged the Sassanian rule or were not
accepted by the state, such as the Manichaeans, were not only persecuted and driven
out of the Empire, but also denied the status of citizens. They, in turn, refused to
view themselves as citizens of Eransahr and to recognize the Empire of Eransahr.
There is much continuity in the history of the world representation in ancient and
medieval Persia. However, it is with the coming of the Sassanians and their
establishment of Eran/Eransahr as imperial territory that the Persian tmage of the
world was drastically altered. While rooted in the Younger Avesta, the concept of
Eran/Eransahr was remodelled to accommodate the new ideological needs of the
imperial propaganda. This is particularly evident in the new meaning attached to the
central region Xwanirah, initially the only one of seven climes to be inhabited by
humans. Now Eran/Eransahr was squarely placed in Xwanirah and given the river
Vaghvi Daitiya (Amu Darya) as northern frontier. Further changes were introduced
during the early Sassanian period to this geographic concept. First, Persians and a
host of other peoples were placed in Xwanirah, while others were ‘pushed out’ into
the previously uninhabited six climes. Later, most likely during the late Sassanian
period, Eran/Eransahr was eventually identified with the whole of Xwanirah. As a
consequence, other peoples allowed to live in Xwanirah during the early Sassanian
period were now pushed out into the other Avestan climes. The Sassanians thus
manipulated Avestan geographical views to make Erdan/Eransahr, the Empire, not
just the privileged area of the world, much like the Achaemenids had done before

Sogdiana (swgd), Taskent (s Ssm), and Oman (mzwnhsn). See Back, Die Sassanidischen
Staatsinschrifien, pp. 286-88.

*! Gnoli, Idea of Iran, pp. 152 and 156.
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them, but also the central clime. Such changes are most evident on maps produced
by early Islamic geographers and writers who saw Eran/Eransahr as the central
clime surrounded by the other six regions of the world. In reality, this was a late
Sassanian innovation that not only transposed successfully the Avestan diryvanam
Vaéié onto the Empire, but also included territories recently conquered by imperial
armies, all of which were now redefined as Xwanirah.

Acculturation and Ethnogenesis along
the Frontier: Rome and the Ancient Germans
in an Archacological Perspective

SEBASTIAN BRATHER

ancient Germans, Patrick Geary boldly affirmed that ‘the Germanic world was

perhaps the greatest and most enduring creation of Roman political and mili-
tary genius’.' The current historical and archaeological research indeed insists on the
close interactions between Rome and the northern barbarians. Processes of accultura-
tion and ethnogenesis took place, sometimes concomitantly, and influenced both
sides. From their inception, such contacts induced a variety of changes, and the mul-
titude of interactions taking place make it difficult, if not impossible, to pinpoint a
clear-cut historical moment for the onset of exchange between the two apparently
different worlds.” In this essay, the barbarian perspective will be given special em-
phasis grounded in the archaeological evidence.

I \ifteen years ago, against the grain of common views opposing Romans to

First Contacts since Caesar

Caesar first produced a narrower definition of the ancient Germans. The term
Germani had probably been known before him, but the dichotomy between Germans
and Celts i1s apparently the product of the political thought of this influential Roman
politician and commander. He, and no one else, established the Rhine as a frontier

"Patrick Geary, Before France and Germany: The Creation and Transformation of the
Merovingian World (Oxford, 1988), p. vi.

2 Ulrich Gotter, ““Akkulturation” als Methodenproblem der historischen Wissenschafien’,
in Wir, ihr, sie: Identitit und Alteritit in Theorie und Methode, ed. by Wolfgang EBbach
(Wiirzburg, 2000), pp. 373-406, here p. 387.
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