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- Summar)-

This dissertation presents the need for a reconsideration of Iranian influence upon 

Jewish apocalyptic, and offers grounds upon which such study may proceed. The 

Prolegomena describes the histor)- of scholarship on the question of Iranian influence and 

on Jewish apocalyptic and offers grounds upon which comparative research ought to be 

conducted. Chapter I describes the sources for Iranian religion, the issues involved in 

attempting a historical reconstruction, and the methodology by which one can date the 

various texts and ideas. Chapter II argues for the historical and sociological likelihood of 

Iranian-Judaean interaction by discussing the various places in which the tu^o communities 

could have interacted. In addition, several broad affinities are mentioned by way of 

suggesting potential concepts for rapprochement. Chapter III discusses Oral Theoqq 

describing the kinds of processes and worlditiew in which Persian-Judaean interaction 

occurred, critiquing the standard text-centric method of current Bibhcal Scholarship. It also 

analyzes various apocalyptic texts for views on orality and textuality. Chapter IV analyzes 

some of the major texts which have been considered either ‘proto-apocalyptic’ or 

apocalyptic, both within the Hebrew Bible and in 1 Enoch, for details which can best be 

understood in an Iranian milieu. This is dnided into Parts A (Biblical Literamre) and B 

(Enochic Literamre). Chapter V brings together the various themes and theologies which 

were analyzed in Chapter IV to argue for an ‘Apocalyptic Hermeneutic’ which is responsible 

for both the differences and similarities which scholars have seen in the prophetic and 

apocalyptic literatures. It relates the phenomena of apocalypticism (ideas), apocalypse 

(literart' genre), and millenarianism (social movements), seeing the hermeneutic as a 

dialectical thread holding them aU together as well as apart. This is intimately intertwined 

with the growTih of a highly literate scribal elite (as discussed in Chapter III), and is argued as 

the best way to concepmalize Iranian influence. The Metalegomena brings together all of 

the analyses of the previous chapters, pointing towards the importance of the subject as well 

as to possible imphcations for further areas, such as the relationship between various Jewish 

‘sects,’ the historical Jesus, early Christianit}', and the sociolog)' of millenarianism. Appendix 

I gives a brief explanation of the sources utilized and available in the reconstmction of 

Achaemenid Iranian religion, including critical editions of texts. Appendix II explains the 

orthography adopted here. Appendix III; Glossary of Terms provides explanation of the 

many Iranian terms which are used in the dissertation. Appendix IV: Annotated 

Definitions glosses the definitions adopted for controversial English terms.



Some say the world will end in fire, 
Some say in ice.

From what I’ve tasted of desire 
I hold \tdth those who favor fire. 

But if it had to perish twice,
I think I know enough of hate 

To know that for destmction ice 
Is also great 

And would suffice.
-Robert Frost

vni
WTiether at Nishapur or Babylon,

NXliether the Cup with sweet or bitter mn.
The Wine of Life keeps oozing drop by drop.
The Leaves of Life keep faUing one by one.

XVIII
They say the Lion and the Lizard keep 

The courts where Jamshyd gloried and drank deep:
And Bahram, that great Hunter—the Wild Ass 

Stamps o’er his Head, but cannot break his Sleep.

XXXI
Up from Earth’s Center through the Seventh Gate 

I rose, and on the Throne of Saturn sate.
And many a Knot unravel’d by the Road;
But not the Master-knot of Human Fate.

—Omar Fuiyyam
(From Rubaiyat, trans. and adapted Fitzgerald)
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Preface -

The writings known as apocalypses sit at the vortex of east and west, consdtuting a 

significant source of scholarly controversies in the study of emerging Judaism and 

Christianity. These works—^which largely fall in the period between the books which would 

eventually make up the collections of the Hebrew Bible and the New Testament—are 

powerful and often obscure, dealing with many of the perennial issues which occupy the 

religious mind: the problems of suffering and of evil, the afterlife, and the appropriate source 

of religious authority. As such, they are extremely important not only in the histoty’ of 

Second Temple Judaism (ca. 597 B.C.E.—70 C.E.) but for the histoty^ of religions as well. The 

issues which come into play in the study of the apocalypses are questions which underlie 

many areas in the humanities: how do humans receive, understand, reformulate, and transmit 

traditions?

A major desideratum in the study of the Jewish apocalypses is whether or not they 

evidence Iranian influence, from either of the two relevant Iranian Empires with which the 

Judaeans came into contact, the Achaemenid Empire (ca. 550 B.C.E.—330 B.C.E.) or the 

Parthian Empire (ca. 250 B.C.E.—224 C.E.). Although some scholars considered the potential 

of Iranian influence as early at the eighteenth centuty’, an adequate, comprehensive study of 

the question remains unwritten. A plethora of studies on the problem were conducted 

around the turn of the twentieth centuty', yet their excesses and racial biases discredited the 

topic among Biblical Scholars. Recent adt^ances in the fields of Biblical Smdies and Iranian 

Smdies, however, mean the time is ripe for in-depth research of the question.

The exploration of the question ‘what has Persepolis to do with jemsalem’ is one 

which should interest all students of the Bible, formative Judaism, the Ancient Near East, 

and ancient Iran. This dissertation seeks to renew that smdy on a firmer foundation.
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Prolegomena



iN'l'ROIT

Since the first appearance of the Avesta in the West, the influence of Iranian ideas on 

Judaism has been periodically mooted by scholars. Yet, despite this seemingly rich heritage, a 

thorough and adequate study has yet to appear. This study redresses this by beginning a re- 

evaluation of the potential import of Iranian ideas on the formation of the apocalypses and 

related phenomena in Second Temple Judaism.* Towards this end it is necessar}’ to situate 

the discussion within the scholarly contexts of two broad fields; the histor}’ of the question 

of Persian influence on Judaism and Christianity and of the study of apocalyptic" in Biblical 

Smdies. After this is done, it will be possible to describe the contexts and methodologies 

upon which a re-evaluation of the question may proceed. As this discussion makes apparent, 

there is ample scope and need for further research into this question.

Before proceeding, however, a brief explanation for the focus of this study largely 

upon apocalyptic rather than on Second Temple Judaism more broadly is merited. The first 

reason is disciplinatyc the focus of research on Iranian influence has fallen on the 

apocalypses, therefore they represent a convenient place to begin engagement with the 

questions current in scholarship. The working hypothesis of this study provides the second: 

that the predominence of Iranian influence is to be found within apocalyptic. That a focus 

on apocalyptic does not exclude or minimize potential influence on other forms of Judaism 

is due to how this smdy understands the apocalypses to be related to Second Temple 

Judaism as a whole: they are related via a dialectical, hermeneutical relationship. This 

relationship is sketched out further below and argued at length in Chapter V.

Towards these ends proceeds the following. First, a brief discussion of the liistory of 

scholarship on Iranian influences demonstrates the need for a re-evaluation. Second, the 

background of apocalyptic studies prepares the \tiew of apocalyptic here advocated as a locus 

for potential Iranian influences. This is followed by a statement of the methods needed to 

investigate influence. Finally, the plan of the study proper is presented.

History oi' Iranian Ini'Luence on Judaism

’ While the plurality of traditions and forms which may be subsumed under the rubric ‘Judaism’ is 
acknowledged, it is here maintained that there remains enough identifiable conrinuirv to meaningfully speak of a 
tradition without recourse to the word ‘ludaisms.’ This usage is not meant to deny the diachronic and 
synchronic differences which by necessity must be subsumed under a comprehensive term such as ‘Second 
Temple Judaism.’ In this study ‘Judaeans,’ ‘Jews,’and ‘Yahwists’ are used as convenient synonyms, without 
making any claims towards the vexed issue of the validity of speaking of ‘ludaism’ versus ‘Yahwism’ at this early 
penod. The possibility of ‘Yahwists’ descended from Israelites or converts is not excluded from this usage. For 
related issues, see Steve Mason, “lews, Judaeans, Judaizing, Judaism; Problems of Categorization in Ancient 
History’’ Joiima/for the Study of Judaism 38.4—5 (2007): pp. 24"'—512.
2 For the definition of ‘apocalj^jac’ and related nouns, see below.



Scholars have long contemplated the question of Zoroastrian influence on Judaism 

and Christianity.’ Although there was a period of intense interest in the subject during the 

nineteenth and early twentieth centuries, comparatively little research into the details of the 

issue has taken place in the past centutyc Midiile many scholars were quite enamoured of the 

idea of Persian influences on Judaism, ‘paraUelomania”* took the idea to extremes and helped 

to discredit the idea with biblical scholars.^ Additionally, the rejection of oral theories 

associated with biblical literamre as advocated by Gunkel and others'’ prejudiced biblical 

scholars against the Iranian material, some of which comes from certain late Zoroastrian 

texts.'^ Beyond the texmal question, however, a focus on Hellenistic history has disguised the 

relevance of the Achaemenid and Parthian eras to the question.

The heyday of studies into Persian influence was the late nineteenth and early 

twentieth centuries.* Two scholars, Moulton and Mills, illustrate the unfruitful methods 

which dominated the studies in this period. The biblical scholar Moulton devoted a series of 

articles and later a book to the issue of Zoroastrian influence on Judaism.’ He already 

suggested that where influence on Judaism can be found, it can be found in the 

apocalypses,’” but he primarily based this claim on ideas of the inferiority of apocalyptic 

religion and the superiority of the biblical tradition. Far from an acceptable reason for 

positing or rejecting influence, this type of reasoning has played a significant role in 

discussions of the issue in the past. Another contemporary scholar to apply himself to the 

question of influence was Mills, the translator of part of the Iranian texts in the Sacred Books

Mark J. Dresden, “Survey of the History of Iranian Studies,” Iranistik: Uteratw, Handbuch der Orientalistik
I. I\'.2.1 (Leiden: BriU, 1968), pp. 171—173; Mary Boyce, H HuIoqi of Zoroastrianism: The Early Period, vol. I, 
Handbuch der Orientalistik VIII.1.2.2A.1 (Leiden: E.]. Brill, 1975), pp. ix—xii; an overview of very- early studies 
can be found in Jes P. Asmussen, “Die Verkiindigung Zarathustras im Lichte der Religionsgeschichte,” Temenos 
6 (1970): pp. 22—24; Jacques Duchesne-GuiUemin, The Western Response to Zoroaster, Ratanbai Katrak l.ectures 
(Oxford: Clarendon, 1958), pp. 86—87
Term from Samuel Sandmel, Journal of Biblical Literature 81.1 (1962): pp. 1—13.

^ E.g., James Barr, “The Question of Religious Influence: the case of Zoroastrianism, ludaism, and 
Christianity,” Journal of the American Academy of Religion 53 (1985): pp. 204—208; Jacob Neusner, “jews and 
Judaism under Iranian Rule: Bibliographical Reflections,” History of Religions 8.2 (1968): part I.

For more discussion of this topic, see Chapter III.
^ E.g., The Ardd Virdp^Ndmag, the Zand-i Vahman Yasn.

For other examples, see Alexander Kohut, Uber die Jiidische Angelologie und Ddmonologie in ihrer Abhdngigkeit vom 
Parsismus, Abhandlungen der Deutschen Morgenlandischen Gesellschaft 4.3 (Leipzig: Brockhaus, 1866); Martin 
Haug, “Uber das Ardai Viraf Nameh (die Visionen das alten Parsenpriester ^rird^ Viraf) und seinen angebUchen 
Zusammenhang mit dem Chrisdichen Apocryphon, ‘die Himmelfahrt des Jesaja’ betitelt,” Sitpiingsberichte der 
kglbayerischen Akademie der Wissenschaften 1.3 (1870): 327—346; C. F. Aiken, “The Avesta and the Bible,” Catholic 
University Bulletin 3 (1897): 243—291; A. V. Williams Jackson, “Zoroastrianism and the Resemblences between It 
and Chnstianity,” Biblical World W.b (1906): pp. 335—343.
’James H. Moulton, “Zoroaster and Israel I,” The Thinker \ .b (1892): pp. 401-408; James H. Moulton, 
“Zoroaster and Israel—A Reply,” The Thinker2.\ (1893): pp. 16—18; James H. Moulton, “Zoroaster and Israel
II, ” The ThinkerlA (1893):pp. 308—315; James H. Moulton, “Zoroaster and Israel III,” The Thinkerl.b (1893): 
pp. 490—501; James H. Moulton, “Zoroastrian Influences on Judaism,” Expository Times 9 (1898): pp. 352—358; 
James H. Moulton, Early Zoroastrianism: The Origins, The Prophet, The Magi (,\msterdam: Pliilo, 1972).

E.g. Moulton, Early Zoroastrianism, p. 326.



of the East series. The opponent of Moulton/' Mills saw sweeping parallels between 

Zoroastrianism and both Judaism and Christianity, to the point of identifying the Platonic 

and Philonic Eogos with the Amasa Spantas of the Avesta.'" His smdies are tendentious and 

totalizing, and therefore of little contemporaty’ use other than as examples of how not to 

proceed.'^ WTtile individual details on occasion are useful as starting points, a thorough re

investigation of all of his ideas is needed to accept them. Together Moulton and Mills 

illustrate two common faults in this early discussion: the ideologically charged nature of 

influence and a sweeping ‘parallelomania.’

Most investigations into Persian influence can be labelled along three lines: 

ideological, enumeration of parallels, or discrete, brief smdies. A concise discussion of these 

types win demonstrate the need for a new study.

Ideological

One of the more extensive investigations into the potential of Iranian influence is 

Sheftelowitz’s 1920 smtiy.'"* Scheftelowitz concludes that the similiarities between the two 

traditions are mostly parallel developments, with only relatively ‘cosmetic’ borrowings such 

as eschatolog\c'^ The strength of the Judaic religion was so strong that it inoculated Judaism 

from the Achaemenid’s influence until the Greco-Roman period.'^’ Despite Judaism’s 

apparent resilience towards influence, however, Sheftelowitz is willing to see Babylon wield 

its power upon both traditions.This is a peculiarly selective ‘resilience’ on the part of 

Judaism. His conclusions, however, desen^e to be reappraised; much of his smdy is based on 

the Rabbinic literature rather than the Hebrew Bible or Pseudepigrapha, and both the Iranian 

and Biblical Studies disciplines have developed for nearly a centuty' since. Even if it would 

conclude along similar lines, a smdy of similar extent is certainly due.

Shortly after Scheftelowitz’s smdy, Maynard proceeded along contraty' lines, arguing 

that religions can only be influenced through ‘externals’ and not ideas.'** On this basis he 

proceeds to list practices which Judaism and Zoroastrianism do not hold in common. He 

then further claims that since only (superficial) similarities are to be found in apocalyptic

” Lawrence H. Mills, “Mr. Moulton’s Zoroaster and Israel,” The Thinker\.(> (1892): pp. 508—514.
’- Lawrence H. Mills, Zarathuttra. Philo, the Achaemenids, andLrae/(Leipzig: Brockhaus, 1905-6), pp. 12—17.

Mills, Zarathustra, Philo, the Achaemenids, and Israel Lawrence H. Mills, Avesta Eschatology Compared with the Books 
of Daniel and Revelation (Chicago: Open Court, 1908); Lawrence H. Mills, Our Own Religion in Ancient Persia 
(Chicago: 1913).
’■* J. Scheftelowitz, Die altpersiche Religion und das Judentum: Unterschiede, Ubereinstimmungen, undgegenseitige 
Beeinflussiingen (Giessen: Topelmann, 1920).

Scheftelowitz, Die altpersiche Religion und das Judentum, pp. 228—229.
Scheftelowitz, Die altpersiche Religion und das Judentum, p. 4, 6.
Scheftelowitz, Die altpersiche Religion und das Judentum, p. 153, 224—225.
John Mbert Mavnard, “Judaism and Mazdayasna: A Study in dissimilarities,”of Biblical hiterature 44.1—2 

(1925): pp. 163—164.



literature, which “remained ver\' much on the margin of the main current of jewish thought,” 

the parallels are thus unimportant.'^ Despite the logical and methodological problems 

inherent in Maynard’s approach, it appears that his main resen^ation is due to the assumption 

that the Israelites held religious genius, and therefore had no need to borrow ideas."” This 

kind of argument fails to advance research in any meaningful direction.

It is apparent that a non-value-laden understanding of influence is necessar}' to better 

undergird the investigation of intercultural, interreligious influence.

Enumeration of Parallels

The work of a number of scholars consists in essence of Listing parallels and 

pontificating on their (non)-importance. In the last chapter of his Westen Kesponse to Zoroaster, 

Duchesne-Guillemin appraises the thesis of Persian influence in light of the Dead Sea Scrolls 

and Zun^anism."' His treatment here is contented with dismissing a few general parallels 

(Philo’s l-ogos, the messiah) and listing a few he favors (two spirits in the Manual of Discipline). 

Similarly, in his respective study," Carter attributes the appearance in Judaism of strict 

monotheism, a developed angelolog)', personal eschatolog}', and resurrection to a catalyszing 

effect of Zoroastrianism, even positing an absorption of Persian proselytes."' \XTiile Carter’s 

investigation laudably distinguishes between the wholesale importation of new ideas and the 

catalyzing potential of ideas, his short book is unfortunately terse and uncritical in its use and 

appraisal of both the jewish and Zoroastrian literamres. With the exception of the 

appearance of the demon Asmodeus in Tobit,"^ he prefers to discuss general stmilarities or 

parallels than investigating problematic details in the Jewish texts which find better 

explanation in Iranian sources. In 1966 Winston attempted to establish the importance of 

Iranian ideas for Qumran."^ In the course of his argumentation, he discusses Second Isaiah, 

/ and 2 Enoch, The Assumption of Moses, and The Testament of Abraham. Winston merely offers a 

variety of interesting and useful parallels, since, due to the limited length of the article, he is 

unable to tease out further evidence or stmctural considerations beyond the parallels. This 

leaves the reader unsatisfied and uncomtinced. WTiile offering a useful starting point for 

investigation, a more thorough study investigating influence is still needed to evaluate the 

significance of the particular parallels which he notes.

” Maynard, “ludaism and Mazdayasna,” p. 168.
Mavnard, “judaism and Mazdavasna,” p. 170.
Duchesne-GuiUemin, The W'eslem Bjesponse to Zoroaster, p. 88.

-- George William Carter, Zoroastrianism and Judaism (New York: ^YMS, 1970).
Carter, Zoroastrianism and Judaism, p. 106.
Carter, Zoroastrianism and Judaism, p. 65.

-5 David Winston, “The Iranian Component in the Bible, Apocrypha, and Qumran: a Review of the Evidence,” 
History of Religions 5 (1966): p. 187.



The more modem study of Cohn fares litde better in detail. Cohn, the author of a 

remarkable study of Medieval Christian miUenarianism,"'’ forcibly argues for the influence of 

Zoroastrianism on jewish and Christian apocalypticism."’ After investigating the 

cosmological and historical beliefs of the Ancient Near Eastern peoples and the Vedic 

Indians, Cohn finds no eschatological beliefs which parallel those in the Jewish apocalypses.’® 

However, he notes analogous eschatological beliefs developing in Iran under the name of 

Zoroaster. He gives an admirable summar)' of Zoroastrian beliefs (chapter 4), and identifies 

it with the royal religion.’’ Without denying the role of Canaanite myths or Mesopotamian 

influences, Cohn sees the development of eschatology as due to influence during the 

Hellenistic period, perhaps partly due to the descendants of Iranian colonists in 

Mesopotamia and Anatolia.’” However, only the last chapter of his book is devoted to 

exploring the parallels and details which the jewish and Zoroastrians texts share. XXTiile his 

overall thesis is important for this study—that much of the ideas which are new in the 

apocalypses are borrowed from Iran, as the relevant ideas can only be found there—he 

leaves much room for a more detailed study, to shore up his argument with specifics.’'

Boyce is also a strong advocate of the relevance of Iranian studies to the history of 

Judaism. Primarily in her monumental history of Zoroastrianism, Boyce suggests areas in 

which Judaism was influenced by Iranian ideas.’’ She traces influence well before the advent 

of the apocalypse in Second and Third Isaiah and the careers of Ezra and Nehemiah, as well 

as in the Priestly Code. Her individual suggestions are provoking and desert^e deeper 

investigation; her presentation of the material, however, is more of a general rather than 

analytical kind and unhkelv to carrt^ much persuasive force in the eyes of scholars. 

Additionally, since she frequently presents general parallel situations, her account could easily 

be accused of ‘parallelomania.’ She does, however, attend to the possible historical contexts

Norman Cohn, The Pursuit of the Millennium: P^volutionary Millemrians and Mystical Anarchists of the Middle Ages 
(London: Pimlico, 2004).

Norman Cohn, Cosmos. Chaos and the \Forld to Come: The Ancient Roots of Apocalyptic Faith, 2nd ed. (New Haven: 
Yale Univ Press, 1995), the thesis of which is available in summar)- in Norman Cohn, “How Time Acquired a 
Consummadon,” Apocalypse Theory and the Ends of the World, ed. Malcolm Bull (Oxford: Blackwell, 1995), pp. 21— 
37.

Cohn, Cosmos. Chaos, Part I.
Cohn, Cosmos. Chaos, p. 145.
Cohn, Cosmos. Chaos, pp. 220—221.
E.g., note the hesitant review of Cohn’s thesis in Devorah Dimant, “Review: Cosmos, Chaos, and the World 

to Come: The Ancient Roots of Apocalyptic Faith by Norman Cohn,” History of Religions 36.1 (1996): pp. 79—81; 
lamsheed K. Choksy, “Review: Cosmos, Chaos, and the World to Come: The Ancient Roots of Apocalyptic 
Faith by Norman Cohn,” Iranian Studies 2D.\/2 (1996): p. 183; and the specific call for an in-depth smdy by 
lohn J. CoUins, “Review: Cosmos, Chaos, and the World to Come: The *\ncient Roots of Apocalyptic Faith. By 
Norman Cohn,” Theological Studies Ist>.2 (1994): pp. 347—348.

Mart' Bovce, ^ History of Zoroastrianism: Under the Achaemenians, vol. II, Handbuch der OrientaHstik 
MII.1.2.2A.2 (Leiden: E.J. Brill, 1982), pp. 188—195; Mart' Boyce and Frantz Grenet,H History of Zoroastrianism: 
Zoroastrianism under Macedonian and Roman Rjde, vol. Ill, Handbuch der Orientalistik \TII.1.2.2.3 (Leiden: E.j.
BriU, 1991), pp. 361^65 (in the context of overall influences).



for interaction, primarily in the Parthian-Hellenistic stmggles in Anatolia.’’ With attention to 

the difficulties of dating, her comments highlight very valuable points for investigation. Her 

work is an exceedingly important work of synthesis in the Iranian field, and this smdy has 

much recourse to her works and individual suggestions of parallels.

A well known smdy which accepts Persian influence is that of D. S. Russell. VCTiile 

open to and positive about Zoroastrian influences on the apocalyptic hteramre, Russell never 

investigates them in any depth. For him, Persian angelologt' ‘facilitated’ the monotheistic 

tendency to demote old gods to angels and influenced the development of demonology,’^ 

and he parallels chronological schemata to ones in both Babylon and the Bundahisn?^ He 

briefly investigates Moulton’s discussion of frauuasts, but comes to no real conclusions.^^ 

Russell’s work clearly points to the role of native ]ewish traditions in apocalypticism, while 

allowing for foreign elements. However, since his discussion never deals with the problems 

inherent in the Iranian sources nor with the possible loci of transmission it is thus susceptible 

to a charge of overly abstract parallelism. His views still leave room for a more thorough 

investigation into how and where, if any, Iranian influence may be found.

Yamauchi’s massive volume, Persia and the Bible, purports to offer an overview of the 

relevant materials for smdy.^^ As a source book, the volume is extremely helpful; the 

bibliography—^both primary and secondar)'—^is immense. A scholar seeking to broach the 

subject would do well to start with his tome for access to many of the issues of relevance to 

the subject. However, the book suffers from errors in relating to the relevant Iranian 

scholarship and can therefore be misleading.^’* Further, despite the promising title for the 

present purposes, he undertakes very little detailed discussion on questions of influence. His 

inclusion of wide-ranging Iranian topics in the volume, however, represents a better 

historical grounding to inquiry.

Studies Pointing in a Better Direction39

Mar}' Boyce, Zoroastriamsm: a Shadouy hut Poiverfu!Presence in the ]udaeo-Christian World, Friends of Dr. William’s 
Librar}- Lecture (London; Dr. William’s Trust, 1987), pp. 11—15.
^ D. S. Russell, The Method and Message ofjemsh Apocalyptic: 200 B.C.—A.D. 100 (London: SCM, 1964), p. 235, 
260-262.

Russell, Method and Message, pp. 228—229.
Russell, iVffrtofl' and Message, pp. 259—260.
Edwin M. Yamauchi, Persia and the Bible (Grand Rapids, MI: Baker, 1996).
Cf. the errors noted bv Prods Oktor Skjtervo, “Review: Persia and the Bible bv Edwin M. Yamauchi,” Journal of 

the American Oriental Society 114.3 (1994): pp, 501—504; James R. Russell, “Review of Persia and the Bible bv Edwin 
M. Yamauchi,” The Jewish Quarterly Rewea'83.1/2 (1992): pp. 260—261.

Only a few studies are here mentioned; for others, see Rudolf Mayer, “Monotheismus in Israel und in der 
Rehgion Zarathustras,” Biblische Zeitschrift 1 (1957): pp, 23—58; K. M. Jamasp Asa, “Relationship between 
Zoroastrianism and Judaism,” Second International Congress Proceedings of the K.B,. Cama Oriental Institute (5‘^—8th Jan. 
1995) (Bombay: K. R. Cama Oriental Insimte, 1996); Elaine Marie Jones, “An ExaminaDon of the Influence of 
Zoroastrianism on the Development of Behef in Resurrection of the Dead in Judaism.,” (IvL5 Diss., University 
of Wales, 1989); James R. Russell, “Zoroastnan Elements in the Book of Esther,” Irano-Judaica II, eds. Shaul



A number of useful and careful studies of discrete issues and passages, or short 

forays into the topic, also exist. Most of these will be discussed in more depth in the 

appropriate places; comments here merely point towards a more fruitful approach to the 

topic.

The Scandinavian scholar ^Xidengren is generally affirmative of Iranian influence on 

Jewish thought, and has tried to show a variety of parallels. His most drawn-out analysis of a 

Jewish text is on 1 Enoch, in which he sees quite a variety of parallels with four major points: 

dualism, ‘apocalyptic pattern,’ eschatology and judgment, and visions.^’ In addition to 1 

Enoch, he has suggested Parthian influence on Early Christianity as well."*' Widengren 

presents a number of interesdng and useful parallels on this text, out of an understanding of 

a ‘Zurvanite’ and Parthian milieu. His discussion falls largely within the context of Iris earlier 

work on the Parthians, and so his comments largely consist of contextualizing the role of the 

Parthians in the West by pointing out various instances of parallels. Yet, since the parallels 

noted are rarely discussed in depth or with regards to their significance in the Jewish context, 

they have not received much acceptance among biblical scholars. Widengren’s attention to a 

specific historical context for influence represents a solid beginning for a renewed appraisal.

Shaked direcdy addresses the issue of Iranian influence, as well as edidng several 

volumes on the quesdon in Judaism at large.'*" Shaked believes that the dilemma at hand is 

not whether there was Iranian influence on Judaism but its extent and importance.*’ In his 

Cambridge History of Judaism ardcle he approaches the issue from the perspecdve of a few

Shaked and ^\mnon Netzer (Jerusalem: Ben Zvi Institute, 1990); James R. Russell, “God is Good: On Tobit 
and Iran,” Iran and the Cacasus 5 (2001): pp. 1—6; E. Stave, \Jher den Einfluss des Parsismus aufdas Judentum 
(Haarlem: 1989); Almut Hintze, “The Saviour and the Dragon in Iranian and Jewish/Christian Eschatology,” 
Iranojudaica Il'\ eds. Shaul Shaked and ^•'tmnon Netzer (Jemsalem: Ben Zvi Instimte, 1999), pp. 72—90; P. 
Wemberg-Moller, “A Reconsideration of the Two Spirits in the Rule of the Communin' (IQSerek 111,13—
IV,26),” P^vue deQumran 3 (1961): pp. 413-441; Shlomo Pines, “Wrath and Creamre of Wrath in Pahlavi, Jewish 
and New Testament Sources,” Iranojudaica, ed. Shaul Shaked, vol. I fierusalem: Ben Zvi Institute, 1982), pp. 
76—82; Paul J. Kobelski, Mekhi^edek andMechiresa’, CBQMS 10 (VC'ashington, DC: Catholic Biblical Association 
of ^3merica, 1981), chapter 6. For a studv akin to the approach advocated here for the much later Rabbinic 
period, see Geoffrey Herman, “Ahasuerus, the Former Stable-Master of Belshazzar, and the wicked Alexander 
of Macedon: two Parallels Between the Babylonian Talmud and Persian Sources,” H/T Review 2D.2 (2005): pp. 
283-297.

Geo Widengren, “Iran and Israel in Parthian Times with Special Regard to the Ethiopic Book of Enoch,” 
Temenos 2 (1966): p. 152.
■*' Eg. Geo Widengren, Iranisch-semitische Kulturhegegnung inparlhischerZeit, Arbeitsgemeinschaft fiir Forschung des 
Landes Nordrhein-Westfalen 70 (Cologne: Westdeutscher Verlag, 1960), pp. SO-S"?, 67—70, where he sees 
Mithradatic influence in Matthew’s stoq" of the Magi; he generally prefers a Parthian setting, e.g.. Geo 
Widengren, “Stand und Aufgaben der iranischen Religionsgeschichte II: Geschichte der iranischen Religionen 
und ihre Nachwirkung,” Hitmen 2.1—2 (1955): p. 108.

Shaul Shaked, “Iranian Influence on Judaism: first cenmiy B.C.E to second centurv C.E.,” The Cambridge 
Histoiy of Judaism, eds. W D. Davies and L. Finkelstein, vol. I: Introduction; The Persian Period (Cambridge: 
Cambridge Univ Press, 2000), pp. 308—325; Shaul Shaked and ^Amnon Netzer, eds., Iranojudaica: Studies relating 
to Jewish contacts with Persian culture throughout the ages, 3 vols. (Jerusalem: Ben-Zvi Institute, 1982, 1990, 1994);
Shaul Shaked and *\mnon Netzer, eds., Iranojudaica 71 ^ (Jerusalem: Ben Zvi Institute, 1999); Shaul Shaked and 
..Amnon Netzer, eds., Iranojudaica V' (Jerusalem: Ben Zvi Institute, 2003).

Shaked, “Iranian Influence on Judaism,” p. 309.
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‘cognate parallels’: dualistic tendencies; elaborate and counter angel- and demonologies; 

cosmic and individual predesdnarion; periodicism; eschatolog}^ with judgment, ordeals, 

resurrection, and salvation. According to Shaked, these concepts are more ‘organically’ 

woven into the warp and woof of the Iranian system than in Israel, indicating a likelihood 

that they were adopted piecemeal from Iran as they aided the Judaic system, rather than 

originating in the jewish context.^ He is not content with just a general approach and offers 

closer examinations of Esther'*” and the relationship of Aramaic to Old Persian.*'’ Shaked’s 

in-depth knowledge of the Iranian material and sensitiHty to the contexts of both traditions 

points foru'ard to a better, more critical appraisal of the role and importance of Iranian ideas 

upon Jewish traditions. A scholar would do weU to apply similar approaches and concerns to 

a larger body of Judaean texts in greater detail, enabling a more nuanced answer to the 

common observation of ‘cognate parallels.’

Call to Re-evaluation: Towards a Methodology

In a well-known article, Barr is highly skeptical of attempts to appeal to Zoroastrian 

influence on Judaism.* He rejects many of the typical parallels between the two traditions 

(such as in angelologyj, but allows for either an influence on conceptions of ritual purity, or 

late, Hellenistic-mediated influence.*'* Barr critiques w'hat he sees as an overly tendentious 

approach to the problem which sees influence as necessary to explain the development of 

Judaism, and therefore seeks eHdence of it.*’ However, as HinneUs notes, the real question 

is not whether it is necessary but whether it did in fact occur.^" Barr proceeds to investigate a 

few details, most notably the writings’ opinions of the Persian mlers and the occurrence of 

Persian loanwords. He concludes that the Jews were uninterested in Persian religion since 

the majority of loanwords pertain to administration rather than religion.”' However, the 

force of this argument is undercut by two points: 1) his own obsert^ation that Nehemiah, 

who was most likely extremely familiar with Achaemenid religion, only uses the hkely 

loanword D'T"1£3, negating the evidential import of loanwords for potential contact;^' 2) the

limitation of the concept of influence to ‘religious’ concerns per se. Be that as it may, Barr

Shaked, “Iranian Influence on Judaism,” especially pp. 321—323.
Shaul Shaked, “Two ludaeo-Iranian Contributions,” Irano-Jndaica, ed. Shaul Shaked, vol. I Jerusalem: Ben Zrd 

Institute, 1982), pp. 292—303.
Shaul Shaked, “Between Iranian and Aramaic: Iranian Words Concerning Food in Jewish Babylonian 

Aramaic, with Some Notes on the Aramaic Hetereograms in Iranian,” Irano-Judaica H, eds. Shaul Shaked and 
.\mnon Netzer (Jerusalem: Ben Zvi Instimte, 2003), pp. 120—137.

Barr, “Question of Religious Influence,” pp. 201—235.
Barr, “Question of Religious Influence,” p. 219, 228—229.
Barr, “Question of Religious Influence,” p. 204.

■■’"John R. Hinnells, “Zoroastrian Influence on the Judeo-Christian Tradition,” of the K. R. Cama Oriental
Institute At} (1976): p. 9.

Barr, “Question of Religious Influence,” p. 212.
Barr, “Question of Religious Influence,” p. 213.



adinirably demonstrates the methodological care which needs to be used when evaluating the 

probability of Judaean interaction with Iranian traditions, and avoids the temptation to 

equate general parallels with influence per se. Barr’s concerns highlight the need for an 

examination of the bases posited for proposed parallels.

Hinnells argues forcibly for the relevance of Zoroastrian texts to Second Temple 

Judaism and Early Christianity. In a series of articles,’’ he calls for a more nuanced 

understanding of the concept of influence than sometimes assumed in the scholarly 

literature, posits a historical setting in the Parthian era, and points to various details which he 

finds illustrative of the influence of Iranian ideas. Among the details, he notes that the 

development of demonology^ in Judaism and Christianity—often conceded to be a result of 

influence—has further implications in other theological areas, notably in the role of a sa\tiour 

figure.Structural similarities and various parallels between Zoroastrian ideas of 

eschatology, demonology, and a sattiour make influence appear likely. He briefly notes 

details in various apocryphal and New Testament texts which he feels demonstrates 

knowledge of Iranian ideas, in particular positing influence in the Books of Matthew and 

Revelation.” These articles have received little attention from biblical scholars, but the 

methodological arguments and the parallels he briefly mentions deserve a more thorough 

investigation. Hinnell’s discussions on the namre of inter-reUgious influence is taken up in a 

following section as an essential part of any methodology' dealing with issues of religious 

influence.

Grabbe gives an excellent, albeit short, overttiew of the issues which beset the scholar 

interested in the question of Persian influence.’*' He identifies five main methodological 

issues which must be addressed in such discussion: 1) The dating of Zoroaster and thus of 

the tradition bearing his name; 2) philological and textual problems; 3) dating of the ideas 

and literature itself; 4) the sociological manner of the transmission of influence; 5) the 

problem of determining ‘influence’ in the first issue. All of these points are very apt and are 

critically addressed in this study.

The question of Iranian influence on Judaism and Early Christianity in general and 

apocalyptic literature in particular deserves a thorough analysis which takes into account the

Cf: Hinnells, “Zoroastrian Influence on the |udeo-Christian Tradition,” pp. 1—23 and the two articles which 
are reprinted in section B of his book, John R. Hinnells, Zoroastrian and Parsi Studies: Selected Works of John R. 
Hinnells (Adershot: Ashgate, 2000), pp. 27—92 (“Zoroastrian Satnour Imagery and its Influence on the New 
Testment,” pp. 45—72; first published rii'Numen 16.3 (1969): pp. 161—185; “Zoroastrian Influence on judaism 
and Christianity: Some Further Reflections,” pp. 73-92; first published pages 305—322 in Studi Storico-Religiosi In 
Onore Do U^o Bianchi (ed. G. Stameni-Gasparo; Rome: L’Erma di Bretschneider, 1994).

In particular, Hinnells, “Zoroastrian Saviour Imagery^’ (in Hinnells, Zoroastrian and Parsi Studies, p. 46, 61).
55 Hinnells, Zoroastrian and Parsi Studies, pp. 81—84.
5'' Lester L. Grabbe, A Histoij of the Jews and Judaism in the Second Temple Period. \ 'ol I: Yehud: A Histoiy of the Persian 
Province of Judah, Library of Second Temple Smdies 47 (London: T & T Clark, 2004), pp. 361—365.
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historical context as well as all the ethdence available from the various sources. Indeed, 

several scholars call for this.’^ Re-opening the question of Iranian influences neither implies 

an uncritical acceptance of late texts nor a rejection of the advances in sociological and 

literary understandings of the apocalypses and miUenarian movements; rather, it adds a new 

piece into the overall puzzle of the emergence of the new phenomenon in the Ancient Near 

East.

Iranian Influence

This dissertation deliberately discusses ‘Iranian’ influence rather than the more typical 

discussion of ‘Zoroastrianism.’ There is an undue fixation on ‘Zoroastrianism’ per se in 

Biblical Scholarship, which is misleading and less than useful. ‘Zoroastrianism’ in its classic 

and most well-known form was formulated in the Sassanian Empire and consists of a more 

or less homogeneous tradition which was the basis of the official Empire-sponsored religion. 

This is primarily the religion that is found in the ninth century texts. This tradition is the 

culmination of nearly 2000 years of religious tradition and does not exhaust the forms and 

ideas in Iran up to and including the Sassanian period, just as it is misleading to speak of 

Rabbinic Judaism as the sole form of judaism or to use it as a definitive model for Second 

Temple )udaism, it is misleading to attempt to focus only on Sassanian Zoroastrianism. For 

this reason, this dissertation expands the discourse to ‘Iranian religion.’ ‘Iranian religion’ 

includes a matrix of more or less organically related religious ideas tradidonaUv transmitted 

by Iranian peoples. The words ‘Iran’ and ‘Iranian’ derive from the Old Persian word ‘Arv'a’ 

or ‘Aryan,’ which appears in the inscriptions of Darius I, and are used to refer, in the first 

instance, to a group of linguistically related languages and, by extension, to the peoples who 

have spoken those languages. Old Persian is the Iranian language of the Achaemenids. The 

Iranian linguistic family includes the modem languages of Farsi, Pashto, and Ossetic, and the 

linguistic area covers much more space than the modem Islamic Republic of Iran. The use 

of ‘Iranian religion’ rather than ‘Persian religion’ broadens the discussion to all the varieties 

of Iranian religion, rather than to focus merely on the forms which were (or were not) 

consonant with the Sassanian forms. This is not to discount the importance or relevance of 

Zoroastrianism, but to shift the focus away from discussion of the (non-)relationship of 

‘Orthodox Zoroastrianism’ to the Achaemenids’ ‘Mazdaism’ and towards an evaluation of 

the traditions in the sources as a whole.

Collins, “Review: Cosmos, Chaos, and the World to Come,” p. 348; Philip R. Davies, “God of Cyrus, God of 
Israel: Some Religio-Historical Reflections on Isaiah 40-55,” W'ords Remembered. Texts Renewed: Essays in Honour of 
John F.A. Sanyer, eds. Jon Davies, et al., ]SOTSS 195 (Sheffield: Sheffield Academic Press, 1995), pp. 224—225; 
Lester L. Grabbe, “Introduction and Gverview,” Knowing the End from the Beginning: Tnphecy, Apocalyptic, and Their 
Relationship., eds. Lester L. Grabbe and Robert D. Haak (London: T & T Clark, 2003), pp. 33—34.
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A proposed method for understanding ‘influence’ and for pursuing the question 

appears below. First, it is necessart^ to clarify what is meant by ‘apocalypdc.’

Apocalyptic Studies^**

The origins and development of Jewish apocalyptic literature and its relationships 

with other Judaean literature have long been dilemmas for which many solutions have been 

offered. Beyond the complexity of the primary’ sources, the question is complicated by 

several problems. First, scholars differ on the use and referents of several key terms, causing 

confusion and circular arguments between scholars on the various subjects. Secondly, the 

focus and methodological assumptions of scholars vary’ nearly to the point of positing 

competing, mutually exclusive models for the history of religions. Despite the plethora of 

studies on the prophetic and apocalyptic literamres in the past decades, many major issues 

still appear to elude scholarly consensus. A brief overview of the issues in the literamre on 

the subject will highhght some of the problematics and point to the perspectives adopted for 

the following smdy.

Definition of Apocalyptic

The term ‘apocalyptic’ has generated fierce debate as to its appropriate referent and 

suitability’. The major problem with the term is its tendency to simultaneously denote a 

genre, a worldview, and a sociological phenomenon. Hanson proposes to replace the term 

‘apocalyptic’ with the terms ‘apocafypse,’ ‘apocalyptic eschatology,’ and ‘apocalypticism’ for 

the three respective referents”'*—and many scholars utilize his or a similar division^”—^but the 

term apocalyptic as a noun stiU periodically makes a re-emergence in discussions.*’’ The 

reason for this is the apparent—but difficult to define—relation between the three. Few 

scholars would argue for a one-to-one correspondence between apocalypses and apocalyptic 

movements, yet a relationship of some sort does exist. However, a difficulty’ with Hanson’s

5** For other overviews with slightly' different emphases and more comprehensive pretensions see Frederick J. 
Murphy, “Apocalypses and Apocalypticism: The State of the Question,” Currents in Research: Biblical Studies 2 
(1994): pp. 147—179; D. Brent Sandy and Daniel M. O’Hare, Propbeg and Apocalyptic: anAnotated Bibliography 
(Grand Rapids, MI: Baker, 2007); Lorenzo DiTommaso, “Apocalypses and Apocalypticism in ^Antiquity Part I,” 
Currents in Biblical Research 5.2 (2007): pp. 235—286; Lorenzo DiTommaso, “Apocalypses and Apocalypticism in 
Antiquity, Part II,” Currents in Biblical Research 5.3 (2007): pp. 367—432.

Paul D. Hanson, “Apocalypticism,” Interpreter’s Dictionag of the Bible. Supplemental' Volume, ed. Keith Grim 
(NashviUe, TN: Abingdon, 1976), pp. 29—31; James C. VanderKam, “Recent Studies in ‘apocalyptic’,” Word and 
World: Theolog}'for Christian Ministg A (1984): pp. IQ—11.

E.g., Robert L. Webb, “‘Apocalyptic’: Observations on a Slippery Term,” Journal of Near Eastern Studies 49.2 
(1990): pp. 115—117; Dawd E. Aunt, Apocalypticism. Propheg and Magic in Early Christianity, WUNT 199 
(Tubingen: Mohr Siebeck, 2006), p. 6, 80—81.

Grabbe, “Introduction and Overview,” and Lester L. Grabbe, “Prophetic and Apocalyptic: Time for New 
Definitions—and New Thinking,” Knowing the Endfrom the Beginning: Propheg. Apocalyptic, and Their Relationship, 
eds. Lester L. Grabbe and Robert D. Haak, JSPSS 46 (London: T & T Clark, 2003), pp. 2^3, 107—133, 
respectively.
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definitions is his heav)’ reliance on eschatolog}’, a term which itself has serious problems (see 

below). ViTiile there is at least a basic consensus on what constitutes the genre of 

apocalypse/'" there is litde agreement on either the namre of related movements or 

worldviews or their relations to apocalypses.

Tills smdy uses the terms ‘apocalypse’ for the genre, ‘apocalyptic movements’ or 

‘miUenarianism’ for related movements, and ‘apocalypticism’ for the worldview. The term 

‘apocalyptic literamre’ is used for texts which may contain apocalypses within them or 

otherwise closely associated with apocalypses, but may not strictly be apocalypses 

themselves. The study understands, and will attempt to partially demonstrate, that a prior 

stream wliich is here termed an ‘apocalyptic hermeneutic’ is what links the ‘apocalyptic’ 

phenomena and accounts for their resemblances, rather than the link being the texts 

themselves. Such an understanding explains why some of the ideas which are evidenced in 

apocalypses can reappear in non-apocalypse genres. When the term ‘apocalyptic’ appears in 

this study as a noun, it refers to all of the above concepts as a concise collective noun.

The modern period of scholarslrip in apocalyptic is often traced to the work of Koch. 

In the context of disputes over the historical Jesus, Koch anticipates much modern 

discussion of apocalyptic by calling for an increased investigation into form-critical 

considerations of the apocalypses.*’’ He also anticipates further discussion on the worldview 

of the apocalypses by discussing what he considers to be the importance of ‘moods and 

ideas’ in addition to formal characteristics.The work of Koch spurred scholarship to 

devote attention to indittidual apocalypses, ultimately resulting in the formation of a group to 

define the genre apocalypse, the results of which are published in Semeia 14 and revisited in 

Semeia 36.

For the purposes of this discussion, the definition of ‘apocalypse’ as proposed in

Semeia 14 and amended in Semeia 36 is considered to be sufficient:

“Apocalypse” is a literar}' genre of revelatory literamre with a narrative 
framework, in which a revelation is mediated by an otherworldly being to a 
human recipient, disclosing a transcendent reality which is both temporal, 
insofar as it envisages eschatological salvation, and spacial insofar as it 
involves another, supernatural world, intended to interpret present, earthly 
circumstances in light of the supernamral world and of the future, and to 
influence both the understanding and the behactiour of the audience by 
means of divine authority. *’*’

Most subsequent discussion of the genre has focused on the results of the SBL focus group which was edited 
by Collins. See lohn ]. Collins, “Introduction: Towards the Morpholog)' of a Genre,” Semeia 14 (1979): pp. 1— 
20 and ]ohn J. Collins, “The jewish Apocalypses,” Semeia 14 (1979): pp. 21—60.

Klaus Koch, The Tidiscovety of Apocalyptic, trans. Margaret Kohl, SBT (Second Series) 22 (London: SCM, 1972), 
pp. 23-27, 123.
‘’1 Koch, The Kediscovey of Apocalyptic, pp. 28—33.

As defined in lohn ]. Collins, ed., Apocalypse: The Morpholog}' of a Genre. Semeia 14 (1979), p. 9 and amended by 
Adela Yarbro CoUins, ed., Early Christian Apocalypticism: Genre and Social Setting. Semeia 36 (1986), p. 7.
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NXliile several scholars have critiqued this definition on a number of grounds/^’ no 

superior definition has yet emerged to replace it. As long as the genre definition is 

recognized to be a modem scholarly constmct, the term is useful for clarifying discussion. 

Collins and Yarbro Collins are right to retain eschatolog}- as one of the distinctive features of 

the genre/’^ even though this term itself creates much controversy.

Rowland argues that undue emphasis is placed on eschatolog}’, something which he 

sees as too variable and sporadic to be useful as a criterion; as such, he prefers a definition in 

terms of direct heavenly revelation.*’** He emphasizes the diversity of material which can be 

found in apocalypses and sees the unifying factor to be a worldview whereby direct access to 

the divine was available, at least to the worthy; behind the mask of some passages may lie 

actual visionary experiences.*’*’ Rowland’s observations on the diversity of interests extant in 

the corpora and the importance of the concept of revelation are certainly correct as far as 

they go. However, in his discussion of these topics one is left to one wonder, if ‘apocalyptic’ 

is merely a belief in revelation, what separates the apocalyptic literature from prophetic 

literature or indeed any other revelatoty’ genre? Unless one wishes to discard all distinction 

between the two,™ Rowland’s observations are insufficient criteria to define ‘apocalypse.’ 

NX'hile he claims not to discount the importance of eschatology for the apocalyptic literature, 

he seems to ignore how deeply the eschatology shapes various characteristics of the genre; 

his emphasis on revelation occasionally leads him to miss how central eschatological 

concepts are to the vety- revelations he discusses. Additionally, while it is certainly possible 

that real experiences lay behind some of the Hsions in the literature, this fails to explain how 

this differs from prophecy: the source of prophetic inspiration is no more resolved.^' \)CT:iile

Most notably Paolo Sacchi, Jewish Apocalyptic and its Histoty, JSPSS 20 (Sheffield: Sheffield Academic Press, 
1990), p. 21 n. 19, p. 26, although more by implication through his abandonment of a distinction between 
apocal)^se and others; David Hellholm, “The Problem of Apocalyptic Genre and the Apocalypse of John,” 
Semeia 36 (1986): pp. 13—64; Martha Himmelfarb, “The Experience of the Visionary and Genre in the 
Ascension of Isaiah 6—11 and the Apocalypse of Paul,” Semeia 36 (1986): pp. 97—112; E. P. Sanders, “The 
Genre of Palestinian Jewish Apocalypses,” Apocalypticism in the Mediterranean World and the Near East, ed. David 
HeUholm (Tubingen: Mohr Siebeck, 1983), pp. 447-459; Aune, Apocalypticism, pp. 39—65.

Cf JohnJ. CoUins, “Genre, Ideology, and Social Movements in Jewish Apoc3lypncism,” Mysteries and 
Revelations: apocalyptic studies since the Uppsala Colloquium., eds. John J. Collins and James H Charlesworth (Sheffield: 
JSOT Press, 1991), p. 16; Adela Yarbro CoUins, “Introduction: Early Christian Apocalypticism,” Semeia 1)6 
(1986): p. 5.

Christopher Rowland, The Open Heaven: A Study of Apocalyptic in Judaism and Early Christianify (London: SPCK, 
1982), pp. 13-14.

Rowland, Open Heaven, pp. 217—234.
As, indeed, Grabbe has done on such grounds: Grabbe, “Introduction and Clverview,” pp. 22—24.
James .L. Crenshaw, Prophetic Conflict: Its Effect upon Israelite Religon, BZAW 124 (BerUn: de Gru}’ter, 1971), p. 

60; Thomas W. Overholt, Channels of Prophecy: The Social Dynamics of Prophetic Activity (MinneapoUs, MN: Fortress, 
1989), pp. 164—165; David L. Petersen, “Defining Prophecy and Prophetic Literamre,” Prophecy in its Ancient 
Near Eastern Context, ed. Martti Nissinen, Symposium (Atianta, GA: SBL, 2000), p. 44. This debate is often 
entangled with debates on ‘ecstacy’ and ‘charisma.’ The locus classicus is Max Weber, Ancient Judaism, trans. Hans 
H. Gerth and Don Martindale (New York: Free Press, 1967), e.g., pp. 102—105.
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an investigation into ecstatic techniques should prove fruitful, the appearance of the 

apocalypse as a literary genre and its scribal, exegetical locus helps to explain more features 

than just the revelatop’ claims of the authors. " Collins and Yarbro Collins are right to insist 

on the generic import of eschatologvc^^

Aune argues that, while important, Collins’s definition of the genre apocalypse is too 

‘inductive and descriptive’ as well as lacking in a description of function.^'* He therefore 

offers a new definition in terms of form, content, and function, largely with Revelation in 

mind.’’ In form, he proposes to consider an autobiographical form as essential, as well as a 

strucmre which places the central message a hterary climax; in content, “the communication 

of a transcendent, often eschatological, perspective on human existence”; in function, a 

threefold function which purposes to recreate a revelatoiy' experience which will be both 

considered legitimate as well as behaviorally modifying.’'' However, as Yarbro Collins notes, 

this proposed definition is problematic for a number of reasons: 1) the autobiographical 

form is not universal; 2) the participator)’’ aspect of the genre which Aune himself notes 

seems to preclude a central message;'’ 3) eschatology seems to be the “primar)' distinguishing 

mark” of apocalypses against other revelatory genres; 4) Aune’s idea of ‘reactuahzation’ 

depends too much on the assumption of an original revelatory experience.’** However, his 

insistence on the need for a supplement of function to the definition is well-taken and 

reflected in the definition above.’**

On the basis of her studies in the Christian apocalypses, particularly the phenomenon 

of ‘tours of heU,’***’ Himmelfarb objects to Collin’s categories of the apocalypses*” as they 

place two Christian apocalypses with different visionary experiences {/Ascension of Isaiah and 

Apocalypse of Paul) in the same categor)c More importantly, she also sees an over-emphasis on 

the importance of eschatology in his definition to flaw its usefulness.**" From her 

perspective, the similarities between ’visionar)’ experience (i.e., tours) is more important than

Ro’wland, Open Heaven, p. 212, 445—6, seems to discount the role of Literacy or scribal origins.
Collins, “Genre, Ideolog)', and Social Movements,” p. 16; Yarbro Collins, “Introduction: Early Christian 

Apocalypticism,” p. 5.
Aune, Apocalypticism, p. 43.
Aune, Apocalyptiasm, p. 60. Hanson’s earlier detinidon had also included function. Paul D. Hanson, 

“Apocalypse, Genre,” The Interpreter’s Dictionary of the Bible, Snpplemtentary \''oliime, ed. Keith Crim (Nashville, TN: 
Abingdon, 1976), p. 27.

Aune, Apocalypticism, p. 60.
Yarbro Collins, “Introduction: Early Christian Apocal^yiticism,” pp. 3^.
Yarbro Collins, “Introduction: Early Christian Apocalypticism,” p. 5; Cf: John J. Collins, “The Apocalyptic 

Technique: Setung and Function in the Book of Watchers,” Catholic Biblical Quarterly H.X (1982): p. 108.
’’’’ .i\n addendum to the Semeia 14 definition is offered in Yarbro Collins, “Introduction: Early Christian 
Apocalypticism,” p. 7.
™ Martha Himmelfarb, Tours of Hell: An Apocalyptic Form in Jemsh and Christian literature (Philadelphia: Univ of 
Pennsylvania Press, 1983).

Collms, “Introduction: Towards the Morphology of a Genre,” pp. 14—15.
Himmelfarb, “The Experience of the 3usionarv and Genre in the Ascension of Isaiah 6—11 and the 

Apocalypse of Paul,” pp. 97-112.
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the presence or lack of universal eschatolog)c However, she refrains from offering an 

alternative paradigm. She highlights some important variants in message and supposed 

experience among the apocalypses, but, as Yarbro Collins notes, this does not in itself 

question CoUin’s basic definition or framework.**^

As the objections above show, perhaps no term in Biblical Studies has generated 

more confusion than the term ‘eschatolog)’.’ As CoUins points out, there is a ‘minimum’ 

consensus that eschatology' refers to ‘future expectation,’*''* but such a definition is too 

nebulous to be useful, requiring additional epithets to become so (as, indeed, Hanson is 

compelled to distinguish between ‘prophetic eschatology’ and ‘apocalyptic eschatology'.’)**’ 

Despite attempts to the contrary',**’ the variety^ of fumres envisioned by texts such as ^-kmos or 

Daniel questions the validity of caUing both merely ‘future expectation.’ Since the term

eschatology itself is based on ’i(r)(aTog, ‘farthest,’ ‘uttermost,’ or ‘end,’*^ it seems best to

reserve the term to meaning the ‘terminus,’ both of human history' and of human life, often 

called ‘universal’ and ‘personal’ eschatology' respectively.** To use the term ‘eschatology’ to 

merely refer to a mundane future expectation which does not involve an absolute end of 

something simply creates unnecessary' confusion.*'* This smdy understands the term 

‘eschatology’ to only apply to a variety' of beliefs concerning a decisive ending or 

transformation of either the cosmos or the individual, agreeing with Mowinkel who also 

strictly defines the term ‘eschatology.**** In this view, it is redundant to speak of an 

‘apocalyptic eschatology’ and ‘prophetic eschatology'’ is non-existent. Similarly, the attempt to 

bundle other issues into the definition of eschatology'*’ also further obscures the issue. 

Eschatology' here merely refers to the belief in some form of ultimate termination. Tliis end 

can (and does) come in a large variety' of types and schemata and may be conceived of as 

imminent or remote. Indeed, much of the differences between various eschatological 

programs and the texts in which they appear can be understood as relative to the question of

Yarbro Collins, “Introduction: Early Christian Apocal}'pticism,” p. 6.
John]. Collins, “Apocalyptic Eschatology as the Transcendence of Death,” Catholic Biblical Quarterly ?>(>

(1974): pp. 21-22.
Paul D. Hanson, The Daivn of Apocalyptic (Philadelphia: Fortress Press, 1975), pp. 11—12.
E.g. Grabbe, “Introduction and Overview,” pp. 22—25.
Heniy George Liddell and Robert Scott, A Greek-English Lexicon, eds. Sir Heruy Stuart |ones and Roderick 

McKenzie, 9th ed. (Oxford: Clarendon, 1996), pp. 699—700.
E.g. CoUins, “Transcendence of Death,” pp. 21^3; Collins would object to this restriction, however.
Contra the definition given bv George W. E. Nickels burg, “Early jewish Lschutology,” Anchor Bible Dictionaty, 

ed. David Noel Freedman, vol. II (New York: Doubledav, 1992), pp. 579—594.
Sigmund Mowinckel, He That Cometh, trans. G.W. Anderson (Grand Rapids, MI: Eerdmans, 2005), p. 125, 

261-266.
As does Hanson, The Dawn of Apocalyptic, pp. 11—12.
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imminency.^" One would expect significant differences between an end expected tomorrow 

and one expected thousands of years hence.

Typically wrapped up with eschatology is some sort of teleologtc’^ This is stricdy 

speaking a separate idea from the logical positing of terminadons, but in the Jewish 

apocalypses it is firmly wrapped up into their understandings of the escbaton. In the prophetic 

literature, however, teleology’ appears without being joined to an eschatolog}’: YldVCdd has a 

purpose itelo^) behind his dealings in history, but these dealings are not related to an ultimate 

escbaton. The prophets often speak of YHWH’s goals and plans, however these do not 

coincide with cessation.'’’^ Indeed, they are open to reversal based on the people’s response. 

In the apocalypses, on the other hand, telos and escbaton are bound together, as they are in 

Iranian traditions (see Chapter I).'*'’ One crux of theodical debate (an important, albeit not 

only component, of apocalypses) is the resolution of telos:. one answer is eschatological, and 

this is an answer which is not found in the extant prophetic literature as it is in apocalyptic.

In contrast to the majority^ of scholarship, Sacchi finds the quest for an apocalyptic 

paradigm either fruitless or at best misleading, even wishing to eschew the term altogether.^^ 

To him, even the distinction between ‘apocalypse,’ ‘apocalyptic eschatology,’ and ‘apocalyptic 

current’ is misleading, as they do not appear in the historical hteramre.’* Instead, he wishes 

to approach the subject from an evolutionary standpoint, departing from Tbe Book of Watchers 

and tracing ‘currents of thought’ therein. The importance of Tbe Book of Watchers for Sacchi 

is due to subsequent authors taking up issues related to its theodicy. Sacchi’s emphasis on 

the modern heuristic namre of the term ‘apocalyptic’ and the need to understand the texts as 

historically situated is well-taken, but that observation on its own does not add any clarity’ to 

scholarly discussions on the meaning of the term, nor help to highlight the ‘currents of 

thought’ on which he wishes to focus. The recognition of the heuristic nature of 

terminology should lead to a refinement of their use rather than an abandonment of them. 

The assertion that the texts and traditions evolved over time is apt; however, this does not

Although he reverses the order of the understanding in this study, Richard Landes, “Roosters Crow, Owls 
Hoot: On the Dynamics of Apocalyptic MiUennialism,” War in Heaven! Heaven on Barth: Theories of the Apocalyptic.., 
eds. Stephen D. O’Lean' and Glen S. McGhee (London: Equinox, 2005), pp. 19—46, helpfully points to the 
importance to the question of imminency to a group.

Malcolm Bull, “On Making Ends Meet,” Apocalypse Theoty and the Ends of the World, ed. Malcolm Bull (Oxford: 
Blackwell, 1995), pp. 1—30; Mthough focused on contemporary religion. Bull’s fourfold typology helps to clarify 
the difference between the two ‘ends’ of telos and eschatos, see particularly pp. 2—3.

E.g., Lyle Eshnger, “Ezekiel 20 and the Metaphor of Historical Teleology’: Concepts of BibHcal History,” 
journal for the Study of the Old Testament 23.81 (1998): pp. 93—120.

E.g., Amos 5:15; Jer 4:1—4.
It may be pertinent to note that most of the parallel rmUenarian movements mentioned by Worsley had 

previously encountered either Christianity’ or Islam, both traditions with an eschatology. See Peter Worsley, The 
Trumpet Shall Sound: A Study of “Cargo" Cults in Melanesia, Second ed, (London: Paladin, 1970), pp. 230—233.

See Sacchi, feivish Apocalyptic, in particular the introduction (pp. 13—26).
Siccisi, jorish Apocalyptic, pp. 21—22.
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justify the restriction of the phenomena to a development of theodicy out of The Book of 

Watchers tradition alone. The Book of Watchers is indeed important, as is the issue of theodicy, 

but neither exhausts the issues.

For the purposes of clarity, this study attempts to be precise in the use of 

terminology’ related to the issue of apocalyptic. Towards this end, it is necessaiy to describe 

the terms and their relationships as understood and used in this study, as they may differ 

from some scholarly use of similar terms (also illustrated in Figure 1). The use of the term 

‘apocalyptic’ will here be used either as an adjectival part of a larger term, or as a convenient 

collective noun to denote all related concepts. The term ‘apocalypse’ refers strictly to a genre 

of revelatory literature as defined above. Apocalypses are the products of ‘apocalyptic 

traditions,’ or schools of thought (e.g., Enochic, Qumranic), which are more specific than the 

‘apocalyptic worldview’/ ‘apocalypticism,’^'^ but less coherent or organized than an 

‘apocalyptic movement.’ Such traditions emphasize different parts of the common 

apocalypticism and can namrally interact with other traditions, apocalyptic or not. An 

apocalyptic tradition may or may not result in the writing of apocalypses or the formation of 

a distinct movement; it may also be absorbed into the overall framework of a larger rehgious 

tradition. If a ‘school of thought’ coalesces with ‘members,’ it may be called a movement. If 

an apocalyptic movement expects the imminent end of the world and assumes a more radical 

disposition towards society, it may be called ‘millenarianism’/‘millenarism.’'‘’'’ 

‘Apocalypticism/Apocalyptic worldview’ is a worldttiew which manifests itself in the 

apocalypses and apocalyptic traditions, but also influences the general religious tradition. 

I’his worldview and its antecedents and sources is still fraught with uncertaintv. One of its 

sources, however, is an attitude which may be temied an ‘apocalyptic hermeneutic.’ This 

apocalyptic hermeneutic is the approach and method whereby a tradent approaches his or 

her experiences and religious traditions, influencing how he or she reads, evaluates, and 

apphes them to his or her overall worldvtiew. This, as a hermeneutic, both comes out of and 

creates its worldview by interpreting and placing data. In the context of apocalyptic, the 

sources will largely be Jewish traditions and the Flebrew Bible. It is largely this last categoty' 

(‘apocal^^ptic hermeneutic’) with which this dissertation is concerned (see Chapter V).

Apocalyptic can be approached via a variety of perspectives and methodologies, 

leading to an equal variety of conclusions. A brief discussion of these will serve to

®‘Oohn J. Collins, “Prophecy, Apocalypse and Eschatology: Reflections on the Proposals of Lester Grabbe,” 
Knowing the End fmm the Beginning: Brophecy, Apocalyptic, and Their Relationship, eds. Lester L. Grabbe and Robert D. 
Haak, JSPSS 46 (London: T & T Clark, 2003), p. 46;

Yonina Talmon, “Millenarism,” International Encyclopaedia op the Social Sciences, vol. 10 (New York: Macmillan, 
1968), pp. 349—362. This understanding of the relationship between apocalyptic and miUennialism is the exact 
inverse of the one put forward in Landes, “Roosters Crow, Owls Hoot,” pp. 19-46. It is misleading to identify 
‘apocalyptic’ with ‘imminence’ as he does.
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contextualize the approach adopted here. Some of the approaches chosen can be classed 

broadly as sociological-historical or in relation to their perceived sources.

Apocalj'pscs and 
Apocalyptic Literature

Apocalyptic Movements

Millenananism/ Millenansm

Figure 1: Reciprocal Relationships between Apocalyptic Terms 
Author’s Own.

Sociological-Historical

Some modem discussion of apocalyptic concerns its relationship to modem 

systematic theology and the theologt' of Jesus and the Jesus movement.’"’ Since apocalypses 

are religious literamre which deal with religious issues, a concern for theological issues is 

certainly relevant to their understanding. However, a certain lack of historical 

contextualization and over-reliance on systematic schemes has led scholars to seek a 

paradigm based on social-scientific or text-critical categories rather than theological- 

philosophical ones.’”" Understanding the social and historical context is vital; towards these 

ends, various avenues are available.

Seeking to understand the apocalyptic worldview as an outgrowth of pre-Maccabaean 

developments, Ploger discusses apocalyptic against the background of Israel’s transition from

"" Koch, The 'Rediscovery of Apocalyptic, pp. 13—15; CoUins, “Transcendence of Death,” pp. 21—22.
E.g., Koch, The Rediscovey of Apocalyptic, p.l23; Stephen L. Cook, The Apocalyptic Uterature (Nashville, TN: 

Abington Press, 2003).
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a nation-state to a religion.'^’ For Ploger, two concepts are key: the usage of prophetic 

eschatology and the development of a ‘theocracy’ or ruling priesthood. The seeds for later 

sectarianism were sown in the early Persian period; the restoration program assimilated 

prophetic eschatologt? as self-legitimation, while various dissenting ‘conventicles’ maintained 

a more ‘dualistic’ eschatology."” The essential difference between the two camps was the 

interpretation and use of the prophets: for the theocrats, the prophets were interpreters of 

the law, while for the conventicles, the eschatology still held li\ting potential. The crises 

occasioned by the Seleucids catalyzed the latent schisms, more bringing to the forefront the 

pre-existing tensions in Jewish society than creating them.

Ploger’s thesis has the benefit of emphasizing the importance of the interpretation of 

traditions to post-exilic Judaeans; indeed, he understands the difference between his two 

camps as largely one of the interpretation (and collation) of the prophets. However, his 

treatment too easily and without evidence creates defined parties and movements which may 

or may not have existed within Judaea and the diaspora. Additionally, a dichotomy between 

priests and prophets oversimplifies the overlap in interests which either role could have;‘”^ 

indeed, many of the apocalypses evince sincere interest in the workings of the cult, and the 

Pharisees were known for many ‘apocalyptic’ beliefs. Further, the considerably pre- 

Maccabean dating of the earliest Enochic works questions the role of that crisis, even in 

terms of mere catalyst. Internecine struggles certainly played a role in the development of 

the period and its texts, but a dichotomy as Ploger describes it is too simplistic and has littie 

evidence in the texts.

Hanson, in his Dawn of Apocalypticf'^' follows the lead of Ploger and argues for the 

emergence of apocalyptic in the context of a battle between ‘hierocratic’ and ‘prophetic’ 

camps in Second Temple Judaism. He traces the development of ‘apocalyptic eschatology’ 

from ‘prophetic eschatology’ in the later portions of Isaiah, Ezekiel, and Zechariah, seeing 

the ‘apocalyptic visionan-’ as merely an embattled prophet deprived of a king. From his 

analysis of late prophetic and ‘proto-apocalyptic’ texts, Hanson claims that: I) the sources of 

apocalyptic literature are prophecy; 2) the origins are set in sixth-fifth centuries rather than 

the Hellenistic period; 3) the texts evidence an increased ‘abandonment of histoiy’ for mj^th;

Otto Ploger, Theocrag andEscbatologf, trans. S. Rudman (Oxford: Blackwell Press, 1968), p. 29.
Ploger, Theocrag and Eschatologf, pp. 47^8.
E.g., the observaaons in Lester L. Grabbe, “A Priest is Without Honor in His Own Prophet: Priests and 

Other Religious Specialists in the Latter Prophets,” The Priests in the Pnphets: The Portrigal of Priests, Prophets and 
Other Religious Specialists in the Tatter Pnphets, eds. Lester L. Grabbe and .Llice Ogden Beilis (London: T & T 
Clark, 2004), pp. 90-91.

Hanson, The Dawn of Apocalyptic, a concise summart' of much of his analysis also appeared in Paul D. 
Hanson, “Prolegomena to the Study of Jewish Apocalypdc,” Magnalia Dei, The Mighg Acts of God: Essays on the 
Bible and Archaeology in Memory of G. Ernest Wright, eds. Frank Moore Cross, et al. (Garden City, New York: 
Doubleday, 1976), pp. 28—34.
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4) this process takes place in the context of inner community struggle (i.e., deprivation).'^^ 

NXdiile Hanson has desen^edly come under criticism for his dichotomization of myth and 

histoty','"*' his emphasis on party politics and deprivation theory as well as his emphasis on 

the prophetic origins of apocalyptic continues to be influential. However, the majority' of 

Hanson’s analyses in his book are dependent on the myth-history dichotomy—^including his 

assignment of texts to various religio-poUtical parties or their polemic—throwing doubt on 

his other results as well. VCTiile deprivation theory certainly has a role to play, particularly in 

relation to millenatianism, it cannot be used to posit such definite parties without other 

evidence for them. People can have fundamental disagreements without being ahgned with 

an organized party’. StiU, in light of the subsequent re-dating of the Book of Watchers, 

Hanson’s appeal for a pre-fleUenistic dating for some of the origins of apocalyptic seems a 

wise choice.

A better method is Cook’s, who seeks to understand the jewish and Christian texts 

through comparison with the apocalypticism or millenatianism of other cultures'"'' and within 

the context of the biblical traditions. For Cook, the selection and emphasis upon certain 

traditional motifs in a new eschatological setting adequately describes the situation in Second 

Temple Judaism, as it does among the Native American Ghost Dancers."" Cook’s method 

of anthropological comparison is useful and offers many insights and valuable correctives to 

overly theoretical approaches to the texts. His work offers glimpses into the actual functions 

of apocalyptic texts in real communities, beyond a simplistic reading of deprivation. 

However, as Grabbe tightly critiques,"' it is dangerous to automatically read a group or 

movement behind any given apocalypse a priori, ^diile there certainly are millenatian groups 

which created and nurtured texts, it is also possible some texts preceded the formation of 

‘apocalyptic’ communities (as appears to be the case at Qumran). Beyond the possibility’ of 

an indti’idualisric origin to a given text, millenatian groups are not guaranteed to write in the 

genre of apocalypse: the correlation between the two phenomena is not one-to-one. 

Assuming coherent, sect-like groups behind every Second Temple text is surely dangerous 

and misleading. One must be careful, then, to distinguish between texts and groups which 

may carr)’ the ‘apocalyptic’ adjective.

Hanson, The Dawn of Apocalyptic, p. 29.
Hanson was even more explicit in this dichotomization in Paul D. Hanson, “Jewish Apocalyptic against its 

Near Eastern Em’ironment,” Tevue Bibltque 18 (1971): p. 58; for critiques, e.g., J. J. M. Roberts, “Myth versus 
Histort': Relaying the Comparative Foundations,” Catholic Biblical Quarterly 1>8.\ (1976): pp. 1—13; Collins, 
“Prophecy, Apocalypse and Eschatology: Reflections on the Proposals of Lester Grabbe,” p. 75.

As, for example, in Stephen L Cook, Propheg and Apocalypticism: The Postexilic Social Setting (Minneapohs, MN: 
Fortress, 1995); Cook, The Apocalyptic Uterature; and Stephen L Cook, “Mythological Discourse in Ezekiel and 
Daniel and the Rise of Apocalypticism in Israel,” Knonnng the End from the Beginning: Propheg. Apocalyptic, and Their 
Relationship, eds. Lester L. Grabbe and Robert D. Haak, JSPSS 46 (London: T & T Clark, 2003), pp. 85—106.

Cf. Cook, The Apocalyptic Uterature, p. 36; Cook, “Mythological Discourse,” p. 94.
"* Grabbe, “Introduction and Overview,” p. 25.

21



As in Pioger and Hanson, the sociology of deprivation is often applied to apocalyptic 

groups.”” One of Nickelsburg’s more well known hypotheses connects the genesis of the 

Book of W^atchers'mxh the Wars of the Diadochi.'” The critique of violence in the Semihazah 

layer is, in his mind, reflective of the violence of these times.'” \XTiile there certainly is some 

merit to the observation that many millenarian groups are marginal and appear in times of 

crises, the appeal to deprivation is susceptible to four serious objections: many people 

experience hardship and deprivation without becoming apocalyptic;'” the prophets can be 

analyzed as responding to deprivation;'"' groups in power may hold apocalyptic ideologies;"’ 

and the notion of relative deprivation is so nebulous as to be almost meaningless."* It is 

worth noting that apocalyptic-miUenatian hopes are often fostered by those seeking a 

coherent worldview rather than merely in a socio-economic crisis."’ One wonders, then, if 

instead of senting as cause, crises sert^e as intensifiers of pre-existing tensions.'”"

Relations to Previous Traditions

Beyond the historical setting and the sociological perspectives, the question of the 

sources of apocalyptic is a contentious issue. Three of the most oft mooted are prophecy, 

wisdom, and foreign sources.

Prophe^’

Both the apocalypses and their modern day commentators commonly reference 

biblical prophecy, and the understanding one has of the prophets undeniably influences one’s 

understanding of apocalyptic. In the context of Biblical Studies the term ‘prophecy’ can refer 

to either the books which are labelled prophetic in Hebrew Bible, most notably the ‘writing 

prophets,’ or it can refer to the socio-religious phenomenon of prophecy in the context of

David F. Aberle, “A Note on Relative Deprivation Theory as Applied to Millenarian and Other Cult 
Movements,” The Sociology of Religion. Vol. \ Religious Movements, ed. Malcolm Hamilton (London: Roudedge, 
2007), pp. 7—12; Talmon, “MiUenarism,” p. 354; e.g., Hanson, The Damn of Apocalyptic, pp. 408—9; Jon L. 
'QeascpAs.t, Judaism in Persia’s Shadow (Minneapolis: Fortress Press, 1995), pp. 184—188; to a lesser extent, George 
W. E. Nickelsburg, / Enoch 1, Hermeneia (Minneapolis, MN: Fortress, 2001), p. 5.

George W. E. Nickelsburg, “Apocal\'ptic and Myth in 1 Enoch Journal of Biblical Eiterature 96.3 (1977):
p. 391.
"■* Nickelsburg, “Apocalyptic and Myth in 1 Enoch 6—11,” pp. 399—404.

Grabbe, “Prophetic and Apocalj'ptic: Time for New Definitions—and New Thinking,” p. 111.
"•'Joseph Blenkinsopp, A Histoiy of Prophecy in Israel, Revised and Enlarged ed. (London: Westminster John 
Knox, 1996), p. 37; Robert P. Carroll, When Propheg Tailed: Cognitive Dissonance in the Prophetic Traditions of the Old 
Testament (New York: Seabur}-, 1979), p. 8.

Cf. Cook, Propheg and Apocalypticism, p. 2, 82.
Cf. Hillel Newman, Proximig to Power and Jewish Sectarian Groups of the Ancient Period, Brill Reference Library of 

Judaism 25 (Leiden: BriU, 2006), pp. 7—11.
Yonina Talmon, “Alillenarian Movements,” The Sociology of Religion. VoL V: Religious Movements, ed. Malcolm 

Hamilton (London: Roudedge, 2007), p. 29.
Note also the cridques of Kathleen ]. Tierney and loan Neff Gurney, “Relative Deprivation and Social 

Movements: a Critical Look at Twenty Years of Tlieoiy and Research,” Sociological Quarterly 23.1 (1982): pp. 33— 
47, from a completely different viewpoint.
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ancient Israel as whole, whether or not linked to the books which later bore their label. The 

meanings of ‘prophet’ and ‘prophecy’ and the relationship between these two has been 

assessed variously, impacting heavily on the understanding of the prophetic corpus of the 

Hebrew Bible, and the literature is vast.’"’ Only the aspects deemed most relevant to the 

current issue can be discussed here.

WeUhausen understood the prophets as religious reformers who challenged the 

monarchy and the books which bore their names as belonging either to the prophets 

themselves or their followers.’” While the uniqueness of some prophets’ messages may 

indeed account for their remembrance, WeUhausen’s view has long been noted to recreate 

the prophets in the mold of the Protestant Reformers. Instead, for the purposes of this 

study, a ‘prophet’ is understood as a person who fulfills the role of speaking a message from 

YH\!C’H to his or her contemporaries.’"’ Whatever the origin and semantic development of 
N’lJ, it was the primar}' descriptive term by the emergence of apocalyptic. This is a

fundamentally oral phenomenon, although reports could be written. Since a prophet could 

function as part of a prophetic group, alone, or part of the cultic stmcture,’""’ ‘prophet’ 

should be understood as a role which one could perform anywhere from once to a lifetime 

vocation.’"” By the time of the appearance of apocalyptic, however, the importance of this 

live intermediary was eclipsed; it seems likely that the rising importance of collections of 

prophetic literature played a part in this. ‘Prophetic literature’ refers to the texts traditionally 

so-called in the Hebrew Bible, which were believed to be the records of the previously oral 

prophets, through whom YHWH spoke new message(s) to his people. The difference 

between the two is largely of medium and skiU: the prophets required the skills of

A convenient survey of various approaches to the problem is available in Petersen, “Defining Prophec)’,” 
pp. 33—39; Cf. Blenkinsopp, Histotj' ofPnpheg, pp. 16—39.
'-2 Cf. the excerpts of his work in )uHus WeUhausen, Grundrisse alter Testament, Neudmcke und Berichte aus 
dem 20. Jahrhunden 27, Rudolf Smend, ed. (Miinchen: Chr Kaiser Verlag, 1965), pp. 57—64, 87—96.

As defined by Petersen, “Defining Prophecy,” pp. 37—38; cf. Robert P. Carroll, “Ancient IsraeUte Prophecy 
and Dissonance Theor)’,” The Place is Too Smallfor Us, ed. Robert P. Gordon (Winona Lake, IN: Eisenbrauns, 
1995), p. 382; note, however, that John T. Greene, The Role of the Messenger and Aiessage in the Ancieii Near T.ast: 
Oral and Written Communication in the ^Ancient Near East and in the Hebrew Scriptures: Communicators and Communiques 
in Context, Brown Judaic Studies 169 (Adanta: Scholars Press, 1989), pp. 137—266, disagrees.

E.g., J. Lindblom, Pnphecy in Ancient Israel (Oxford: Blackwell, 1962), pp. 206—207; Bernhard Lang,
Monotheism and the Prophetic Minorip^: An Esso}' in Biblical History and Sociology (Sheffield: j\lmond, 1983), p. 94; 
Blenkinsopp, History of Prophecy, pp. 32—33.

‘Role’ here is intended as social role as in David L. Petersen, The Roles of Israel’s Prophets, JSOTSS 17 
(Sheffield: JSOT Press, 1981), in toto, but particularly Chapter 2; Brad E. Kelle, “Ancient IsraeUte Prophets and 
Greek PoUtical Orators: Analogies for the Prophets and Their ImpUcations for Historical Reconstruction,” 
Israel’s Prophets and Israel's Past: Essays on the Relationship of Prophetic Texts and Israelite History in Honor of John H. 
Hayes, eds. Brad E. KeUe and Megan Bishop Moore, Library of Hebrew Bible 446 (New York: T & T Clark, 
2006), p. 69; Karel van der Toorn, Scribal Culture and the Making of the Hebrew Bible (Cambridge, AL\: Harvard 
Umv Press, 2007), p. 69; rather than Uteraq-, as in XSC’alter Gross, “Lying Prophet and Disobedient Man of God 
m 1 Kings 13: role Analysis as an Instmment of Theological Interpretation of an O.T. Narrative Text,” Sen/eia 
15 (1979): pamcularlv pp. 110—113.
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communication with G-d and with their audience; the prophetic literature required the skills 

of a scholar skilled in interpretation and teaching.

In a recent smdy Doan and Giles apply performance criticism to the understanding 

of the Hebrew prophets.'^ Starting from the recognition that prophets were originally oral 

communicators, Doan and Giles attempt to understand the implications of the characteristics 

of presentation for the original prophetic event, the scribal record of it, and the presumed 

scribal re-enaction of it.’"^ In this respect, they make two important claims: 1) that the 

prophet himself had authority through his performance while the scribe had to ‘impersonate’ 

the prophet to actualize the same authorit}’;*"* and 2) that a performance (e.g., a prophetic 

oracle) is judged by its impact.’"'* These two claims have several implications on the rise of 

apocalyptic. First, that while texts receive their power from the power of the performer, 

subsequent performers’ power is sub-ordinated to the text. In other words, the writing of 

prophecy simultaneously glorifies the recorded prophet while denying the possibility of 

encore performances. The scribe, therefore, cannot reclaim the same level of authority in his 

person, dependent as it is on a text. This not only confirms the implications of Oral Theory', 

it perhaps helps explain the high incidence of pseudepigraphy in the apocalypses: a 

prophetically-authored text carries more authority than a scribal re-performer. Second, it 

reduces the importance of ‘prediction’ for prophecy through a focus on the impact on the 

audience. A prophet’s performance would be presented and remembered if deemed 

‘effective’—as the audience subjectively perceived it—^whereas the scribal performance 

imphes a ‘communal audience’ which already accepted the prophet’s performance as tme, 

and thus more inclined to a predictive element.’^”

Perhaps the prophetic issue most relevant to the investigation of apocalyptic is the 

‘end of prophecy.’ Although the concept of the end of prophecy is probably a misnomer, it is 

an impression which is given by the extant literature. This is partly a reflex of the 

disappearance of the prophetic literature genre, despite ettidence of sporadically appearing 

self-proclaimed prophets.The apparent occultation of prophecy is here understood as the 

upshot of three interrelated developments: the change in authority stmeture, the rise of

'VC'iUiam Doan and Terry Giles, Prophets. Performance, and Power Performance Criticism of the Hebrew Bible (New 
York: T&T Clark, 2005).

Doan and Giles, Prophets. Performance, and Power, pp. 19-^8.
Doan and Giles, Prophets, Performance, and Power, p. 27.
Doan and Giles, Prophets, Performance, and Power, p. 90.
Doan and Giles, Prophets. Performance, and Power, pp. 101—102.
E.g., John the Baptist, Jesus, the Teacher of Righteousness. Cf. Josephus, The Jewish War 6.5.2 (Josephus, The 

Jewish WPr, trans. H. St. J. Thackeray,/ortyfo/r f/F The Jewish War Books IP—I 'TI, LCL ed. [London: Heinemann, 
1928], p. 459).
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textual authority, and the sociological dynamics sometimes called the ‘church-cult’ 

dichotomy.'’"

Pre-exilic Judaean (and Israelite) society had a triad of authority sources: the king, the 

priests, and the prophets.The prophets largely functioned as a ‘barometer of the status 

quo’ both upholding and cridquing the insdmtions of cult and monarchy.'’' Scdbes would 

have had a mosdy administrative and relatively minor role.”” FoUox^ing the restoration, 

Yehud’s authority stmcmre was altered from this paradigm. XKTiile executive power first 

devolved upon a local Persian governor, probably even the Davidic scion,'’" the ultimate 

authority was 850 miles away. This had the effect of increasing the authority of the Persian- 

supported priests (to the extent that the role of governor appears to have disappeared 

completely in a process still poorly understood)'^’ as well as those with expertise in handling 

the imperial administration, e.g., scribes.”" The loss of the Davidide both robbed prophets 

of their former patrons as well as problematizing the critique of executive authority. A threat 

to Persian authority' would have been a threat to the positions of both the priests and the 

scribes in a way which a critique of the Davidic monarchy does not appear to have been.'^'

E.g., Max Weber, The Sociologf of Religion, trans. Ephraim Fischoff (Boston: Beacon Press, 1993), pp. 60—79, 
104; Joseph Blenkinsopp, “The Social Roles of Prophets in Early Archaemenid ]udLah,” Journal for the Study of the 
Old Testament 93 (2001): pp. 39—58; Joachim Schaper, “The Death of the Prophet: The Transition from the 
Spoken to the Written Word of God in the Book of Ezekiel,” Prophets, Prophey, and Prophetic Texts in Second 
Temple Judaism, eds. Michael FI. Flovd and Robert D. Haak (London: T & T Clark, 2006), pp. 63—79.

E.g., the overview in Rainer Mbertz, A History of Israelite Religion in the Old Testament Period, 2 vols. (London: 
SCM, 1994), Vol. 1., pp. 105—242, albeit without endorsing all the particulars.

Cf. Carroll, W^hen Prophecy Tailed, p. 17. It is interesting to see how this contrasts with other preserved oracles 
from the Ancient Near East, where only oracles favorable to the king are preserved, even if this is only a 
function of the limited number surviving. See the collected oracles in Martti Nissinen, Prophets and Prvphey in the 
Ancient Near East, Writings from the Ancient World (Atlanta, GA: SBL, 2003).

This is a controversial subject; it is discussed in more depth in Chapter III; see also William M.
Schniedewind, How the Bible Became a Book: the Textualicystion of Ancient Israel (Cambridge: Cambridge Univ Press, 
2004), chapters 3 and 4.

Lester L. Grabbe, Epra-Nehemiah (London: Roudedge, 1998), pp. 135—136; Nadav Na’aman, “Royal 5Assals 
of Governors? On the Stams of Sheshbazzar and Zerubbabel in the Persian Empire,” Henoch 22.1 (2000): pp. 
35—44; Gabnele Boccaccini, Roots of Rabbinic Judaism: An Intellectual History from Er^ekiel to Daniel (Grand Rapids, 
MI: Eerdmans. 2001), pp. 47—50. For a discussion of the complexity of this question, largely in Light of the 
Elephantine papyri and Ezra-Nehemiah, see Reinhard G. Kratz, “Statthalter, Hohepriester und Schreiber im 
perserzeitHchen Juda,” Das Judentum im Zeitalterdes Zweiten Temples, ed. Reinhard G. Kratz (Tubingen: Mohr 
Siebeck, 2004), pp. 93—119; a synthesis can be found in Rainer Albertz, Israel in Exile: the History and Literature of 
the Sixth Century BCE, trans. David Green, SBL Smdies in Biblical Literature 3 (Atlanta, GA: SBL, 2003), pp. 
119-132.

Cf. Na’aman, “Roval Vassals of Governors?,” p. 44; Michael Fishbane, Biblical Interpretation in Ancient Israel 
(Oxford: Clarendon, 1985), p. 138. For discussions of the relevant archaeological data, cf. Dan P. Barag, “Some 
Notes on a Silver Com ofjohanan the High Pnest,” Biblical Archaeologist 483 (1985): pp. 166—168; Nahman 
Avigad, Bullae and Seals from a Post-Exilic Judean Archive, Qedem 4 Qerusalem: Instimte of Archaeology, Hebrew 
University, 1976); Ephraim Stern, Material Culture of the Land of the Bible in the Persian Period 538—332 B.C., trans. 
Essa Cindorf (VC’arminster: ^\ris & Philips, 1982), pp. 200—209.

Cf. loseph Blenkinsopp, “The Sage, the Scribe, and Scribalism in the Chronicler’s Work,” The Sage in Israel 
and the Ancient Near East, eds. John G. Gammie and Leo G. Perdue (Winona Lake, IN: Eisenbrauns, 1990), p. 
312; See Chapter III.
1.19 Persian administration is also highly contended; for the moment, see the description of the Achaemenid 
system of personal loyalty to the crown in Pierre Briant, Trom Cyrus to Alexanders A Historj' of the Persian Empire, 
trans. Peter T. Darnels ('X’inona Lake, IN: Eisenbrauns, 2002), pp. 324—326.
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Simultaneously, the importance of writing—both generally and as a repositort' of 

authoritative traditions—^was gradually increasing in Judaean circles. The codification and 

canonization of prophetic oracles—^whatever the details of that process—^would have 

reduced the authority of contemporaiy- prophets: since the texts were already considered 

‘validated’ prophecies from true prophets, the insolvable question of validation was not an 

issue for them as it would have remained for the living prophets.The dynamics of 

texmahty are discussed further elsewhere,’^’ but this phenomenon parallels a sociological 

pattern. The pattern of revelation—codification—closing of canon/turn to exegesis can be 

seen repeatedly in the history of religions. Since the epistemolog}' of new revelations is an 

intractable problem, communities will tend to curtail their recurrence after an initial period.’'*" 

A similar situation in Second Temple Judaism is therefore not unusual.

Thus, it is apparent that prophecy in Judaean traditions was likely squeezed between 

the forces of a new political, sociological, and communicative setting. The continuing 

relevance of living prophets was probably confined to a more popular level.In textual 

terms, the scribes appropriated the role of ‘barometer of the status quo' Indeed, it appears 

that they assimilated not only a prophetic self-understanding but a royal one as well.’’*'*

This understanding of prophecy is at odds with much pretdous scholarship. 

Charles—^who provides a vast amount of scholarship on apocalypuc traditions which 

continues to be a starting point for scholarship, even though the Qumran discoveries have 

necessitated updating—understands apocalyptists as ‘essentially’ the same as prophets with 

only ‘accidental’ differences.’*” The major difference between the two in his view has more 

to do with spatial and temporal scope and the assimilation of monotheism than any 

fundamental difference in thought.’'*'’ He acknowledges that eschatolog}' stricdy means ‘end

,\rmm Lange, “Literan’ Prophecy and Oracle Collection: a Comparison between ludah and Greece in 
Persian Times,” Prophets, Prophecy, and Prophetic Texts in Second Temple Judaism, eds. Michael H. Flovd and Robert 
D. Haak (London: T & T Clark, 2006), pp. 259—260 notes the link but fails to connect it to the dynamics of 
hteracv.

See Chapter III.
E.g., van der Toom, Scribal Culture, pp. 225-229; Blenkinsopp, “Social Roles,” p. 21; Joseph Blenkinsopp, 

Prophey and Canon (Notre Dame, IN; Univ of Notre Dame Press, 1977), p. 124; Michael Fishbane, “From 
Scribalism to RA)binism: Perspectives on the Emergence of Classical Judaism,” The Sage in Israel and the Ancient 
Near East, eds. John G. Gammie and Leo G. Perdue (Winona Lake, IN: Eisenbrauns, 1990), p. 440.

Cf. Josephus Jewish If’V 6.5.2 (Josephus,War III, p. 459). This continues today; cf. Neil G’Connor, 
‘“Take One, It's FREE!’ The Story Behind the Worldwide Church of God and The Plain Truth Magazine,” The 
Coming Deliverer: Millennial Themes in World Religions, eds. Fiona Bowie and Christopher Deacv (Cardiff: University 
of Wales Press, 1997), pp. 163—201; Yaakov Ariel and Ruth Kark, “Messianism, Holiness, Charisma, and 
Community: the American-Swedish Colony in Jerusalem, 1881-1933,” Church History 65.4 (1996): pp. 641-657; 
cf Cohn, The Pursuit of the Millennium.

Klaas Spronk, Beatific Afterlife in Ancient Israel and in the Ancient Near Ecut, Alter Orient und Mtes Testament 
219 (Neukirchen-\luyn: Neukirchener Verlag, 1986), p. 340; Blenkinsopp, “Social Roles,” pp. 50—51.

R. H. Charles, Beligious Development between the Old and New Testaments (London: Williams & Northgate, 1914), 
p. 14.

Charles, Religious Development, p. 32; R. H. Charles, A Critical History of the Doctrine of a Future Eife in Israel, in 
Judaism, and in Christianity, 2nd ed. (London: Adam & Charles Black, 1913), pp. 174—206.
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things’ but affirms that it is essentially the same in both the prophetic literamre and 

apocalyptic literamre, despite differences in content. In his view, the reason that prophecy 

disappears and apocalyptic appears is due to the growth of legalism and the attendant closing 

of the canon; legal exegesis replaces the need for prophetic pronouncement.’^' XXdiile 

justifiably noting the literart' and exegetical character of much of the apocalyptic literamre, 

Charles bases too much of his theor}' on views of jewish legalism and assumptions on the 

development of canonical thought to justify his assertions that these explain the emergence 

of apocalyptic.’'"’ His discussion limits the scope of apocalyptic to a tiny school of religious 

elites, and fails to explain its widespread appearance in Judaism and Early Christianity.

Grabbe problematizes the entire program of differentiating between prophecy and 

apocalyptic tradition, wishing to understand apocalypses as a subset of prophecy, and 

prophecy as a subset of divination.’'*^ The questions which Grabbe raises are important 

questions to keep in mind, and they help the scholar to avoid oversimplification of the issues 

involved. The role of myth and history, of scribality, of eschatology, and their relationship to 

the understanding of the literature and social situation are serious questions which have not 

yet found a satisfactory formulation. However, as Collins rightly critiques,’^" the denial of 

distinctions between prophetic literature and apocalypses hardly brings any clarity to the 

relevant issues, nor does it clarify' the problems Grabbe identifies. A preferable method 

would be to understand how each categoty' appears/is used in the respective genres, rather 

than assimilating the two into a greater, vaguer genre (such as divinatory or revelatoty 

literamre). VGiile Grabbe’s comments ought to give pause for thought, he does not offer a 

useful replacement paradigm for understanding the relationship between apocalypses and 

their prophetic antecedents.

Russell’s understanding offers a better way forward: he understands apocalyptic to 

be a growth from the prophetic tradition,’^’ differentiated by a ‘new eschatology’ through 

scribal exegesis of the prophetic literamre, and he recognizes the role of foreign influences 

from Babylon, Greece, and Persia. Russell laudably emphasizes the role of literacy in the 

formation of both the form and thought of the texts. Vidtile he has been criticized for his

Charles, Religious Development, pp. 38—46. 
Cf: Charles, Religious Development, p. 46.
Particularly, his “Introduction” and “Prophetic and Apocalyptic: Time for New Definitions—and New 

Thinking” in Grabbe and Haak, eds., Knowing the End from the Beginning pp. l—Ai, 107—133. Cf. Lester L.
Grabbe, Judaic Religion in the Second Temple Period: Belief and Practice from the Exile to Yavneh (London: Roudedge, 
2000), pp. 232-236.

CoUins, “Prophecy, Apocalypse and Eschatology: Reflections on the Proposals of Lester Grabbe,” pp. 44— 
52.

Russell, Method and Message, p. 104.
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recurrence to foreign influences,’^" his study attempts to carefully weigh biblical precedents 

against foreign elements.

W^isdom

In contrast to the prevailing scholarly consensus, von Rad argues that much of 

apocalyptic can better be seen as an outgrowth from sapiential rather than prophetic 

traditions.’^" For him, the concept of histor)' in the apocalyptic literature is too radically 

different from that in prophetic—^in its scope, lack of reference to Israel’s salvation histor}% 

and its determinism—to be connected with the prophets. Instead, the emphasis on the 

cultivation of knowledge fits better within a sapiential paradigm. In addition, he connects 

the two through prognostication and the development of deterministic ideas.’""* NXliile his 

discussion of the idea is fairly short, it has provoked widespread discussion, if not 

acceptance.’"" Though von Rad’s analysis is overly dismissive of the role which the prophetic 

tradition plays in apocalyptic, he draws needed attention to the variet}’ of materials found 

therein, and the important relation the sapiential writings have to them. Ultimately, however, 

it seems likely that the parallels to be found between the apocalypses and the sapiential 

literature are in a common originating milieu—^i.e., scribes and their scribal training in 

schools which would have utilized and contributed to sapiential writings—rather than in a 

textual dependence. A strict delineation between prophetic and sapiential traditions is both 

misleading and unnecessary^—it was most likely the same scribal circles ultimately responsible 

for presertting both corpora and thus heirs to both traditions. Von Rad’s comments, 

however, have led to an admirable broadening of the search for relevant sources and 

inspirations for the apocalypses.

After von Rad’s attempt to locate the origin of apocaly^pticism in sapiential literamre, 

Muller qualifies that position by linking it to ‘mantic wisdom,’’"*’ and in this he has been 

followed by most scholars, most notably VanderKam and Collins.’"’ MuUer argues that the

E.g. Hanson, The Datvn of Apoca^tic, pp. 31—34.
’53 In Gerhard von Rad, Old Testament Theology, trans. D. M. G. Stalker, Study ed., 2 vols. (London: SCM, 1975), 
Vol. 2, pp. 301—315; Gerhard von Rad, Wisdom in Israel, trans. J.D. Martin, Study ed. (London; SCM, 1975), pp. 
277-282.
’5“' On prognostication as not limited to the sphere of prophets, see von Rad, Wisdom in Israel, p. 280; von Rad, 
Old Testament Theology, Vol. 2, p. 307. For a discussion of the development of deterministic ideas, von Rad, 
Wisdom tn Israel, pp. 262—270, 279.
'55 E.g., Benjamin G. Wright III and Lawrence M. Wills, eds.. Conflicted Boundaries in Wisdom and Apocalypticism, 
Symposium (Atlanta, GA: SBL, 2005).
'5<’ Hans-Peter Muller, “Magisch-Mantische Weisheit und die Gestalt Daniels,” Ugarit-Forschungen 1 (1969): pp. 
79—94; Hans-Peter MiiUer, “Mantische Weisheit und Apokalyyitik,” Congress Volume: Uppsala 1971, ed. P. A. H. 
De Boer, Supplements to Vems Testamenmm 22 (Leiden: BiiU, 1972), pp. 268—293.
'5"’ In particular note VanderKam’s discussion of the haru in Enoch and the Growth of an Apocalyptic Tradition, CBQ 
Monograph Series 16 (Washington, DC: Catholic Biblical Association, 1984) and the comments reprinted in 
John J. Collins, Seers. Sybils (sic) and Sages in Hellenistic-Roman Judaism (Leiden: BriU, 1997), p. 45, 340, 347. It may
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general context of 0311 in the Hebrew Bible, 40Prayer of Nabonidus, and Dan’el at Ugarit 

demonstrates the ‘magisch-mantische’ associadons of the word.’^** He understands the 

resurgence of manricism in post-exihc texts as related to the resurgence of ancient myth in 

said texts.Thus, for VanderKam, Enoch can best be understood as the jewish version of 

Enmenduranki, seventh in the antediluvian sage lists.Similarly, Mesopotamian traditions 

represented by the Akkadian predictive texts are verj' similar to some types of apocalypses 

(the historical-review type).’''' NlCTiile in MuUer’s view this thesis offers answers to some of 

the long standing questions in apocalyptic (pseudonymity, determinism, future- 

orientation)the comparison between the apocalyptic sages and Mesopotamian mantle 

sages is too superficial for the weight placed upon it. The relations between sapiential 

traditions and the apocalypses must find a better explanation.

Recently, Bedenbender has rejected the consensus on mantle wisdom, based on a re- 

evaluation of the Mesopotamian evidence for manticism.”'' Preferring the term ‘revealed 

wisdom’ to ‘mantic wisdom,’ he notes that the very concept of the mantle sage—expert in 

knowledge of rituals and special ‘scientific’ training—obHates the need for revelation.”’^ 

Thus, Joseph and Daniel—the bases for Muller’s thesis—do not act at all like mantic sages: 

they receive revelations rather than use mantic skills.The authors of the Daniel and 

Joseph cycles are quite aware of this difference between their protagonists and the religious 

specialists of Egy'pt and Babylon, taking pains to draw attention to the revealing G-d in place 

of the messengers’ skill (Cf Gen 41:16; Dan 2:22,27).

Bedenbender specifically notes a difficulty with the parallel of the hanr. the harti% skill 

was based on the technical inspection of sacrificial offal (extispicy) and lecanomancy (the 

interpretation of oil-patterns on water), not on oneiromancy (dream interpretation), let alone 

the writing of revelatoty hterature.”’'’ This is an important qualification which VanderKam

be worth noting, however, that Collins discounts the importance of MuUer’s Ugartic Dan’el in relation to the 
Book of Daniel; John J. CoUins, Daniel, Hermeneia (Minneapohs, MN; Fortress, 1993), pp. 1—2.
158 MuUer, “Magisch-Mantische Weisheit,” pp. 79—85 (in the Hebrew Bible); p. 87 (on the Qumran text); pp. 
90—94 (on Ugaritic Danel).

MiiUer, “Magisch-Mantische Weisheit,” p. 85; MiiUer, “Mantische Weisheit und Apokalyptik,” p. 279. 
VanderKam, Enoch and the Growth of an Apocalyptic Tradition, p. 8.
James C. VanderKam, From Revelation to Canon: Studies in the Hebrew Bible and Second Temple Eiterature (Leiden: 

Brill, 2000), p. 274.
MiiUer, “Mantische Weisheit und Apokahyitik,” pp. 281—292.
See Andreas Bedenbender, “Jewish Apocalypticism: A ChUd of Mantic Wisdom?,” Henoch: The Origins of 

Enochic Judaism. Proceedings of the First Enoch Sennnar. Univeristy of Michigan. Sesto Fiorentino. Italy. June 19—23. 2001, 
ed. Gabriele Boccaccini (Torino: SUvio Zamorani, 2002), pp. 189—196.

Bedenbender, “lewish Apocal)'pticism,” p. 191, ArgaU also prefers a term ‘revealed wisdom’ due to 
simUarities between Sirach and 1 Enoch. See Randal A. ArgaU, 1 Enoch and Sirach: a Comparative Uteraiy and 
Conceptual Analysis of the Themes of Revelation. Creation, and Judgment, SBLEJL 8 (Atlanta, GA: Scholars Press, 1995), 
p. 251.
1^5 Bedenbender, “Jewish Apocalypticism,” pp. 191—192.

\’anderKam, Enoch and the Growth of an Apocalyptic Tradition, pp. 56—62; Bedenbender, “Jewish 
Apocalypticism,” p. 193. Bedenbender himself cites p. 61.
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himself admits.The apocalyptic preoccupation with revelation contrasts highly with the 

technical interpretation of phenomena as appears in the Mesopotamian literature.’^’* Indeed, 

at least at Mari, the mantic arts often functioned to verify messages received via prophetic 

means (i.e., ‘revelation’).’*’’’ Wlien dreams are mentioned in Mesopotamian texts, their 

meaning is straightforward and clear, requiring only verification rather than explanation.'™ It 

is therefore hard to understand the role of dream-interpretation-through-revealed-exegesis as 

‘mantic,’ and thus, the character of Daniel is no mantic.’^’ There is little if any evidence of 

apocalyptic authors’ interest in the interpretation of entrails; there is, however, much interest 

in the eschatological interpretation of the Torah and prophets. This points to another 

difficulty with Muller’s thesis which Bedenbender’s critique notices: the prediction of the 

near future and of the eschaton are two very different concepts that need not lead from one 

to the other.”" While omen literature and the apocal}q3ses do often deal with the future, the 

future with which they deal are of qualitatively different kinds: it is the difference between 

predicting the outcome of the next presidential election and predicting the fall of the current 

world order. One does not lead to the other without some serious impetus and change of 

assumptions.

Mesopotamian traditions certainly did influence the Jewish apocalypses, but mantic 

traditions are not the most prevalent of those traditions. Other considerations should be 

sought to explain both the relevance of sapiential literature and of scribal traditions. More to 

the fore is the appearance of revealed interpretations rather than mantic interpretations.

The relationship between sapiential and apocalyptic literature has again occupied 

scholars of late, and XX’right and Wills offer a sample of some results from recent scholarly 

discussion.’^’ While pointing to the variety of ways in which apocafyptic and sapiential forms 

and preoccupations mutually influenced each other as the Second Temple period progressed, 

a number of authors also broach the issue of the social loci of the literature. Wdiat emerges 

from a number of scholars’ suggestions and obsert^ations—more implicitly than explicitly—

VanderKam, Enoch and the Growth of an Apocalyptic Tradition^ pp. 57—59.
C£ The examples of omen interpretation in James B. Pritchard, e-A.., Ancient Near Eastern Texts Eclating to the 

Old Testament, 3rd ed. (Princeton: Princeton Univ Press, 1969), p. 495; Morris Jr. Jastrow, Babylonian-Assyrian 
Birth-Omens and Their Cultural Significance, Religionsgeschichtliche Versuche und Vorarbeiten 14.5 (Giessen: 
Topelmann, 1914). The dreams which appear in ANET do not appear to require any specialized interpretation 
(Pritchard, ed., ANET, p. 451, 606).

Cf. the documents in Nissinen, Prophets andProphey in the Ancient Near East, nn. 8, 10, 14, 16, 17, 22, 25, 27, 
29, 36, 38, 39, 44. For a discusison, see Daniel E Fleming, “Prophets and Temple Personnel in the Mari 
Archives,” The Priests in the Prophets: The Portrayal of Priests, Prophets and Other Religious Specialists in the hatter Prophets, 
eds. Lester L. Grabbe and ^Mice Ogden Beilis (London: T & T Clark, 2004), pp. 55—56.
™ Nissinen, Prophets and Prophecy in the Ancient Near East, nn. 36 and 38.

Cf the similar comment Bedenbender, “Jewish Apocalypticism,” p. 191.
Bedenbender,‘Jewish Apocalypticism,” p. 194.
Wright and WiUs, eds.. Conflicted Boundaries in Wisdom and Apocalypticism.
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is the importance of a common denominator for evert' book: scribal origins.XXTrile 

Nickelsburg’s early, tentative term ‘wisdom circles’ may leave a desire for increased 

precision,it is clear that both genres and styles are related by a shared social situation, if 

not necessarily shared ideologies or groups. Recognizing the scribal origin of all genres then 

also points to several issues which the student of apocalypticism must consider: the role and 

nature of education and the development of scribal hermeneutics.’™

If one understands sapiential literamre as related to the training of scribes, then one 

of the keys for understanding the relationship between the genres is epistemologt', or more 

specifically, the issue of revelation. VC-diile all scribes would have been trained through the 

cultivation of traditional and Torah-based knowledge, they clearly did not hold uniform 

views on the roll or importance of revelation, and thus on the interpretation and relative role 

of the traditional wisdom. A scribe who accepted a revelatory' epistemology would be willing 

to write, read, and study apocalypses, while a scribe who rejected it would not. However, 

even if a scribe who accepted a revelatory epistemology did not write an apocalypse, that 

scribe’s hermeneutic and Hterary' production would still bear the hallmarks of such an 

approach to tradition. Goff s smdy of 4Qlnstmction is in this regard illuminating.’^’ He notes 

that 4Ql)istruction, while sharing a pedagogical function with the sapiential literature, 

an already known revelation. W’-liereas an apocalypse imparts or shares the experience of a new 

revelation and gives it authority', 40lnstntction admonishes scribes to study a revelation which 

is already accepted as authoritative. To put this in more concrete terms, Sirach represents a 

scribe who rejects a revelatory epistemology', / Enoch represents scribe(s) who wish to impart 

a new revelation, and 401nstruction represents scribes who have accepted a new revelation and 

continue in the scribal tradition of study and interpretation (including that revelation). One 

of the decisive factors in characterizing these works is their hermeneutical presuppositions.

Cf. George W. E. Nickelsburg, “Wisdom and Apocalypticism in Early Judaism: Some Points for 
Discussion,” p. 20, 34; Sarah J. Tanzer, “Response to George Nickelsburg, ‘Wisdom and Apocalypticism in 
Early judaism’,” p. 48; Benjamin G. Wright, III, “Putting the Puzzle Together: Some Suggestions concerning 
the Social Location of the Wisdom of Ben Sira,” p 108; and Richard Horsley, “The Pohtics of Cultural 
Production m Second Temple Judea: Historical Context and PoUtical-ReHgious Relations of the scribes Who 
Produced 1 Enoch, Sirach, and Daniel,” p. 124, 145, all of which are in Conflicted Boundaries in Wisdom and 
Apocalypticism, (eds. Benjamin G. Wright, III and Lawrence M. Wills; Symposium; Atlanta, GA: SBL, 2005). A 
similar viewpoint may be discemable in Michael A. Knibb, “Apocalj’ptic and Wisdom in 4 Esyaf Journalfor the 
Study of Judaism 13.1—2 (1982): pp. 63—65.

As Tanzer herself comments in the note cited above.
Note in particular the contributions by Goff and Horsley, Matthew ]. Goff, “Wisdom, Apocalypticism, and 

the Pedagogical Ethos of 4QInstruction,” Conflicted Boundaries in Wisdom and Apocalypticism, eds. Benjamin G. 
Wright III and Lawrence M. Wills, Symposium (Atlanta: SBL, 2005), pp. 51—68; Horsley, “ Politics of Cultural 
Production.” pp. 123—148.

Goff, “Pedagogical Ethos of 4QInstmction,” particularly pp. 64—61. Cf his elaboration in Matthew |. Goff, 
“Discerning Trajectories: 4QInstruction and the Sapiential Background of the Savings Source (Jf Journal of 
BiblicalUterature 124.4 (2005): pp. 651—659, 661—661.
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as well as their chronological relation towards the material from wliich they derive their 

wisdom.

From Prophe^'-W'isdom Dichotomj to Interpretation

The above discussion of prophecy and wisdom highlights the importance of 

interpretation for apocalyptic. An interesting contribution to this debate can be found in 

Smith’s studies comparing a variety of genres and cults from the Ancient Near East.’^** He 

understands apocalyptic movements and apocalypses to stem from what he calls an 

‘apocalyptic simation’—^in the context of the Ancient Near East, the scribes’ loss of royal 

patronage—but more generally, in a simation in which traditions require ‘rectification. 

This ‘rectification’ is not a result of failed prophecy, but the need to fit a new situation into 

an older paradigm, to fit a previously unimaginable simation into a traditional framework. 

Smith’s comments highlight the importance of reinterpretation and (at least in the Ancient 

Near Eastern context) the important role of scribes in the appearance of apocalypticism. 

This perspective is a helpful corrective to appeals to cognitive dissonance or relative 

deprivation for several reasons. First, cognitive dissonance depends too much on an idea of 

unfulfilled predictions: the sources and preoccupations of the apocalypses are much broader 

than the ‘correction’ of failed prophecies."**^ Secondly, the concept of relative deprivation— 

encompassing any perceived deprivation—is too nebulous to count as a meaningful analytical 

tool.’**’ The inteUecmal aspect which these two ideas do invoke and have in common, 

however, is the reinterpretation of older traditions in the light of a new simation. This is, of 

course, a matter of hermeneutics.

Aune investigates the role of biblical interpretation which claimed revelatoty’ status as 

Jewish or Christian ‘prophecy’ (including the apocalypses), also known as ‘charismatic 

exegesis.’ He understands this phenomenon as a ‘hermeneutical ideology’ in a context of 

interpretive disputes.’*" This ideology presupposes a common sacred text as well as difficulty 

in its interpretation. XX'hile this phenomenon is not restricted to apocalypses, it is an

Jonathan Z. Smith, “Wisdom and Apocalyptic,” Religious Syncretism in Antiquity, ed. Berger A. Pearson 
(Missoula, MT: Scholars Press, 1975), pp. 131—156, reprinted in Jonathan Z. Smith, “Wisdom and Apocalyptic,” 
Map is Not Territoy, ed. Jonathan Z. Smith (Leiden; Brill, 1978), pp. 67—87; Jonathan Z. Smith, “Native Cults in 
the Hellemstic Period,” Histoty ofReligions 11.2 (1971); p. 237.

Smith, “Wisdom and Apocalj'ptic,” p. 137, 149; Jonathan Z. Smith, “A Pearl of Great Price and a Cargo of 
Yams: a Stud)’ in Situational Incongruit)’,” History ofRsligions 16.1 (1976): pp. 7—8, 16, 19. Also discussed in 
Jonathan Z. Smith, Imagining Religion: From Babylon to jonestown, Chicago Smdies in the Histor}’ of Judaism 
(Chicago: Univ of Chicago Press, 1982), chapter 5.

Contra Robert R. Wilson, Propheg and Society in Ancient Israel (Philadelphia: Fortress, 1980), pp. 30’"—308; cf. 
the convenient overview in George W. E. Nickelsburg “Apocalyptic Judaism,” The Fngclopaedia of Judaism, eds. 
Jacob Neusner, et al., vol. I: A-E (Leiden: Brill, 2005), p. 74, 81—83, where he does not even mention failed 
prophecy.

Cf. the similar reservations of Newman, Proximity to Power, pp. 7—11.
Aune, Apocalypticism, p. 298.
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important factor in them and their general setting. This idea places the apocalypses in a 

context which requires other previous and contemporary genres: based on generally accepted 

revelatort' texts, they claim either an additional or an interpretive revelation in reference to a 

pre-existing text or tradition which is counter other contemporary interpretations of the 

same texts or traditions. Since claims to revelation are not unique to apocalypses, this begs 

the question of why the authors chose this form to express their ideas rather than other 

contemporary' forms (such as pekr). \)i'Ttile this is an intriguing question which cannot be 

answered here, it points to a few important contexts for the apocalypses: the role of 

interpretation, the situation of interpretational conflict, and the presence of ‘authoritative’ 

texts.

Tigchelaar, in his careful study and comparison of Zechariah and the Book of 

Watchersf^ emphasizes the importance of the interpretation and the systematization of prior 

traditions in both books,although he sees this as less tme for the Book of Watchers}*^ He 

also briefly notes an apparent shift from prophets to scribes, probably in the context of the 

“accumulation of a corpus of religious texts.\!Hiile all lirting traditions receive continual 

(re)-interpretation, Tigchelaar’s obsert'ations lead to further questions on the cause and 

effects of this process in Second Temple Judaism, in particular the methods of interpretation 

(the hermeneutics) used and their sources. The importance of these questions is borne out 

further by his observation that the disparate and encyclopaedic interests of the texts still 

serve to further a “comprehensive interpretation.”’*^

For these reasons, this smdy understands the relationships between prophecy, 

wisdom, and apocalyptic through the lens of an Apocalyptic Hemetieutic. The apocalyptic 

hermeneutic is. primarily to be regarded as a shared intepretive framework which interrelates 

apocalypticism, the apocalypses, and miUenarianism. It is not a shared theology?, nor is it a 

coherent, systematic philosophy. It is a method of receiving and reshaping traditions which 

shares identifiable aspects while producing noticeably divergent results. It is an intellecmal 

paradigm through which many Judaeans of the Second Temple period channelled their 

concerns, queries, and teachings. By correlating apocaly'ptic to the Apocaly?ptic Hermeneutic 

and placing the primary? locus of Iranian influence there, this study maintains that Persia’s

Eibert J. C. Tigchelaar, The Prophets of Old and the Day of the End: Zechariah, the Book of Watchers, and Apocalyptic 
(Leiden: BriU, 1996).
i«4 Tigchelaar, Ptvphets of Old, pp. 243—244, 253, 265.

E. ]. C. Tigchelaar, “Some Remarks on the Book of the Watchers, the Priests, Enoch and Genesis, and 
4Q208,” Henoch: The Origins ofEnochic Judaism. Proceedings of the First Enoch Seminar, Univeristy of Michigan. Sesto 
Fiorentino, Italy, June 19—23, 2001. ed. Gabriele Boccaccini (Torino: Silvio Zamorani, 2002), p. 145; Tigchelaar, 
Prophets of Old, p. 248.

Tigchelaar, Prophets of Old, p. 254, 263.
1S7 Tigchelaar, Pwphets of Old, p. 247.



relevance to apocalyptic as a whole and not just individual apocalypses can be better understood 

and formulated. This is further explored in Chapter V.

Foreign Sources

In addition to native Judaean precursors, the material in apocalyptic can be 

understood in relation to a variety of foreign sources. One of the more common referents 

for Jewish apocalypdc is the matrix of Jewish nationalism in the face of an encroaching 

Hellenism.There is no denying the importance of the Hellenistic context of many of the 

apocalypses nor that nationalistic sentiment certainly factors heavily into the context of many 

of the analogous texts from around the Ancient Near East. The term ‘Hellenism,’ however, 

is problematic and should not be understood as the dichotomized opposite of Judaism, as 

sometimes understood.’*’ A group’s interaction with the syitgeistmsy be better understood as 

a complex dialectic than a confrontation. There is no denying the importance of renewed 

nationalistic interests in the Hellenistic world, from traditional culmral motifs to desires for 

political independence, yet this resurgence also happened in the context of a remarkable, 

pan-Ancient Near Eastern admixing and borrowing of myths, religions, and laws.”” 

However strong a nationalistic urge in any given movement is, this is rarely an effective 

barrier to the influence of foreign elements, even among so-called nativist/revivaUst 

movements.”’ Further, the various regions which produced apocalypse-like literature shared 

not only the experience of Hellenistic rule but also shared the experience of Achaemenid rule 

and its end. One may wonder, then, whether the Persian past or Hellenistic present was the 

more important aspect of the era’s common vpitgeist. Although any discussion of the 

apocalypses by needs must deal with their Hellenistic context, the significantly pre-

Martin Hengel, Judaism and Hellenism, trans. John Bowden (London: Xpress Reprints, 1996), p. 196; John J. 
CoUins, “Jewish Apocalyptic Against Its Hellenisdc Near Eastern Environment,” ’Bulletin of the School of Oriental 
and African Studies 220 (1925); pp. 27—36; Russell, Afe/Ao;/ and Message, p. 15; Muller, “Mantische Weisheit und 
Apokalyprik,” pp. 290—292.

E.g., especially, HengA, Judaism and Hellenism, p. 196: “Thus the picture of h'lstoiy in apocalyptic is above all a fruit of 
the Jewish struggle for spiritual and religious self-determination against the invasion of Jerusalem bg the Hellenistic spirits 
(emphasis his); this has been critiqued; David E. Aune, “Transformations of Apocalypticism in Early 
Christianit}',” Knowing the Endfrom the Beginning: Trophecy, Apocalyptic, and Their Relationship., eds. Lester L. Grabbe 
and Robert D. Haak (London: T & T Clark, 2003), p. 60; Colhns, “Hellenistic Near Eastern Environment,” pp. 
30—31; Erich S. Gruen, “Hellenistic Judaism,” Cultures of the Jews, ed. David Biale (New York: Schocken, 2002), 
pp. 95—96. Note in particular the work of Gruen, Heritage and Hellenism; the reinvention of Jewish tradition 
(University of California Press, 1998), notably pp. 1-40; Morton Smith, Palestinian Parties and Politics that Shaped 
the Old Testament, 2nd ed. (London; SCM, 1987), pp. 57—61; a convenient overview of the subject is available in 
Lee I. he-vine, Judaism and Hellenism in Antiquity: Conflict or Confluence?, Samuel and Mthea Stroum Lecmres in 
Jewish Studies (Seattle: Univ of Washington P, 1998), pp. 3—15.

E.g., Propheg of a Potter, Demotic Chronicle, Oracle ofHystaspes, Sibylline Oracles', Cf. Smith, Palestinian Parties, pp. 
60—61; he-vine, Judaism and Hellenism, pp. 18—19.

Cf. The observ'ations of Anthony F. C. Wallace, “Revitalization American Anthropologist’He.vN
Series, 58.2 (1956): p. 276; Hinnells, “Zoroastrian Influence on the ]udeo-Christian Tradition,” p. 10; Smith, 
“Native Cults in the Hellenistic Period,” pp. 236—249.
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Maccabaean appearance of the oldest known Jewish apocalypse (The Book of Watcher^ begs 

the question whether Hellenism’s role was in the origins or the evolution of the phenomena.

In CoUins’s smdy of the overall phenomena of apocalyptic literature in the Ancient 

Near East, he argues that it appears in the wake of Alexander, at least partially linked -vtith a 

resurgence of nationalism caused thereby,''^' as well as fits into an overall Hellenistic 

^yitgeistf^ It is worth noting, however, that Alexander’s empire was largely contiguous with 

the Achaemenid Empire. The relative roles of Hellenism and the previous ‘Achaemenid 

Koine" have yet to be assessed. Collins argues that apocalypticism has eclectic sources but 

combines them uniquely into a novel entity;’'*^' he is certainly right to emphasize the role of a 

new synthesis in apocalyptic. However, significant work still remains to be done on 

identifying and understanding the various elements which contributed to the apocalyptic 

syntheses. A number of contexts for these elements can be considered.

Mowinkel claims an ‘Irano-Chaldean’ syncretism is the source for certain apocalyptic 

motifs, in particular the contentious ‘Son of Man.’’^’^ Mowinkel’s overall analysis of the 

appearance of apocalyptic appears to be a useful model: the reinterpretation of scripture 

along the lines of non-scriptural ideas, in the context of Persian ideas as catalyst.”’’ His 

model, however, leaves a need for a more detailed investigation of this catalyst beyond an 

unfortunately nebulous ‘Irano-Chaldean syncretism.’

Kvanvig argues for the importance of Babylonian materials on the traditions, most 

notably of Enoch and Daniel.”^ He claims that in the Enochic traditions the characters of 

Enoch and Uriel share the roles played by Uanadapa in Babylonian myths. He also finds a 

parallel between the Babylonian ‘first man’ and the Son of Man figure. He ultimately 

understands the Enochic tradition and Daniel 7 as stemming from The Poem ofEtra and The 

Vision of the NetheiwoHd, respectively.”* These were gradually transformed in a Jewish context 

into a Hsionart' form.*’’ For Kvanvig, the Mesopotamian influence is decisive and distinctive 

for this literature."'** There is no doubt that Babylonian materials are significant for Judaism,

CoUins, “Hellenistic Near Eastern Environment,” pp. 27—30.
CoUins, “HeUenistic Near Eastern Environment,” p. 33; John J. CoUins, “Cosmos and Salvation: Jewish 

Wisdom and Apocalyptic in the HeUenistic Age,” Histoiy ofKeligions 17.2 (1977): p. 138, 142; John J. CoUins, The 
Apocalyptic Imagination, Biblical Resource Series, Second ed. (Grand Rapids, MI: Eerdmans, 1998), pp. 34—38. 

CoUins, Seers. Sybils (sic) and Sages, p. 343.
Mowinckel, He That Cometh, pp. 422—433.
Mowinckel, He That Cometh, p. 266, 418; 270—271.
Helge S. Kvanvig, Taots of Apocalyptic: The Mesopotamian Background of the Enoch Figure and the Son of Man, 

Wissenschafdiche Monographien Zum Alten und Neuen Testament 61 (Neukirchen-^^uyn: Neukirchener 
Verlag, 1988).

See the convenient summarv’ of his argument, Kv'anvig, Roots oj Apocalyptic, pp. 568—571.
Kvanvig, Roots of Apocalyptic, p. 605.

200 Kvanvig, Roots of Apocalyptic, pp. 609—611; Cf. Helge S. Kvanvig, “Origin and Idendtv’ of the Enoch Group,” 
Henoch: The Origins of Enochic Judaism. Proceedings of the First Enoch Seminar, Univeristy of Michigan, Sesto Fiorentino,
Italy. June 19-23, 2001., ed. Gabnele Boccaccini (Torino: Silvio Zamorani, 2002), p. 212; Helge S. Kvanvig,
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although some of Kvanvig’s particular parallels have confronted resistance.'^' WTiile he is 

certainly right to emphasize the lack of direct correspondence between myth and histor}' (i.e., 

a mythic stor\’ does not by definition correspond one-to-one with anv contemporary’ event)'"' 

and a pre-HeUenistic origin to many elements,his discussion of the Persian context of the 

proposed Babylonian backgrounds leaves significant room for at least another layer of 

transformation before the apocaly’pses.'"^ Indeed, the present author is left wondering 

whether the Babylonian substratum or the Persian adaptation of it is the more decisive 

matter.

Few would dispute the influence of Egy’ptian, Assy’rian, Babydonian, and Greek 

contexts. While the possible relevance of Persia is often alluded to, it has long gone without 

a serious evaluation. If one accepts that the traditions of the Judaeans were affected by the 

other imperial powers with which they came into contact, one would prima Jade assume the 

same must be tme for the Persian Empire. Certainly, if Persia did not, there ought to be a 

significant reason for such an exceptional status. This smdy attempts to begin a test of the 

hypothesis that Persia was not an exception.

Apocalyptic and the Nature of Religious Discourse

Types of Language

An important consideration in apocalyptic studies is the type of language used and 

form of discourse it represents. Sandy draws attention to the importance of understanding 

the types of language used in the prophetic and apocalyptic literature; he is more concerned 

with the understanding of the genres than with a strict delineation of them.'"^ He takes 

considerable time trying to understand the ty^pes of language used, focusing more on the 

overall message and impact of a text than with a detailed exegesis, noting that with both 

types of literamre an emotional as well as an intellectual response appears to be what the 

authors desired.'* He even suggests that the apocalypses depend on a sense of mystery' for 

their effectiveness.'"^ The poetic and artistic aspects of the Uteramres certainly should be kept 

in mind when attempting to understand them: the people responsible were poets and artists

“Throne Visions and Monsters: The Encounter Between Danielic and Enochic Traditions,” Zeitschriftfiir die 
Alttestawentliche Wissenschaft \ \1.2 (2005): pp. 248—272.

E.g., John J. Collins, “Review: Roots ofApocapptk: The Mesopotamian Background of the Enoch Figure and of the Son 
of Man, by Helge S. VAinFigP Journal of Biblical Literature 109.4 (1990): pp. 717—718, where he is accepting of the 
Enoch but not the Danielic parallels; Ernest C. Lucas, “Daniel: Resolving the Enigma,” Vetus Testamentum 50.1 
(2000): p. 71.
202 Kvanvig, Bxrots of Apocafptic, pp. 558—613.
203 Kvanvig, Roots of Apocalyptic, pp. 547—549, 604; Kvanvig, “Origin and Identity,” pp. 208-209.
204 Kvanvig, Roots of Apocalyptic, pp. 540—555.
-“4 Cf. D. Brent Sandy, Plowshares and Pruning Hooks (Downers Grove, IL: InterVarsirv Press, 2002), p. 109, 
where he seems to take a family resemblance approach.

Sandy, Plowshares and Pruning Hooks, p. 198.
2'*'^ Sandy, Plowshares and Pruning Hooks, p. 127.
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as well as communicators, not necessarily systematic theologians or astute politicians. Vlliile 

they had urgent and deeply-felt opinions on various matters, their ideology need not 

necessarily reduce to simple or propositional ideas. The namre and type of languages, as well 

as the forms employed, could hold meaning for the authors in these less cerebral ways. 

\Xdien attempting to understand the texts it is important to consider categories of hyperbole, 

symbol, and metaphor as well as myth and theologt’.

A useful notice in this regard is offered by Bty’an in his proposal to situate at least 

aspects of the apocalypses within the framework of ‘the Kosher mentality.His point of 

departure is that the use of symbolism often cannot be reduced to merely the supposed 

referent; other connotations and shades of meaning are carried by the use as weU."®^ VCTiile 

one may quibble over his understanding of Kosher regulation, his careful attention to the 

w'ay in which forms of speech, intellectual backgrounds, and types of language function to 

create meaning in texts is a valuable contribution. People’s contexts—be they Kosher-legal 

or imperial—^play subtle roles in the creation and interpretation of meaning, and symbols 

cannot be merely reduced to philosophical categories or singular referents.

From his in-depth study of 4 Stone distills insights into the namre of the

apocalypses which previous scholarship had ignored. His approach highlights the need to 

understand the texts as religious texts, not necessarily theological treatises,”'' and this opens 

up analyses in a few new directions and methodologies. In particular, this means an 

openness to the potential of the texts to transmit authentic rehgious experiences, and that 

traditional text-critical categories are therefore misleading in this respect.”'* Stone’s approach 

underscores the importance of understanding the texts not merely in the context of 

ideological struggle, which is of course important, but in the context of real rehgious 

communities, with needs and experiences beyond analytical, disputational, or materiahstic 

categories.”'^ While culmre forms the language and style of any texmal creation, traditional

2U8 David Bryan, Cosmos. Chaos and the KosherMentalitj',]'iiP'ti 12 (Sheffield: Sheffield Academic Press, 1995).
Bryan, Kosher Mentality, pp. 22—31.
In particular, Michael E. Stone, Fourth Er^ra: a Commentary, Hermeneia (hlinneapolis, MN: Fortress, 1990). 
Michael E. Stone, “On Reading an Apocalypse,” Mysteries and 'Revelations: Apocalyptic Studies since the Uppsala 

Colloquium, eds. John J. Collins and James H Charlesworth, JSPSS 9 (Sheffield: JSOT Press, 1991), p. 72;
-'- Michael E. Stone, “A Reconsideration of Apocalyptic Visions,” Harvard Theological Review 96.2 (2003): pp. 
177—179; Cf. Rowland, Open Heaven, pp. 211'—234.
-’5 Similar considerations have been argued recently by sociologists; for a critique of excessive economic- 
matenalistic concerns, see Steve Bmce, “Religion and Rational Choice: a Critique of Economic Explanations of 
Religious Behaviour,” Sociology of Religion 54.2 (1993): pp. 193—205; for the diversiti' of interests and motivations, 
see Tomas S. Dronen, “Scientific Revolution and Religious Conversion: a Closer Look at Thomas Kuhns’s 
Theort’ of Paradigm-shift,” Method and Theory in the Study of Religion 18.3 (2006): p. 241 (citing Smart’s ‘six 
dimensions of religion’).
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language, tropes, or subjects need not eliininate either the genuineness of experience or the 

variety in potential interests."’^

Nature of Traditions’

An extremely important aspect to apocalyptic studies is the nature of human 

traditions; ‘tradition’ functions as a middle-level referent in the terminology' posited above. A 

pioneer in this regard, Boccaccini attempts to understand what he terms as ‘Middle Judaism’ 

(Judaism between ca. 300 B.C.E.—200 C.E.) by way of intellecmal ‘traditions.Noting that 

genres and even identical ideas can sendee very' separate agendas or ideologies, Boccaccini 

seeks to trace ‘ideological traditions’—traditions which transcend genre and ey'en party 

boundaries—behind the various extant literamres of Second Temple Judaism. He identifies 

three main traditions; a Zadokite tradition, a Sapiential tradition, and an Enochic tradition. It 

is the Enochic tradition which must be connected with an apocalyptic tradition, if one 

exists."'*^ The Zadokite tradition belongs to the new post-exHc priesthood, the Sapiential 

tradition stems from the educated laity and administrative scribal class, and the Enochic 

tradition supported disenfranchised priests."'^ In some ways, Boccaccini’s discussion recalls 

Smith’s discussion of parties and politics,'"* replacing the terminology of politics with 

‘tradition.’ NX'Tiile it is nebulous and perhaps requires further elucidation, ‘tradition’ appears 

to be a better way to acknowledge both the continuity and changes \tisible in the texts as well 

as their independence from particular ‘parties.’ An indi\tidual is certainly capable of being 

influenced by several intellecmal ‘traditions’ regardless of social-economic status or ‘party'’ 

affiliation. However, his temptation to limit apocalyptic to only the Enochic tradition like his 

mentor Sacchi is surely misleading and unfortunate.'"*

Boccaccini’s emphasis on the antagonistic stances possible within the genre and 

worldview of the apocalypses, as he illustrates between the Book of Dreams and Daniel, is apt 

and needs to be kept in mind when discussing the apocalyptic phenomenon. A cursor}' 

over\tiew of sectarian and political strife will confirm that the bitterest debates can flourish 

between the closest of ideological allies. His reminder that similar positions can reappear in a 

variety' of genres and among different parties must also be remembered in the discussion.

Stone, “A Reconsideration of Apocalyptic Visions,” p. 179; cf. the difference in speculative content noted in 
Michael E. Stone, “Lists of Revealed Things in the Apocalyptic Literature,” Magnolia Dei. the Migh^’ Acts of God: 
Essays on the Bible and Archaeology in Memory of G. Ernest Wright, eds. Frank Moore Cross, et al. (Garden City, NHi’; 
Doubleday, 1976), p. 420, 435-436.

Gabriele Boccaccini, Middle Judaism: feivish Thought 300 BCE to 200 CE (Minneapolis, MN: Fortress, 1991), p. 
25, 129.

Boccaccini, Aliddk Judaism, pp. 129—130.
See the book Boccaccini, Rabbinic Judaism, particularly the summarizing diagram at the beginning.
Smith, Palestinian Parties.
Boccaccini, Middle Judaism, pp. 129—130, 160. Cf the critique in Collins, Seers. Sybils (sic) and Sages, p. 295.
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These insights, however, do not invalidate investigations into indmdual texts, the overall 

worldwew inherent in them, nor of their sources. They should, however, qualify their 

significance, and cause pause before hypothesizing conventicles, movements, or sects based 

simply on shared traditions.

Martinez uses the term ‘apocalyptic’ to refer to a tradition, much as Sacchi or 

Boccaccini do, something which is evident in, but not restricted to, the apocalypses. He 

defines this tradition as

A current of thought that is born in the religious context and specific culture 
of post-exilic Judaism, that develops over a long period, reacting interactively 
with other currents of thought of the Jewish emtironment, such a prophetic 
tradition to the wisdom tradition [sic], and is shaped in the various works that 
we call ‘apocalypses.

He notes that Collins objects to a single apocalyptic tradition, preferring to speak of 

multiple apocalyptic traditions (such as Enochic and Qumranic apocalyptic traditions), which 

are more cohesive and fall under an umbrella worldHew of apocalypticism."' To Martinez, 

however, a tradition is able to contain contradictor)' positions within itself, as a tradition 

consists of both inheritance and development.^ XXTiile he is certainly right to note that 

traditions can contain both continuity and potentially divergent development, it also seems 

possible that there can be distinct heirs with significant enough discrete traits to speak of 

separate traditions (or sub-traditions). As he demonstrates, Qumran certainly inherited much 

from the Enochic tradition, but it is also characteristically different."^ Because of this 

distinctiveness, it would be more clear to continue to speak, with Collins, of apocalypticism 

as an umbrella worldview within which a variety of apocalyptic traditions can be situated. 

The interactions between various traditions are not thereby negated, but it helps to maintain 

a distinction between the preoccupations of the common (apocalypticism) and the unique (a 

specific apocalyptic tradition).

A recognition of the role of traditions refocuses attention to the importance of the 

history of ideas for the study of apocalyptic. VCdiile the sociological and comparative 

approaches serve as a necessary corrective to pre\ious smdies, they too often ignore the 

importance of ideas—specifically religious ideas—^in the respective texts, and thus 

misunderstand one of the central purposes of the texts. A recognition of the social.

--“ F. Garcia Martinez, “Is Jewish Apocalyptic the Mother of Christian Theologt'?,” Oiimranica Minora I: Oumran 
Origins and Apocalypticism, ed. E. ]. C. Tigchelaar, Studies on the Texts of the Desert of ludah 63 (Leiden: Brill, 
2007), p. 147.
--' F. Garcia Martinez, “Apocalypticism in the Dead Sea SctoVssP Oumranica Minora 1: Oumran Origins and 
Apocappticism, ed. E. J. C. Tigchelaar (Leiden: BriU, 2007), p. 199. Citing Collins in CoUins, Seers. Sybils (sic) and 
Sages, p. 298.
--- Martinez, “Apocaly'pticism in the Dead Sea Scrolls,” p. 200, 226.
--’ Martinez, “Apocalypticism in the Dead Sea Scrolls,” pp. 199—226.
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economic, and political contexts of texts and people is tdtal, yet these contexts cannot 

exhaust the significance nor meanings in religious texts. A look at ideas and theolog}’ is 

necessar}' to both understand the texts in question fully, and to correlate the otherwise 

disjointed concepts of apocalypse, millenarianism, apocalypticism, and apocalyptic 

hermeneutics.

This dissertation is more concerned with the role and dissemination of ideas— 

theological, cultural, philosophical, political—than it is with historv- or sociolog}^ per se. 

However, the historical and sociological contexts are Htal to understanding the import and 

development of ideas and cannot be ignored; furthermore, the appearance of apocalyptic 

literature occurred in a historic era, and this study attempts to understand it in the context of 

its contemporar}’ and antecedent events and traditions, not merely in a timeless comparative 

manner, drawing parallels which cannot be justified in a plausible historical setting. The 

appearance of apocalyptic groups and apocalypses is often understood in matrices of 

materialistic concerns, of class rivalry and oppression, of political-economic machinations."'* 

These, of course, are present and important. The texts themselves higlilight issues of justice. 

Yet material concerns and political ambition do not exhaust the realms of human interest 

and motivation."^ In texts which purport to be ‘religious’ in namre, it is also appropriate to 

seek more ‘religious’ motivations as well.

An exploration of historical theology begs the question of the source of new 

theologies: were they organic developments, products of schools or individuals, or were they 

borrowed from or inspired by other religious systems? It is apparent that in a topic as 

complex as apocalyptic literature the solution to such problems will often also be equally 

complex. It is likely that the development of ideas in Second Temple Judaism was a 

combination of individuals and schools studying and developing received traditions as well as 

exploring the ideas and systems of the people in which they came into contact. A variety of 

foreign influences are claimed for Jewish literature of various ages, as is briefly noted above. 

VCTiile elements of Hellenistic, Babylonian, Roman, and Egyptian cultures are often 

entertained by biblical scholars, the possibility of Iranian influence has largely fallen out of

Ted Daniels, “Charters of Righteousness: Politics, Prophets, and the Drama of Conversion,” War in 
Heaven I Heaven on Earth: Theories of the Apocalyptic, eds. Stephen D. O’Leart' and Glen S. McGhee, MiUenniaKsm 
and Society 2 (London: Equinox, 2005), pp. 3—18, particularlv 4—6; Richard Horsley, “Religion and Other 
Products of Empiie,” Journal of the American Academy of Religion 71.1 (2003): pp. 13^4; Horsley, “ Politics of 
Cultural Production,” pp. 123—148; Richard Horsley, “The Origins of the Hebrew Scripmres in Imperial 
Relations,” Orality, Literacy, and Colonialism inAntiqtuty, ed. lonathan A. Draper (Atlanta, GA: SBL, 2004), pp. 
107—135; Werner H. Kelber, “Roman Imperialism and Earlv Christian Scribahty,” Orality. Literacy, and 
Colonialism in Antiquity, ed. Jonathan A. Draper (Atlanta, GA: SBL, 2004), pp. 135—154.

Cf. a recent smdv on the causes of contemporary’ conflicts, where the category ‘resources’ only came in 
fourth as cause; the first was ‘ideological change’. Anonymous, “Why Wars Happen,” The Economist 16 Dec 
2008: np.,
http://www.economist.com/daily/chartgallety/displa\’Stoiy.cfm?stoiy'_id=12758508&source=features_box4.
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fashion. Since Palestine was under Persian rule for over two hundred years and areas of the 

Diaspora lived under or in contact with the Parthians (and later, the Sassanians) for many 

cenmries, this lacuna in scholarship deserves a reappraisal.

To understand some of the streams which fed into the apocalypses, it is necessary to 

understand the period which preceded them as well as their contemporary contexts. This 

preceding era includes both the Hellenistic period—which is often the focus of apocalyptic 

studies—as well as the Achaemenid period. This long ‘post-exilic’ period was extremely 

important, even if it is shrouded in mystert’.'^'’ Out of it emerged a community which was 

ruled by a liigh priest, had a collective identity both ‘religious’ and ‘ethnic,’ which held texts 

as authoritative, and which had numerous variations and tensions. It had a homeland which 

was, for most of the period, subject to imperial powers as well as a large diaspora. Judaeans 

in this period did not all inhabit the same social location, and thus probably held divergent 

interests and tendencies. NXdiich factors played the most decisive roles in the formation of 

this new polity—^whether political, socio-economic, geographic, or theological—^is difficult to 

ascertain from the sources. In any case, it is likely that all of them played respective roles in 

one way or another. However, one ingredient in the appearance of apocalyptic must surely 

be ‘foreign influence.’

Th l’ES OF INH.UENCE .-VND TlO\NSMLSSION

The positing of foreign influence has a long scholarly pedigree. Yet, as highly 

literate scholars working primarily with texmal ettidence, researchers have often understood 

the ancient processes of tradition-creation and —dissemination as if carried out through a cut- 

and-paste method appropriate to their modern world. The proper understanding of the 

ancient texts themselves and the methods of culmral influence in general require the 

recognition of several communicative contexts. First, it is important to note that the vast 

majority of the population was either completely or functionally illiterate. Except for the 

educated elites, all knowledge of traditions by definition was acquired aurally. Secondly, the 

creators of our texts were scribes, and thus literate. They, however, did not have the luxury 

of vast and accessible deposits of texts; even their textual activities were in a more

For some studies of this era, see Daniel L. Smith, The Keligion of the Tandless (Bloomington, IN; Meyer-Stone 
Books, 1989); Berquist, Judaism in Persia’s Shadon' Lisbeth S. Fried, The Priest and the Great King: Temple-Palace 
Relations in the Persian Empire, Biblical and Judaic Studies from the University of California 10 (VC^inona Lake, IN: 
Eisenbrauns, 2004); Lester L. Grabbe, “Archaeolog}' and archaiologiar. Relating excavations to Histor)- in Fourth- 
Centurr B.C.E. Palestine,” Judah and the Judeans in the Fourth Centuty B.C.E., eds. Oded Lipschits, et al. (Winona 
Lake, IN: Eisenbrauns, 2007), pp. 125—135; Diana Edelman, The Origins of the ‘Second' Temple: Persian Impenal 
Policy and the Rebuilding of Jerusalem, Bible World (London: Equinox, 2005); J. Maxwell MiUer and John H. Haves, 
A Histor)’ of Ancient Israel and Judah, 2nd ed. (London: SCM, 1999), pp. 437^76; Oded Lipschits and Manfred 
Oeming, eds., Judah and the Judeans in the Persian Period (Winona Lake, IN: Eisenbrauns, 2006); Oded Lipschits, et 
al., eds., Judah and the Judeans in the Fourth Centuty B.C.E. (Winona Lake, IN: Eisenbrauns, 2007).
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thoroughly oral en\hronment than today. Because of this, it is necessan’ to investigate the 

role and effects of the introduction of new media upon a societ)’ in terms of not only the 

preser\'ation, creation, and dissemination of tradition, but in the interaction of traditions (i.e., 

influence). This topic is highly contentious and complicated but cannot be ignored without 

significant peril. Chapter III will more thoroughly investigate the issue in relation to modes 

of transmission. For the present purposes, all that needs to be noted is that influence and 

parallels cannot be restricted to direct texmal quotations or borrowings.

To discuss questions of influence, it is first necessary to clarify what is meant by the 

term and to specify a working methodology for assessing its presence and effects."^ The 

term ‘influence’ is here understood as one type of‘interaction.’ ‘Interaction’ denotes a variety 

of types of intercourse, from superficial to significant, including the social-situational 

phenomenon of the meetings of cultures as well as the ‘intellectual’ side. Political and social 

stmctures as well as cultural and religious elements are included in the concept. This is 

generally recognized as being nigh universal."** The scholarly use of the term for the 

intellectual side of interaction—‘influence’ or ‘dialogue’—^is inconsistently used, however, 

with a variety of connotations attached. It is therefore important to note what is not meant 

by the word ‘influence’ here: it does not mean a wholesale ‘cut and paste’ of literate materials 

from one canon to another (say, from the Bundahisn to 1 Enoch). Neither does it denote a 

religious conversion under another name, nor does it indicate the ‘syncretism’ or 

‘assimilation’ of anthropologists.”** Of concern here is not the development of entirely new

2-'^ This seems to not have received much attention as a topic in and of itself. Critiques of comparative 
methods, however, abound. Cf. Shemarvahu Talmon, “The ‘Comparadve Method’ in Bibhcal Interpretation: 
Principles and Problems,” Congress \ 'olunie. Gottingen 19~7, Vems Testamenmm Supplement 29 (Leiden: Brill, 
1978), pp. 320—356; Sandmel, “Parallelomania,” pp. 1—13; Fitz John Porter Poole, “Metaphors and Maps: 
Towards Comparison in the Anthropology of Religion,”of the American Academy ofBjligion 54.3 (1986); 
pp. 411—457. Smith, Imagining Religion, pp. 19—35 discusses the issues involved, but offers no methodology' for 
use. Useful in regards to comparison in general are the essays by Wilfred Cantwell Smith and Mercea Eliade in 
Mircea Eliade and Joseph M. Kitagawa, eds.. The History of Religions: Essays in Methodologf (Chicago: Univ of 
Chicago Press, 1959). John M. G. Barclay, Jfiw in the Mediterranean Diaspora: Trom Alexander to Trajan (323 BCE— 
117 CE) (Edinburgh: T & T Clark, 1998), pp. 82—102, anah'zes interaction in the context of Hellenization using 
the terms ‘asssimilation,’ ‘acculturation,’ and ‘accommodation.’ He seems to overlook the unconcious aspects in 
his discussion, however.

Alexander Lesser, “Social Fields and the Evolution of Society',” Southmstem Journal of Anthropology l"^.! (1961): 
p. 41; Timothy Light, “Orthosyncretism: an Account of Melding in Religion,” Method and Theoiy in the Study of 
Religion 12.1 (2000): p. 185; Hendrik M. Vroom, “Syncretism and Dialogue; a Philosophical -Analysis,” Syncretism 
in Religion: a Reader, eds. Anita M. Leopold and Jeppe S. Jensen (London: Equinox, 2004), p. 109; Robert Boyd 
and Peter J. Richerson, The Origin and Evolution of Cultures (Oxford: Oxford Univ Press, 2005), p. 333, 421;
Morris Swadesh, “Diffusional Cumulation and ..A'chaic Residue as Historical Explanations,” Southmstem Journal 
of Anthropolog'l.1 (1951): pp. 1—21.

-Anthropologists seem to be more interested in a biologically-inspired typology (‘phyogenetics’); cf. W'ard H. 
Goodenough, “Phy'logenetically related cultural traditions,” Cross-Cultural Research 31.1 (1997): pp. 16—26; Fred 
R. Dallmayr, Beyond Orientalism: Essays in Cross-Cultural Encounters (SUNA’ Press, 1996), Chapter 1; WilUam H. 
Durham, “Applications of Evolutionary Culmre Theory',” Annual Revieiv of Anthropology 21 (1992); pp. 331—355. 
See also Michael Pye, Syncretism versus Synthesis, British -Association for the Study of Religions Occasional Papers 
8 (Cardiff: Open University, 1993), especially p. 9.
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systems or traditions, but of change within a system due to external interaction; the question 

of how much change a system or tradition can undertake before being a new system is an 

interesting problem, but it cannot be broached here.’’*’ Interaction and influence are 

understood as unavoidable aspects of the human condition, one which has impacted and 

continues to impact all traditions and religions. In all cultures, and particularly in largely oral 

cultures, influence is a subtle affair, and requires much thought to tease out.

HinneUs offers a suggestive discussion of the types of influence possible between 

communities, and his ideas are worth keeping in mind when assessing questions of 

influence.’^’ He notes two basic types of influence, each with their own variations: 1) the 

conscious imitation or borrowing of elements from another tradition. This can be either 

positive (i.e., accepting ideas accepted in another tradition) or negative (i.e., rejecting ideas 

which are rejected in another tradition); 2) conscious rejection of another tradition. The 

rejection of a tradition, however, can still affect the rejector’s own tradition in two ways: a) 

by rejecting aspects of own traditions seen to conform too closely to the rejected one; b) by 

utilizing the modes of discourse of the rejected tradition to combat or argue with it. HinneUs 

notes that type 1 wiU often occur consciously while type 2 will often occur unconsciously, 

although either can simultaneously function consciously and unconsciously.’’" In addition to 

these forms of influence, a tradition can be influenced by using new ideas to re-interpret 

native ideas. This last type of influence is the most difficult to detect, because it wiU for the 

most part utilize native ideas and motifs and wiU claim to be an organic growth of the 

tradition. AU of these types of influence are possible—even Ukel)’—even in situations without 

external coercion (such as a state-mandated reform program). In other words, an officiaUy 

supported ‘missionaty’ program is not necessary for influence to occur; it can quite simply 

happen when two cultures interact on a personal level. This personal level includes 

administrative scenarios as well as scenarios from the course of everyday life. The potential

Some of the differences in terminology’ seem to relate to focus: ‘syncretism’ often seems to imply either the 
wholesale merging of two (or more) independent traditions or the highly deliberate, conscious ‘cherry'-picking’ 
of foreign elements by an individual or communitv (e.g., Anthony M. Stevens-Arroy’o, “Syncretic Sociology: 
Towards a Cross-Disciphnarv Study of Rehgion,” Sociology ofKeligion 59.3 [1998]: pp. 217—236). The first is not 
the intendon here; the second would only be one kind of influence.
‘Assimilation’ is sometimes used in ways amenable to the present smdy, cf. Kamyar Abdi, “Notes on the 
Iranization of Bes in the Achaemenid Empire,”0rientalts?>2 (2002): 133—162. The older (1936) definition 
cited by jack M. Balcer, “The Greeks and the Persians: the Processes of Acculmration,” Historia 32.3 (1983): p. 
257 is satisfactory, but he provtides no elaboration. Similarly, Raymond H.C. Jr. Teske and Bardin H. Nelson, 
“Acculmration and Assimilation: a Clarification,” Ethnologist 1.2 (1974): pp. 351—367 attempts to
delineate ‘assimilation’ and ‘acculmration’ but offers no criteria for texts.
-5'' For the purposes of discussion, ‘tradition’ and ‘system’ are deliberately broad: they include both overarching 
religions (e.g., Judaism) and more specific groups (e.g., Qumranic Judaism). For an interesting attempt at such a 
discussion, see Dronen, “Scientific Revolution,” pp, 232—253; in the context of globalization, see Simon 
Harrison, “Culmral Boundaries,” Today 15.5 (1999): pp. 10—13.

See HmneUs, “Zoroastrian Influence on the Judeo-Christian Tradition,” pp. 9—11.
-’2 HinneUs, “Zoroastrian Influence on the Judeo-Christian Tradition,” p, 10.
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role of home life and women in particular, in terms of intermarriage, should also be kept in 

mind, although it is not addressed in any detail here.””

Two studies from a slighdy different scholarly debate”'* highlight two important 

aspects of any religious tradition: within each system there is a continual presence of 

hermeneutics as well as a hierarchy of importance for each element within the tradition.”’ 

No human is static, and tradents will continually (re-)interpret their traditions. However, in 

this process, elements which are considered to be more peripheral are prone to more 

extensive reinterpretation than those which are central. Vroom, emphasizing the 

incorporation of ‘foreign’ and ‘incompatible’ elements within a tradition, argues that such 

incorporation involves the reinterpretation of old beliefs as well as a reconfiguration of the 

relative stmctural importance of elements within die receiving system.”^*’ Without limiting 

the discussion to traditions which are ‘incompatible’ as Vroom does, his obser\"ations on the 

results of influence or borrowing on the receiving tradition are still useful for evaluating less 

radical influences. The reinterpretation of elements within a system and the importation and 

adaption of elements into a system will necessitate the altering of the ‘ratios’ and relations in 

that system. When analyzing potential instances of influence, then, it is necessarj- to consider 

1) areas in the receiving tradition which are most susceptible to reinterpretation (i.e., how- 

central or peripheral it is); 2) the re-interpretation which would be needed or effected by the 

influence or borrowing; 3) the relative structural impact on the receiving system.

Light understands religions to consist of three ‘cognitive entities’: symbols, categories 

into which symbols are arranged, and the organizational rules wliich govern the importance 

and interactions of symbols and categories.”^ The rules which govern the relative 

importance or types of acceptable change will van- drastically from tradition to tradition, so 

that rules which are valid for one tradition will not likely be the same for another. This 

means that a change (or influence) which one tradition may be able to accept as normal and 

unproblematic could very w’eU be “a drastic and traumatic alteration in foundational understanding 

from the viewpoint of the other tradition.”'^^ This relates to Vroom’s understanding of the 

structural importance of a given element within a tradition, and Light’s illustrations make the

For studies of women in the Achaemenid context, see Maria Brosius, Women in Ancient Persia (559—331 BC), 
Oxford Classical Monographs ((Oxford: Clarendon, 1998); Janine Bakker, “The Lady and the Lotus: 
Representations of Women in the Achaemenid Empire,” Iranica Anliqiia 42 (2007): 207—220. For a discussion 
of the different social levels in which such interactions take place, see JuHan H. Steward, “Levels of 
Sociocultural Integration: an Operational Concept," Journal of Anthropological Research 42.3 (1986): pp. 337—353, 
especially 352—353.

The Flistort- of Religions and ^Mithropological debate over ‘Syncretism,’ which appears to focus on slightly 
different questions than the ones of interest to this study.

Vroom, “Syncretism and Dialogue,” pp. 103—112; Light, “Orthosyncretism,” pp. 162—185.
Vroom, “Syncretism and Dialogue,” p. 109.
Light, “Orthosyncretism,” p. 163.

23“ Dght, “Orthosyncretism,” p. 178. Emphasis original.
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point amply clear: while the Chinese religions are easily able to assimilate a new deity, the 

same is not tme of the monotheistic religions. Even though two religions may share an 

analogous category' of ‘divinity,’ they need not have the same structural importance, thus 

qualifying any superficial parallel between them."^''* Thus, to a Christian scholar, the adopdon 

of a new deity looks like a drastic change, while to a devotee of Chinese religion, it would 

not. As a result. Light posits ‘two principles of religious syncretism’: the principle of 

religious change and the principle of cognitive integrity,"'*^’ which could interact suggestively 

with a metaphor of ‘recipe.’"'*’ These are similar to the views of Vroom noted above. Light 

posits that change will most likely produce a re-arranging of the strucmre and a redefinition 

of sy'mbols within that stmcmre, although the tradents will understand the process as simply 

a normal part of the hermeneutical process. Further, it is to be expected that the elements 

most likely to be influenced or borrowed are of less stmcmral importance to or fit within 

currently existing categories of the recemng tradition. In other words, interaction will appear 

completely namral and organic within the adapting system, even if, from another (outside) 

perspective, it appears to be quite radical.

For the purposes of this study, the terms ‘interaction,’ ‘influence,’ and ‘borrowing’ are 

distinguished and defined as follows. ‘Interaction’ denotes the participation in social and 

intellectual intercourse with those of other religions and cultures which occurs in normal 

human society."'*^ This interaction can have three types of result on a culmre as is \tisible in 

texts. ‘Borrowing’ refers to the usage of a term, story', or other discrete element which is 

taken from another culture or religion. This is similar to, but here distinguished from, 

‘quotation,’ which is reserved solely for the direct and intended reference to a text or saying. 

‘Influence’ designates the reshaping, selection, and/or interpretation of ideas, stories, 

characters, or doctrines from the native traditions due to interaction with another culture."*’ 

As noted by Flinnells, this can be conscious or unconscious, positive or negative. These 

three forms of interaction are not, in practice, so easily delimited; however, it is useful to 

make the distinction for purposes of clarity (see Figure 2). Immediately apparent from these 

definitions is the fact that two types of interaction—^incidences of quotation and 

borrowing—are the easiest to identify."** AH four forms of influence delineated are difficult

Similar to the objections put forward by Sandmel, “Parallelomania,” p. 5, 7.
Light, “Orthosyncretism,” p. 180.
R. Lee Lyman and Michael ]. O’Brien, “Cultural Traits: Units of Analysis in Early Twentieth-Century 

.\nxhiopo\o^\” Journal of Anthnpologica! Research 59.2 (2003): pp. 225—250.
Thus, similar to ‘assimilation’ in Barclay,/fw in the Mediterranean Diaspora, p. 92.
Similar to ‘accommodation’ in Barclay, Jem in the Mediterranean Diaspora, p. 96.
For a discussion of the problematics of identifying allusions, see Benjamin G. Wold, Women, Men, and Angels: 

the Oumran wisdom document Musar leMevin and its allusions to Genesis creation traditions, Wissenschafthche 
Untersuchungen zum Neuen Testament. 2. Reihe, 201 (Tubingen: Mohr Siebeck, 2005), pp. 49—78; for 
quotations, see Richard L. Schultz, The Search for Quotation: \ 'erbal Parallels in the JSOTSS 180 (Sheffield:
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to spot, with the negative fonns perhaps impossible without the aid of additional, non

textual evidence."^^ A rather intimidating amount of data would probably be needed to 

demonstrate the unconscious rejection of internal traditions due to similarities with another 

tradition, and as such it is probably not often possible for Second Temple Judaism; 

nevertheless, the possibility ought to be kept in mind.

Religio-Cultural Interactions

I =

Conscious Unconscious

Rejection

Conscious
Rejection of 
foreign ideas and 
naave idea.'? 
deemed too similar

Unconscious 
downplaying of 
aspects of native 
traditions too 
similiar to foreign

Acceptance

Conscious 
acceptance of ideas 
in understanding of 
tradition; can include 
borrowing

Unconscious 
reinterpretation of 
native ideas in 
similar manner to 
foreign tradition

A: Rjtual, Cultic 

B: Customs

C: 'Characters': gods or heroes 

D: Linguistic: Loanwords, etc. 

E: Ideas, concepts, 'doctrines'

Influence ^ Borrowing: *
Quotations

Direct textual or 
proverbial 
citations or 
allusions

^ Adapted From Hinnells (1976) Adapted from Wood (1927)

Figure 2: Terms for Religio-Cultural Interactions 
Author’s Own

Given the subtleties involved in interaction, how can the presence and effects be 

detected in texts, the primary' remaining source of evidence for ancient civilizations and 

religions?

Barr delineates two basic approaches to comparative studies: general and specific.”^ 

He notes that general comparisons or lists of parallels do not constitute evidence of 

interactions; detailed, specific argument is needed to demonstrate that the general parallel is 

indeed not just happenstance.""*’ Specifically, he emphasizes the need for explanatory 

circumstances and motivations which occasioned borrowing. This also needs to be

Scheffield Academic Press, 1999), pp. 109—112, 214. Patricia TuU Willey, ^member the Former Things: The 
Recollection of Previous Texts in Isaiah 40—55 (Atlanta, GA: SBL, 1997), pp. 82—83 presents Hayes’s seven criteria 
for an allusion, some of which are of dubious vahdity. For a better context for such considerations, see Chapter 
III (which replaces Willey’s intertextuality with orahty).

For a discussion of these question in the context of archaeology see the thought-provoking coUecrion in 
loanne Clarke, ed.. Archaeological Perspectives on the Transmission and Transformation of Culture in the Eastern 
Mediterranear. Levant Supplementary Series 2 (Oxford: Oxbow, 2005). -\lthought the terminology utilized here 
is quite different, the overall conceptualization is quite amenable to that proposed by Abdt, “Notes on the 
Iranization of Bes in the Achaemenid Empire,” p. 135.

Barr, “Question of Religious Influence,” p. 204; cf. Richard N. Frve, “Iran and Israel in Antiquity,”of 
the K R. Carta Oriental Institute 4A (1973): p. 71, ‘general’ and ‘detailed.’

Barr, “Question of Religious Influence,” p. 206.
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undertaken with an understanding of the structural import of the proposed influence or 

borrowing in both source and new context. Although Barr only briefly alludes to the 

possibility of negadve or unconscious influence,"'** his insistence that proposed parallels must 

be understood within the greater stmctural contexts is important. Rarely do people or 

groups adopt wholly different ideas to their own, nor do they adopt them without adaptadon 

to their own worldview^ The student must be careful to understand how a detail or concept 

could both be transformed by transform the receding tradidon.

In broaching the quesdon. Wood suggests five criteria which a proposed parallel 

must sadsfy to be considered an instance of borrowing: 1) Did the receding tradidon have a 

need w’hich the borrowed idea fulfilled? 2) Are there similar sources in the receiving tradidon 

which could evolve in a similar manner? 3) Did similar ideas pre-exist in the receiving 

tradidon? 4) Could the element come from elsewhere as well? 5) Can the source tradidon be 

reliably dated earher?"'*’ Wood’s last criterion is certainly the most important; the source 

must predate the recepdon. The fourth quesdon is also a valid concern; if similar ideas do 

appear in muldple contexts, one must decide whether there are enough details to jusdfy the 

idendficadon of a single source, or whether the idea is more the result of a general s^itgeist. 

However, the first criterion is historically dubious, depending on the intent of the question: 

the proper historical quesdon is not the necessity but the probabili^' of what did happen in the 

past."*" If Wood means that there must be a ‘space’ or way in which element can be udUzed, 

then that is the same as the next two criteria. The second and third criteria appear to be the 

same criterion. For interacdon to exist, there must be a ‘hanger’ upon wliich the borrowed 

‘coat’ can hang in the receiving ‘wardrobe.’ People rarely adopt ideas which appear to them 

wholly alien."*’ Thus, Barr’s concerns about the stmctural import in both tradidons is 

necessaty’ to understand the nature and likelihood of interacdon."^" Kraehng’s proposals, 

besides offering similar concerns to Barr and Wood, merely add a concern for the historical 

pardculars and scholarly consensus."**

Barr, “Question of Religious Influence,” p. 208, 230.
Adapted from Irving P. Wood, “Borrowing between Religions,”/at/twa/ of Biblical Uterature 46.1/2 (1927); pp. 

104-105.
Cf the comment in Hinnells, “Zoroastrian Influence on the Judeo-Christian Tradidon,” p. 9.

-5' ‘.-yien’ is not the same as ‘novel’; the criteria for an element being ‘alien’ rather than simply novel vary greatly 
between mdividuals and systems.
-5- Further—despite the impact of systemic and unconcious forces—^individual/discrete communal choice must 
also play a role in this interplay. A quote by Dostovevskt' is pertinent in this regard: “One’s own free and 
unfettered choice . . . overwrought though it sometimes may be to the point of madness—that is that same 
most desirable good which we overlooked and which does not fit into any classification, and against which all 
theories and systems are continually wrecked.” (Fyodor Dostoevsk)', “Notes from the Underground,” trans. 
David Magershack, The Best Short Stories of Fyodor Dostoevs^' [New York: Modem Library, 2001], p. 116). This 
aspect remains pertinent, even if other communal factors are in play (e.g., Kevin W. W’elch, “An Interpersonal 
Influence Model of Traditional Religious Commitment,” Sociological Oimrterlj 21.\ [1981]: pp. 81—92).

Carl H. Kraeling, “Method in the Study of Religious Syncretism," Journal of Bible and Religion 9.1 (1941): pp. 
28-34, 66.
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In light of the above considerations, five general criteria and one additional criterion 

for ‘influence’ are here proposed. The first two criteria are reallt' preconditions: 1) the 

proposed source must predate the proposed incidence of interaction, and 2) there must be a 

plausible historical context for the interaction. The remaining criteria are more difficult to 

establish or demonstrate. 3) The foreign element must make more stmctural ‘sense’ in the 

onginal context than in the new one; 4) there must be a ‘hook’ or way in which the foreign 

element could be included in the recemng tradition; 5) there must be discrete, distinctive 

elements which betray the origin of the element. These must be more distinctive or specific 

than potential parallels from other sources. Any form of borrowing in a text is certainly 

evidence that interaction on some level has occurred, but on its own is insufficient to 

demonstrate the presence of influence. The accumulation of multiple, detailed borrowings 

certainly tilts the scales towards the possibility of influence,"’'* yet a sixth criterion is needed 

to demonstrate influence as defined above: 6) there must be an interpretive or stmctural 

change in the receiving tradition on account of the influence. This is perhaps the most 

important (albeit evanescent) of the six criteria.

The first two criteria are straightforward and require no further justification. The 

others require more elucidation. The third criterion—the foreign element must make more 

stmctural sense in its original context—^means that there should be indications that the 

element more ‘organically’"^^ fits within the source tradition than in the recemng one, 

therefore making it more probable that its appearance in the receiving tradition is due to 

interaction rather than parallel internal developments. For example, the belief in the Davidic 

covenant in jemsalem leads logicallv to the concept of the inviolability of Zion. If the same 

Zion doctrine were discovered in a text from a neighboring countty' without an analogous 

royal tradition, it could indicate borrowing or influence. The fourth criterion is the 

requirement for a ‘hook’ or space for the new element in the recenting tradition. This is 

similar to Wood’s insistence on the fulfilling of a need and Barr’s insistence on a plausible 

motivation."’’^ There must be a way in wlrich the receiving tradition could have incorporated 

the element and still have perceived it as being consonant with said tradition (in hne with 

Light’s principle of cognitive integrity)."’^ A potential example would be the adaptation of a 

duaksm as a response to monotheistic theodicy. The fifth criterion—the need for discrete 

details—^is the most commonly utilized. One must demonstrate why the proposed source 

tradition is more probable than another. Many societies have analogous stories and 

traditions; for the parallel to be more than merely illustrative there must be discrete, distinct

Provided the borrowings are of an useful nature; cf. Sandmel, “Parallelomania,” p. 10.
-55 To use the term utilized b}’ Shaked, “Iranian Influence on judaism,” p. 323.
-5'' Cf. Wood, “Borrowing between Religions,” p. 104; Barr, “Question of Religious Influence,” p. 206. 
25t Light, “Orthosyncrerism,” p. 180.
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details betraying the original source. These could be linguistic terms or names, but could 

theoretically be anything. The last criterion, six, relates to the overall structure of the 

receiving tradition as it can be reconstmcted. This is perhaps the vaguest and most difficult 

of the criteria to be demonstrated adequately, but it is necessary for the attempt to be made. 

As both Vroom and Light note, the introduction of new elements into a system often 

necessitates either a reinterpretation or a reorganization of other elements in the recemng 

tradition (as well as the reinterpretation of the element itself). Thus, a polytheistic religion 

which adopts a new god will most likely correspondingly modify the functions of other, 

similar gods in the pantheon, perhaps even replacing some of them. It is within this criterion 

that Light’s discussion of symbols, categories, and organizational rules becomes most helpful. 

Each tradition has symbols and categories which are more central and others which are more 

peripheral. Central elements wiU be more resistant to influence, while more peripheral ones 

will be less so. XXdien analyzing the strucmre of a proposed receiving tradition, it is necessar\' 

to determine the radicalness of the proposed element within the perspective of that tradition: 

the ‘organizational rules’ of the receiving tradition must be taken into account. For example, 

the stmctural Importance of monotheism in Christianity would lead one to expect that either 

no foreign deities would be adopted or would be adopted in a drastically different 

understanding to their original function. This, of course, fits the assimilation of deities as 

saints and angels: open categories in the Christian tradition in a way the category ‘dmnity’ is 

not. This is not the case in traditions such as Buddhism."^*

\XTien seeking to understand the potential relevance of Iranian (or any other) 

traditions on the development of Second Temple Judaism, then, it is important to remember 

the types of interaction which could occur (not only quotations or direct, discrete 

borrowings, but influence, conscious and unconscious, positive and negative), as well as to 

consider the six different aspects related to the aiteria noted above. Prior to analysis of 

particular texts or elements, however, must come at least a preliminar}’ investigation of the 

stmcmre of the two traditions in focus. The scholar must consider how the proposed 

interaction would have been perceived by contemporary^ tradents, wLo most likely had 

different priorities and perspectives than the contemporary' scholar. Finally', the overall 

interpretative import must be considered.

The discussion in this study, therefore, proceeds to first establish the historical 

priority' of the Iranian traditions as well as discussing their relative stmctures, then considers 

the historical and social contexts in wliich interaction could have occurred, before attempting 

to directly investigate indmdual apocalyptic texts. The final step is to analyze the

Cf. James H. Grayson, “The Accommodation of Korean Folk Religion to the Religious Forms of Buddhism: 
-An Example of Reverse Syncretism,” Folklore Studies 51.2 (1992): pp. 199—217.
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hermeneutical changes whicli a potential Iranian influence would entail upon a receiving 

Judaism. Ultimately, analysis of ‘sectarian’ factors (as against merely ‘tradition’) would 

potentially be important,but that cannot be pursued here.

Thesis

The thesis which this dissertation presents is that one of the catalysts towards the 

development of the apocalypse and its related worldview in Second Temple Judaism was the 

adoption of a new ‘apocalyptic hermeneutic’ by some Judaeans. This new ‘apocalyptic 

hermeneutic’ was one which incorporated ideas and methods which find their best 

explanation in having been inspired by an Iranian milieu. The development of this new 

hermeneutic was undertaken by scribes and thus heavily influenced by the increasing 

importance of written over oral modes of discourse. One of the reasons this hermeneutic 

has eluded scholarship is due to its ‘evanescent’ namre as a new, literate interpretation of 

recently written texts, as opposed to an entirely new theological or philosophical system, or 

indeed, rather than merely a question of the identification of texmal allusions in the manner 

of traditional text-critical methods. It is this kind of hermeneutic and the ideas it usually 

implies that links the phenomena of the apocalypse and the millenarian movements.

Overview of Dissertation

The dissertation contains five chapters with prolegomena and metalegomena, plus 

appendices. Chapter I describes the sources on Iranian rehgion, the issues involved in 

attempting a historical reconstruction, and the methodology bv which one can date the 

various texts and ideas. Chapter II argues for the historical and sociological likelihood of 

Iranian-Judaean interaction by discussing the various Achaemenid sources available. The 

thesis of a ‘Persian authorization of the Torah’ is briefly mentioned in this context. Chapter 

III discusses Oral Theory, describing the kinds of processes and worldview in which Iranian- 

Judaean interaction occurred, critiquing the standard text-centric method of current Biblical 

Scholarship. It also analyzes various apocalyptic texts for views on orality and texmality. 

Chapter IV analyzes some of the major texts which have been considered either ‘proto- 

apocalyptic’ or apocalyptic, both within the Hebrew Bible and in other sources, for details 

which can best be understood in an Iranian milieu. This is divided into Parts A (Biblical 

Literature) and B (Enochic Literamre). Chapter V brings together the various themes and 

theologies which were analy7xd in Chapter IV to argue for an ‘Apocalyptic Hermeneutic’ 

which is responsible for both the differences and similarities which scholars have seen in the

E.g., Welch, “Interpersonal Influence,” pp. 81—92.
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prophetic and apocalyptic literatures. It relates the phenomena of apocalypticism (ideas), 

apocalypse (literan’ genre), and millenarianism (social movements), seeing the hermeneutic as 

a dialectical thread holding them all together as well as apart. This is intimately intertwined 

with the growth of a highly literate scribal eUte (as discussed in Chapter III). The 

Metalegomena brings together all of the analyses of the previous chapters, and points 

towards the importance of the subject, as well as to possible implications for further areas 

such as the relationship between various Jewish ‘sects,’ the historical Jesus, early Christianity, 

and the sociology of millenarism. Appendix I gives a brief explanation of the sources 

utilized in the reconstmction of Achaemenid Iranian religion. Appendix II explains the 

orthography adopted here. Appendix III: Glossary of Terms provides explanation of the 

many Iranian terms which are used in the dissertation. Appendix IV annotates the 

definitions adopted in this study for controversial English terms.

Explanation of the Textual Sources and Translations

Jewish Sources

For the biblical materials fhe standard texts used are the Biblia Hebraica Stutgartensia 

for the Hebrew and Septuaginta for the Greek. The default English text used is the NRSV 

unless otherwise stated. The biblical texts discussed here are texts which are often labelled 

either ‘apocalyptic’ or ‘proto-apocalyptic’ by biblical scholars. They are Ezek 37:1—14; 38—39; 

and Dan 2.

Et^ekiel 37:1—14

The famous vision of the Valley of Dead Bones has long been an important cmx for 

the development of belief in bodily resurrection. This pericope offers an early example of 

how attention to the re-interpretive aspects of tradition affects understandings of 

apocalyptic.

'E.vpkiel 38—39

Often considered apocalyptic or proto-apocalyptic, the prophecy to Gog still plays a 

role in modem apocalyptic speculations and sits on the border between prophecy and 

apocalyptic. Like the previous passage, it offers a glimpse at ways interpretation can be 

suggestive well before the Hellenistic period.

Daniel 2

The four empire schema of world histon% with its implicit eschatolog}% has long been 

considered in conjunction with Iran. It offers a classic oppormnity to reassess Iranian 

influence.

E nochic Uterature
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Of course, much of the literature relevant to apocalyptic studies is extra-canonical. 

The texts studied in depth here are the books of Enoch. Only the first corpus under his 

name, Ethiopic or / Enoch is discussed in any depth. Most attention is paid to the earliest 

works of the compiladon, the Astronomical hook and the Book of VEatchers. The standard English 

text utilized for 1 Enoch is Nickelsburg and VanderKam’s edition."™ For the Dead Sea 

Scrolls, Tie Dead Sea Scrolls Study Editiotf‘‘^ is used for both the original and the English 

translation, unless otherwise stated. The basic English translation for other extra-canonical 

literature referenced here is Charlesworth’s.^™

Iranian Sources

The Iranian sources are multiple and often fairly inaccessible. The texts are briefly 

defined bdow; critical editions and translations are available in Appendix I.

The Gdthds are a collection of five esoteric hymns in the language called ‘Old 

Avestan.’ They are simated at the heart of the Zoroastrian liturgy, known as the Yasna. They 

surround mother group of texts known as the Yasna Hapta^hditi which are also in Old 

Avestan. These are ‘rhythmic prose’ sections of the liturgic^^^ The remainder of the limrgy is 

in ‘Young Avestan.’ In addition to the liturgical texts, a collection of hymns (Yasts) and a 

collection of purity laws (the Videvddt) also exist in Young Avestan. These texts together are 

known colectively as the Avesta.

In addition to the Avestan texts, a large number of texts in Middle Persian, or 

Pahlavi, a.so exist. Perhaps the most famous of these is the Bundahisn, an epitome of 

cosmological, eschatological, and mythical lore, llie apocalypse known as the Zand-i Vahman 

Yasn (also known as Vohuman Yasn, Zand-i Bahman Yast, or Zand-i Wahman Yasti) also exists 

in Pahlavi. Finally, a lost work which survives only in various quotations in Classical sources 

is called the Oracle of Hystaspes. A variety of theological treatises and related works are also 

extant in 1 alilavi.

Beside the religious texts, a number of inscriptions have survived in Old Persian 

from the leign of Darius I onwards. Additionally, archaeological discoveries have provided 

administrative tablets in Neo-Elamite from the area of Persepolis, tablets from Babylonia, 

and Aramtic papyri from Egypt.

George V. E. Nickelsburg and lames C. ^"anderkam, 1 Enoch: A Neiv Translation Based on the Hermeneia 
Commentary Minneapolis, MN: Fortress, 2004).

F. Garcia Martinez and E. J. C. Tigchelaar, eds.. The Dead Sea Scrolls Study Edition, 2 vols. (Leiden: Brill, 1998). 
James H Zharlesworth, ed.. The Old Testament Pseudepigrapha: Apocalyptic Eiterature and Testaments, vol. 1 (New 

York: Doubeday, 1983), and James H Charlesworth, ed.. The Old Testament Pseudepigrapha: Expansions, vol. 2 
(New York: Doubleday, 1985).
2'’-’ j-Umut Hntze, “On the Literart' Structure of the Older Avesta,” Bulletin of the School of Oriental and African 
Studies (i'is.X 2002): p. 46.
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I
The Iranian Sources: 

Religion and Royal Ideology
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iN'niODUCTlON TO IRANIAN RELIGION IN THE ACHAEMENTD PERIOD

As Grabbe argues, the question of Iranian influence on judaism faces several 

methodological issues which must be addressed before discussing anv suspected instances of 

influence.' Grabbe identifies five broad areas of consideration: the dating of Zarathustra 

(Latinized Greek, Zoroaster) and his subsequent tradition; pliilological and texmal problems; 

the dating of the literamre; the mechanisms for influence; and the difficulty of demonstrating 

or disproving influence in general. This chapter addresses the issues of the dating, nature, 

and content of Iranian traditions and texts; the subsequent chapter investigates the historical 

setting in view of establishing possible mechanisms and settings for influence. While all of 

the issues Grabbe identifies must be dealt with, the list itself unnecessarily limits the 

discussion to Zoroastrianism per se. Because the religious and ideological traditions in Iran 

most hkely encompassed much more than what became known as orthodox Zoroastrianism, 

this chapter explores the question of Iranian rehgion as it can be reconstmcted by the 

sources rather than getting caught up in the evaluation of Zoroastrianism(s).

For the purposes of influence, the date of Zarathukra (or even his existence) is really 

a non-question; Zarathukra’s date, whether 1500 B.C.E. or 569 B.C.E., is still before the rise of 

Jewish apocalyptic literature—^indeed, before the rise of the Achaemenid state. The 

important question is the date of Zoroastrian ideas reaching the west from the east, as well as 

the level of dissemination of Iranian ideas generally in the west. Knowledge of and influence 

by Zoroastrian and Iranian ideas can be demonstrated in various Greek writers; the 

information available from these sources allows one not only to confirm the approximate 

arrival of Iranian religious ideas to the west, but also to verify something of the namre and 

content of those ideas and their accessibility to non-Iranians. Thus, even if the linguistic 

evidence is misleading and Zoroastrianism is not much older than the Achaemenid Empire, 

the influence of ideas traditionally associated with Zarathustra existed within the empire well 

before the emergence of Jewish apocalyptic." Additionally, the important focus of 

investigation is the ideas which were current during the Achaemenid and Parthian empires, 

not necessarily those which dominated during the Sassanian Empire. Hence, ideas and

’ Grabbe, Yehud, pp. 362—363.
- This could be archaeologicallv corroborated if a seal republished in Briant. From Cyrus to Alexander, p. 249, fig. 
28b, is reliable. This seal supposedly depicts a p’pical altar scene with an ^Aramaic inscription reading, 
“Zaradustris.” However, Briant merely prints a drawing of the seal, citing P. R. S. Moorey, “The Persian 
Empire,” Cambridge Ancient Histoiy, ed. John Boardman, vol. Plates to V'olume (Cambridge: Cambridge Univ 
Press, 1988), p. 44, seal c. Moorey, however, also only shows a drawing, and cites Andre Parrot, Stuart Gilbert, 
and James Emmons, Nineveh and Babylon (London: Thames & Hudson, 1961), figure 160. The author has been 
unable to source this book, but a personal email from the publisher (16 Feb. 2009) indicated that the illustration 
was p. 260 and cited as in an unnamed private collection. The author still awaits response from the French 
publisher to whom he was directed.
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symbols which may from a later perspective be considered ‘heterodox’ or ‘non-Zoroastrian’ 

are still relevant for exploration.

Therefore, the question of Persian religion need not be limited to the Zoroastrian 

texts or even to the Zoroastrian tradition. Besides this tradition one must be open to the 

possibility of influence by other Iranian religious traditions (perhaps ‘unorthodox’ traditions). 

Imperial ideologt’ and propaganda, and cultural influences of a more general namre, indeed 

even of general Zeitgeist. It is worth recalling on this point that the modem segregation of hfe 

into ‘religious’ and ‘secular,’ ‘political’ and ‘culmral’ realms is misleading for the ancient 

world.^ \Xliile much academic interest in judaean traditions centers on ‘judaism,’ potential 

influences need not be limited to modern concepmal categories.

Harting expanded the discussion beyond so-called ortliodox Zoroastrianism, the 

question remains as to the form of the religious beliefs which were present in the 

Achaemenid and Parthian Empires. The basic premise of the methodolog}^ used here is that 

at least some aspects of the contemporaty' religious beliefs and practices may be 

reconstmcted by the careful and critical comparison of several sources: 1) The Old Persian 

inscriptions and other contemporary' written documents and archaeological remains, such as 

those found at Persepolis; 2) The reports of the classical authors as they pertain to the 

politics and religion of the Persians; 3) and the Zoroastrian writings.

Each of these three main sources has benefits and difficulties. The Old Persian 

inscriptions have the advantage of being securely dated and contexmalized, and thus offer 

very' valuable checks for chronology'. They are, however, unfortunately terse and focus on a 

rather narrow range of topics, largely dedicatory'. NXdiile they do reveal some important 

information, the amount of detailed information to be gleaned from them is infuriatingly 

small and/or ambiguous. In addition to the inscriptions, a variety' of archaeological remains 

and administrative records (in Neo-Elamite and Aramaic) provide valuable sources. Like the 

Old Persian inscriptions, the classical sources have the benefit of being more or less securely 

dated. They also tend to be much longer than the Old Persian materials and offer a vast 

variety of reports, anecdotes, and opinions on the Persians and their traditions. However, 

the various classical writers vary' in reliability' and must be used with much caution. Some of 

the authors (such as Herodotus) may indeed offer some of their material from personal 

observation; often, however, they (mis)understand the Persians to fit their narratological or 

philosophical purposes (such as Xenophon’s depiction of Gyms as the ideal philosopher- 

king). The classical writers certainly provide valuable perspectives on the namre of Persian

’ One could argue they are not always easily delineated in modem society, either.
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ideas available to other groups, even those outside of Iranian empires, but one has to be 

careful to separate the Iranian material from the Greek Interpretation.

The final primary' sources of material are the Zoroastrian writings, mainly extant only 

in their ninth centur}" C.E. redaction. These writings are an extremely varied and complex 

conglomeration of writings from a vast variety of eras and locations—the late dating of the 

extant manuscripts is no more decisive for antiquity than the Qumran finds for the writing of 

the Hebrew Bible. The most important of these texts is the Avesta, the sacred scripture of 

the Zoroastrians.'* The remainder are largely late compilations in Pahlavi (Middle Persian) 

which purport to translate, comment on, and/or systematize the teachings of the Avesta. 

The more famous of these compilations include the Bundahisn^ which is a collection of 

cosmological and eschatological lore, the Zand-t V'ahman Yasn^' which is an apocalypse 

supposedly written as a commentar}' to a lost Avestan Yast, and the Mmdg-i Xrad, which is a 

collection of a ninth century Zoroastrian priest’s summar}' of Zoroastrian theolog}’. The 

final compilations of all of these Pahlavi works can be dated due to references to events of 

(or the fall of) the Sassanian Empire. It is primarily these Pahlavi works which are tmlnerable 

to the charge of anachronistic usage for comparative purposes, as they are manifestly late. 

However, even here the picture is not as simple as it may first appear. Much in these 

writings is classified as t^and, or ‘interpretation’; they often quote an Avestan text and then 

proceed to comment and expand on it. This form is analogous to the ^Aer-literature found at 

Qumran. Sometimes the ;(and even quotes the verse in Avestan before translating it into 

Pahlavi; when these quotations are compared with known Avestan passages, they are usually

The Avesta is the ‘Bible’ of the Zoroastrians; the surviving portions consist mostly of hymns (Yasls) and 
Uturg}' (Yasnd), including the Gdthds, the hymns attributed to Zoroaster. The most convenient edition of the 
entire extant Avesta is still in the Sacred Books of the East series; the Gdthds alone are much more readily 
available. For critical editions, see Appendix I. The standard critical analysis of the extant Sassanian collection 
and its texmal history' is Karl Hoffman and Johanna Narten, Der Sasanidische A.rchetypm: Idntersuchungen \u 
Schreihung undl^utgestalt des Avestischen (\X'iesbaden: Reichen, 1989).

The work known as the Bundahisn or Zand-i Akasih, is an epitome and commentary on Avestan texts which 
deals primarily with cosmological and eschatological material. It survives in two redactions known as the 
Greater/Iranian and Shorter/Indian Bundahism. A translation of the Greater Bundahisn is available in 
Behramgore T. .i^nklesaria, Zand-Akdsih: Iranian or Greater Bundahisn: Text and Translation (Bombay: Rahnumae 
Mazdayasnan Sabha, 1956) and a translation of the Shorter Bundahisn is available in the SBE series. The Bundabis, 
Babman Yost, and Sh^ast Td-Shdyast, trans. E. \)C'. West, Pahlavi Texts 1, ed. F. Max Muller (Delhi: Motilal 
Banarsidass, 1987), Sacred Books of the East 5, pp. 1—152. A summary of its contents is available in D. N. 
MacKenzie, “Bundahisn,” Eniycloperdia Iraniia IV (1990): pp. 147—551.
^ The Zand-i Vahman Yasn is generally believed to be a an epitome and commentary based on a lost Avestan 
Yatt to Bahman. The text is available in the SBE volume in the prextious footnote, in Behramgore T. 
jMiklesaria, Zand-i I 'ohuman Yasn and Two Pahlavi Fragments: Text. Transliteration, and Translation (Bombay: Mrs. B. 
T. Anklesaria, 1957), and in a critical edition by Carlo G. Cereti, The Zand-i Wahman Yasn: a Zoroastrian 
Apocalypse. SOR 75 (Rome: 1995). It is discussed in depth bv Widengren and Hultgard in David Hellhokn, ed.. 
Apocalypticism in the Mediterranean World and the Near East: Proceedings of the International Colloquium on Apocafypticism. 
Uppsala. August 12—17. 1979 (Tubingen: J.C.B. Mohr, 1983) and again in Anders Hultgard, “Bahman Yasht: A 
Persian Apocalypse,” Mysteries and Revelations: Apocaylptic Studies since the Uppsala Colloquium, eds. John J. Collins 
and James H Charlesworth (Sheffield: Sheffield Academic Press, 1991), pp. 114—134.
^ Yasts are hymns devoted to a deity.
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quite accurate. Since the ^and sometimes quotes a passage which is not found in the extant 

Avesta, the Pahlavi sources can be quite useful for the reconstmction of lost Avestan texts 

and ideas.*

Zoroastrian tradition claims that there were originally 21 Nasks (‘books’) of the 

Avesta, although only one of those Nasks sundves as fuUy extant. WTiile the number 21 may 

be a later, theologically based number, it is clear that much lore and theology has been lost (it 

is traditionally claimed that only one third of the original Avesta has survived). Because of 

this, the Pahlavi s^and offers an invaluable source of Avestan material which has otherwise 

been lost. The most famous example of this type of material is the Zand-i Vahman Yasn\ 

while there is no known extant YaUXo l Yhtt Manah (the Avestan name for Nabman), it seems 

most likely that there was one which has been lost, and at least the quoted sections belonged 

to it.'’ This means that the late material cannot simply be ignored. Thus, even though the 

majority of written Iranian material is extant only in late sources, it can be useful with careful 

critical analysis.

As part of the effort to define the genre of apocalypse, Collins investigated the 

phenomenon in Iranian literature.As is appropriate in a volume dedicated to the genre of 

apocalypse, Collins’s discussion deals primarily with the Persian texts which may shed some 

light on the existence of the genre in the Persian tradition. He finds two {Zand-i Vabman 

Yasn and the Arda Nirdt^Ndmag) which conform to his paradigm (la, lie).” His use of the 

material is rightfully cautious in light of the text-critical problems involved with the Iranian 

texts. His analysis is admirable for dealing with the genre as extant in Iranian tradition, but it 

bypasses the question of the relevance of Iran in questions of influence. Although he dates 

the generic apocalypses late, the influence of Iranian ideas need not be restricted by the limits 

of genre. Other texts which are not formally classed as apocalypses may nevertheless hold 

relevance.

With these caveats in mind, a brief introduction and overttiew of Iranian religion 

during the Achaemenid period and its sources, as well as considerations on historical 

methodology, follows.

Much debate over the possibility' of Persian influence on Judaism in the Achaemenid 

and Hellenistic Periods gets caught up on the date of Zarathustra (commonly ‘Zoroaster’ in

* Cf: Anders Hultgard, “Forms and Origins of Iranian Apocalypticism,” Apocalypticism in the Mediterranean World 
and the ISiear East, ed. DaAd Hellholm (Tubingen: J.C.B. Mohr, 1983), pp. 391—392; Geo Widengren, “Leitende 
Ideen und Quellen des Iranischen Apokahyitic,” Apocalypticism in the Mediterranean World and the Near East: 
Proceedings oj the International Colloquium on Apocalypticism, Uppsala, August 12-17, 1979, ed. David HeUholm 
(Tiibmgen: Mohr Siebeck, 1983), pp. 101—104.

Hultgard, “Bahman Yasht: A Persian Apocalypse,” pp. 127—128.
'“ John). Collins, “The Persian Apocalj'pses,” Setneia 14 (1979): pp. 207—217.
” Collins, “The Persian Apocah'pses,” p. 208.

57



English, from the Greek ZopoacTyjg), and thus on the antiquity of the religious ideas

evidenced in the late writings of the Zoroastrians. Experts in Iranian Smdies have no real 

consensus on a date for his life; two schools give widely divergent dates—one based on a 

native tradition of 258 years before Alexander, and the other based largely on linguistic 

grounds (usually placed ca. 1500—1000 B.C.E.).'" The unreliability of the ‘traditional date’ for 

Zarathustra (ca. 569 B.C.E.) is argued bv Shahbazi and Boyce; Zarathustra had to pre-date 

Cyms’s invasion of the north-eastern Iranian lands, and there was no tradition of fixed dating 

until the Seleucids.'^ More recently, Skjxrvo suggests that the so-called ‘traditional date’ itself 

rests on ‘mythical’ chronology, hardly a promising starting point for historical dating.’'* It is 

worth noting, however, that chronologies place Zarathustra pmr to the Achaemenid 

Empire. Thus, the correctness of either school of thought httle affects the antiquity relative 

to Jewish apocalyptic literature.

The Iranian texts of relevance are extant in a number of languages, which are all 

classed as members of the Iranian half of the Indo-Iranian group of Indo-European 

languages, and which come from different time periods and locales. The most relevant 

languages are conventionally known as ‘Avestan’ (di\tided into ‘Old Avestan’ or ‘Gathic’ and 

‘Young Avestan’), Old Persian, and Middle Persian or Pahlavi. Avestan is the language 

which is used by the Avesta; it is classed as a North-eastern Iranian Language. Old Persian is 

the language of the Achaemenid inscriptions, and is classed as a South-eastern Iranian

'- Kurt Rudolph, “Zarathukra - Pnester und Prophet: Neue Aspekte der Zarathukra- bzw. Gatha-Forschung.,” 
Nuwen 8.1 (1961): pp. 84-88, gives a convenient overview of the two sets of dates, and chooses the ninth and 
eighth centuries. Mary Boyce even in her own work gives divergent dates for Zoroaster: 1000-900 B.C.E. in 
Mary Boyce, A. Histoty of Zoroastrianism: The Early Period, vol. I, Handbuch der Orientalistik VIII.1.2.2A.1 
(Leiden: EJ. BriU, 1975), p. 3; 1500—1300 B.C.E. in Mary Bovce. “Persian Religion in the Achaemenid Age,” The 
Cambridge Histoy of Judaism, eds. IX'. D. Dawes and L. Finkelstein, vol. I: Introduction; The Persian Period 
(Cambridge: Cambridge Univ Press, 2000), p 280; 1400—1200 B.C.E. in Marv Boyce, Textual Sources for the Study of 
Zoroastrianism, Textual Sources for the Study of Religion (Manchester: Manchester Univ Press, 1984), p. 11, in 
Mary Boyce, Zoroastrians: Their Religious Beliefs and Practices (London: Roudedge, 2001), p 2. and Marv Boyce, “On 
the AntiquiU' of the Zoroastrian Apocalyptic,” Bulletin of the School of Oriental and African Studies XLMI.l (1984): 
p. 75; A. T. Olmstead, Histoty of the Persian Empire: Achaemenid Period (Chicago: Univ of Chicago Press, 1948), pp. 
102—103 accepts an equadon of Darius’s father Hystaspes with Zoroaster’s patron I'Btdspa and thus a late date, 
as does Ernst Herzfeld, “The Traditional Date of Zoroaster,” Oriental Studies in Honour of Cursetji Eracbji Pavy, 
ed. Jal Dasmr Cursetji Pavr}' (London: Oxford Univ Press, 1933), p. 136 (570 BCE). It is much more kkelv that 
Hystaspes had been named in honour of the legendan- Kavi, patron of Zarathustra. The same opinion is held 
by Roland Grubb Kent, “The Name of Hystaspes,” Language 21.2 (1945): p. 55. In fact, Kellens has analyzed 
nine of Darius’s given genealogj’ as homonymic with the legendan’ figures of the Avesta (Cited bv Albert de 
long, “The Contribution of the Magi,” Birth of the Persian Empire: the Idea of Iran I, eds, Vesta Sarkhosh Curtis and 
Sarah Stewart [London: I. B. Tauris, 2005], p. 88; the author could not access the citation, however.)

See A. Shapur Shahbazi, “The Traditional Date of Zoroaster Explained,” Bulletin of the School of Oriental and 
African Studies 40.1 (1977): pp. 30—31. His explanation of 569 (pp. 32—3) as a confusion with Cyrus’s conquest 
of Babylon is quite plausible and mteresting, although unprovable; cf Boyce, “Persian Religion in the 
Achaemenid Age,” pp. 279—280.
'■* Prods Oktor Skiarvo, “The Antiquin’ of Old Avestan,” Ndme-ye Iran Bdstdn 3 (2003-4): p. 16. The author is 
grateful to Dr. ./Mmut Hintze for this reference. It is worth noting that this date may have been based on 
political propaganda by Xerxes; see Peter Kingsley, “Meetings -with Magi: Iranian Themes among the Greeks, 
from Xanthus of Lydia to Plato’s Acidemyf Journal of the Reyal Asiatic Society 5.2 (1995): pp. 193^.
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language.'^ Pahla\n or Middle Persian is the language of the Sassanians, and developed out of 

Old Persian, beginning prior to Alexander’s campaign.''’ Other Iranian languages and 

dialects also existed—such as Median, Partliian, and Sogdian—^but are more scantily attested. 

It is clear for Hnguisdc reasons that much of the Avesta (the scriptures of the Zoroastrians) is 

extremely ancient. The language of the Avesta (so-called ‘Avestan’) has long been 

recognized as related to and linguistically archaic like the language of the Rj^ Veda (Sanskrit). 

On this basis Indo-Iranicists usually date the Old Avestan language to the mid-second 

millennium B.C.E. The oldest sections of the Avesta—the so-called “Old Avestan’ sections of 

the Yasna—the Gdthds (the poems supposedly by Zarathukra himself) and the ‘Yasna of the 

Seven Chapters’ (the Yasna Haptayhditi) are usually dated by linguists around 1000 B.C.E. 

through comparison with Rig Vedic Sanskrit, and are possibly much older.’^ Skjaen^o avers 

this from the various archaic features of Old Avestan compared with Young Avestan: the 

non-contraction of vowel sequences, the retention of ii and uu vowels, the regular use of 

aorist forms, and the unity of ablative and genitive endings."* These features of the Old 

Avestan sections require it to predate the Younger Avesta by at least 200 years.'" The other 

parts of the Avesta are more recent—the ‘Young Avesta’ dates from the pre-Achaemenid to 

the early Partliian Periods, and the Videvddt (‘Laws against the demons’) to the late 

Achaemenid period."'’

The eitidence for this is Linguistic. The end of the Old Persian language is securely 

dated by the Old Persian inscriptions and the appearance of the transition into Middle 

Persian (Pahlavi) in the fifth century' B.C.E. evidenced therein (by loss of case endings, vowel 

shifts, etc.)."' The appearance of four similar changes in both Old Persian and Young 

Avestan indicate a common origin which must predate the historical emergence of Old 

Persian (ca. ninth centuiy' B.C.E.).” The Persians appear to history' in Western Iran in the 

ninth century', therefore the split between Young Avestan and Old Persian must predate that

Cf: Benjamin VC. Fortson, IV, Indo-European Language and Culture: An Introduction (Oxford: Blackwell Press, 
2004), pp. 203-204.

Cf. Fortson, Indo-European Language, pp. 210—212; Skjasrvo, “The Antiquity of Old Avestan,” p. 36.
Fortson, Indo-European Language, p. 205. Cf Rudolph, “Zarathustra,” pp. 87—88, 98; Boyce, HZ I, p. 3; Jean 

Kellens, Essays on Zarathustra and Zoroastrianism, trans. Prods Oktor Skjtervo, Bibliotheca Iranica: Zoroastrian 
Studies Series (Costa Mesa, CA: Mazda Publishers, 2000), p. 1. Cf. Prods Oktor Skjsrvo, “The Antiquity of 
Old Avestan,” pp. 36—37, where he gives a tentative timetable which places the Old Avesta ca. 1700—1200 
B.C.E. and the Young Avesta ca. 600—400 B.C.E,

Skjasrvo, “The Antiquity of Old Avestan,” pp. 26—27.
Jean Kellens, Essays on Zarathustra and Zoroastrianism, p. 35; Fortson, Indo-European Language, p. 205.
Prods Oktor Skjasrvo, “The Avesta as Source for the Early History of the Iranians,” The Indo-Aiyans of Ancient 

South Asia, ed. G. Erdosy, Indian Philology and South Asian Smdies 1 (Berlin: De Gmyter, 1995), p. 63 implies 
a late Achaemenid date; Kellens, Essays on Zarathustra and Zoroastrianism, p. 35, however, considers it Sassanian.
-' Skjtervo, “The Anriquirv of Old Avestan,” p. 36.
— Skjtervo, “The Antiquirv of Old Avestan,” p. 33,
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time, as they appear speaking Old Persian.’’ Since Old Persian itself was turning into Pahla\d 

by the end of the Achaemenid Empire, its parallel dialect is unlikely to have lasted drastically 

longer as a spoken language."'* Therefore, language of the Younger Avesta is more or less 

contemporaneous with the Old Persian inscriptions,’^ and on this basis alone the Gdthds and 

the Haptayhaiti must date at least to 700 B.C.E. Thus, the entirety of the extant Avesta—by 

linguistic e^tidence alone—^must pre-date or be contemporaneous with the Achaemenid 

Empire. The lack of Iron Age references, references to the Western Iranian lands, or of an 

urban chtilization or empire in the Avestan texts is consonant with the linguistic dating.’*’ 

The linguistic development of the name of Ahura Mazda from a separable pair of epithets in 

the Gdthds, to a fixed name in the Young Avesta, to a single word [Auramastda) in the 

inscriptions is also consistent with a dating which is prior to and contemporaneous with Old 

Persian’s use.’^ Widengren further avers that the Sassanian Zoroasttian scholar-priests’ use 

of Pahlavi translations of the Avesta for their commentaries and epitomes demonstrates that 

the Avestan language was long dead, and that the texts preserved in that text are more likely 

to be preservations than late compositions.’*

Beyond linguistic relationships, the close parallels between the Avesta and the Rig 

Veda, and between Zoroasttian practice and Brahmanic practice demonstrate that some of 

the ideas, religion and rituals evidenced in the writings go well back into Indo-Iranian 

prehistory."'’ It is agreed by most scholars, however, that these scriptures were oral and not

Skja:rv0, “The Antiquity of Old Avestan,” p. 33. 
Skjxrvo, “The Antiquity of Old Avestan,” p. 36.
Fortson, Indo-European Eanguage, p. 212; Roland Grubb Kent, Old Persian: Grammar, Texts, Lexicon, 2nd ed. 

(New Haven, CT: .\merican Oriental Society, 1961), p. 6, does not comment on the relative age of Old Persian.
Boyce, “On the Antiquit}',” p. 75; Mar}' Boyce, HZ II, pp. 1—3; Rudolph, “Zarathustra,” pp. 92—93; Richard 

N. Frye, The Heritage of Persia, History of Cndlisadon, 2nd ed. (London: Cardinal, 1976), p. 40. See also the 
opinion of Stausberg, who sees the city as an Achaemenid innovation. Michael Stausberg, “Persepolis, 
Zoroastrianopolis, Metropolis; Stadte und Tempel in der zoroastrischen Religionsgeschichte. Fine Skizze,” La 
Cite de Dieu/Die Stadt Gottes. 3. Symposium Strasbourg, Tubingen, Uppsala 19.-23. September 1998 in Tubingen., eds. 
Martin Hengel, et al. (Tubingen; Mohr Siebeck, 2000), p. 14.

Sven S. Hartman, “Datierung der junavestischen Apokalyptik,” Apocalypticism in the Mediterranean World and the 
Near East: Proceedings of the International Colloqidum on Apocalypticism. Uppsala. August 12-17, 1979, ed. Da-vid 
Hellholm (Tubingen; J.C.B. Mohr, 1983), pp. 69—72. See his veiy useful chart (fig. 2). Cf. Asmussen, “Die 
Verkiindigung Zarathustras im Dchte der Religionsgeschichte,” p. 21.

Widengren, “Leitende Ideen,” pp. 153—155. A few scholars have also commented that the prophet’s name, 
‘Zarathustra’, itself may be telling; it contains the particle —ultra, ‘camel’, an animal whose domestication is 
uncertain, but not important in the west until ca. 1100 B.C.E., consonant ■with an earlier, eastern derivation. E.g., 
Use Kohler-RoUefson, “Camels and Camel PastoraUsm in .\rabia,” Biblical Archaeologist bh.A (1993); p. 183; Cf. 
Rudolph, “Zarathustra,” p. 91.

The field of Indo-European Studies is based on the linguistic comparison of many modern and ancient 
languages, and posits a single common antecedent group for all of them. This group includes Old Irish, Norse, 
Latin, Hittite, Sanskrit, and the Iranian languages. ‘Indo-Iranian’ is used of a branch of that farmlv which is 
understood to have remained together after the initial migrations, due to close similarities. For an overview, see 
Fortson, Indo-European Language', ^-kina Giacalone Ramat and Paolo Ramat, The Indo-European languages (London; 
Routledge, 1998); lames MaUoiy, “A Short Histoiy of the Indo-European Problem,” ]oumal of Indo-European 
Studies 1 (1973); pp. 21—65.
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written down until ven' late, perhaps not until the Sassanian period.’^ Thus the discrepancy 

between the linguistic evidence for the ‘composition’ and the date of the earliest manuscripts 

(at least 2000 years) requires a very long period of oral transmission, of which some biblical 

scholars are understandably skeptical.’’ The antiquit}' of the tradidons, however, can be 

invesdgated through several avenues: the linguisdc etddence, parallels with the Ri§ I'eda, 

parallels with Achaemenid texts and archaeolog}’, and the e\ddence of Greek authors. Beside 

the close linguisdc and terminological affinides, the religion of the Rj£ \^eda offers other 

parallels to the understanding of the Avesta, as well as corroboradng the andquity of some of 

the details. A fuU exploradon is not necessart’ here, but a few illustradve parallels can be 

noted.Characterisdc of the Indo-Iranian religions is the rimal use of Haoma (Avestan)/ 

Soma (Sanskrit). This was the liquid, procured by pounding a now unknown plant, which was 

ritually drunk or poured out; the large find of mortars and pesdes at Persepolis is usually 

linked to this acdvit}’’’ (See Figure 4). It was deified in both tradidons, although 

Zarathustra’s atdmde towards it is debated—^its appearance in the Gdthas is minimal and 

ambiguous—^it is characterisdc of rites from very early on through to modern 

Zoroastrianism.’^ Scholars also debate whether the liquid was sdmuladng, intoxicating, 

hallucinator}’, or all three, with multiple suggestions for idendficarion of the original plant 

(modern Zoroastrians use Ephedra)!'^ The rimal respect of the hearth fire and the use of 

grass or twigs {bardsmait) are also common to both.’^ Bundles of twigs usually interpreted as 

the harssmati can frequendy be seen on Achaemenid seals and engravings (See Figure 3).

Kellens, Essays on Zaralhustra and Zonastrianism, p. 33; Cf. R. C. Zaehner, The Dawn and Twilight of 
Zoroastrianism, History of Religion (London; Phoenix, 2003), pp. 25—26; Widengren, “Leitende Ideen,” especially 
p. 92, 153-155.

For example, Lester L. Gs'ihhe, Judaism From Cyrus to Hadrian (London: SCM, 1992), p. 101.
A fuller examination is supposedly available in Louis H. Gray, The Foundations of the Iranian Religions, K. R. 

Cama Oriental Institute Pub. 5 (Bombay: D. B. Taraporevala, 1930), but was not available in time for this study.
For example see Raymond A. Bowman, Aramaic Ritual Texts From Persepolis, University of Chicago Oriental 

Instimte Pub XCI (Chicago: Univ of Chicago Press, 1970), p. 7; Muhammad A. Dandamaev and \4adimir 
Lukonin, The Culture and Social Institutions of Ancient Iran, trans. Philip L. Kohl (Cambridge: Cambridge Univ 
Press, 1989), p. 334; George G. Cameron, Persepolis Treasury Tablets, Oriental Institute Publications 65 (Chicago: 
Chicago Univ Press, 1948), p. 5.
^ The Gdthas only possibly allude to Haoma twice, in Yasna 32.14 and (possibly) 48.10 (S. Insler, The Gathas of 
Zarathustra, trans. S. Insler, Acta Iranica 8 [Leiden: Brill, 1975], p. 49, 93); the Younger Avesta, however, makes 
much mention of Haoma, both as plant and as divinity—Yasna IX—XI, also called the Horn Yost, (see The Yasna. 
Visparad. Afrinagdn, Gdhs. and Miscellaneous Fragments, trans. Lawrence H. Mills, The Zend-Avesta III, ed. F. Max 
Muller [Delhi: Motilal Banarsidass, 1988], Sacred Books of the East 31, pp. 230—247).

R. Gordon Wasson, “The Soma of the Rig Veda: Wdiat was it?,” Journal of the American Oriental Society 91.2 
(1971): pp. 169—187 identifies it with a hallucinogpnic mushroom; Gerot L. W’infuhr, “Haoma/Soma: the 
plant,” Papers in Honour of Professor Mary Boyce, eds. H. W. Bailey, et al., vol. 2, Acta Iranica 24—25/Hommages et 
Opera Minora X—XI (Leiden: BriU, 1985), pp. 699—726 identifies it instead with ginseng. Boyce, Zoroastrians: 
Their Religious Beliefs and Practices, p. 5, 125, K3 describes the current use of Ephedra. For a fuller discussion see 
Boyce, HZ I, pp. 157—160; Gherardo Gnoh, “Bang I: In Ancient Iran,” Engclopcedia Iranica III (1989): p, 689.

Boyce, Zoroastrians: Their Religious Beliefs and Practices, p. 5; Mbert de long. Traditions of the Magi: Zoroastrianism in 
Gnek and Latin Literatim, Religions in the Greco-Roman World 133 (Leiden: Brill, 1997), p. 117; M. F. Kanga, 
“Barsom,” Engclopcedia Iranica III (1989): pp. 825—827.
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These details show that both Achaemenid archaeolog}" and the Indian parallels conform to 

the general ritual pattern visible in the Avesta.

Fig. 3: Man with the Barssman 
Gold Plaque, British Museum ANE 123949 
Used by Permission of the British Museum. 
Trustees of the British Museum

The

Prior to their split, the Indo-Iranians had two classes of dignities, the Aht/ras/Asuras 

and the Daeuuasf Devas, which Boyce characterizes as ‘ethical’ and ‘amoral,’ respectivelyIn 

India the Asuras became demons, and the Devas the gods, and the reverse in Iran. That these 

terms are Indo-Iranian can be seen by the correspondence of some of the names of the 

Daeuuas in the Young Avesta with the Devas of the Rig Veda—notably Indra and the Nasaty^as 

(both of which also occur in the famous Mitanni treades).^“ The Gathic innovation seems 

not to have been the ‘demonization’ of the Daeuuas as such, but rather the rejection of their 

propitiation; the Asuras continue to receive sacrifice in the Rjg Veda, even after their loss of 

stams.

Central to the religious systems of both the R/g Veda and the Avesta is the concept of 

asa or rta—‘cosmic right order,’ ‘tmth’—although they developed in different ways. VtTiereas 

in India rta was usually contrasted with anrta, ‘disorder,’ in Iran asa came to be contrasted 

with druj, ‘falsehood,’ ‘deceit.WTether or not Zarathustra is the initiator of this alteration

Bovce, ffZ I, pp. 52—55; Zaehner, The Dawn and Twilight, p. 37, 39, 66, characterizes the Vedic difference 
rather in terms of remoteness and closeness.

Paul Thieme, “The ‘j\rvan’ Gods of the Ivlitanni Treaties,” Journal of the American Oriental Society 80 (1960): pp. 
301-17.
5’’ Kellens, 'E.sscys on Zarathustra and Zoroastrianism, p. 100. Cf below.
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it is clearly integral to the thought of the Gdthds and can be seen in the inscriptions of Darius 

I, and to a lesser extent, Xerxes I (see discussion of Herodotus below).

Both traditions have hereditar}" priests who are considered mcidran-lmantrin-, ‘expert 

in madras (the divine word).’"^' Boyce considers it Likely that Zarathustra himself was trained 

up as a priest from the age of seven, as is evidenced among the Brahmans and the modern 

Zoroastrians;"*’ however, the antiquity of the tradition is unaffected by Zarathustra’s 

historicity."*" The memorization and recitation of the sacred word was one of the chief duties 

of the Indo-Iranian priests and appears to be characteristic of the profession in both 

traditions. Even in modern times, the verbatim recitation of hymns by Hindus by memory is 

reported."*^ The parallels noted above serve to demonstrate the antiquity of the religious 

milieu visible in the Avesta and in the Zoroastrian tradition generally.

The Zoroastrian tradition contains much more material, however, than just the 

extant Avestan texts; indeed, the tradition claims that the extant Avesta is itself only one 

third of the original Avesta.'*^* A variety of epitomes, commentaries, and translations of 

Zoroastrian scriptures also suntive in PahlaH works of the ninth cenmty C.E. Much of the 

mythology and theology for which the Zoroastrians are known comes largely from these very^ 

late works. Works such as the Bundahisn, the Zand-i V'ahman Yasn, and the Denkart contain 

much material that appears archaic but is available only in these late, post-Islamic redactions. 

Yet, with careful methodology, even these works provide a valuable source of information 

on much earher traditions. It is worth noting that Widengren offers a number of criteria for 

determining quotations, translations, and paraphrases of Avestan material in Pahlavi works."*^ 

'XTiile these late text can prove valuable, then, they are used here merely as supplementary 

material to the more surely archaic material of the Old Persian sources, Greek authors, and 

the Avesta.

The usage of the Zoroastrian literature does not require an uncritical assumption of 

the antiquity of late texts. There are several methods to establish earlier dates and contexts 

for some of the texts and ideas in the late books. Firstly, a variety of classical writers

Kellens, Essays or? Zarathustra and Zoroastrianism, p. 88, 99; Cf. J. Gonda, Vedic Ritual: the jSSon-Solemn Rates, 
Handbuch der Orientalistik 4.1 (Leiden: Brill, 1980), pp. 213—239; Boyce, HZ 1, pp. 8—11.
•«Boyce, HZ 7, p. 7, 183.

For a very' readable description of contemporarv research on Zoroaster (which rejects his historicity), see 
Prods Oktor Skjxrvo, “The State of Old Avestan Scholarship,” Journal of the American Oriental Society 117.1 
(1997): pp. 103-114.

See Muller as quoted in Robert C. Lester, “Hinduism: Veda and Sacred Texts,” The Hof Book in Comparitive 
Perspective, eds. Frederick M. Denny and Rodney L. Taylor (Columbia, SC: Univ of SC Press, 1985), p. 144.
^ In The Vendidad, trans. James Darmesteter, The Zend-Avesta I, ed. F. Max Muller (Delhi: Modlal Banarsidass, 
1992), Sacred Books of the East 4, pp. xxxi—xxxii, Darmesteter notes that 18 out of 30 supposed Yasts and only 
1 Nask (book) out of 21 (The I 'idevdat) is whoUy extant. Cf. H. Humbach, et al.. The Gdthds of Zarathushtra and 
Other Old Avestan Texts, Indogermamsche Blbliothek: Relhe 1, Lehr- und Handbiicher, 2 vols. (Heidelberg: Carl 
Winter, 1991), vol. 1, p. 4.

Widengren, “Leitende Ideen,” pp. 101—104.
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mention or describe aspects of Persian religious thought and practice, offering valuable 

accounts datable to, during, or shortly’ after the Achaemenid Empire. Secondly, the Old 

Persian inscriptions and other Achaemenid archaeological sources provide hints and parallels 

to the internal and official understandings of religious concepts in the empire. Thirdly, the 

Avestan texts can be dated for linguistic reasons to the beginning of the Parthian period at 

the absolute latest. The basic methodologt' assumed here compares the evidence of the 

Greek and Latin authors, the archaeology', and the Avesta for Persian religion. Each will be 

allowed to speak on its own terms but in the context of the evidence available from the 

others, and keeping in mind a probable continuum of variation. Additionally, the Palilavi 

texts wiU be carefully explored for supplementary sources to those available in the Avesta. If 

a classical or Achaemenid text can be demonstrated to parallel a Pahlavi text, it is considered 

likely that at least a nucleus of that idea existed in the Achaemenid period, even if the final 

form as e\'idenced in the Pahlavi did not. Each text and passage will have to be assessed on 

its own. Despite their lateness, comparisons with the Pahla\'i texts can help make better 

sense of the ideas in the earlier texts; the Avestan texts consist largely of allusive poetry' and 

limrgy', while the Pahlavi works contain epitomes and systematic treatises.

On purely linguistic grounds, this smdy accepts that the extant Iranian texts can be 

roughly dated as follows (following Skjxrvo): the Old Avestan texts: pre-Achaemenid; Old 

Persian texts: Achaemenid; the Young Avestan texts: roughly late Achaemenid (This includes 

the V^idet’daf^ and the Avestan sections of the Aog9madaecd)f the Zand-i Vabman Yasn\ Early 

HeUenistic core with later accretions; the remainder of the Pahlavi Texts: considered late, 

unless comparisons with Rig Vedic, Classical, and Old Persian texts demonstrate a likely 

antiquity', or can be demonstrably shown to be quotations."** The question of Iranian religion 

thus offers several layers of evidence, which can be critically compared to establish 

reasonably certain antiquity for practices and beliefs. It is historically valid, therefore to 

begin with a comparison of the Greek material, Achaemenid archaeology', and the Avesta, 

and from there to carefuUy sift later works where potentially illuminating. The analyses here, 

then, are based on the comparison of the Old Persian inscriptions and the various related 

texmal sources, the evidence of the Greek authors, and the Avesta, as these all may be 

comfortably used as wimesses at the latest to the end of the Achaemenid Iran. When

The Vidivda! is a collection of purit\' laws and some mythology’, named from a corruption of a phrase 
meaning ‘Laws against the demons.’

The Aogsmadaeca is a funeral liturgy which compiles Avestan verses, and overlays them with a Pahlavi 
translation and commentary.
■'* For this timeline see: Skjxrvo, “The Avesta as Source,” pp. 166—167; Skjxrvo, “The Antiquity of Old 
Avestan,” p. 39; cf Widengren, “Leitende Ideen,” p. 92, 153—155. Pallan R. Ichapora, “The Legendary' History 
of Iran in the religio-Historical Account of the Zamvad Yak (\*t. 19),” lrano-]ndaica U \ eds. Shaul Shaked and 
,\mnon Netzer (Jerusalem: Ben Zvi Institute, 1999), pp. 106—110 supports the Achaemenid dating for the Yosts.
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necessar}^ and useful, later Pahlavi texts are consulted for clarificadon, but only where either 

comparison with the Greek material or linguistic criteria reasonably predate the material. 

Thus, despite the heat^ emphasis on the Zand-i ^ ^abman Yasn and the Oracle ofHystaspes in the 

Uteramre, the method here focuses more the Avestan liturgies and hymns and the Greek 

reports of Iranian religion. \)CTaile these two texts may indeed be valuable witnesses, the 

Avesta is be considered a safer and more reliable guide to the antiquit)’ of ideas.

Evidence from Classicm. Authors

A useful place to begin investigating the religions of the Iranians is the more 

concretely datable classical authors. The following only selects a few significant points from 

several authors to illustrate the basic method and background utilized in this study. A 

convenient collection of the relevant classical sources is collected by Clemen;'*’ a useful 

discussion of this e\tidence is available bv de jong.^**

Plato

The drst datable appearance of the name of Zarathustra/ Zoroaster in Greek is in 

Plato’s Alcibiades 1.121—122. In this passage Plato discusses the training of the Persian royal 

heir. The ‘wisest’ of the child’s four teachers teaches him ‘the Magian lore of Zoroaster, son

of Horomazes; that is the worship of the gods’ (6 [i£V (rctyeiav re StSaoxEl T)^v ZcopoacTTpou

TOD 'Qpopa^ou ecTTi Se touto 0£cov SepaTtei'a).^’ This passage is important as it reveals 

knowledge of the name of Zoroaster as well as his adoption by/ association with the Alagi 

circa 390—374 B.C.E. It also shows the Greeks, however muddled their understanding, 

considered the royal religion to also be associated with Zoroaster. According to Diogenes 

Laertius Uves of the Philosophers III.6—7, Plato even planned a trip to -visit the Magi.^" If tme, 

this would imply that the Magi were well known and had a reputation for learning. Seneca 

even claims that Magi were in Athens when Plato died and offered sacrifice to him at his 

death.”’ Plato also demonstrates the success of Darius’s Behistun propaganda (Lam 

III.695B): he repeats the story of Bardiya’s usurpation as given by Darius.”'* These brief

Carolus Clemen, Fo/ites Historiae B^ligionis Persicae (Bonn: Marcus & Weber, 1920).
Jong, Traditions of the Magi.
Plato, Alcibiades I, trans. W. R. M, Lamb, Camides, Alcibiades I zr 11, Hippardms, The Lovers. Theages, Minos. 

Epinomis, LCL ed. (Cambridge, M^\: Harvard Univ Press, 1964), p. C>~.
Diogenes Laertius, T’itae Philosophomm, trans. R. D. Hicks, Diogenes Laertius I, LCL ed. (Cambridge, JvL\: 

Harvard Univ Press, 1980), p. 283; Cf. Olmstead, Histo^' of the Persian Empire, p. 449.
Letter 58, line 31 (^zsse.c's.AdLucilium Epistulae Morales, trans. Richard M. Gummere, vol. I, LCL ed. [London: 

Heinemann, 1961], pp. 404—407).
Plato, Lam, trans. R. G. Bur}-, The Lam. Books /—I-T, LCL ed. (Cambridge, MA: Harv'ard Univ Press, 1967), 

pp. 228—229. However, Christopher Tuplin, “Darius’ Accession in (the) Media,” Writing and Ancient Kear Eastern
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passages seem to link—at least in nominal form—the Zoroastrian tradition and the royal 

cult, as well as imply that a combination of official propaganda and a modicum of non

official information on the Achaemenid Empire was available to the Greek world.

Aristotle

Two fragments from Aristotle’s On Philosophy give relevant information.^’ According 

to Pliny, Aristode states that Zoroaster lived six thousand years before the death of Plato. 

Shahbazi considers the number 6000 to be an interpolation for 600, and he uses this revised 

number as support for his dating of Zoroaster (ca. 1080 B.C.E.).^*’ ^.Although ingenious, this 

explanation implies that the Iranians had kept a more or less reliable chronology of the 

prophet’s life, which seems unlikely. Kingsley notes that, according to Diogenes Laertius, 

Xanthus the Lydian—one of Aristotle’s sources—recorded that Zoroaster had lived 6000 

years before Xerxes’s crossing of the Hellespont.’’ Since the number 6000 is prominent in a 

variety of Iranian and Armenian eschatological schemata, Kingsley suggests this piece of 

information was royal propaganda portraying Xerxes as ushering in the eschatological 

renovation of the world, Prah.karati (‘making fmitful, renovation’).^*’ He further argues that 

after the failed invasion, the prophecy was altered by Magi visiting Athens to portray Plato in 

a similar light.If this is tme, then here is evidence of deliberate religio-political propaganda 

from the Achaemenids reaching Greek ears. This propaganda also presupposes much of the 

eschatology’ found in the late Bundahisn and the Denkart. Besides this ‘official’ propaganda, 

Diogenes Laertius credits Aristotle with describing the teaching of the Magi as an ontological 

dualism, with a good spirit named ‘Zeus and Oromasdes’ and an evil god named ‘Hades and 

Areimanius.’ These names are very clearly those of Ahura Mazda/Ohrmazd and Angra 

Mainyu/Ahriman with their logical Greek counterparts. It is quite apparent in the Greek 

writings and inscriptions that Ahura Mazda is frequently identified with Zeus.’’*’ The depth

Society, eds. Piotr Bienkowski, er al. (London: T & T Clark, 2005), p. 237, emphasizes the differences in the 
accounts.

Sir David Ross, Select Fragments, The Works of j\ristotle, 5‘ol. 12 (Oxford: Clarendon, 1952), pp. 79—80.
5'’ Shahbazi, “The Traditional Date of Zoroaster Explained,” p. 34—35; Humbach, et al., Gathds ofZarathnshtra, p. 
26 also accepts the 600 revision and uses it to place Zoroaster ca. 1080 BC.E.
5'^ Kingsley, “Meetings with Magi,” p. 190.
5® Kingsley, “Meetings with Magi,” pp. 191—194. A similar understanding of the fragment was advanced by \7 
V. Strouve, “Religion of the Achaemenides and Zoroastrianism,” Cahiers d’Histoiie Mondiak 5 (1959—60): p. 534, 
but in a context of suggesting that the king supplanted the role of Zoroaster in the Persian Empire.
5*-’ Kingsley, “Meetings with Magi,” pp. 195—196.
“ Classical renderings of Iranian dieties are not necessarily so straightforward, however. Cf. Arrian Anabasis 
\TI.14.5 (Arrian, Anabasis Alexandri Books Indica, trans. P. A. Brunt, Arrian II [Cambridge, MA: Har\’ard
Univ Press, 1983], p. 251), where he speaks of a temple to ‘Asclepius’ at Ecbatana; a number of problematic 
identifications could be proposed here: is it Airyaman, Oiaetaona, Trita, Andhitd, Haundtat and Amarotafc On 
divinities of healing, see Mbert ]. Camo}’, “The Iranian Gods oilloiSBng,” Journal of the American Oriental Society 
38 (1918): 294-307.
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of Aristotle’s engagement with or investigation of the philosophical imphcations of this 

dualism cannot be determined from the length of the fragment, but it is possible other 

(earlier) Greek philosophers did (see discussion of the influence on Greek thought below). 

These two fragments, then, seem to confirm a pre-Hellenistic antiquity for both eschatology’ 

and ontological dualism in the Iranian religious tradition, as well as at least nominal 

dissemination of the ideas outside ‘theological’ Magian circles.

Figure 4: Mortar and Pestle from Persepolis
Chicago Oriental Insimte P-57934
Courtesy of the Oriental Institute of the University of Chicago 
© Universim of Chicago

Herodotus

Herodotus, the most extensive written source for first half of the Achaemenid 

Period, records valuable information on Persian religious practice. In his Persian Wars (or 

Histories) 1.131—132, Herodotus presents his well-known observation that the Persians do not 

‘set up Starnes and temples and altars,’ considering such behaviour incongmous with the 

non-anthropomorphic nature of the gods.*" He claims they sacrifice on mountain tops, 

worshipping a list of namralistic gods (sun, moon, earth, fire, water, winds) as well as the 

‘whole circle of heaven’ which he calls Zeus. Calling Ahura Mazda the ‘whole circle of 

heaven’ is a reasonable understanding of an Avestan idea; the Avesta describes him as 

clothed in the sky (Yasna 30:5).^' Boyce considers the list a ‘fair attempt’ at rendering the 

Am9sa Spantas (a doctrine discussed below),“ but this is an unnecessary^ identification: the list 

is congment with the nature-worship and the worship of Midra (with his frequent

Herodotus, The Persian Wars, trans. A. D. Godley, The Persian W'ars. Books I—II LCL ed. (Cambridge, IVLA.: 
Harvard Univ Press, 2002), pp. 170—173.

Bovce, HZ I, p. 193; Bovce, HZ II, pp. HO—180; the phrase in question seems to stricdy speaking refer to 
Spenta Maim-u. Cf. Wilham NX'. Malandra, An Introduction to Ancient Iranian Religion, Minnesota Publications in the 
Humanities 2 (hlinneapohs, MK; Univ of Minnesota Press, 1983), p. 40; Insler, The Gathas of Zarathustra, p. 33; 
Prods Oktor Skjasrvo, “Ahura Mazda and Armaiti, Heaven and Earth, in the Old Avesvsf Journal of the American 
Oriental Society 122.2 (2002): pp. 401-2.

Boyce, HZ II, p. 179. However, long. Traditions of the Magi, p. 102, rejects this, seeing a naturalistic 
explanation.
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identification with the sun) attested in the Avesta and the Persepolis finds.'^'* The issue of 

(fire-) temples in Achaemenid Persia is much more fraught/’^ Herodotus also claims they 

have a rather simple worship ceremony at wliich a Magus is required to sing ‘of the birth of

the gods’ (0£oyov{v)v). Boyce considers this description as consonant with ‘orthodox

Zoroastrian lay obser\'ance,’ although Benveniste and Zaehner dissent/’’’ The issue of 

‘orthodoxy’ aside, it fits well with the evidence for Achaemenid practice in particular and 

Indo-Iranian practice generally. It is tempting to identify the Magi’s song with the Gdthds or 

the Yasts, but his lack of specificity only leaves it as a tantalizing possibility. Even though the 

Gdthds cannot strictly be described as about the birth of the gods, it is unlikely that 

Herodotus knew the Avestan language, and if he heard the hymns chanted or described, he 

quite possibly would have considered the hymns as equivalent to Hesiod.’’’ It is also possible 

Herodotus refers to now lost cosmogonic hvmns.

Mso w'ell known is Herodotus’s claim that Persian boys are taught ‘riding, archery 

and tmth-telling,’ (1.136) and that the Persians consider lying to be one of the greatest 

offences (1.138).’’* The importance of the idea of truth (Avestan M/tf, Old Persian M/Ya) can 

be seen positively in the Gdthds as well as negatively in the Bisitun (Behistun) inscription of 

Darius I (see figure 5). Asa is an extremely important concept in the Gdthdr. one of the 

Amasa Spantas (see below), it appears both personified and as a common noun.’’’ Those who 

choose ah are commonly contrasted with those who choose druj (‘falsehood’).™ Asa occurs 

in the Gdthds over 80 times, quite remarkable given the length of the text. In the Bisitun

E.g., Richard T. Hallock, 'Persepolis Fortification Tablets, Oriental Institute Publications 92 (Chicago: Chicago 
Univ Press, 1969), p. 559 (PF 1955), 567—8 (PF 1960, line 4); the vanous natural gods in the Yatts. Herodotus’s 
information on MiOra'i%, however, problematic. For one solution, see M. J. Edwards, “Herodotus and Mithras: 
Histories 1.131,” American journal of Philology 111.1 (1990): p. 4.

For discussions, see Edward ]. Keall, “.\rchaeology and the Fire Temple,” Iranian C'tvilittat'ion and Culture: 
Essip's in Honour of the 2.500th Anniversary of the Founding of the the Persian Empire, ed. Charles |. Adams (Montreal: 
McGiU, 1972), pp. 15—22; David Stronach, “On the Evolution of the Early Iranian Fire Temple,” Papers in 
Honour of Professor Maty Boyce, eds. H. 'X'. Bailev, et al., vol. 2, Acta Iranica 24—25/Hommages et Opera Minora 
X—XI (Leiden: Brill, 1985), pp. 605—627; Mary Bovce, “Atasdan,” Encyclopcedia Iranica III (1989): pp. 7—9; 

Stausberg, “Persepolis, Zoroastrianopolis, Metropolis,” pp. 48—49; Wouter Henkehnan and Kristin Kleber, 
“Babylonian Workers in the Persian Heartland: Palace Building at Matannan in the Reign of Cambyses,” Persian 
Responses: Political and Cultural Interaction w 'ith(in) the Achaemenid Empire, ed. Christopher Tuplin (Swansea: Classical 
Press of Wales, 2007), p. 169.

Boyce, HZ 11, p. 181; Emile Benveniste, The Persian Religion According to the Chief Greek Texts, Ratanbai Katrak 
Lecmres I (Paris: Paul Geuthner, 1929), pp. 29—30. Cf. Zaehner, Damr and Tmhght, p. 167.

Emile Benveniste, The Persian Religion, p. 31, thinks that the ‘theogony’ is likely the Yasts, but not the Gdthds, as 
the Yasts are explicitly liturgical; tliis position, however, ignores that the entirerv of the Yasna, which includes 
the Gdthds, is a limrgical text. James R. Russell, “Zoroastrian Notes,” Iran and the Cacasus 6.1/2 (2002): p. 6, 
suggests Yasna XXX. Most commentators, however, favor a Yalt, cf Ilya Gershevitch, “Old Iranian 
Literature,” Iranistik: Eiteratur, Handbuch der Orientalistik 1.1372.1 (Leiden: BriU, 1968), pp. 2—3.
^“Herodotus, IV’ars I-II, pp. 176—179.

Insler, The Gathas of Zarathustra, does not distinguish between the proper and common meanings in his 
translauon, but see Yasna XX3TII.3; XXXIII.7, 12; XXXIV.6; XLIV.9 for examples of where personification 
seems Ukelv. Cf the comments on the alternation between Divinity and concept in Boyce, HZ I, pp. 212—213; 
Johanna Narten, “Bahman I: In the Avesta,” Entyclopcedia Iranica III (1989): p. 487.

I.e. yflr«^7XXX.10; XXXI.l; XLVI.6, 11; XLIX.ll; LI.IO, 14; Lni.6.
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inscription, Darius attributes the uprisings surrounding his accession and the authority of the 

‘Pseudo-Bardiya’ to Drauga (‘Falsehood’), the Old Persian equivalent of Druj. Drauga as an 

active force is mentioned four places,^’ while the act of insurrection is several times referred 

to as ‘he lied’ {adunijiyd).‘~ In fact, Darius repeatedly declares that ‘Ahuramazda brought me 

aid’ {A.uramat(^mai upastdm ahard) and that this was so because he was ‘no follower of 

Falsehood’ (tiai draujana dhani)^^ X^Tiile the Behistun text clearly served a political purpose, the 

rhetoric of the text frequently utilizes religious language consonant with the religious 

tradition and the importance of the Asa-Druj dichotomy.'^ Indeed, Skjtervo is impressed by 

the ‘lexical correspondences’ between DBb 6—13 and Yasna LX.5^^ and suggests that Darius 

saw himself as the ideal worshipper of Ahura Mazda, perhaps even portraying himself as a 

Saosiiani^ in the Susa inscription (DSf 15—18)7’ Since in the R/g Veda, Rla (=Asa) is 

contrasted with anrta {=*anasa, ‘disorder’) rather then the Sanskrit equivalent of druj, druh^'^ it 

seems that the opposition of Tmth/Order (A.sd) to Falsehood/the De (dnj) is characteristic 

of at least Iranian religious thought, if not Zoroastrianism per se?’^ It seems highly likely that 

Herodotus was accurate in pinpointing this area of royal ideologtq wliich was also consonant 

with the thought of the Avesta.™

Riidiger Schmitt, The Bisitun Inscription of Darius the Great: Old Persian Text, Corpus Inscriptionum Iranicamm 
(London: School of Oriental and African Studies, 1991), I §10, IV §54—56, IV §63, IV §64 (p. 51, 54—56, 63, 
64).
- Schmitt, Bisitun: Old Persian, I §16, III §49, IV §52 (p. 54, 67, 68).

Schmitt, Bisitun: Old Persian, IV §63 (p. 71).
Prods Oktor Skjasrvo, “Avestan Quotations in Old Persian? Literart’ Sources of the Old Persian 

Inscriptions,” Irano-Judaica IV, eds. Shaul Shaked and ^Amnon Netzer (Jerusalem: Ben Zvi Instimte, 1999), p. 10. 
Cf. M. Schwartz, “The Religion of Achaemenian Iran,” Cambridge Histoiy of Iran II, ed. Ilva Gershevitch 
(Cambridge: Cambridge Univ Press, 1985), pp. 685—6, where he considers the inscriptions of Darius as 
consonant with Zoroastrianism; however, Benveniste, Persian Bsligion, pp. 35-40, strongly disagrees.

Skjrervo, “Avestan Quotations,” pp. 50—51.
Saosiiant is a Gathic epithet meaning ‘victorious one, over-comer, savior’ which becomes a technical term for 

the final eschatological savior.
Skjaervo, “Avestan Quotations,” p. 57, 58.
Kellens, P-ssajs on Zarathustra and Zoroastrianism, p. 101.

’’’’ Boyce, HZ II, pp. 120—121, thinks that Darius’s use of drauga indicates his Zoroastrianism. Cf: Skjasrvo, 
“Avestan Quotations,” p. 55.

It is incidentally worth mentioning that Asa appears in the common Achaemenid throne name ‘,Artaxerxes’ 
(OP Artaxsasa, ‘mHng through truth’); Cf. Boyce, HZ II, p. 178; Rudiger Schmitt, “Artaxerxes,” Pmyclopxedia 
Iranica 2.6 (1987): pp. 654—655; Chapter IVa, ‘Daruel.’
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Figure 5: Darius’s Bisitun (Behistun) Inscription

From Schmitt, R.udiger. The Bisitun Inscription of Darius the Great: Old Persian 
Text. Corpus Inscriptionum Iranicarum. (London; School of Oriental and 
African Studies, 1991), plate 29. Photo by Heinz Luschey. Courtesy of 
Corpus Inscriptionum Iranicarum.

Herodotus also declares that the Persians consider the sun to afflict leprosy in 

recompense for sin (1.138). This clearly must refer to MiOra, who was frequently identified 

with the sun and responsible for protecting the contract.**' In the Bahram Vast (XIV.48) one 

of Midra’s associated deities, VsraOragna, protects the faithful who do not lie to Midra from 

leprosy.**■ In Zoroastrianism MiOra was one of the deities who weighed the actions of the 

dead.*’ This information fits well with the Avestan e\tidence. He also notes that the Magi 

practice exposure, wliile the Persians embalm their dead in wax before burial (1.140).*^ Both 

of these burial practices are attested in the archaeological record of Asia Minor.** In the 

midst of a somewhat legendan' tale, Herodoms notes that ICing Darius (I) refused to pass 

under the remains of a dead body (1.187).**’ If this stort’ has any historical reahp’, it seems to

** Boyce, HZ I, pp. 24—25; Herodotus, W'ars I—II, p. 179. Richard N. Frve, “Mithra in Iranian History,” Mithraic 
Studies: Proceedings of the First International Congress of Mithraic Studies, ed. John R. Hinnells, vol. 1 (Manchester: 
Manchester Univ Press, 1975), p. 64, is happy to see Greek evidence as confirming M/^ra’s role with oaths. 

Zend-Avesta II, p. 244. The previous verse (47) explicitly links the protection to not-lying.
Midra is described as being ‘debt-paving’ and having 10,000 eves in the Mihr Yast (X):7, 18—19,69, 82; 

(Gershevitch, Hymn to Mithra, p. 77, 83, 107, 113; Zend-Avesta II, p. 121, 124, 139—140); Bovce, Textual Sources, 
pp. 28—29; Cf. Boyce, HZ I, p. 31.

Herodotus, Wars I-II, pp. 178—181. Strabo (XV.3.20) repeats this, but adds a detail of incestuous marriage. 
(Strabo, Geography, trans. Horace Leonard Jones, The Geography of Strabo. ITI, LCL ed. [London: Hememann, 
1930], pp. 183-185).
*5 A. Shapur Shahbazi. “The Irano-Lvcian Monuments: The Principle Antiquities of Xanthos and its Region as 
Evidence for Iranian Aspects of Achaemenid Lvcia.” (Ph.D, London Univ, 1973), pp. 174—189.

Herodotus, Wars I—II, p. 235.
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indicate some form of concern for rimal purity in regards to death. Some have thought the 

rock tombs of the Achaemenids, as well as the reference to embalming in wax, indicate a 

concern for the avoidance of contamination, but there is evidence that regular Persians were 

interred with no ritual barriers, only clay coffins, between the corpse and the earth.* It is 

certain that later Sassanian scmples over burial were not yet universally current in the 

Achaemenid period, but the Magi may have been beginning to think in that direction. 

Evolution in Iranian funeral practices is likely illustrated by the change in meaning of the 

word daxma from ‘grave’ to ‘exposure area.’** At least one clear concern for purity exists, 

however—the protection of fire from the contamination of bodies. Herodotus reports that 

fire was venerated as a god (III. 16).*'* Atar, ‘fire,’ appears often in the Avesta, and the image 

of‘fire altars’ are common on Achaemenid seals.’''

In the course of the Greek campaign, Herodoms claims Xerxes buried alive nine 

boys and maidens at ‘Nine Ways,’ and that Xerxes’s wife buried fourteen nobles’ sons to the 

god of the netherworld (VII.114).’' Such apotropaic rites are strictly forbidden in 

Zoroastrianism, but they are evidence of a divide between the good gods {Ahuras) and the 

evil gods (Daeimas). This behavior contradicts the earlier information given by Herodoms 

that the Magi were concerned with the defiling aspects of the corpse, if indeed they practiced 

exposure for that reason, and if Darius’s above scmple is historical. If the accounts of burial 

ahve are historical, there seem to be two possible explanations; either the Magi had yet to 

develop a concern for the purity of the earth and the practice was some form of ‘black’ 

Iranian practice, or the events were more political or judicial rather than religious. 

Considering the so-called ‘Daivds (Old Persian for Daeuuas) Inscription’ of Xerxes (XPh

Erich F. Schmidt, Persepolis II: Contents of the Treasury’ anti Other Discoveries, Oriental Institute Publications 69 
(Cliicago: Univ of Chicago Press, 1957), pp. 117—123; David Stronach, Pasargadae: a Report on the Excavations 
(Oxford: Clarendon, 1978), pp. 40-43 does not mention anv graves, but he suggests purity as a possible reason 
for the design of Cyrus’s tomb. Cf: Richard N. Frye, “Rehgion in Fars Under the Achaemenids,” Orientalia J. 
Duchesne-Guiltemin Emerito Oblata, Acta Iranica 23 (Leiden: BriU, 1984), p. 175.
*** Frantz Grenet, “Burial II: Remnants of Burial Practices in Ancient Iran,” Entyclopcedia Iranica (1990): p. 
559.
® Herodotus, The Persian W'ars, trans. A. D. Godley, The Persian Wars, Rooks III—IV, LCL ed. (Cambridge, MA: 
Harvard Univ Press, 2000), p, 23.

Cf: Yasna XXX\T.l, 3 (Johanna Narten, Der Yasna Haptaphaiti [Wiesbaden: Reichert, 1986], pp. 40—41); Yast 
XIX.46-49 (Almut Hintze, Zamjad-Yast: Edition, \Jhersetc(tmg, Kommentar, Beitrage zur Iranistik 15 [Wiesbaden: 
Reichert, 1994], pp. 241—266); For some seals, see ,\rthur Upham Pope and Phyllis Ackerman, eds., A Survey of 
Persian Art, 16 vols. (London: Oxford Univ Press, 1938-), Vol. 4, plate 123, C and F; plate 126, J and H; 
drawings in Moorey, “The Persian Empire,” p. 47; also the discussion in J. Houtkamp, “Some Remarks on Fire 
Altars of the Achaemenid Period.,” Ea Religion iranienne a I’epoque achaemenide (Actes du collogne de Uege 11 decembre 
198'/), ed. Jean Kellens, Iranica Antiqua Supp. 5 (Gent: Iranica Antiqua, 1991), pp. 23—48 and in Margaret Cool 
Root, “From the Heart: Powerful Persianisms in the *Art of the Western Empire,” Achaemenid History I 7, eds. 
Heleen Sancisi-W’eerdenburg and j\melie Kuhrt (Leiden: Nederlands Institute voor het Nabije Oosten, 1991), 
pp. 118—122; Jamsheed K. Choksy, “Reassessing the Material Contexts of Rimal Fires in Ancient Iran,” Iranica 
Antiqua 42 (2007): pp. 229—226; also note the comments of Strabo XV.3.14, 16 on the purity of fire and water 
(Strabo, Geography I 71, p. 175, 179).

Herodoms, The Persian Wars, trans. A. D. Godlev, The Persian Wars, Books H—I 7/LCL ed. (Cambridge, hL\: 
Hart’-ard Univ Press, 2006), p. 417; Boyce, HZ II, pp. 167—169.
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§4b.35—41), where Xerxes boasts of ending the worship of the Dammas in an unmentioned 

location {daivadandf'—he even contrasts the worship of the Daivds with the worship of 

Ahura Mazda and Arta'—^it is difficult to accept Xerxes assenting to a ‘black’ rimal. If these 

events are compared with the stories Herodoms tells of Cambyses’s treatment of a royal 

judge who accepted a bribe (\'^.25)^'’ and Astyages’s treatment of Harpagus (1.119),'^” it seems 

a pohtical or judicial setting might be more probable. While the Harpagus incident is suspect 

due to Herodotus’s largely legendan' treatment of Median histor)’ and the Cambyses incident 

could fit into his portrait of the emperor as a madman, the Great King still was the final 

arbiter of justice and not beyond drastic punitive measures. Many of the Greek authors are 

intent on portraying moral lessons in their writings, with the decadence of the Persian kings a 

favourite topic.^’’ Attributing these burials alive to apotropaic rites or a queen’s selfishness 

may be a ‘misunderstanding’ that fits Herodoms’s theory of Xerxes’s a priori inferiority to his 

father and to Cyrus.

Herodotus (1.140) also notes that the Magi kill ever}' creature except dogs, something 

consonant at least with the later Zoroastrian practice of killing 'xrafstras,' obnoxious creatures 

considered the creation of Angra Mainyu."*^ Instruments for the destruction of such 

creatures can be found in the Avestan text, the X^idevdat'^^ This is quite a peculiar practice to 

Herodotus, and he remarks that the Magi consider it \tirtuous; something of the later 

theological justification for the practice must have existed in at least some form by this time. 

Indeed, it is perhaps related to Xerxes’s habit for sponsoring the killing of scorpions north of 

Susa.**^ Despite some scholars’ opinions that this habit was a Magian or Median innovation, 

the killing oi xrafstras appears to be an Iranian practice, as it appears in such a role in Indian 

texts.’™ Further, Herodotus records Xerxes honouring a particularly beautiful tree

Kent, Old Persian, pp. 150—152; Malandra, An Introduction to Ancient Iranian Religion, p. 51; Boyce, Textual 
Sources, p. 105; another translation can also be found in Pritchard, ed.,ANET, pp. 316—317. Discussion of the 
meaning of the inscription can be found in Bovce, HZ II, pp. 175—177; Briant, Front Cyrus to Alexander, pp. 550— 
553. A convenient summary of scholarship on this issue can be found in Kamyar Abdi, “The ‘Daiva’ 
Inscription Revisited,” Name-ye Iran Bastan 6.1—2 (2006): pp. 46—50, although his conclusions are tenuous.

XPh §4b.40-41 (Kent, Old Persian, pp. 150—152).
^ Cambyses is said to skin a judge who took a bribe, cover the judicial chair with his skin, and force his son to 
sit on and judge from that seat. Herodotus, Wars I —T TI, p. 27.

Asti'ages is said to feed Harpagus his own son. Herodotus, Wars I—II, pp. 154—157.
Cf. Plato, Lam, (III.695), pp. 230—233; Cf. For a discussion of Greek moralistic models see .\melie Kuhrt, 

“The Achaemenid Persian Empire (c. 500—c. 330 BCE); continuiues. adaptations, transformations,” Empires: 
Perspectives prom Archaeology and Histoiy, eds. Suasan E. Alcock, et al. (Cambridge: Cambridge Univ Press, 2001), 
pp. 97—98.

Herodotus, Wars I—II, pp. 178—181; Bovce, Zoroasttians: Their Religious Beliefs and Practices, p. 44, 76, 179; On 
veneration of dogs: Boyce, HZ I, pp. 302—303.

XIV.8 and X\TII.2 {Zend-Avesta I, p. 168, 189).
Aelian, On the Characteristics of Animals, trans. A. F. Scholfield, On the Characteristics of Animals III (Books XII— 

Xni), LCL ed. (Cambridge, IvL-^: Harvard Umv Press, 1959), pp. 250-253; Cf. Briant, From Cyrus to Alexander, 
p. 402.

Jong, Traditions of the Magi, pp. 338—342.
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Boyce finds this to be typical of Iranian religious practice and possibly related to 

one of the Atnala Spantas}^' NXTiether or not there is any relation to an Amasa Sp^ntas, this 

act fits with the nature-worship recorded earlier by Herodotus, as well as with the noted 

Persian predilection for paradises.’®’

Greeks quite commonly remarked on the Persians’ veneration of rivers or water, but 

Herodotus records that Xerxes scourged the Hellespont with a hundred lashes, caUing it a

‘bitter water’ (TtlJCTtov tJSwp) (\^1.35).’®’ Later Zoroastrian doctrine considered salt water to 

be fresh water cormpted by Angra Mainyu, which Boyce thinks explains this beha\tior.’®’ 

VCdiile the source she quotes is quite late (The Greater Bundahih is Sassanian), the account in 

Herodotus could be considered evidence for the antiquity of the belief The first chapter of 

the I'^idevddt contains an analogous system of Angra Mainyu’s counter-creations, although salt 

water is not included in the pericope."”’ The earlier noted occurrence of xrafstras in 

Herodotus, however, may indicate that theological speculation on such issues was already 

underway in Xerxes’s time. In VII.191,’®^ the Magi sacrificed to Thetis and the Nereids to 

make a storm cease. Shahbazi considers the Nereids to be an Hellenized form of the 

Ahuranis, consorts of Ahura Alazda. It is possible that Thetis is an attempt to translate 

Aradvi Surd Andhitd, a water-goddess of Indo-Iranian origin who was later assimilated to 

Anaitis, and whose cult is well-attested in Achaemenid times.”'* Whatever the exact Iranian 

deities involved, tliis detail is unsurprising, and it highlights the problems involved in divine
• 109equations.

Herodotus, W'ars L—TII, p. 245.
Boyce, HZ 11, p. 165.

*'’5 Mthough their exact purpose and import is debated; See a lengthy discussion of the evidence in Christopher 
Tuplin, Achaemenid Studies, Historia 99 (Stuttgart; Franz Steiner, 1996), pp. 80—131; cf. Briant, Yrom Cyrus to 
Alexander, pp. 442-443. It is worth noting that trees do appear to have been deliberately cultivated by the 
administration. PFa 33 Hnks ten qqies of trees with the location of several partetas (Hallock translates these as 
including olive, apple, quince, mulberry, pear, and date). This must be relevant, even if partetas itseSi cannot be 
direcdy related to paradise. See Richard T. Hallock, “Selected Fortification Texts,” Cahiers de la D. A. F. I. 8 
(1978); p. 116, 135—136; cf. David Stronach, “Caharbag,” Engclopaedia Iranica IV (1990); p. 624.

Herodows, W'ars H—177, pp. 346—349.
Boyce, HZ II, p. 166; Cf. Boyce, HZ 7, p. 232. Cf. Zaehner, Dawn and Twilight, p. 160.
Zend-Avesta I, pp. 4—10; T. Anklesaria, Pahlavi Vendiddd (Zand-i Jvit-dev-ddt): Transliteration and Translation in 

English, Dinshah Kapadia, ed. (Bombay; K. R. Cama Oriental Institute, 1949), pp. 1—14.
Herodotus, W'ars V—ITI, p. 509.
Shahbazi. “Monuments,” p. 156; Cf Boyce, HZ 7, pp. 71—72; Zaehner, Dawn and Twilight, pp. 160—161. 

Anahita’s cult certainly predates *3rtaxerxes II, as she appears on seals. P. R. S. Moorey, “Aspects of Worship 
and Rimal on Achaemenid Seals.,” Akten des lAI InternationalKongress pur Iran: Kunst und Archdologie (Nlunich, 19^6) 
(Berlin; Dietrich Reimer, 1979), p. 225, even suggests her iconography can be found among the Oxus Treasure 
finds.

For a convenient table of Herodotus’s equations between Greek and foreign gods, see Thomas Harrison, 
Divinity and Historf: The Religion ofHewdotus, Oxford Classical Monographs (Oxford; Clarendon, 2002), pp. 210— 
211.
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Another indistinct element in his work is his mention of the Magi. Herodotus 

periodically associates the Magi with the interpretation of dreams (1.107, 120; \^I.19)."” This 

could be considered a Greek confusion with the Babylonians, long noted for astrolog)’ and 

oneiromancy, but Duchesne-GuiUemin considers it characteristic of their practice (albeit 

without much discussion).”' VCTiile the first mention of dream-interpretation is in a clearly 

legendart' tale of Astyages, it is probable that the professional religious caste of the 

Achaemenids served their royal patrons in this manner, since it was a traditional priestly duty 

in many (if not all) of the conquered lands. On their own, these reports of oneiromancy are 

insufficient to ascertain the level and importance of such activity among the Magi. Despite 

their fame and obvious importance to Iranian religious life, the Magi remain unfortunately 

littie known. Herodotus’s general picture of the Magi as important priests in the empire is— 

at least on that point—consistent with the evidence from Persepolis, if not particularly 

illuminating.''"

Herodotus offers a great variety of information of the Achaemenid Empire, much of 

it confirmed by Iranian sources. While his claims often need to be carefully considered, they 

offer a valuable insight into what an interested Greek could discover about the Persians and 

their religious ideas. It should be kept in mind that Herodotus’s interests were ultimately in 

understanding the sources of the Greco-Persian wars and not in illuminating theolog}’.

Xenophon

Xenophon offers extensive materials from the Achaemenid period but is problematic 

for historical investigation. It is clear much of his historiography is dependent on previous 

writers, particularly Herodotus, and that he has Hellenized, philosophized, or novelized 

much of his material. Still, a brief investigation of the e\tidence may prove useful.”’ 

Xenophon follows Herodoms in crediting the Persian education with truth-teUing {Cyropaedia 

I.\ti.33).''^ He has Gyms offer libations after dinner (Cyr. Il.ui.l);''” a note in the Loeb edition

Herodotus, W'arsI—II, p. 139, 156—159; Herodotus, W'ars I — WI, p. 333.
Jacques Duchesne-GuiUemin, “The Religion of Ancient Iran,” Historia Religiotium, eds. C. 1. Bleeker and Geo 

Widengren, vol. I (Leiden: BriU, 1969), p. 351.
The Magi do appear in various tablets, often associated with the mysterious han ceremony. The significance 

and meaning of this is stUl debated; cf Morrison Handlev-Schachler, “The Lmu Ritual in the Persepolis 
Fortification Texts,” Studies in Persian Histoiy, Essays in Memory of David M. Lems., eds. Maria Brosius and AmeUe 
Kuhrt, Achaemenid Histort' XI (Leiden: Nederlands Institute voor het Nabije Oosten, 1998), pp. 195—204; 
Shahrokh Razmjou, “The Lan Ceremony and Other Rimal Ceremonies in the Achaemenid Period; The 
Persepolis Fortification Tablets,” Iran 42 (2004): pp. 103—117.

On the usefulness of Xenophon for historiography, see Heleen Sancisi-Weerdenburg, “The Death of Cyrus: 
Xenophon’s Cyropaedia as a Source for Iranian Histor}’,” Papers in Honour of Professor Mary Boyce, eds. H. W. 
Bailey, et al., vol. 2, Acta Iranica 24—25/Hommages et Opera Minora X—XI (Leiden: BriU, 1985), pp. 459^71.
"■* Xenophon, Cyropaedia, trans. Walter MiUer, Cyropaedia. Books I—II ’, LCL ed. (Cambridge, Mj\: Harvard Univ 
Press, 2001), p. 119.

Xenophon, Cyr. I—Ilf p. 177.
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claims that this is a Greek interpolation, but libations are attested both in later Zoroastrian 

use and in the Persepolis tablets, both for the Haoma-ceremony and additional to it."'’ His 

descriptions of Cyrus’s sacrifices are reminiscent of the phrases which appear in the Old 

Persian inscriptions (such as ‘Ahuramazda and the other gods who are’)—^in C^r. III.iii.21—22 

Cyms sacrifices to Zeus and ever\’ god brought to his attention; in VII.i.l he has Cyrus offer 

sacrifice and libation to ‘ancestral Zeus;’ in VIII.v.57 Cyrus sacrifices to Hestia, ancestral

Zeus, and ‘any other god the Magi suggested.’ Again, they offer holocausts (coXoKauTyjuav) in 

VIII.iii.24, and, in VIII.vii.3, he offers to ancestral Zeus, Helius, and all the gods.’" Zeus and 

Helius could easily be understood as Ahura Mazda and MiOra or Huuar XsaHa {yas^ata of the 

sun) and Hestia is quite possibly linked to the cult of the hearth fire.’’” Xenophon claims 

Cyrus was devout, singing and sacrificing daily, and that he instituted a college of Magi 

(\^II.i.23—24).’" The Magi do appear frequently in the Persepolis tablets, and it is likely that 

they were the official priests to the Achaemenid dynasty from the beginning, perhaps holding 

pre-eminence in the Median Empire as well.’"” It is possible that Cyms organized an official 

cult training apparatus, even though no Iranian ‘church’ is known until the Sassanian 

period,’"’ but Xenophon could also be simply projecting his image of the ideal mler onto 

Cyms.

Xenophon describes a procession of Cyms as headed by four bulls for ‘Zeus and the 

other gods as the Magi directed,’ commenting that the Persians think they must consider the 

religious professionals’ opinion. The procession also had horses to be sacrificed to the Sun 

and three chariots—a chariot for Zeus (with white horses), one for the Sun, and a third 

chariot (unassigned) with purple trappings, followed by a fire altar (VIII.iii.il—12).Since 

by Artaxerxes IPs reign (404—359), the court acknowledged Ahura Mazda, MiOra, Mndbiid 

in its inscriptions,’"^ and Xenophon’s expedition was during Artaxerxes IPs reign, it is 

reasonable to assign the three chariots to this triad; in any case, the chariot for Zeus is 

certainly for Ahura Mazda and that of the sun for MiOra. Perhaps one may wish to see the

Bovce, HZ I, pp. 155—6; On the Haoma ceremony, see pp. 157—162; Duchesne-Guillemin, “The Religion of 
Ancient Iran,” pp. 353—354. For the tablets, e.g., George G. Cameron, Persepolis Treasury Tablets, Oriental 
Instimte Publications 65 (Chicago: Chicago Univ Press, 1948), on Tablet 11 (p. 101) appears a Haowa-priest; 
Hallock, Persepolis Fortification Tablets, PF771 (p. 229) is the receipt for a libation to ,\hura Mazda.

Xenophon, Cjr. I—IV, p. 279; Xenophon, Cyropaedia, trans. Walter Miller, Cyropaedia, Books V—l'TIl, LCL ed. 
(Cambridge, MA: Hart^ard Univ Press, 2000), p. 203, 287, 361, 423.

Bovce, HZ I, pp. 154—155.
Xenophon, Qr. 1-17/7, p. 317.
Bnant, Fivm Cyrus to Alexander, pp. 245—246, 267—268; Dandamaev and Lukonin, Culture, pp. 331—332; Cf. 

Bowman, Aramaic Pdtual Texts From Persepolis, p. 6, 10, 31. For the tablets, e.g., Hallock, Persepolis Fortification 
Tablets, PF 757, 788, 769, 772 (pp. 226-227, 229).

For a concise overview, see Duchesne-Guillemin, “The Religion of jMicient Iran,” pp. 323—76.
Xenophon, Qr. 1—17/7, p. 355.
Kent, Old Persian, p. 154.
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other member of the old Indo-Iranian triad, ^Vountna, as here venerated,’■'* but is unlikely 

considering the lack of attestation for his worship. If Ahura Mazda is *V^otinma, as Zaehner 

suggests,'^ then the third chariot cannot be his in any case. The one piece of evidence given 

of this god is the purple trappings. Shahbazi suggests that the chariot was in honour of Kavi 

VIstaspa, the patron warrior-king of Zarathustra (or more properly, his frauuast)}'^ If Arrian 

is to be believed, deceased kings were given sacrifical honors,and some scholars argue that 

the kings’ daimon in Plutarch’s ylrtaxerxes is the royal frauuasL'*’ Addidonally, Boyce claims 

that in Iran purple was the color of warriors'"’ and Strabo mentions purple as one of the 

summer vardrobe choices of Persian warriors, but it is unclear why.’^” If this warrior 

association is correct, then Shahbazi’s suggestion is possible, although the martial aspects of 

Andhitd in her assimilation to Ishtar may also explain the purple trappings. Since it is known 

that Artaxerxes II set up temples to Andhitd™ but references to VIstaspa’s frauuasi are lacking, 

Andhitd seems a more likely candidate for the chariot.

The information derivable from Xenophon is largely consonant with the other 

sources, albeit in a Greek veneer. While useful as a check, it offers little that is completely 

novel, of major consequence, or not massively problematic for use.'^"

Plutarch

In his Moralia, Isis and Osiris (46—47), Plutarch gives a fairly lengthy description of 

Persian religion.'” Although Plutarch wrote around 120 C.R., he claims his information 

comes from Theopompus, who wrote in the fourth century B.C.E.'^'* This passage is very 

significant for the dating of several concepts, and has been much discussed by scholars. He

Boyce, ¥.Z I, p. 37; Bovce even argues that the formula Aurama^^ utdMidra hagd in A-Pa 24—25 (Kent, Old 
Persian, p. 156) is the triad Mazda, MiBra, and *Vouruna. See Marr Boyce, “Apam Napat,” B,ngclopadia Iranica 
II.2 (1986): p. 149. It should be noted, however, the numerous interpretations proposed for ‘baga.’ Cf. N. Sims- 
WiUiams, “Paga II: in Old and Middle Iranian,” Eugclopadia Iranica III (1989): p. 405.

Zaehner Dawn and Twilight, pp. 66—68, as does Roman Jakobson, “The SlaAc God Velesb,” Selected Writings 
I'll, ed. Stethen Rudy (Berlin: Mouton, 1985), p. 42.

A. Shapu Shahbazi, “Iranian notes 1—6,” Papers in Honour of Professor Mag Boyce, eds. H. W. Bailey, et al., vol. 
2, Acta Iranca 24—25/Hommages et Opera Minora X-XI (Leiden: Brill, 1985), pp. 50C>—502.

Anabasis V\.29.1 {Ainan, Anabasis Alexandri Books V—VTI; Indica, p. 295).
128 X3^.5 (Putarch, Artaxerxes, trans. Bernadotte Perrin, Plutarch Lives XI (Aratus. Artaxerxes, Galba, Otho), LCL 
ed. [Cambrdge, M.\: Harv'ard Univ Press, 2002], p. 163). Cf. Lily R. Taylor, “The ‘Proskynesis’ and the 
Hellenistic iuler Cult,” Journal of Hellenic Studies Al X (1927): pp. 53—62, esp. 54, 57.

Boyce, LZII, p. 21, 147, 287. She does not give reasons, however.
130 XV.3.19 (Strabo, Geography IHI, p. 183).

Stanle)' VI. Burstein, The Babyloniaca of Berossus, Sources and Monographs on the Ancient Near East 1.5 
(MaUbu: Urdena, 1978), p. 29 (III.5.2).
’2- For a distussion of Xenophon’s evidence in regards to garrisons, see Christopher Tuplin, “Persian Garrisons 
m Xenophon and Other Sources,” Achaemenid Histog IIP Method and Theog, eds. .Amelie Kuhrt and Heleen 
Sancisi-Wetrdenburg (Leiden: Nederlands Instimte voor het Nabije Oosten, 1988), pp. 67—70.

Plutarch Isis and Osiris, trans. F. C. Babbitt, Moralia \ \ LCL ed. (Cambridge, M^A: Harvard Univ Press, 1935),
pp. 111-11).

Benvemite, Persian Religion, p. 69.
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ascribes to Zoroaster (as well as ‘the great majority of the wisest of men’) an ontological 

dualism. He also describes a good god ‘Oromazes’ and an evil god ‘Areimanius,’ with

Mithras in the middle, an apotropaic rite involving ‘omomi’ (op-copt), the killing of noxious 

animals, an eschatological batde between the two gods, the creation of six supportive- and 

counter-gods, and a cosmolog)’. This passage presents a number of interesting and 

problematic claims. Putting aside the question of the orthodoxy of the Zoroastrianism 

described here for the moment, a few important ideas are unambiguously evidenced here. A 

radical ontological dualism is linked with an eschatolog}’ which contains a period of war and 

a final victory for the forces of the good god, and these two antagonists are clearly identified 

as Ahura Mazda and Angra Mainyu. This is also accompanied by what could be called a 

proto-angel- and demonolog)% creatures which are clearly created by the respective gods to 

aid them in their battles against each other. Sundermann would even argue that Plutarch’s 

description of Angra Mainyu’s demise as due to hunger parallels the myth of his swallowing 

by Mty the demon of hunger.”’ The eschatological scenario described by Plutarch nearly 

exactly parallels many details in the Bundahisn (e.g., 1.17—18,26—27; II.5—7; XXX.7—32).”'’ 

These passages in the Bmdahisn have a much more systematic and exensive eschatolog)’ than 

any other extant Iranian text; the appearance of the same themes in Plutarch, however, 

prove that the ideas long predate the Bundabisti’s ninth century redaction. The killing of 

noxious creatures and other issues were already seen in Herodotus.

It is frequently pointed out that the rites described in Plutarch’s passage are not 

consonant with Zoroastrian teachings.”^ Indeed, the practice of apotropaic rites is generally 

considered to be one of the integral prohibitions of Zarathustra. However, (see discussion 

below) attempting to limit the discussion of Persian religious ideas to the ‘orthodox’ 

Zoroastrian position is to ignore both the historical data as well as historical likelihood. 

The information Plutarch gives here reveals an interesting blend of religious ideas that may

'■’5 Werner Sundermann, “The Zoroastrian and the Manichaean demon Paitimdna: Essays in Iranian, Indo- 
European, and Indian Studies in Honor of Hans-Peter Schmidt, ed. Siamak Adhami (Costa Mesa, CA: Mazda 
Publishers, 2003), p. 333.

Pahlavi Texts I, p. 7, 9—10, 12, 123—129; Anklesaria, Zand-yikasih, p. 7, 9, 33, 261—263. For discussion of the 
complexity of part of the Bundahisn, see Anders Hultgard, “The First Chapter of the Bundahisn. Remarks on the 
Text and Composition,” Proceedings of the First European Conference of Iranian Studies (Turin, September 1-11, 1981’), 
eds. Gherardo Gnoli and j\ntonio Panaino, vol. I: Old and Middle Iranian Studies (Rome: Istituto Italiano Per il 
Medio ed Estremo Oriente, 1990), pp. 16”—190. He further discusses Plutarch in j\nders Hultgard, “Persian 
Apocalypticism,” The Encyclopedia of Apocalypticism, Vol I: The Origins of Apocalypticism in Judaism and Christianity, ed. 
John |. Collins (New York: Continuum, 2000), pp. 70-74.

Benveniste, Persian Keligion, pp. 7i—75-, Boyce, HZ I, p. HI; cf. Mary- Boyce and Frantz Grenet, A Histoty of 
Zoroastrianism: Zoroastrianism under Macedonian and Roman Raile, vol. Ill, Handbuch der Orientalistik \TII.1.2.2.3 
(Leiden: E.j. Brill, 1991), pp. 456—460; R. C. Zaehner, Zurvan, a Zoroastrian TMemma (Oxford: Clarendon, 1955), 
p. 13; Moulton, Early Zoroastrianism, pp. 128—130; J. Gwvn Griffiths, Plutarch's De hide et Osiride: Introduction, 
Translation, and Commentary (Swansea: Univ of Wales Press, 1970), pp. 474—475.

However, long. Traditions of the Magi, pp. 179—180, sees the description as based on Zoroastrian polemic, and 
thus not reflective of any real sect at all.
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hint towards the origins of the religious movement known as Mithraism; however, contra 

Boyce and others, the role of Midra as mediator is not necessarily so foreign to Iranian 

doctrine—the role of Midra as judge could easily be interpreted or extended to mediation, as 

could his role as protector of the contract.'^*'* The role of Midra as mediator or judge does 

appear in the Zand-i Vahman Yasn, and Shaked understands Plutarch as reflecting an older 

understanding which was lost by the Pahlavi redactions.It is also worth noting that the 

system of six good gods and six counter-gods seems to be identical to the doctrine of the 

Ama'a Spsntas and their e\’il counterparts.’'*’ His subsequent mention of twenty-four deities 

can also be related to the Zoroastrian calendar dedications.’*" It is remarkable, then, how 

much of Plutarch’s information is constant with the late Pahlavi writings. It is certain, 

anyuay, that similar cosmological and systematic treatments of Iranian traditions were 

underway centuries before the Sassanians.

Strabo

Strabo, writing in the first cenmry C.E., seems to have combined personal 

observation with the works of preHous Greek authors. His Geography provides a few details 

on Persian religious customs which are congment with the Zoroastrian tradition and the Old 

Persian inscriptions. In X’V.3.13, he essentially restates Herodoms (1.131), including the 

information that the Persians use neither statues nor altars.’*’ However, two sections later he 

notes not only a large number of ‘temples to the Persian gods’ in Cappadocia, but claims to 

have seen a procession of a statue of ‘Omanus’ himself (XV.3.15);’** he had previously noted 

Armenian temples to Anaitis (XI.14.16).’*^ This can be understood two ways; that there was 

a historical development in Persian religion from the time of Herodotus to Strabo in which

‘fire temples’ (HupaiSsTa) became normative; or, that temples were used ‘selectively,’ either 

only for certain gods or rimals or by certain groups who existed simultaneously with 

‘traditional,’ ‘exterior’ worship. Boyce and Grenet suggest that ‘Omanus’ is Vohu Manah, one 

of the Amasa Spantar^*^ perhaps this points to either a prominence of the Amasa Spantas by

Bcyce anJ Grenet, HZ III, pp. 478-479; Benveniste, Persian Religion, p. 88.
Shaul Shiked, “Mihr the Judge,” From Zoroastrian Iran to Islam. Collected Studies (.\ldershor: Variorium, 1995), 

pp. 14—19 (Section Cf: F. B. J. Kuiper, “Remarks on the Avestan Hymn to Mithra,” Indo-Iranian Journal 5 
(1961): p. 46.

Hombach, et al., Gdthds of Zarathushtra, p. 13, n. 17 understands a reference to the Amasa Spantas in this 
passage.
'‘'-Jong, Traditions of the Magi, 195.

Strabo, Geography lAI, p. 175.
Strabo, Geography TH7, p. 177.
Strabo, Geography, trans. Horace Leonard jones. The Geography of Strabo I J LCL ed. (London; Heinemann, 

1928), p. 341.
no Boyce anl Grenet, HZ Ill, p. 250, 270.
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the first centun', or to a link between adherence to the doctrine and temple-use. Wikander 

understands this appearance of }'^ohti Manah as e\ddence for an older Vayu-cult, but his 

interpretation is tenuous and tendentious.''*’

Strabo’s depiction of the education of Persian boys (noble, presumably) is quite 

suggestive, particularly if it is more than an elaboration of the account in Plato. Beyond 

paralleling the particular disciplines of study, Strabo describes a course of oral training which 

sounds distinctly like an heroic-poetic tradition.''**' In a largely oral culture, the deliberate 

inculcation of cultural and religious traditions is to be expected, especially among the 

nobility.'^" An anecdote attributed to Dinon also places minstrels, at least, as early as the 

Median court.*’" Strabo’s description, then, confirms the existence of at least one potential 

medium for the transmission of the traditions which are extant only in later manuscripts.

Strabo also offers descriptions of the general Persian sacrificial rituals, all of which 

are similar to the pictures drawn from the Avesta and Old Persian.”' He describes sacred 

fires, prayers, blood sacrifice, libations, bundles of sacred twigs, and the presence of Magi. 

These descriptions require all of these elements—^if based on personal obsert^ation—to date 

to the early Roman period at the latest, and—if based on preHous Greek writers—to a much 

earlier period. The Persian archaeological record, however, confinns Strabo’s description as 

accurate for the Achaemenid period as well: seals discovered at Persepolis depict a rimal with 

a man/two men with mouth(s) covered holding twigs before a table with mortar and pesde 

and a fire altar.

Persian Influence on Greek Thought

As a parallel consideration to Irano-judaean interaction, it is relevant to note that, 

beyond awareness of Persian ideas, some scholars argue that Greek philosophy and culture 

were influenced by Iran. The question of Persian-Greek interaction is perhaps even more

Stig Wikander, Vayu: Texte und Untersucbmigen t^ur Indo-lranischen Religionsgeschichte, vol. I: Texte, Quasriones 
Indo-Iranicae 1 (Uppsala: Lundequistska Bokhandeln, 1941), pp. 36-37. Wikander’s views on Vayu have not 
received much acceptance among Iranicists (Private communication. Dr. ,\lmut Hintze).
14KXV.3.18 (Strabo, Geography VII, p. 179).

Mar}’ Bovce, “The Parthian joraw and Iranian Minstrel Tradition,”/or/rwa/ of the Royal Asiatic Society (1957): pp. 
10-45; Prods Oktor Skjaervo, “Royalt}’ in Early Iranian Literature,” Proceedings of the Third European Conference of 
Iranian Studies, Cambridge, 11-15 September 1995, ed. Nicholas Sims-WiUiams, vol. I: Old and Middle Iranian 
Smdies, Beitrage zur Iranistik 17 (Wiesbaden: Reichert, 1998), pp. 99—108.
'5" Athenaeus, The Deipnosophists, trans. Charles B Guhck, Athenaeus VI, LCL ed. (London: Heinemann, 1937), 
XIV.633 (pp. 417^19).

See XV.3.14, 15, 16 (Strabo, Geography ITI, pp. 175—6, 177, 179).
’5- See Schmidt, Persepolis II, p. 26, plate 7 (PT3 363); pp. 9—10, plate 7; one of which is reproduced as fig. 8 in 
A. Shapur Shahbazi, “An Achaemenid Symbol: II Famah (God Given) Fortune Symbolised,” Archdologische 
Mitteilungen aus Iran 13 (1980): p. 134.
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fraught than Iranian-Jewish since both share a common Indo-European inheritance.’^’ A few 

scholars’ suggestions are here mentioned bv way of contextualizing the study of Second 

Temple Judaism. Duchesne-Guillemin notes that Heraclitus’s doctrines of the /operand of the 

nature of fire are quite similar to the Iranian concepts of asa and fire, respectively, and can be 

interpreted as borrowed.’^'' He also notes the astronomical list of Anaximander parallels 

PahlaH texts, but considers these to be parallel developments;’^’ West, however, considers 

Anaximander’s system to be a combination of Babylonian and Persian systems.’^” Afnan 

argues that the early Greek Philosophers knew of the Persian ideas but rejected them due to 

dislike of ‘revelator)'’ religion, but goes on to claim that Plato’s concept of the ideals was 

inspired by the Amasa Spsntas}^^ West argues for Persian influence on Anaximander, 

Anaximenes and Heradims.’^” According to him, Xerxes’s attack on Athens ended a period 

of ‘active Iranian influence’ (550^80).’’” Ivlngsley, however, rejects an end to an era of 

Persian influence, claiming that Magi were present in Athens at least until the death of 

Plato.”’" Boyce also positively discusses the possibility of Zoroastrian influence on Greek 

Philosophy.”’’ These possibilities cannot be explored in depth here, yet even these brief 

comments highlight the availability of Persian ideas during the Achaemenid Empire. If a 

people outside the confines of the Persian Empire had opportunity to hear about Persian 

ideas, how’ much more so a people which had lived entirely within its confines for two 

centuries?

Rt.lkjious Situation in Iran

A common hindrance in the evaluation of Persian influence is to limit the discussion 

to Zoroastrianism per rr; much of the content and worldview of the Iranians in general and 

the Zoroastrians in particular pre-dates the ‘reforms of ZaraOustra.’ ViTiile many of the ideas 

most likely to have been borrowed became standard doctrine in Sassanian Zoroastrianism, 

various other ideas were available during the same periods and may have also played their 

own roles. The details of the antiquity and relation of various religious strands are heavily

A lucid description of the perils of such research (albeit with an unfortunate rejection of the entire 
enterprise) is given by Bruce Lincoln, “The Center of the World and the Origins of Life,” History ofKeligionsAQA 
(2001): pp. 311-326.'
'5“* Jacques Duchesne-Guillemin, “Heraclitus and Iran,” History ofB^ligions 3 (1963): pp. 34—49.
'55 Jacques Duchesne-Guillemin, “Fire in Iran and in Greece,” East and West 13 (1963): pp. 200—1, 206.
'5" M. L. West, Early Greek Philosophy and the Orient (Oxford: Clarendon, 1971), pp. 89—91.
'5'' Ruhi Muhsen Afnan, Zoroaster’s Influence on Greek Thought (New York: Philosophical Library, 1965), pp. 9—13, 
138-139.
'5* M. L. West, Early Greek Philosophy and the Orient, p. 89, 96-97 (Anaximander); pp. 107—8 (..Anaximenes); 202 
(Herachtus).
'5'’ West, Early Greek Philosophy and the Orient, p. 203.

Kmgsley, “Meetings with Magi,” pp. 196—208.
"" Boyce, HZ 11, pp. 150—163 (ch. 9); Cf. the ven- brief discussion in Duchesne-Guillemin, “The Religion of 
^Ancient Iran,” pp. 371—2.
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debated, but aspects relevant to the question of influence on Jewish apocalyptc can be 

picked out from amid the melee without hatdng to decide on all of the tricky questions in the 

history of Iranian rehgion.

In the above discussion of the evidence of the Greek writers, it was briefly noted that 

much debate on the question of religious influence gets unduly caught up on the question of 

orthodox Zoroastrianism. Before approaching the issue of judaean-Iranian contacts, it is 

necessar)^ to investigate the religious simation in Iran and the matrix of religious iceas likely 

to have been encountered in the Achaemenid Empire (and the later Parthian Empire).

It is common to distinguish between three forms or stages in the develooment of 

Iranian religion: the early Indo-Iranian religion, the religion of the reformer (the so-called 

‘Zarathustrianism’), and later Zoroastrianism;’'^^" Boyce, however, dissents from many in the 

evaluation of the difference between ‘Zarathustrianism’ and Zoroastrianism, seeing a greater 

continuity of thought between the Gdthds and the Avesta.’”’ Many scholars also adc a fourth 

‘Zoroastrian heresy’ commonly called Zurt^anism.”’'’ long characterizes three basic 

approaches to the history of Zoroastrianism, which he calls the ‘fragmenting, harmonizing, 

and diversifving’ approaches, and he criticizes what he sees as an overly Hegelian view of 

history in each.’*''’ Rather than ttydng to impose evolutionar}' or dialectical models on the 

evidence, it is important to allow a realistic picture—one which will often be messy and 

contradictory. Also important for evaluating the influence of Persian ideas is the nature of 

the religious ideas which pre-dated Zarathustra, and which were never completely 

‘suppressed,’ regardless of how much one thinks was eliminated or anathematized (or not) by 

the prophet. This section will attempt to put the religious simation into a perspective 

suitable for investigating influence; detailed analysis of texts and theological trends will be 

dealt with elsewhere.

Shaked has rightly criticized the prevailing understanding of Zun^anism as a 

Zoroastrian heresy or independent religion,’'’’’ such as dominates much discussion of

'^2 fairly standard description of the situation is available in Malandra, An Introduction to Ancient lran.an Religion, 
p. 4; Cf; Schwartz, “The Rehgion of Achaemenian Iran,” pp. 664—697; Gershevitch added an additional term 
‘Zarathustricism,’ but it apparendy was not taken up subsequentiy. See Ilya Gershevitch, “Zoroaaer’s Own 
Contnhuxxon” journal oflAear Eastern Studies IhA (1964); pp. 12—38.

See, for example, her comments in Boyce, HZ II, pp. 241—242.
E.g., the overview in Man' Boyce, “Some Reflections on Zurvanism,” Bulletin of the School of Oriental and 

African Studies 19.2 (1957): pp. 304—316; a particular proponent was Zaehner: R. C. Zaehner, “Zirvanica I,” 
Bulletin of the School of Oriental and African Studies 9.2 (1938): pp. 303—320; R. C. Zaehner, “A Zen'anite 
Apocahyise I,” Bulletin of the School of Oriental and African Studies 10 (1940-2): pp. R. C. Ziehner, “A
Zervanite Apocalypse II,” Bulletin of the American Schools of Oriental Research 10.3 (1940): pp. 606—631; Zaehner, 
Zuman. Mthough these studies are dated, Zurvan still makes periodic forays into the discussion.

Jong, Traditions of the Magi, pp. 43—45.
Shaul Shaked, From Zoroastrian Iran to Islam, Collected Smdies (Adershot: Variorium, 1995), Secton 5^ (pp. 

220—240); previously pubhshed in Shaul Shaked, “The Myth of Zun'an: Cosmogony and Eschatologt,” Messiah 
and Christos: Studies in the Jeivish Origins of Christianity, eds. Ithamar Gruenwald, et al., Texte und S-uden zum
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Achaemenid period religion.’'’' ‘Zurv^anism’ refers to the myth that both Ahura Mazda and

Angra Mainyu were twins born of the god Zurt^an (‘Time’) that some scholars take to be the

defining belief of a separate ‘heresy’ or faith. The question of the relationship between

Zoroastrianism and Zurvanism is essentially the perennial question of whether the religion as

taught by Zarathustra was monotheistic or duahstic: was the dualistic understanding a

corruption or faithful continuation of the religion of the Gdthds} And, was the dualism

‘primar}'’ or ‘secondary’? The debate essentially hinges on the interpretation of a single

Gathic passage, Yasna^CKX.3—5. Insler translates this passage as the following:

'Yes, there are two fundamental spirits, twins ijdmd) which are renowned to
be in conflict. In thought and in word, in action, they are two: the good and
the bad. And between these, the beneficent have correcdy chosen, and not
the maleficent. ‘‘Furthermore, when these two spirits first came together, they
created life and death, and how, at the end, the worst existence shall be for
the deceitful but the best thinking for the truthful person. ^Of these two
Spirits, the deceitful chose to bring to realization the worst things. (But) the
ver)' virtuous spirit, who is clothed in the hardest stones, chose the tmth, and
(so shall those) who shall satisfy the Wise Lord continuously with true 

■ 168 actions.

Particularly vital to the interpretation of this passage is the understanding of the term 

‘twins’ ijamd). Some interpret it literally, and thus posit an original but derivative dualism;’*’ 

others metaphorically. Of these latter, depending on whether or not Spenta Mainyu is 

equated with Ahura Mazda, some conclude a dualism,’™ or a monotheism’^’ (See Figure 6). 

In the midst of this hermeneutical melee, however, two things are certain: the interpretation 

of the verse is exceedingly difficult and ambiguous, and that the force of Zarathustra’s

antiken Judentum 32 (Tubingen: Mohr Siebeck, 1992), pp. 219—236. Cf. Jong, Traditions of the Magi, p. 66, who 
agrees.

In particular, see the work of Zaehner, Damn and Twilight, pp. 175—247, and, of course, Zaehner, Ztirvair, Cf. 
the work of Widengren, e.g., Widengren, “Leitende Ideen,” pp. 129—136.

Insler, The Gathas of Zarathustra, pp. 32—33. Avestan: 3 at ta maintTa paouruve/ ya pma x'afana asrvatam/ 
manahica vacahica/ syao6an6i hi vahvo akamca/ asca hudapho/ sras visyata noit duzdapho/ 4 atca hvat ta ham 
mainyu/ jasaetam paourvim dazde/ gaemca ajvaitimca/ ya0aca aphat apamam aphus/ acisto drag\'at^/ at 
asaune vahistam mano/ 5 aya maimva varata/ ya dragva aciria varazyo/ asam main}uis spanisto/ ya 
xraozdistang asano vaste/ vaeca xsnaosan ahuram/ haiGyais svaoGanais fraorat mazd^m.
'65 Duchesne-Guillemin, “The Religion of j\ncient Iran,” p. 339; Douglas A. Fox, “Darkness and Light: The 
Zoroastrian View,” Journal of the American Academy of Religion 35.2 (1967): pp. 132—133; Mircea EUade, A Histoiy 
ofReUgJous Ideas, trans. WiUard R. Trask, vol. 1: From the Stone Age to the Eleusinian Mysteries (Chicago: Univ 
of Chicago Press, 1978), p. 310; Cf. the Zurvanite interpretauon.

Boyce, HZ 1, pp. 193—4; (as a protest against monotheism) Walter B. Henning, Zoroaster. Politician or Witch- 
Doctor?, Ratanbai Katrak Lectures 1949 (London: Oxford Umv Press, 1951), pp. 46—49; Herman Lommel, Die 
Religion Zarathustras nach dem Awesta dargestellt (Tubingen: Mohr Siebeck, 1930), pp. 20—25.

Martin Haug, Essays on the Sacred Language. Writings, and Religion of the Parsis, Triibner Oriental Series, Third ed. 
(London: Routledge, 2000), p. 149, 304—305; Roland Grubb Kent, “The Name Ahuramazda,” Oriental Studies in 
Honour of Cursetji Erachji Party, ed. Jal Dastur Cursetji Paviy (London: Oxford Univ Press, 1933), p. 207; 
Zaehner, Dawn and Twilight, pp. 50—51.
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teaching was primarily an ethical dualism. The implications of these two points are ven' 

significant, and often overlooked in the discussion.

That the interpretation of this passage is ambiguous can be clearly seen in the 

continual divide between scholars, and can be touched upon in the references given in the 

footnotes above.VCTiat is not appreciated is that this ambiguity most likely, if not 

definitely, existed already in the adherents of the tradition in the Achaemenid, Parthian, and 

Sassanian periods, just as it does today. It is in this light that the ‘Zun^anite’ myth must be 

viewed; this teaching took the word ‘twin’ literally and posited that Ahura Mazda and Angra 

Mainyu were twins bom of the god Zun^an, ‘eternal time,’ an interpretation also followed by 

many modern commentators. Thus, a dualism grounded in a (remote) monotheism. 

Simultaneously, the Magi may have interpreted the word ‘twins’ simply as an ontological co- 

etemity of the two deities. Some modern commentators attempt to describe Zarathustra’s 

teaching as monotheistic in tendency or actuality, and see this tendency also in the 

inscriptions of Darius I and Xerxes.’’^ MTiile a plethora of gods or entities are evident in the 

Gdthds and the Yasna Haptaijbditi, there is no doubt that Ahura Mazda always takes a place of 

prime importance, as he does in the Old Persian inscriptions. Much scholarship considers 

the renewed presence of Indo-Iranian deities in the Younger Avesta and ]/idevddt as a 

‘backshde’ or capitulation to the old Iranian polytheism, but this is far from clear.'^"' The 

resolution of this issue brings up the second point above: the focus of Zarathustra’s message.

Ahura Mazda and Spenta Mainyu

Not Identifled

Ahura Mazda and Spenta Mainyu

Identified

Monotheistic/

Monistic
Aliura Mazda
/ \ fc:; -il

Angra Mainyu v. Spenia Mainyu

5

Angra Mainvu ... Alu.ra Mazda = 
Spcnla Mainyu

Dualistic Ahura Mazda
Angra Mainyu v.

Spcnla Mainyu

* T,, . Ahura Mazda =An^ra Mainvu v' Spcnla Mainvu

Figure 6: Mazdaean Monotheism or Dualism in Yasna 30 
Author’s Own.

Cf. the overview of Philippe Gignoux, “Monotheism or Pol^^theism in the Gathic Revelation?,” Irano-Judaica 
IV, eds. Shaul Shaked and ..Mnnon Netzer (Jerusalem: Ben Zvi Institute, 1999), pp. 65—71, who refuses to make 
a decision on the matter.

Zaehner, Dami and Tivilight, pp. 155—161; Without commenting on monotheistic tendencies, Briant, From 
Cyrus to Alexander, pp. 550—553, sees Xerxes’s inscnptions as consonant with Zoroastrianism. Cf: Skjxrt'o, 
“Avestan Quotations,” p. 3, who sees a “close genetic relationship” between the two religions.

Zaehner, Dawn and Twilight, pp. 79—82; Benvemste, Persian Religion, pp. Ks—l"!.
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That the Gdthds teach an ethical dualism focused upon the person of Ahura Mazda is 

unquestionable, even if expressed with ritual terms.’’’ All of the Gdthds can easily be seen to 

be drawn from this premise: that humanity is presented the choice between asa and druj, and 

that Ahura Mazda is the god exclusively of asa. This teaching had ontological implicadons; 

what is unclear is whether or not Zarathukra himself drew these implicadons. The force of 

his teaching is, to borrow a term coined in the discussion of the monotheism of Israelite 

religion, monolatrous-, whether or not other deides existed, Ahura Mazda alone was source of 

aU which was worthy of worship. In this light, his teaching had a monotheisdc-appearing 

tendency situated in an ethical dualism. However, in light of the subdety of his verses, these 

two tendencies—monisdc and duaHsdc—appear in constant flux, and have led modem 

commentators to conflate the ethical with the ontological dualism.’”' The tradidon is thus 

suscepdble to simultaneous interpretadons of dualism and monotheism, in a tension which 

refuses to be removed.

In an interesdng ardcle, Boyd and Crosby discuss the history of this problem and 

attempt a soludon which is highly iUuminadng.’” They place the question of duaUsm versus 

monotheism in the perspecdve of eschatology': while current reality' is dualisdc, the end of 

history will also be the end of Angra Mainyu, and thus of dualism, or, as they phrase it, 

“Zoroastrianism combines in a manner unique to itself among the major religions of the 

world a cosmogonic dualism and an eschatological monotheism.””* Two of the arguments 

which Boyd and Crosby utilize are of much interest to this smdy: they reveal the integral 

namre of time and the eschaton to the theological system, and the link of Ahura Mazda with 

wisdom. “Time plays an absolutely decisive role in the Zoroastrian religion, even to the 

point of altering in a fundamental manner the ontological status of Ahura Mazda.”””’ It is 

this concept which unifies Zoroaster’s monolatty’ and his ethical dualism, as well as 

explaining the myth of the subordinadon of Ahura Mazda and Angra Mainyu to Zurv'an (the 

personificadon of the concept s^n>dn akandrag, ‘eternal time’)—the fates of both are indeed 

dependent on time.

Skjjerve, “The Antiquity of Old Avestan,” p. 25; KeUens, Esssiys on Zarathustra and Zoroastrianism, pp. 63—79, 
91; Almut Hintze, “The Rise of the Sadour in the Avesta,” Iran and Turfan: Beitrdge Berliner Wissenschaftler, Werner 
Sundermann s^um 60. Geburtstag geividmet, eds. Christiane Reck and Peter Zieme, Iranica 2 (VCdesbaden: 
Harrassowitz, 1995), pp. 86—88, in a shghtly different context, questions the ritualistic interpretation as Gathic 
elements.

In fact, the use of ‘duaUsm’ in scholarship is too often imprecise, conflating aU kinds of binary oppositions 
which may or may not be related. For a pertinent study to this effect (albeit with terminology' which this author 
would not endorse) see john G. Gammie, “Spatial and Ethical Dualism in Jewish Wisdom and Apocalyptic 
lJis&t3.xxiie,” journal of Biblical Uterature 93.3 (1974): pp. 356-385.

James W. Boyd and Donald A. Crosby, “Is Zoroastrianism Dualistic or Monotheistic?,” Journal of the 
American Academy ofKeligion 47.4 (1979): pp. 557—88.

Boyd and Crosby, “Is Zoroastrianism Dualistic or Monotheistic?,” p. 575.
™ Boyd and Crosby, “Is Zoroastrianism Dualistic or Monotheistic?,” p. 576.
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The basic translation of the name ‘Ahura Ma2da’ as either the ‘The Wise Lord’ or 

‘Lord Wisdom’ is well-known;'**" the importance of this role as the god of wisdom is pointed 

out by Boyd and Crosby. It is this role, they argue, wlrich enables Ahura Mazda to guarantee 

his ultimate \dctory over Angra Mainyu despite his ontological Limitadons and without 

compromising the role of the ethical human will.***' This doctrine is highly sophisticated and 

balanced—^indeed it seems to consistently elude highly educated minds—and it is to be 

expected that a multiplicity of understandings and simplifications of it would quickly 

circulate. That neither the monotheistic or dualistic interpretations are wholly correct helps 

explain some of the confusion over the matter, both in modern research and in ancient 

observers.

The second clear point is the ethical thmst of the above quoted passage, as of the 

Gdthds as a whole. VvTiile unavoidably containing cosmological, ontological, and ritual 

referents, the Gdthds are prayers which emphasize the righteous choice made by the speaker 

(the original composer as well as the present reciter) before the god, and as an ‘added benefit’ 

encourage the listener to make the same choice. The term ‘twins’ emphasizes the duality of 

the choice more than making an ontological statement. As Boyce noted, Zarathustra was not 

a modem systematic theologian nor philosopher***"—^indeed, Choksy doubts that Zarathustra 

can even properly be considered a priest or prophet, preferring to call him a devotional 

poet.***’ This choice is available to every man, just as it was to the divine beings—both or all 

hundreds of them. On its own the teaching is able to adapt to a form of polytheism by 

subordinating all to the choice, and thus either to the realm of Ahura Mazda or Angra 

Mainyu. VCTiether this ‘adaptation’ involved a fall from monotheism to polytheism or a 

reform from polytheism to monotheism is immaterial to present concerns.

Ethical dualism and ontological dualism are not the only important dualisms in the 

Zoroastrian texts; a dualism between material or tangible and immaterial or intangible 

(Avestan "^tnainyavaka- and *gaei6jaka-, Pahlavi menog and geti^ also plays an important role.***^ 

This concept is both similar to and vety" different from the dualism between spirit and matter 

found in Greek philosophy, but the importance of this has generally been overlooked in the

F, B. J. Kuiper, “Ahura Mazda ‘Lord Wisdom’?,” Indo-lranian Journal 18 (1976): pp. 25^2 rejects the meaning 
‘Lord Wisdom,’ and from his analysis of the name denies Achaemenid Zoroastrianism; Kent, “The Name 
Ahuramazda,” pp. 200—209, accepts either interpretation and comes to the opposite conclusion towards the 
Achaemenids.

Boyd and Crosby, “Is Zoroastrianism Dualistic or Monotheistic?,” p. 578.
Boyce, HZ I, p. 201. Cf. WiUiam Gurdon Oxtoby, “Interpretations of Iranian Dualism,” Iranian Civilir^tion 

and Culture: Essay's in Honour of the 2.500th Anniversary of the Founding of the the Persian Empire, ed. Charles J. Adams 
(Montreal: McGill, 1972), p. 661.

Jamsheed K. Choksy, “Hagiography and Monotheism m History: doctrinal encounters between 
Zoroastnanism, judaism and Christianity 1,” Islam and Christian-Muslim delations 14.4 (2003): pp. 407-421.

On the issue of menog and getig in general see Lommel, Die Keligion Zarathustras, pp. 93—129; Boyce, HZ I, pp. 
229-236.
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debates over potendal Iranian or HeUenisdc influences on Jewish thought. The material and 

immaterial dualism cuts across both of the other duahsms in Iran; neither is valued nor 

disvalued compared to the other, unlike in Platonic or Gnosdc systems.''*^ In fact, the 

physical world is of immense value as it was created with the express purpose of defeadng 

Angra Miinyu.’*^ \X'hile the implicadons of the menog and gHig dichotomy certainly 

underwent significant elaboradon, possibly even absorbing some Neo-Platonic influences in 

the Sassarian period,’*^ the dualism appears already in the Gdthds}** As Shaked shows, this 

dualism is intimately entwined with the eschatological perspecdve of Zoroastrianism, and it 

makes sense of the apparent duplicadon of eschatological events: jusdce is settled both in the 

spiritual {neno^ and physical {gett^ planes.

A Zoroastrian idea which has been alluded to several times is the doctrine of the 

A.m3sa Spdntas, or ‘Holy/Boundful/Beneficent Immortals.’’'^” These are abstract enddes 

which appear in the Gdthds and are standardized into a list of six or seven in the Young 

Avesta. They are difficult to classify, as they are personificadons of abstract ideas'” and 

alternate in use between the abstract concept and personificadon. Some scholars consider 

them htde more than ‘emanadons’ of Ahura Mazda, while others classify them as 

independent deides.”'" The most important seem to be Vohu Manah (‘Good Thought’) and 

Asa VahiUa (‘Best Truth/Order’) in the Gdthds, and while the Amasa Spantas were not 

systemadred into a fixed hst (or indeed even given that name) in the Gdthds, they clearly are 

important to its thought.'''^ At some point, the Amasa Spantas were associated with the seven

Shaul Shaked, “The Notions rtienog and getig in the Pahla\n Texts and Their Relation to Eschatologt',” ¥rom 
Zoroastrian han to Islam. Collected Studies (Mdershot: \Triorium, 1995), pp. 59—60; Hans P. Hasenfratz, “Iran und 
der Dualisrr.us,” Numen 30.1 (1983): pp. 37—38, 40.

E.g., Gr. Bundahisn III (esp. tv. 23—24)//3’/j. Bundahtsn II.9—11 (Anklesaria, Zand-Akdsih, pp. 20—45; Pahtavi 
Texts 1, p. 1+); Cf. Shaked, “The Notions menog snd getig,” pp. 70—73.

Shaul Shiked, “The Notions menog and gettg,” p. 60.
E.g., yajvt7XXVIII.2, XXXI.11, XLIII.3 (Humbach, et ah, Gdthds ofZarathushtra, Vol. 1, p. 117, 129, 152). 
Shaked, 'The Notions menog ■sndgetigP^ p. ^5, 83—84.
Boyce, HZ I, pp. 196—197, 264. Unfortunately, Johanna Narten, Die Amssa Spontas im Avesta (Wiesbaden: 

1982), was not accessable for this study. A critical review of Narten’s work can be found in Mary Boyce, 
“Review: TTe Amasa Spantas im Avesta by Johanna Narten,” Bulletin of the American Schools of Oriental Rssearvh 47.1 
(1984): pp. 158—161. It should be noted that Kellens, Essays on Zarathustra and Zoroastrianism, largely accepts 
Narten’s andysis.

They are standardized as Vohu Manah (Good Purpose or Thought), Asa (Truth, Order), Amaratat 
(Immortaku), Armditi (Devotion or Piety), Haurvdtat (Health or Wholeness), Xsadra (Dominion or Kingdom), 
and sometimes Spanta Mainiiu (the Holy Spirit). See Boyce, HZ I, p. 203; Kellens, Essays on Zarathustra and 
Zoroastrianism, p. 48.

As esser.tiallv eminations of ^\hura Mazda cf. R. C. Zaehner, The Damn and Twilight, p. 46; As independent 
beings, Botce, HZ 7, pp. 201—204; Cf. H. Humbach, et al.. The Gdthds ofZarathushtra, vol. 1, pp. 13—14, 16; 
Duchesne-GuiUemin, The W'estem Kesponse to Zoroaster, pp. 39-41; Mills, Zarathustra. Philo, the Achaemenids, and 
Israel, p. 12; Kurt Rudolph, “Zarathustra - Priester und Prophet,” p. 110.

Kellens, Essays on Zarathustra and Zoroastrianism, pp. 50—54.
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elements of the creation, possibly under Greek influence.The subtleties of the debates 

over the nature of these beings reminds one of the Trinitarian debates in Christianity, and it 

is likely that, like those, the theological finesse of this doctrine was lost on the majority of 

believers. It is impossible to know exactly how Zarathustra envisioned these entities, but 

Boyce may be right to consider them as an attempt to ‘ethicize’ the Indo-Iranian nature 

rehgion.’’^ In the Bisitun Inscription of Darius and on his tomb, Darius is surrounded by six 

co-conspirators, and some have seen a conscious imitation of Ahura Mazda and the Amasa 

Spantas here,’^^ but beyond this, they only appear sporadically in more or less probable 

allusions during the Achaemenid period, including the passages noted above in Plutarch and 

Strabo. Given their highly ritual allusions, however, it is also possible their significance was 

confined to-the priestiy class.

The exact extent of the reform of Zarathustra (assuming he was both historical and a 

reformer) is a matter of much debate, but comparison with the R/^ Veda enables the 

identification of some trends in Indo-Iranian religion which can be confidendy identified as 

Iranian, regardless of their connection to Zoroaster.'"^* It is clear that there were two classes 

of divinities, the Ahuras (Sanskrit Asuras) and the Daeuuas (Sanskrit Devas). Over rime, in 

India the Devas became the good gods while the Asuras sank to the position of demonic 

gods, and the reverse occurred in Iran: the Ahuras became the good gods and the Daeuuas the 

evil ones.'^’*^ This change likely was occurring before Zoroaster. As is amply paralleled in 

culmres around the world, the Indo-Iranian religious rites sacrificed to benevolent gods to 

secure favours and to maleficent gods to ward off evils. The radical ethical dualism as 

associated with Zoroaster, however, seems to have declared that apotropaic rites—^by 

strengthening the forces of e\dl—^were in themselves against asa and therefore illegitimate. 

With this doctrine, the Daeuuas changed from being legitimate gods (albeit malevolent ones)

The seven elements are fire, water, earth, sky/metals, plants, animals/cattle, humanin'. See Boyce, HZ 1, pp. 
203-205.

Boyce, HZ 1, pp. 204—209, 220—222; cf. Kellens, Essays on Zarathustra and Zoroastrianism^ p. 18; on p. 62 he 
refutes this.

Bovce, HZ 11, pp. 91—94; Shahbazi, “An Achaemenid Symbol II,” p. 125; however, Jong, Traditions o] the 
Magi, p. 56, n. 50, rejects this theor\-. See further on this topic in Chapter lit, ‘Mythic Geography.’

Jong, “The Contribution of the Magi,” p. 94; Jong, Traditions of the Magi, p. 186; ..\lmut Hintze, “On the 
Dterarv Strucmre of the Older Avesta,” bulletin of the School of Oriental and African Studies 65.1 (2002): p. 50; 
KeDens, Essays on Zarathustra and Zoroastrianism, never states this directly, but it is implied by his understanding 
of the Gdthds as “speculative ritual,” e.g., p. 112.

KeUens, echoing some earUer scholarship, throws doubt on the historicity of Zarathustra, allowing for the 
Gdthds to be the work of a sect of some sort. Such a debate is familiar to biblical scholars; whether or not the 
man is histoncal, either position is irrelevant for the existence of the ideas in the writings. See Kellens, Essays on 
Zarathustra and Zoroastrianism, pp. 83—94. Cf. Skjasrvo, “The ^\nriquity of Old Avestan,” p. 38.

Explained in Kuiper, “-\hura Mazda ‘Lord Wisdom’?,” pp. 25-42; Boyce, HZ 1, pp. 54—55, 85.
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to being false gods, and then to being demons (in the modern sense of the word)"* The 

denial of the legitimacy of apotropaic rites, which are so amply attested in the Brahmanic 

literature and so central to the religious mindset of his rime, easily explains at least some of 

the resistance experienced by the early Zoroastrian communities as evidenced in the 

Gdthds^^^ and perhaps also the persistence of some such rites, even after the adoption of 

some of Zoroaster’s ideas.Further, the similarity of rites as practiced by Zoroastrians and 

the older Indo-lranian traditions is considerable. Both had similar sacrificial rituals using 

haomajsoma and the hardsman! harsom, honored the hearth fire, and utilized the traditional 

priests; the most important differences in ritual were the acceptance and use of the Gdthds as 

ritual poems and the (non-)propitiation of the Daeuuas.

The Magi
The e\ridence of the Greek authors and the Persepolis tablets make the importance of 

the Magi undeniable; if they did not hold a monopoly on religious speciahzarion in the 

Achaemenid Empire, they certainly were the most important priests of the Iranian religion, at 

least in the western areas of the empire. WTiat is decidedly uncertain is exactly what they 

were; Herodotus (1.101)"^’ claims the Magi were one of the six tribes of the Medes, but they 

also consistently appear in his histoty as priests; they also receive rations for offerings in the 

Persepolis tablets, where they are linked to the mtyterious Gan ceremony."''^ Strabo describes 

them as one of the three tribes of Persis, but he also labels the ‘Chaldaean’ wisemen both 

‘tribes’ and ‘sects.Scholars variously understand them to be an ethnic tribe, a sociological 

caste, or professional class,*'’ portraying them as converts to Zoroastrianism, opponents to 

Zoroastrianism, and mercenaty' ritualists willing to sacrifice regardless of the comricrions of 

the client."”’ Several scholars make the Magi central to their understanding of the

™ Boyce, HZ I, p. 85, 201, 251—3, 256—7; Kellens, Essays on Zarathnstra and Zoroastrianism, pp. 21—23; cf. 
Malandra, An Introduction to Ancient Iranian Religion, p. 13, 21.
zo' See in particular Yasna XL3ri.l-4, 8 and XLIX.1-12. Cf. Yasna XXVIII.6; XXXI.18; XXXII.13; XLIII.15; 
LI.12, 14 (Inslcr, The Gathas of Zaratbustra, p. 81, 83, 95, 25, 41, 49, 65, 105, and 107, respectively).

Malandra, An Introduction to Ancient Iranian Religion, p. 18; Boyce, HZ I, p. 225, 251—252. Cf the above 
discussion on Plutarch’s evidence.

Herodotus, WdrsI—II, p. 133.
™ E.g., HaUock, Persepolis Fortification Tablets, pp. 12(>—221, 229 (PF757, 769, 772). For studies on the Ean, see 
Handle^-Schachler, “The Ean Ritual in the Persepolis Fortification Texts,” pp. 195—204; Razmjou, “The Ean 
Ceremony,” pp. 103—117.

As a Persian tribe: XV.3.1 (Strabo, Geography 177, p. 157); on the Chaldaean sect-tribes, X\T.1.6 (p. 203).
As a tribe: I. M. Diakonoff, “Media,” pp. 36—148 in Ilya Gershevitch, ed.. The Cambridge Histoty of Iran. vol. II: 

The Median and Achaemenian Periods (Cambridge: Cambridge Univ Press, 1985), p. 141; As a caste: Moulton, 
Early Zoroastrianism, p. 187; as a hereditarv class: Boyce, HZ II, pp. 19—20, 84—85.

Converts: Zaehner, Tdawn and Twilight, pp. 161—165.
Opponents: Boyce, HZ II, p. 21, 66—67.
As due to roval influence, Schwartz, “The Religion of Achaemenian Iran,” pp. 696—697.
As ‘mercenaries,’ Gershevitch, Hwrto/i Hymn to Mithra, pp. 16—17.

88



txansfonnation of ‘Zarathustrianism’ into ‘Zoroastrianism’ and/or Zun^anism."'''* Much of 

the Greek and Latin ettidence for the Magi is unusable, as the figure of the Magus gradually 

became assimilated with the image of the sorcerer (and thus the origin of the word magic)?^ 

The Greeks frequently credit the Magi with astrology', divination, and magic, traits scholars 

sometimes attribute to Babylonian influence"’® \XTiile Babylonian influence on the Persians 

is undeniable, scholarly discussion of the influence upon the Magi is frequendy in 

conjunction with the Magian ‘corruption’ or misunderstanding of the Zoroastrian tradition."” 

Indeed Zurvanism’s supposed tendency towards fatalism is sometimes attributed to this 

influence."’" As discussed above, however, this strict limitation of the interpretation of 

Iranian religion is problematic. Even though speculations on the ‘gift of the Magi’ may be 

interesting, the sources allow no conclusions on their influence as differentiated from Iranian 

religion in general."’’ All that is certain is that they were important, commonly associated 

with the name of Zoroaster, supported by the Great Kings, and hereditarv'.

Mthough relatively unnoticed, the ambiguity of the Magi seems to parallel the status 

of another priestly tribe, the LeGtes."’'* The Torah’s description of the role and position of 

the Levites is ambiguous, just like the descriptions of the Magi: sometimes the LeGtes are 

distinguished from priests, and sometimes they are not."’^’ judges 17—18 seems to imply 

either the necessity or prerogative of the LeGtes to sert^e as priests. VCTiile their cultic duties, 

in w’hatever form, are essential, their status as a tribe is more ambiguous. While the normal 

tribal list consisted of twelve tribes including LeG, sometimes the list of twelve excluded

P.F. M. Fontaine, The Ught and the Dark: The Cultural History oj Dualism, vol. V: Dualism in Ancient Iran, India 
and China (Amsterdam: Gieben, 1990), p. 27, 29, claims the Magi were Medians who corrupted Zoroastriamsm 
mto Zurt'anism, echoing Moulton, Early Zoroastrianism, p. 198, 197, where the Magi are described as responsible 
for the Avesta’s divergence from the Gdthds', Zaehner, Dawn and Twilight, describes a ping-pong-Hke alternation 
between the ‘Zurvanites’ and the ‘Mazdeans,’ utilizing the terms ‘pGnitive,’ ‘cathoUc’ and ‘reformed 
Zoroastriamsm’; Cf. Fox, “Darkness and Light: The Zoroastrian View,” pp. 133—134.

Carsten Colpe, “Development of Religious Thought,” The Cambridge History of Iran, ed. Ehsan Yarshater, vol. 
3(2) The Seleucid, Parthian and Sasanian Periods (Cambridge: Cambridge Umv Press, 1983), pp. 826—828; Jong, 
Traditions of the Magi, p. 387, 393.

Cf: Boyce and Grenet, HZ III, p. 278, 368, 386—389; In the context of the Hellenization of the Parthians, see 
the discussion of the Greeks confusion over the Magi, Colpe, “Development,” pp. 826—831.

For Babylonian influence on Persia and Magian delinquency, see Schwartz, “The Religion of Achaememan 
Iran,” p. 690, 696—697; See also Moulton, Early Zoroastrianism, pp. 182—253 (Lectures \T and VII), where he 
finds the Magi responsible for the Avesta and its ‘Semitic overtones.’ Jong, “The Contribution of the Magi,” 
pp. 90—91 notes the unhelpfulness of this approach.

Zaehner, Dawn and Twilight, pp. 236—244; Boyce, HZ II, pp. 234—235.
-’■’Jong, “The Contribution of the Magi,” pp. 90—92, 95.

Jacob Neusner, “The Rabbi and the Magus,” Talmudic Judaism in Sasanian Babylonia: Essex's and Studies, ed. 
Jacob Neusner (Leiden: Brill, 1976), p. 81, would rather compare the Magi to the Rabbis.

For example, see the overview in Lester L. Grabbe, Priests, Prophets. Diviners. Sages: G Socio-Histoncal Study of 
Religious Specialists in Ancient Israel (\'’allev Forge, PA: Trimri’ Press International, 1995), pp. 41-43, 52—53; Cf. 
Baruch A. Lewne, Numbers 1—20, The j\nchor Bible (New York: Doubleday, 1993), pp. 104—105; Stephen 
Shawn TueU, The Eaw of the Temple in Ecyekiel 40-48, Harvard Semitic Monographs 49 (Atlanta, GA: Scholars 
Press, 1992), pp. 121-152.
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Levi."'^ Of course, the tribal number itself varies. Deuteronomy 33 only counts ten 

(including Le\d); 2 Sam 19:43 has eleven (unspecified 10 plus judah); 1 Kgs 11:31—32 counts 

eleven (unlisted); Gen 29:31—30:24 has eleven (excluding Benjamin); and 1 Chr 4—8 hsts 

eleven tribes (including Levi, but excluding Zebulun). One of the oldest extant Hebrew 

poems. The Song of Deborah (Jdg 5), lists eleven tribes, but includes two unicpe tribes (Machir 

and Gilead) and excludes four others (Levi, Judah, Gad, Mannasseh). The much later 

Revelation counts twelve, but still excludes Dan (Rev 7:5—8). VGiile these tribal lists allotted 

Levites no lands among the tribes, they are given cities (including ‘cities of refuge’) and 

religious duties."'' Despite the tradition in the Torah of LeH’s landlessness, Ezek 48 allots 

land to the Levites (and to the Zadokites) among the tribes (making a de facto fourteen tribes). 

The Le\tites were hereditar}', just like the Magi (and indeed, the priests of many peoples, 

including the Indo-lranian). If priests in these groups generally became priests because they 

were bom into a priestly family, the image or analog)' of a tribe is fairly apt, regardless of the 

origin of the group. Perhaps a better word to use than ‘tribe’ is ‘caste.’ It is worth noting that 

just as Second Temple Judaism had several parties within the priestly group, there is no 

reason to assume that the Magi were an unified group.
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Figures 7-8: Apadana Reliefs; 
detail
Chicago Oriental Institute P-866 and 
P-73. Courtesy of the Oriental 
Instimte of the University of Cliicago 
© University of Chicago

2'^ With Levi: Gen 35:23; 46:8-25; Num 26; Deut 27:12-14; 1 Chr 2:1-2. 
Without Le\'i: Num 1; 2—3; Cf: Gen 48:5.

Num 18:23-24; 35:2-8; Deut 10:9; Josh 13:14; 14:4;21.
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Persian Archaeology and Royal Ideoixkiy

VCTiile less specific than a particular culms, the remains of Achaemenid imperial art reveal a 

consistent religio-political ideology of the Great Ising which differed from those of previous 

empires, some of which is consonant with Avestan ideas."’* The art and archaeology' of Iran 

desen'es a much more thorough invesdgation in this regard."’’ Nylander points out subde 

but significant alteradons to Mesopotamian monumental tradidons in the imperial reliefs that 

betray a specific and intendonal royal ideology. This ideology glories in the extent and 

muldplicity of the empire and in its subjects’ voluntary submission and subsendence to the 

Great King."” The procession of peoples bearing gifts on the Apadana and at the ‘Gate of 

AH Nadons’ at PersepoUs, as well as Darius I’s foundation tablet at Susa, reveal this (See 

Figures 7—8). In contrast to Egypdan and Assyrian iconography, where the king is depicted 

crushing the opponents of world order, the Achaemenid art portrays the king as welcoming 

the coUaboradon of peoples in the maintenance of the world."”’ VCTiereas the Assyrians 

graphically used violence in their aestheric, the only visible violence in the Achaemenid 

repertoire is the hero slaying a monster and the lion killing a bull (See Figure 9). Yet, even in 

these scenes there is sdU an odd sense of serenity, of the proper order remaining upheld.””" 

Both the hon and the bull are common symbols in the Near East, but their ubiquity in 

Achaemenid art is one of its most conspicuous aspects. Bull and Hons, either singly or 

together, appear in carvings, on seal impressions, coins, plates, and as the capitals of

See the discussion in Carl Nylander, “Achaemenid Imperial Art,” Pomr and Propaganda: A Symposium on 
Ancient Empires, ed. Mogens TroUe Larsen, Mesopotamia: Copenhagen Studies in Assyriolog}' 7 (Copenhagen: 
Akademisk Forlag, 1979), pp. 34.S—360.

For studies in these areas—^which are not discussed here for want of space—see Appendix I.
Margaret Cool Root, The King and Kingship in Achaemenid Art: Essays on the Creation of an Iconography of Empire, 

Acta Iranica 19 (Leiden: BriU, 1979), p. 262. Interesting is the way it appears to reuse tropes known in Elam, see 
lavier Alvarex-Mon, “Imago Mundi: Cosmological and Ideological Aspects of the Arjan Bowl,” Iranica Antiqua 
39 (2004): pp. 203-237.
Of course, it should be kept in mind that much of the iconography is lost due to its perishable nature. For 
reminders, see George G. Cameron, “PersepoUs Treasury Tablets Old and 'Pievsf Journal of Near Eastern Studies 
17.3 (1958): p. 166; Quinms Cutius Rufus, Histoy of Alexander, trans. John C. Rolfe, Quintus Curtins I. Books I-N, 
LCL ed. (London: Heinemann, 1946), \'.vU.5 (p. 387). Based on his excavations, Erich F. Schmidt, Persepolis I: 
Structures, Beliefs, Inscriptions, Oriental Instimte PubUcations 68 (Chicago: Univ of Chicago Press, 1953), 
speculates that extensive wall-hangings (pp. 78—79) and monumental sculptures (p. 81) graced Persepolis. 

Nylander, “Achaemenid Imperial Art,” pp. 54—55.
--- The Lion-Bull symbol is itself highly debated. Root, King and Kingship, p. 236, sees it merely as a symbol of 
royal power. A. D. H. Bivar, “Document and Symbol in the Art of the Achaemenids,” Monumentum H. S. 
Nyberg 1, ed. ). Duchesne-GiUllemin, Acta Iranica 4 (Leiderr Brill, 1975), 49—67 sees it as a symbol oi Mi6ra 
assimilated to Nergal; Darid Stronach, “Icons of Dominion: Review Scenes at Til Barip and PersepoUs,” Iranica 
Antiqua 37 (2002): p. 387, suggests it represents the Great Kings’ total power over namre and man. Michael 
.Axworthy, Empire of the Mind: a Histoiy of Iran (London: Hurst, 2007), p. 8, suggests (without discussion) a far
fetched interpretation of image as a symbol of Angra Mainyu attacking Vohu Manah. Bizarre interpretations 
have a long pedegree, however; perhaps the most Ungering is an astrological/calendrical interpretation, cf. WUly 
Hartner, “Old Iranian Calendars,” Cambridge History of Iran, ed. Ilya Gershevitch, vol. II: The Median and 
Achaemenian Periods (Cambridge: 1985), pp. 725—736; Marsh in Vesta Sarkhosh Curtis, et al., eds.. The Art and 
Archaeology of Ancient Persia: New Eight on the Parthian and Sasanian Empires (London: I. B. Tauris, 1998), p. 87; 
Alvarex-Mon, “Imago Mundi,” p. 228, “Elementary powers charged with the stabiUty of the world.”
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magnificent pillars. The prevalance and stylization of the bulls and lions indicates a 

deliberate and particularly Persian ideologt’ in their use.

Figure 9: Lion and Bull Motif
Chicago Oriental Instimte P-468. Courtesy of the Oriental Institute of the 
University of Chicago © University of Chicago

Far from implying a postmodern hero in the Great Iving, tliis ideolog)- of diversity 

instead urges a recognition of the yet poorly understood ideological and theological 

underpinnings of the Persian Empire. That this world order is explicitly or implicitly in the 

name of Ahura Mazda is Gsible in all of the kings’ inscriptions from Darius 1.“"’ Skjaervo 

even suggests that Darius not only quotes the Avesta in Old Persian translation, but saw 

himself as partially fulfilling the role of a saosiiant by making the world frasa, an important 

eschatological term.”"^ It seems then that at least aspects of the Avestan tradition were 

important to roval ideolog)", at least from Darius I onwards. These are ideologies which 

could not have gone unnoticed by the Judaeans. These more overtly political sources, 

however, need not be ignored in the investigation of influence: political and religious ideas 

can interact in numerous ways, or have mumal influences on the expression of the other."” 

An example of iconography which may earn’ both religious and political overtones is the so- 

called winged disk.

^-5 The texts are conveniently available in Kent, Old Persian, pp. 116ff; Cf: Prods (Dktor Skjsrvo, “The 
Achaemenids and the Avesta,” Birth of the Persian Empire: the Idea of Iran I, eds. Vesta Sarkhosh Curtis and Sarah 
Stewart (London: I. B. Tauris, 2005), pp. 52—53; Ugo Bianchi, “Mithra and the Question of Iranian 
Monotheism,” Etude Mithriaques, ed. facques Duchesne-GuiUemin (Leiden: Brill, 1978), pp. 39—40; Skjtervo, 
“Avestan Quotations,” pp. 1—64.
--■* Skja;rv0, “Avestan Quotations,” p. 57. However, Almut Hintze, “Fraso.karati,” Engclopcedia Iranica 10 
(2000): pp. 190—192, http://v’ww.iranica.com/newsite/, considers the word frasa- to have no eschatological 
content in Old Persian; cf. H. VC. Bailey, Zonastrian Pmblems in the Ninth-Centwy Books, Ratanbai Katrak Lectures, 
Rev. ed. (Oxford: Clarendon, 1971), p. viii.

For example, note the use of eschatological rhetoric for political ends by Xerxes I as argued by Kingsley, 
“Meetings with Magi,” pp. 173—209. See now Brent A. Strawn, ‘“A World Under Control’: Isaiah 60 and the 
Apadana Reliefs from Persepolis,” Approaching Yehnd: New Approaches to the Study of the Persian Period, ed. ]on L. 
Berquist, Semeia Smdies 50 (Leiden: Brill, 2007), pp. 85—116.
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Figure 10: Winged Disk with Figure
From Ghirshman, Roman. Persia: From the Origins to ^Alexander the 
Great. (London: Thames & Hudson, 1964), p. 199. Photo by 
Vahe. Permission pending.

Winged Disk

One of the most ubiquitous symbols of the Achaemenids is the winged disk. It is 

perhaps the only symbol which is used more often than the bull and/or lion. The symbol is 

generally considered to be borrowed Ha Assyria from the Egyptian solar disk. It appears on 

rehefs, coins, and seals. Sometimes it is merely a xtdnged disk; sometimes the disk contains 

the upper half of a bust of a crowned male figure, holding a ring of power. Sometimes the 

lower part of the ring has an eagle tail.

As the winged disk borrowed the ninth cenmry Assyrian representation for either 

Assur or Samas,”^’ many scholars have assumed that in Persian inscriptions the symbol 

stands for Ahura Mazda, the god mentioned in many royal inscriptions.”^ Shahbazi, 

however, demonstrates that the identitt' of the winged disk with Assur was based upon an 

assumption of the identity of it in Persia with Ahura Mazda, and the identity with Ahura 

Mazda later supported by the identity with Assur.”* He further argues that beyond the 

circular logic, the identification in fact is questioned by four considerations: 1) it contradicts 

the evidence of Greek authors; 2) it is questioned by the variety of forms in which the 

symbol appears; 3) it ignores that the symbol is sometimes subordinate to other divine 

symbols; 4) it ignores the dissimilarity to known depictions of Ahura Mazda in post-

Root, King and Kingship, pp. 210—213, cf. 178; ,\melie Kuhrt, “The Achaemenid Concept of Kingship,” Iran 
22 (1984): p. 158.

For examples, see: Root, King and Kingship, p. 213; Skjxrt'o, “Avestan Quotations,” p. 43; Bhant, From Cyrus 
to Alexander, pp. 248—249; see the comment in A. Shapur Shahbazi, “An Achaemenid Symbol I: A Farewell to 
Fravahr and .\huramazda,” Archdologiscbe Alitteilnngen aus Iran 7 (1974): p. 135.

Shahbazi, “An Achaememd Symbol I,” pp. 139—140.

93



Achaemenid Iranian art.~'^ He instead proposes that the winged disk symbol was intended as 

a representation of Xarsnah—both the Royal/I-Cingly and Iranian Glor}^ (Persian 

Fanztf/t/Avestan 'Karana!}).'^^ Both Boyce and de Jong concur."” Xaranah in the Zoroastrian 

writings is a complex concept; closely linked with one of the later systemati2ed Amasa 

Spantas, {Ksadra, ‘kingdom’), Xaranah was a political and religious concept, and its precise 

translation is debated. The entire Astad Yast (XVIII) is devoted to the praise of the X'dranah 

of the Aryans, although Hintze considers the Zamyad Yast (XIX) to be the most important 

text for understanding the concept."^" It has been translated as ‘glor}%’ ‘formne,’ ‘dignity,’ 

‘luck,’ and by Hintze as ‘Glucksglanz.’"” It was possessed by the Mazdayasnian religion 

(what the Zoroastrians call their religion), the Aty^ans and Arya (Indo-Iranians’ designation of 

their own lands—the origin of ‘Iran’), heroes, and the king. According to the Zamyad Yast 

(XIX.34—36) and the Shahnameh, the ZCdranah departed from the mythical primal king Yima 

when he ‘found delight in words of falsehood and unu-uth’ in the form of an eagle."^"* And, 

according to the same Yast, §§ 11—12, 19—20, 23—24, 89—90, it is the. Amasa Spantas and their 

Xaranah which will renew the world by ending decay and death."^^ Indeed, the Zamyad Yast 

strongly links PCdranah to the Saosiiant, the eschatological savior or ‘overcomer,’"^^’ who will 

inaugurate the final age when evil is no more. It is tempting to speculate that Darius chose 

this symbol to allude to this victoty of Ahura Mazda’s frasa world—as he describes his reign 

in his incriptions—but, Hintze denies that frasa has the eschatological connotation in Old 

Persian that it has in Avestan."” The rule of Iran cannot be held without the Iranian 

Xarenah, and it can only be given, not seized,"’** certainly a convenient idea for a monarch. It

Shahbazi, “.\n Achaemenid Symbol I,” pp. 141—144.
A. Shapur Shahbazi, “.\n Achaemenid Symbol; II Farnah (God Given) Foitune Symbolised,” Archaologische 

Mitteilungen MS Iran 13 (1980): pp. 119-14”.
25' Jong, Traditions of the Magi, pp. 299—301, prefers to understand the symbol as the king’s >tdr3nah as does 
Boyce (Boyce, HZ II, pp. 102—105).
252 Hintze, Zamydd-Yalt, p. 17.
255 Scholars translate the term variously:
‘(God given) Fortune’: Shahbazi, “An Achaemenid Symbol II,” p. 121.
‘the desired thing, formne’: Bailey, Zoroastrian Problems, pp. 2—75.
‘Dignity’: R. C. Zaehner, The Teachings of the Magi: A Compendium of Zoroastrian Beliefs (London: 1956), p. 26. 
‘Gliicksglanz’ (with a review of scholarly positions): .31mut Hintze, Zamyad-Yast, pp. 28—32.
John Creppin, “The Xvarsnah as a Transfunctional Figure,”/oarwa/ of Indo-European Studies 1.2 (1973): pp. 232— 
242 discusses it in the context of Dumezil’s theory, but never decides on a proper translation, while considering 
Bailey’s too restricdve.
25'' Hintze, Zamydd-YaSt, p. 191—202; Zend-Avesta II, p. 293; In the later Shahnameh IV.l, this is described simply 
as ‘G-d’s Grace,’ rather than an eagle. Firdausi, Shdhndmeh, The Shdhndma of Firdausi, eds. ,\rthur George Warner 
and Edmond Warner (London: Routledge, 2000), 9 vols., vol. 1, p. 135.
255 Hintze, Zamydd-Yast, pp. 109-128, 148-149, 365-368.
25“ See XIX.88—97 (Hintze, Zanrydd-YaSt, pp. 364-400); Hmtze suggests the translation of ‘overcomer’ 
(Uberwinder) iot Saosiiant to avoid the Christian connotations of‘savior’ (p, 157).
252 Hintze, Zamydd-Yast, p. 107.
25*^ Hintze, Zamydd-YaSt, pp. 26—27, 32.
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also echoes Darius’s frequent pronouncements of Ahura Mazda’s aid (e.g. the remarkablv 

religious and political Bisitun inscription).If the winged disk was intended to depict the 

royal ^aranah, it is difficult to know how much of its resonances would have been known to 

the average Persian subject, whether devotees of Ahura Mazda or not. Yet, that the idea was 

certainly known in the empire is demonstrated by its appearance as a theophoric element in 

names.'"'” It certainly would have been easily recognizable as a royal symbol, but the array of 

ideas associated with 'Karanah would only be suggested to those who knew the intended 

referent. Shahbazi suggests that veneration of Xarsnah can be seen in Isa 65:11, but this is

unlikely: even if the Achaemenid cult of 'Karanah was assimilated with the Greek TUj(y] and 

the Aramaean in places, it seems more likely that Third Isaiah simply intended the old 

Aramaean cult.'"" Still, if the connection is correct, it is etridence of both the dating of the 

eschatological ideas and of their importance at least in the royal cult.

The case of the winged disk, then, illustrates both the remaining work to be done on 

the ideological matrices of the Achaemenid period, as well as the necessity to expand the 

discussion beyond ‘Zoroastiian’ texts per se without excluding them. Political ideology—^with 

its inherendy religious coloring—^is not to be excluded from the remit of potential Iranian 

influences. Much more work towards these ends remains to be explored, with the traditions 

surrounding (and promoted by?) Cyrus perhaps the most outstanding.'^'

Summary

The scholar looking for sources on Iranian religion during the Achaemenid period 

has plenty to investigate, even if the e^’idence requires significant reconstruction and complex 

case-building. Achaemenid texts and artifacts, Greek authors, and the Avesta provide 

reliable sources of information on the period before Mexander and can be used together to 

reconstmct some of the ideas which were current at that time. Even though the extant 

Iranian manuscripts are very late, they can provide invaluable perspectives on ideas which

Kent, Old Persian, pp. 116—134; see also Schmirt, The Bisitun Inscription.
For a convenient Hst, see Shahbazi, “j\n Achaemenid Symbol II,” p. 146. One (mna) is also listed by 

Bezalel Porten, “Persian Names in Mamaic Documents from Ancient Egypt,” Irano-judaica I eds. Shaul 
Shaked and ,\mnon Netzer Qerusalem: Ben Zvi Institute, 2003), p. 186.

Shahbazi, “An Achaemenid Symbol II,” p. 129; Joseph Blenkinsopp, Isaiah 56—66: A Nem Translation with 
Introduction and Commentary, The ^Anchor Bible 19B (New York: Doubleday, 2003), p. 274, 278—279.
-■*- Cf. Andreas ^Anfoldi, “Kbnigsweihe und Mannerbund bei dem Achameniden,” Archives Suisses des Traditions 
Populaires 47 (1951): p. 12, 14, who sees ritual and ancient mythic associations around Cyrus in Persia; Amehe 
Kuhrt, “Making History” Sargon of Agade and Cyrus the Great of Persia,” A Persian Perspective: Essays in Memoiy 
of Heleen Sancisi-Weerdenburg, eds. Wouter Henkelman and Amehe Kuhrt, Achaemenid Histor)- XIII (Leiden: 
Nederlands Institute voor het Nabije Oosten, 2003), pp. 347—361. There is potentially a large fount of material 
to be mined here, especially when one considers the Elamite-Persian tension that may be connected with both 
Cyms’s rise and Darius’s coup (see Excursus in Chapter II). See also D. T. Potts, “Cyms the Great and the 
Kingdom of Anshan,” Birth of the Persian Empire: the Idea of Iran I, eds. Vesta Sarkhosh Curtis and Sarah Stewart 
(London: 1. B. Tauris, 2005), pp. 7—28; Matt Waters, “Cyms and the Achaemenids,” Iran 42 (2004): pp. 91—102.
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most likely circulated in the Achaemenid Empire when investigated in conjunction with the 

other sources. Linguistic considerations show that the Avesta can be securely dated to the 

Achaemenid period at the latest; various Classical texts and Old Persian and Elamite texts 

attest to contemporary^ practice. The late, Pahlavi sources can be useful when attesting lost 

Avestan texts, or when explaining otherwise enigmatic classical sources. The investigation is 

greatly aided if not confined to a search for a monolithic, ‘orthodox’ tradition, but is willing 

to see the variety which inevitably presents itself This brief over\tiew noted that the Iranian 

religion had multiple traditions, much of which is related in some form to the tradition 

known as ‘Zoroastrian.’ The cult of Ahura Maxda had related traditions of dualism and 

eschatology. The Magi appeared as important but elusive agents, and tantaHxing hints of 

royal ideology' appeared. Not aU of the relevant issues were examined here; rather, an 

overview of the situation as it pertains to the question of potential interaction and influence 

between Iran and emerging Judaism was given. It remains to see how much of the Iranian 

culmral matrix Persian subjects could be reasonably expected to discover, and the situations 

in which this could be expected or posited. The following chapter deals with the issues of 

the potential settings for interaction.
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II
The Achaemenid Context
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There were many opportunities for Judaeans and other Yahwists to come in contact 

with Persians and other Iranian peoples,’ within Israel and in the diaspora. The exact location 

where jews were influenced by Persian ideas cannot be proved—^indeed they were probably 

absorbed over time and in a variety of locations—but the opportunity for such absorption 

can be amply demonstrated. As the entirety of the Yahwistic world lived under Achaemenid 

rule for roughly 200 years, there are too many scenarios to discuss each in detail;" the 

following chooses five broad geographical areas (Babylonia, Media and Iranian lands, Asia 

Minor, Egypt and Palestine) to mention situations where likely Iranian presence and 

judaean/Israelite presence can be surmised. Historians and biblical scholars have sometimes 

contented themselves with exploiting the relatively sparse archaeological record of the 

Persian period as evidence of Persian laissev^Jaire and/or non-presence;^ however, the vagaries 

of retrieval well-known to archaeolog}' warn of this ‘arguing from silence.’ Below will attempt 

to point to some of the positive evidence available, suggesting the likelihood of multiple 

Iranian-)ewish contacts throughout the Achaemenid period and even into the Hellenistic and 

Roman (aka Parthian) periods. Given the number of potential historical contexts in which 

Judaean-Iranian interaction was possible, complete segregation of the two peoples would 

require remarkable proof* * For concision and clarity, this smdy focuses on and emphasizes 

the Achaemenid Empire, although other empires and periods (Median, Parthian) are also 

potentially relevant.^

' There were a variet\’ of Iranian peoples in the Achaemenid Empire, the Persians being only one of them. The 
term ]ran derives from the word Aiya, and was already recognized in antiquity to include the Persians, the 
Modes, the Caspians, the Bactrians, Scythians and others speaking Iranian languages. For an overview see 
Fortson, Indo-Eunpean language, chapter 11.
2 This fact is put well in Olmstead, Historj' of the Persian Empire^ p. 465: “In the case of the Jews, the whole 
oriental world, throughout which they were even now so widely scattered, recognized a common master. The 
importance of this factor in the religious evolution of the lews cannot be overestimated.”
■’ This is strongly argued by Sancisi-Weerdenburg. See Heleen Sancisi-Weerdenburg, “The Fifth Oriental 
Monarchy and Hellenocentrism,” AchaemenidHistoiy II: The Greek Sources, eds. Heleen Sancisi-Weerdenburg and 
Amelie Kuhrt (Leiden: Nederlands Instimte voor het Nabije Oosten, 1987), pp. 117—131; Heleen Sancisi- 
W'eerdenburg, “Achaemenid History: From Hellenocentrism to Iranocentrism,” Proceedings of the First European 
Conference of Iranian Studies (Turin, September / 7, 1987), eds. Gherardo GnoU and Antonio Panaino, vol. I: Old
and Middle Iraman Studies (Rome: Istituto ItaHano Per il Medio ed Estremo Oriente, 1990), pp. 253—259; 
(particularly in reference to Asia Minor) Root, “From the Heart,” pp. 1—29.
* Historical decisions on the likelihood of any of the discrete hints discussed here are not necessary for the 
overall purpose of this smdy; the goal is merely to demonstrate that historical interactions between the two 
populations is highly likely within the Achaemenid Empire, fulfilling the historical criterion for influence set 
forth above.
5 For Media, see Diakonoff, “Media,” pp. 35—148; David Stronach, “Tepe Nush-i Jan: the Median Settlement,” 
Cambridge History of Iran, ed. Ilya Gershevitch, vol. 2: The Median and Achaemenian Periods (Cambridge: 
Cambridge Univ Press, 1985), pp. 832—836; Peter Calmeyer, “Art in Iran II: Median ^\rt and Architecmre,” 
Encyclopxndia Iranica 2.6 (1986): pp. 565—569; 5X’. J. Vogelsang, The Rise and Otgani^aiion of the Achaemenid Empire: 
The Eastern Iranian Evidence (Leiden: Brill, 1992), who makes much of the role of Media for the rise of the 
Achaemenids; Geoffrey D. Summers, “The Median Empire Reconsidered: A 5flew from Kerkenes Dag,” 
Anatolian Studies 50 (2000): pp. 55-73; Bmno Genito, “The ^Archaeology of the Median Period: An Outline and 
a Research Perspective,” Iranica Antigua 40 (2005): pp. 315—340.
For Parthia, see Boyce, “The Parthian and Iranian Minstrel Tradition,” pp. 10-45; Geo Widengren, 
Iranisch-semitische Kulturbegegnung inparthischerZeit, ^Arbeitsgemeinschaft fiir Forschung des Landes Nordrhein-
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Babm.onia*'

Nebuchadnezzar deported Judaean exiles to the region of Nippur, on the Chebar 

River/Canal (Tel Abib; Ezek 1:1, 3; 3:15; 10:15, 20, 22). From the conquest of Gyms, or at 

the latest, Darius I, Nippur also housed estates of Persian nobles and Iranian colonies. These 

estates included the lands of Prince Achaemenes, his son Phradates, and the Egyptian satrap 

Arsam, who held a manor near Nippur. Indeed, Dandamaev suggests that entire districts 

around Nippur were held by Persian nobles.** Beyond official colonies, the Neo-Babylonian 

and Achaemenid periods saw increasing immigration into Babylonia from the Iranian 

Plateau.'* This could partially be explained by Dandamaev’s suggestion that Nippur’s 

importance increased under the Achaemenids, particularly following Xerxes’s supposed 

suppression of the city of Babylon.’^ Further studies on Achaemenid Babylonia are likely to 

illuminate more adequately the details of Iranian presence within the region.”

Westfalen 70 (Cologne: Westdeutscher Verlag, 1960); Geo Widengren, “Iran and Israel in Parthian Times with 
Speci..! Regard to the Ethiopic Book of Enoch,” Temems 2 (1966): pp. 139—177; Ehsan Yarshater, ed.. The 
Cambridge Hisloi^' of Iran. I olume 3: The Seleucid. Parthian and Sasanian Periods, 2 vols. (Cambridge: Cambridge Univ 
Press, 1983); Vesta Sarkhosh Curtis, et al., eds.. The Art and Archaeology ofAncient Persia: New Tight on the Parthian 
and Sasanian Empires (London: I. B. Tauris, 1998).
^ For a more thorough analysis, see B. Oded, “The Settlements of the Israelite and Judean exiles in Meopotamia 
in the 8th-6th Cenmries BCE,” Studies in Historical Geography and Biblical Historiography: Presented to Zecharia Kallai, 
eds. Gershon Galil and Moshe W'einfeld, 3TSupp 81 (Leiden: BriU, 2000), pp. 91—103.
^ On Achaemenes see Muhammad A. Dandamaev, “The Domain-Lands of Achaemenes in Babylonia,” Schtiften 
s(ur Geschichte tind Kultur des Alten Orients 11 (1974): pp. 123—127. For Arsam, Ran Zadok, On West Semites in 
Babylonia During the Chaldean and Achaemenian Periods: An Onomastic Study (revised) (Jerusalem: H. j. & Z. W’anaarta,
1978) , p. 13. See also Elias J. Bickerman, “The Babylonian Captivity,” Cambridge History of Judaism, eds. W’. D. 
Davies and Louis Finkelstein, vol. I: Introducdon; The Persian Period (Cambridge: Cambridge Univ Press, 
1984), pp. 344—45

Dandamaev, “Domain-Lands,” see esp. p. 127. Cf. Muhammad A. Dandamaev, “Babylonia I: History of 
Babt’lonia in the Median and Achaemenid Periods,” Encyclopcedia Iranica III (1989): p. 331. He also posits a 
nearby paradise, based on the Murasu archive. Muhammad A. Dandamaev, “Royal Paradeisoi in Babylonia,” in 
Orientalia J. Duchesne-Guillemin Emerito Oblata, Acta Iranica 23 (Leiden: BriU, 1984), pp. 113—117. A. Leo 
Oppenheim, “The Babylonian Evidence of Achaemenian Rule in Mesopotamia,” The Cambridge History of Iran, 
ed. Ilya Gershevitch, vol. II: The Median and Achaemenian Periods (Cambridge: Cambridge Univ Press, 1985), 
p. 579 includes a settiement of Magi, citing BEI X.88.4. Cf. Ran Zadok, “Iranians and Individuals Bearing 
Iranian Names in Achaemenid Babylonia,” Israel Oriental Studies 1 (1977): pp. 100—106, 126.

Ran Zadok, “On the Connections between Iran and Babylonia in the Sixth Cenmry B.C.,” Iran XIV (1976): 
pp. 66—67. Muhammad A. Dandamaev, “Data of the Babyloman Documents from the 6th to the 5th Centuries 
B.C. on the Sakas,” Prolegomena to the Sources on the Histoy ofPre-lslamic Central Asia, ed. J. Harmatta (Budapest:
1979) , p. 107, even claims a Saka colony was established at Nippur; he also claims that Median refugees were in 
Babylon from Nebuchadnezzar’s time, Dandamaev, “Histoiy' of Babylonia,” p. 327.

See Muhammad A. Dandamaev, A Political History of the Achaemenid Empire, trans. W”. ). \’ogelsang (Leiden:
E.J. BriU, 1989), p. 186. Modern research, however has debated the idea that Xerxes harshly treated Babylon 
after its revolt. See AmeUe Kuhrt and Susan Sherwin-W'hite, “Xerxes’ Destruction of Babylonian Temples,” 
Achaemenid History II: Greek Sources, eds. Heleen Sancisi-W'eerdenburg and -Amelie Kuhrt, Proceedings of the 
Gromngen 1984 Achaemenid Histort' W orkshop (Leiden: Nederlands Instimte voor het Nabije Oosten, 1987), 
pp. 69-78.
" A project is underway by F. Rachel Magdalene and several Assvriologist coUeagues on this question.
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The jewish community at Nippur is partially illuminated by the Murasu Archive. 

XXTule making ethnic or religious identifications based solely on names is problematic, 

onomastics can be used as a source for some general probabilities. Zadok opines that the 

scribes of the Murasu Archive were more familiar with YHW'' as a deip' than other 

Babylonian scribes, obliquely indicating the important presence of YHWH-ists in the 

region.'" According to Daiches, at least 70 Jews can be identified in tlie records, two of 

whom had Persian names;'’ Zadok counts 64 with YHXXTI-istic names, but allows for up to 

100 persons represented in the archive in total.’”' Some of these Yahwists served as servants 

to Persians, some as royal officials, including one who was ‘over the birds of the king.’’^ One 

Judaean, with the Persian name Gu-uk-ka-,’ was a sen^ant of a Persian and son of an 

interpreter-scribe.’^ There is also evidence that Jews owned horse- and bow-fiefs.’’ The 

Jewish community quite namrally represented all social strata, many of which required 

interaction with the local Persian officials.

'- Ran Zadok, The Jem in Babylonia During the Chaldean and Achaemenian Periods, Studies in the Histon' of the 
Jewish People and the Land of Israel III (Haifa: Univ of Haifa, 1979), p. 9; Michael David Coogan, West Semitic 
Personal Names in the Murasu Documents, Hart'ard Semitic Monographs 7 (Missoula, MT; Scholars Press, 1976), pp. 
49-53.

Samuel Daiches, The fern in Babylon in the Time ofEs^a andNehemiah according to Babylonian Inscriptions, few’s 
College Publication 2 (London: Jew’s College, 1910), pp. 27—70. Cf. Zadok, Jenv in Babylonia, pp. 33—34.
’■* Zadok, Jews in Babylonia, p. 14, 79.
'5 Daiches, The Jem in Babylon, p. 29; Oppenheim, “Babylonian Evidence,” p. 580.

Zadok, Jfav in Babylonia, p. 65.
Zadok, Jews in Babylonia, pp. 66—68.
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Several names in the archive indicate at least the beginnings of Persian borrowing: 

)udaeans borrowed the Persian word tin for the formation of several non-Iranian names."' 

Since the Persian language was largely spoken only among Persians,this is evidence of 

some co-mingling. Indeed, the occupation of interpreter-scribe for the Persian authorities 

was held by at least three or four Judaeans in the Nippur region.The position of 

interpreter-scribe is ideally positioned for exposure to Persian ideas and ideologies; they were 

essential for the functioning of the Persian administration and present at all official 

communications. Old Persian was primarily a spoken language, Aramaic (and Elamite) the 

languages of the administration, and local languages still used locally; interpreter-scribes 

received oral commands in Persian and wrote them in Aramaic, or received written 

communications and read them out in Persian or the local language.'* Hence one can expect 

familiarit}’ with the system of administration, at least, among the interpreter-scribes, perhaps 

even knowledge of Old Persian and the traditions shared thereby.

New tablets (so-called ‘TA''tTSI’ tablets) have recentk^ been discovered which reveal 

the presence of other Judaean communities in Babylon—at alu sa Nasar and al-Yahudu, both 

probably near Borsippa.~ Pearce considers that these new tablets proHde evidence of what 

she refers to as an ‘administrative fiscal district’ composed largely of Jews.If this is true, 

such a community would likely have had at least periodic contact with Persian officials, even 

if the tablets so far only evidence two Persian names."'* At the very least, it would be 

reasonable to expect a familiarity with the mechanisms and ideologies of the administration 

which they served.

Smith argues that familiarity with Persian ideology is particularly evident in Second 

Isaiah."’ Indeed, he posits the presence of pro-Cyrus propagandists in Babylonia prior to its 

fall. Regardless of the presence of Persian agents or the ideology of Second Isaiah, it is clear

Daiches, The Jem in Balylon, pp. 16—17; cf. a different name using tiri in 1 Chron. 4:16 (N'I’n); Coogan, West 
Semitic, p. 86. Daiches cites tiri as meaning ‘power,’ but that does not appear to be correct—^rather it is a name 
of a deity. The word does not seem to appear in either Avestan or Old Persian (Cf. Kent, Old Persian, and 
Bartholomae, Altiraniranisches Wirterbuch, neither of which Hst tiri), except as the name of an obscure deity who 
received a day name in the Zoroastrian Calendar.

Briant, Prom Cyrus to Alexander, p. 77.
Zadok, Jews in Babylonia, p. 69.
Olmstead, Histoy of the Persian Empire, p. 177. See also Briant, From Cyrus to Alexander, pp. 507—510; Ilya 

Gersherdtch, “Old Iranian Literamre,” Iranistik: Uteratur, Handbuch der Orientalistik I.I\’^.2.1 (Leiden: Brill, 
1968), p. 5. David M. Lewis, “The PersepoUs Tablets: Speech, Seal and Script,” Uteray and Power in the Ancient 
World, eds. A.K. Bowman and Greg Woolf (Cambridge: Cambridge Univ Press, 1994), p. 18, although his claim 
that Old Persian was never used outside the inscriptions must be rertised; new evidence that Old Persian was 
not just an inscriptional script is now available in the form of an Old Persian administrative docket. See 
Matthew W. Stolper and Ian Tavernier, “An Old Persian Administrative Tablet from the Persepolis 

Achemenet: Aria (2007): pp. 1—28.
-- Laurie E. Pearce, “New Evidence for Judeans in Babylonia,” Judah and the Judeans in the Persian Period, eds. 
Oded Lipschits and Manfred Oeming (Winona Lake, IN: Eerdmans, 2006), p. 403.

Pearce, “New EMdence,” p. 405.
Pearce, “New Ertidence,” p. 404.
Morton Smith, “II Isaiah and the Persians,”of the American Oriental Society 83 (1963): pp. 415—21.
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that Cyrus (II) was known before his advance in 539 B.C.E. Much has been written on the 

(un-) historicity of the Nabonidus Chronicle and the Cyrus Cylinder,"'’ but it is reasonably 

clear that Cyrus w'as known (and perhaps anticipated) in Babylon from his battles with 

Astyages, king of Media (550 B.C.E.)."' The prophecy in |er 51 seems to confirm some form 

of this expectation."**

Perhaps the enigma of ‘Darius the Mede’ in Dan 5:31 also reflects this situation in an 

oblique manner. VtTtile the use of any Daniel passage for Neo-Babylonian or Achaemenid 

period histor}" is problematic, the use of Iranian terms within it evidences some form of 

interaction by the time Daniel w^as written."** To the non-Iranian world, Cyms’s defeat of 

Astyages was viewed more as an internal coup than the rise of a new empire—Greeks 

continued long afterwards to confuse the distinction between ‘Mede’ and ‘Persian.’**" Darius I 

appears to be the first to declare himself specially Persian rather than Median, making 

Daniel’s epithet ironic. While the final redactional reason for the designation ‘Mede’ in the 

book of Daniel was likely to fit the four empire scheme, the historical confusion between 

Media and Persia certainly did not hinder such use, and it may be part of the reason it was 

later found unproblematic by commentators.'** Further, Zadok has argued that the new 

names given to Daniel’s friends flananiah and Mishael—Shadrach and Meshach—are also 

Iranian names, placing the Daniehc traditions into some form of relationship with Iran.’" In 

any case, the possibility for knowledge of Persian ideas among the Babylonian exiles exists 

from at least the fall of Babylon, if not before.

2'’ While Olmstead, History of the Persian Empire, pp. 36—55 largely accepts the documents as historical, .-^melie 
Kuhrt, “Nabonidus and the Babylonian Priesthood,” Papatr Priests: Religion and Power in the Ancient World, eds. 
Mary Beard andjohn North (London: Duckworth, 1990), pp. 117—156, discounts their vahdity. Cf. the 
discussion in David Vanderhooft, “Cyrus II, Liberator or Conqueror? Ancient Historiography concerning 
Cyrus in Babylon,” ]udah and the Judeans in the Persian Period, eds. Oded Lipschits and Manfred Oeming (Winona 
Lake, IN; Eisenbrauns, 2006), pp. 351—372.
2'^ Bnant, From Cyrus to Alexander, pp. 31ff. Cf: Jean-Jacques Ghssnsz, Mesopotamian Chronicles, SBL Writings 
from the Ancient World 19 (Leiden: Brill, 2005), p. 235.
-® Cf. Vanderhooft, “Cyrus II, Liberator or Conqueror?,” p. 365; HoUadav considers the leremiah references to 
be glosses, but glosses which predate the Cyrus’s invasion. See William L. Holladay, Jeremiah 2: A Commentary on 
the Book of the Prophet Jeremiah Chapters 26—52, Hermeneia (Minneapolis, MN: Fortress, 1989), pp. 397, 398, 405, 
407, 427; Cf. Louis D. Levine, “Prelude to Monarchy: Iran and the Neo-Assyrian Empire,” Iranian CiviB^ation 
and Culture: Essays in Honour of the 2,500th Anniversary of the Founding of the Persian Empire, ed. Charles J. Adams 
(Montreal; McGill, 1972), p. 43; George G. Cameron, Histoy of Early Han (Chicago: Chicago Univ Press, 1936),
p. 222.
2’ Cf. the discussion in Chapter I3’a.

On Greek confusion, see David F. Graf, “Medism: The Origin and Significance of the Term,” Journal of 
Hellenic Studies(1984): pp. 15—30; 'Diindiam.ev, A Political History of the Achaemenid Empire,'p. 19. Cf. 
Diakonoff, “Media,” p. 147,

See the comments in john J. CoUins, Daniel, Hermeneia (Minneapolis, MN; Fortress, 1993), pp. 30-31.
Ran Zadok, “Die nichthebraischen Namen der Israeliten vor dem Hellenistischen Zeitalter,” Ugarit- 

Forschungen 17 (1986): p 396. He derives Meshach from *Maisa-ka-, ‘Httle lamb’ and Shadrach from *Ci6ra-ka-, 
‘light, glowing,’ both oddly apropos for the story. Cited by Aaron Demskt’, “Double Names in the Babylonian 
Exile and the Identitiy of Sheshbazzar,” These are the Names: Studies in Jewish Onomastics, ed. Aaron Demsky, vol. 2 
(Ramat-Gan, Israel; Bar Ilan Univ Press, 1999), p. 30.
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Ezra 8:15—20 records that Ezra was able to identify distinct communities of Lettites 

and temple sen^ants stiU intact at Casiphia, an unknown location presumably different from 

the communities around Nippur.^^ Even without further information, it, along with the new 

‘TA\TSI’ tablets, indicate that the Yahwistic exiles were not exclusive to Nippur. They could 

have come into contact with Persians throughout the Satrapy of Babylonia, where there were 

many Persian confiscated lands.”*

MliDL^ AND lR.\NIAN Ly^tNDS

There is also evidence of Judaeans and Israelites fitting in Iranian lands during the 

Achaemenid period. According to 2 Ivngs 17:6, Assyria exiled Israelites to unnamed cities in 

Media (721 B.C.E.); these cities may have been Harhar and Isisessu, in the former Kingdom 

of EUipi.^^ The Book of Tobit, if it reflects its setting at all historically,’*' seems to indicate 

that some of the Northern exiles kept their identity and religion, implying an Israelite 

community around the Median cities of Ecbatana and Rages, both of which feamre in the 

narrative (Ecbatana is about 50 miles from Harhar). As Bauckham notes,more Northern 

Israelites were exiled than Judaeans, so their continuance as a community is not impossible. 

Indeed, he would argue that Tobit was written to convert the deportees’ descendants to a 

Jerusalem-centered faith.^“ It is not out of bounds to suggest, therefore, the possibility that 

these former exiles were in contact with their Judaean counterparts. Zadok even suggests 

that several of the clans which are recorded in Ezra-Nehemiah are descendants of the 

deportees to Media.^** Judaeans from Lachish were settled in the region of Nineveh (701 

B.C.E.), which was conquered by the Medes (612 B.C.E.), and these also could have been in

There is an interesting suggestion that the use of Dipnn (as well as the reference to Levites) in Ezra 8:17 
indicates the presence of a temple or sancmart' here, but there seems to be no evidence for it. See the 
suggestion in L. H. Brockington, Et^ra, Nehemiah and Esther, The Cenmrv Bible (London: Nelson, 1969), p. 100. 
Cf. Joseph Blenkinsopp, “Temple and Society in Achaemenid Judah,” Second Temple Studies I: The Persian Period, 
ed. Philip R. Davies, JSOTSS 117 (Sheffield: JSOT Press, 1991), pp. 52—53.

Cf. Dandamaev, “Domain-Lands,” p. 123.
See Diakonoff, “Media,” p. 82; K. Lawson Younger, Jr., “The Deportations of the IsneUtes,” Journal of 

BiblicalEiterature 117.2 (1998): p. 223.
On Tobit as written for Iranian Jews; Boyce and Grenet, HZ III, p. 414; Moulton, Early Zoroastrianism, pp. 

246-253.
On the dubiousness of historical information in Tobit, see Lester L. Grabbe, “Israel’s Historical Reality After 
the Exile,” The Crisis of Israelite Religion: Transformation of Religious Tradition in Exilic and Post-Exilic Times., eds. Bob 
Becking and Marjo C. A. Korpel (Leiden: Brill, 1999), p. 13.

Richard Bauckham, “Tobit as Parable for the Exiles of Northern Israel,” Studies in the Book of Tobit: a 
Multidisciplinary Approach, ed. Mark Bredin, Libraty of Second Temple Studies 55 (London: T & T Clark, 2006), 
p. 156. For a useful discussion, see K. Lawson Younger, Jr., “The Deportations of the Israelites,” ]ournal of 
Biblical Eiterature 117.2 (1998): pp. 201—227; p. 215 he suggests that the biblical text has conflated multiple 
deportations.

Bauckham, “Tobit as Parable for the Exiles of Northern Israel,” p. 159.
See Zadok, Jem in Babylonia, pp. 41—44. Bickerman, “Babylonian CaptiHty,” pp. 342—358 makes no mention 

of these.
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contact with other exiles either in Media or Babylonia.'*'^ The relationship between judaeans, 

Israelites and emerging Judaism is difficult to elucidate, but these hints suggest that the 

groups related to the biblical tradidons were broadly dispersed and in contact with each 

other, even in the sixth centur}'. The mention of Rages (Raga) may be significant: Raga 

played an important role for Zoroastrianism in the west."*’ Indeed, the appearance of 

‘Asmodeus’ in Tobit as a demon (from A.esma-Daeima, the only demon in the Gdthds) is one 

of the few generaUv agreed Iranian borrowings.'*"

The book of Nehemiah (1:11) preserves the tradition of Nehemiah senting as a cup

bearer to the king in Susa. The position of cup-bearer was extremely high and important, as 

it represented the king at his most vulnerable.*^ Even if the accuracy of this title is doubted, 

Nehemiah’s position must have been sufficiently high to merit two appointments to govern 

Yehud. Such a high position of a Judaean in Susa, one of the imperial capitals, could indicate 

the presence at least of a small community in the area; indeed, Nehemiah’s memoir (1:2) 

records the presence of his brother, Hanani (’Hin), and ‘certain men from Judah.’ Briant 

suggests that Hanani may even be the same official as the Hanni (sic) (n’lin) mentioned in 

correspondence of the Elephantine community’.** If this connection can be made, it suggests 

a tradition of at least one family serving in the Persian civil serttice, but this is uncertain. The 

Book of Esther also implies a Jewish community around Susa, possibly the clan known as 

Dandamaev seems to think there was a large Jewish community in Susa,**" and

‘•“Judaeans are represented bv Sennacherib in Lachish and in Nineveh in his palace reliefs. Sec figure IE and 
figure 180 in Dominique CoVion, Ancient Near Eastern Art (London: Bntish Museum, 1995), pp. 142—144 and p. 
215, respectively.

See Boyce, “Persian Religion,” p. 281. Cf. Boyce, HZ 77, pp. 7—8; Moulton, Early Zoroastrianism, p. 24"’. 
Zaehner, The Damn and Twilight, p. 33, places Zarathustra himself in Rhages (sic), although this is impossible 
from a linguistic perspective. Gherardo GnoU, “Avestan Geography,” Encyclopcedia Iranica III (1989): p. 44, 
claims there is no basis for this identification; Prods Oktor Skjasrvo, “The Avesta as Source for the Early 
History of the Iranians,” The Indo-Atyans of Ancient South Asia, ed. G. Erdosy, Indian Philologt’ and South Asian 
Studies 1 (Berlin: De Gruyter, 1995), p. 165, claims it is tenuous.
'•- Schwarz, “Religion of Achaemenian Iran,” p. 682; Boyce and Grenet, HZ III, p. 414; Moulton, Early 
Zoroastrianism, p. 250; cf. Ehsan Yarshater, “Iranian Common Beliefs and Worldview,” The Cambridge History of 
Iran, ed. Ehsan Yarshater, vol. 3 (1) The Seleucid, Parthian and Sasanian Periods (Cambridge: Cambridge Univ 
Press, 1983), p. 348. However, Louis Ginzberg, Legends of the jews, trans. Henrietta Szold, 7 vols. (Baltimore, 
MD: Johns Hopkins Univ Press, 1998), Vol. 6, p. 299 (nn. 83—85), rejects this for an Aramaic origin, Gregor 
^\hn, “Dualismen in Kontext von Gegenweltvorstellungen. Die rimelle Abwehr der Damonen im altiranischen 
Zoroastrismus,” Die DamonenjDemons: Die Ddmonologie der israelitisch-jiidischen und friihchristlichen Uteratur im Kontext 
ihrer Umwelt, eds. Armin Lange and Hermann Lichtenberger (Tubingen: Mohr Siebeck, 2003), pp. 131—132 
accepts the parallel, bur only as an example of how selective it is.
“•^ Briant, From Cyrus to Alexander, p. 264.

Referring to the ‘Passover Papyri,’ Briant, From Cyrus to Alexander, p. 586; the reconconstructed ^Mamaic text 
may be found in Bezalel Porten, Archives from Elephantine: The Life of an Ancient Jewish Military Colony (Berkeley: 
Univ of California P, 1968), p. 311, and in English reconstruction (with discussion on the identification of 
Hananiah), pp. 128—133, as well as in Bezalel Porten, The Elephantine Papyri in English: Three Millennia of Cross- 
Cultural Continuity and Change (Leiden: BriU, 1996), pp. 125—126. Hanani also appears in A. Cowley, Aramaic 
Papyri of the Fifth Century B.C. (Osnabruck: Otto Zeller, 1967), Papyrus no. 38 (pp. 135—136). It should be noted, 
however, that a similar name (rmn) appears on buUae found in Yehud. See Avigad, Bullae and Seals, pp. 4—5.
'*5 Zadok, jews in Babylonia, p. 43.
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Kessler also intimates Elam to be a ‘major center’ of a Yahwistic population.'*^ NXliile neither 

Dandamaev nor Kessler mention any evidence, Neo-Babylonian inscriptions on alabastra 

and an oblique reference in the Talmud imply that Susa long held a Yahwistic community 

In any case, if no one else, Nehemiah himself had frequent and intimate contact with his 

Persian lords. Boyce argues that this contact would have not only familiari^'ed Nehemiah 

with Zoroastrian purity laws, but have required his obsert^ance of them;"*^ she points out in 

this connection that one of the major themes in his memoirs is the obsert^ation of religious 

purity. Whether or not it is wise to go that far, one would expect that Nehemiah’s position 

would expose him to Persian ideas at some level.

Lipinski argues that there is some ettidence from the PersepoUs tablets of Judaeans 

working in the Persian heartland itself, although this is limited to a few potentially Yahwistic 

names.As the Persians utilized a wide variety of ethnicities to work on the extensive 

building projects of the kings, it is hardly surprising to find ettidence of at least a few Jewish 

workers among them.^* The existence or non-existence of a fuU community is impossible to 

ascertain from the evidence available here, however.

The sources presented so far evidence at least a minimal presence of Judaeans in 

three major centres of Achaemenid Iran: Ecbatana, Susa, and Persepolis. This is significant 

for the question of Judaean-Persian interaction, even if the size of these groups was relatively 

small. It should be remembered in this context that the autliors of the received text of the 

traditions were also probably a relatively small group. But whatever the size of the groups in 

this period, some Jews did remain in Iranian lands into the Roman period and beyond (Cf 

Acts 2:9)—perhaps partly descended from the communities hinted at here.^""

Muhammad A. Dandamaev and Madimir Lukonin, The Culture and Soda!Institutions ofAndent Iran, trans. Philip 
L. Rohl (Cambridge: Cambridge Univ Press, 1989), p. 298.

Kessler, John “Persia's Loyal Yahwists: Power Identity and Ethnicity in Achaemenid Yehud,” pp. 91—122 in 
Oded Lipschits and Manfred Oeming, eds., ]udah and the Judeans in the Persian Period (Winona Lake, IN: 
Eisenbrauns, 2006), p. 95. He cites no evidence, however.

For the inscriptions, see Mark Lidzbarski, Ephemerisfur Semitische Epigraphik, vol. 3 (Giessen: Topelmann, 
1915), pp. 47-48; For the Talmud, see Babylonian Talmud, Tractate Sanhedrin 94a (available in I. Epstein, ed.. 
Tractate Sanhedrin, New ed. Sanhedrin. Hebrew-Enghsh Edition of the Babylonian Talmud [London: Soncino, 
1969], Tractate Sanhedrin XI, n.p.).

See Boyce, HZ II, p. 189.
E. Lipinski, “Western Semites in Pecsepolis,” Acta Antiqua Academiae Scientiarum Hungaricae 25 (1977): pp. 

101-12.

On the use of multi-ethnic workers, see the Susa foundation tablets (DSaa, DSz); a brief translation is 
available in Briant, From Cyrus to Alexander, p. 172. Cf. Kent, Old Persian, pp. 142—144.

For a popular but wide-ranging overrdew of these communities, see Houman Sarshar, ed., Esther's Children: a 
Portrait of Iranian Jews (Philadelphia: Jewish Pubhcation Society, 2002). See also H. Z. J. Sk. Hirschberg, “The 
Oriental Jewish Communities,” Pjeligion in the Middle East: Three Religions in Concord and Conflict, vol. 1 (Cambridge: 
Cambridge Univ Press, 1969), pp. 193—196; Michael Zand, “Bukhara MI: Bukharan jews,” Engclopeedia Iranica 
IV (1990): pp. 531-532.
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Asia Minor/ Anatolia

The large area of Asia Minor, with its many imperial and culmral traditions, is too 

large to deal with in detail here. Rather, it will suffice to point to the Persian presence in the 

various areas and their relative proximity to known Jewish communities. In general, the 

Persian presence in Asia Minor, both in terms of ethnic Iranians and cultural influences, was 

significant well into the Hellenistic era and even into the Roman.^’ The evidence available 

indicates significant Iranian populations in various regions, although the exact details are 

difficult to reconstmct. Perhaps most significant from the perspective of this study is the 

continued presence of an Iranian ‘diaspora’ in Asia Minor long after the fall of the 

Achaemenid Empire. As late as 562 C.E. the Sassanian emperor felt it necessart" to negotiate 

with the Byzantine emperor to prevent the persecution of Zoroastrians in Asia Minor. 

These must be largely descendants of Iranian colonists who moved to Asia Minor as early as 

Cyms’s campaign”—^Persian landholders were part of the defense strucmre of the empire.^^ 

Xenophon even regarded colonists to be essential to Cyms’s organization of the empire. 

Thus any Jews in Anatolia had many cenmries to come into contact with Persians and their 

ideas. Jones even thinks that Iranian influence was most likely in the Hellenistic Period, when 

both diasporas spoke Greek.^**

Josephus claims that Antiochus the Great moved 2000 Jewish families from Babylon 

to Lydia and Phry'gia XII. 147—153), and later he records that some participated in the 

Senate of Sardis (M»/XIV.259—261). VlTaile it is not known if this was the first arrival of the 

Jews in Asia Minor, they seem to have been a fairly populous and prosperous minority, 

particularly in Sardis, where a large synagogue with at least 30 donors has been discovered.*^ 

This building is quite late, but some suggest that Obad 20 indicates Jew's in Sardis in the

The evidence for the extent of Persian influence has sometimes been obscured by Western pro-Greek bias. 
This bias can be noted perusing the public explanations of the Lvcian displays at the British Museum—nowhere 
is it indicated that these monuments were produced in the Persian Empire or that any of the motifs could have 
any relation at all to the Persians. Cf the comment in Root, “From the Heart,” p. 14 and the article in general. 
This effect is apparently not limited to Anatolia, however. A similar downplaying of Iranian connections was 
observed by Farmanfarmaian in several exhibitions of Georgian artifacts. See Fatema S. Farmanfarmaian, 
“Georgia and Iran: Three Millennia of Cultural Relations, an Overview,” ]oumalofPersianate Studies 2.1 (2009): p. 
5, n. 5.

Apparendy Sassanian emperors twice interceded on the behalf of co-religionists, in 464 and 562. See Boyce 
and Grenet, HZ III, p. 239 and 257.

See Briant, From Cyrus to Alexander, p. 66, 704.
Briant, From Cyrus to Akxander, p. 501.
\TII.6.10—12 (Xenophon, Cyr. I ’—JHII, pp. 413—15). See also N. Sekunda, “Achaemenid Settlement in Catia, 

Lycia and Greater Phrygia,” Achaemenid History IH, eds. Heleen Sancisi-Weerdenburg and ,\melie Kuhrt, 
Proceedings of the Groningen 1988 Achaemenid Histoiy Workshop (Leiden: Nederlands Insutute voor het 
Nabije Oosten, 1991), p. 83.

Elaine Marie lones, “An Examination of the Influence of Zoroastrianism on the Development of Behef in 
Resurrection of the Dead in Judaism,” (MA Diss., University of Wales, 1989), pp. 54—60. Also favored by Peter 
R. Ackroyd, Israel under Babylon and Persia, New Clarendon Bible (Oxford: Oxford Univ Press, 1970), p. 344.

Louis H. Feldman, fen> and Gentile in the Ancient World: Attitudes and Interactions From Alexander to Justinian 
(Princeton: Princeton Univ Press, 1993), p. 73; on the synagogue, with references, see Lee I. Levine, The Ancient 
Synagogue: The First Thousand Years (New Haven: Yale Univ Press, 2000), p. 85; Boyce and Grenet, HZ III, p. 224.
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Persian period.®' Trebilco thinks that the Jewish community dates to at least 200 B.C.E;., even 

though the synagogue itself is much newer.'’’

Lydia generally and Sardis in particular -was likely home to large numbers of 

Iranians.Sardis was the seat of the Satrap Tissaphernes and his successors;”^ Persian 

influence can be seen in Sardis’s potter)' from shordy after Cyms’s conquest.”"* According to 

Strabo (XIII.4.Id),”” the Hyrcanian Plain to the west of Sardis was named after Iranian 

colonists from Hyrcania. He also mentions a ‘Plain of Gyms,’ but does not indicate where 

this location is. An inscription to ‘Zeus Baradates’ or ‘law-giving Zeus’ found in Sardis has 

been interpreted as referring to Ahura Mazda,”*’ and has been compared to an inscription to 

‘Zeus of the Persians.’”' Pausanias, Description of Greece V.27, lists Persians and Persian cults in 

the Lydian cities of Hierocaesarea and Hypaipa, and the cult of Anaitis existed until at least 

the reign of Augustus in Sardis.”* Tralles seems to have been the site of the oikos of 

Tissaphernes as well as a garrison.”” Josephus mentions Jews in Halicarnassus XIV.258),

also a place of Persian settlement.”*’ Daskyleion w'as a satrapal seat, and may have housed a 

Jewish community in the early fifth century B.C.E.”’ If the early Christian communities in Asia 

Minor reflect Jewish communities as Feldman suggests, then a large percentage of these 

(Ephesus, Tralles, Laodicea, Colossae, Miletus) had Persian colonists during and following

“ Obad 20 mentions lews from Sepharad (TIDD). The Persian name in -\ramaic for Sardis was also TIDD .E. 
Lipinski, “Obadiah 20,” Vetus Testamentum 23 (1973); 368—70; Cf. A. Seager, “The Synagogue at Sardis,” Ancient 
Synagogues Revealed, ed. Lee I. Levine (Jerusalem: Israel Exploration Society, 1981), p. 178; John D. W. Watts, The 
Books of ]oel, Obadiah, Jonah. Nahum. Habakkuk, and Zephaniah, The Cambridge Bible Commentar)’ (Cambridge: 
Cambridge Univ Press, 1975), p. 68 considers Sepharad to be Hesperides in North Africa; Ran Zadok, “The 
Ethno-Linguistic Character of Northwestern Iran and Kurdistan in the Neo-Assyrian Period,” Iran 40 (2002): p. 
126 lists a ‘Sparda’ in Western Media, as well (Sa-par-da); Paul R. Raabe, Obadiah: A New Translation with 
Introduction and Commentary, The Anchor Bible (New York: Doubleday, 1996), pp. 266—8 considers either a 
location near Harhar or Sardis to be the most likely identifications. On this communin'’s inscriptions, see 
Walter ,\meling, ed., Inscriptiones Judaicae Orientis II: Kleinasiens. Texts and Smdies in Ancient Judaism (Tubingen: 
Mohr Siebeck, 2004), pp. 209-297.

Paul R. Trebilco,Communities in Asia Minor {C2mhnAge.\ Cambridge Univ Press, 1991), p. 57.
For a more thorough analysis of Iranians and Iranicization, see Deniz Kaptan, “A Glance at Northwestern 

Asia Minor During the Achaemenid Period,” A Persian Perspective: Essays in Memory ofHeleen Sancisi-Weerdenburg, 
eds. Wouter Henkeknan and ,\melie Kuhrt, Achaemenid History' XIII (Leiden; Nederlands Instimte voor het 
Nabije Oosten, 2003), pp. 189—202.

Cf. Xenophon, Anabasis, trans. Carleton L. Brownson and John Dillery, Anabasis, LCL ed. (Cambridge, RL\: 
Harvard Univ Press, 2006), p. 49 (1.1.6—7).
^ Elspeth R. M. Dusinberre, “Satrapal Sardis: Achaemenid Bowls in an Achaemenid Capital,” American Journal of 
Archaeologj' 103.1 (1999); pp. 100—101.

Strabo, Geography, trans. Horace Leonard Jones, The Geography of Strabo IT, LCL ed. (London: Heinemann, 
1929), p. 185.

Bovce and Grenet, HZ III, p. 205; A. R. Bums, “Persia and the Greeks,” in Gershevitch, ed., CHI 2, p. 341.
N. Sekunda, “Achaemenid Settlement in Caria, Lvcia and Greater Phry'gia,” Achaemenid Historp' IT, eds.

Heleen Sancisi-Weerdenburg and -\melie Kuhrt, Proceedings of the Groningen 1988 Achaemenid History 
Workshop (Leiden: Nederlands Institute voor het Nabije Oosten, 1991), p. 131.

Pausanias, Description of Greece, trans. W. H. S. Jones and H. A. Ormerod, Description of Greece. Books III—I', LCL 
ed. (Cambridge, MA: Hart'ard Univ Press, 1977), p. 547; Boyxe and Grenet, HZ III, p. 224, 235—236.

Sekunda, “Settlement,” p. 92, 96—7.
™ Sekunda, “Settlement,” p. 96.

Lipinski, “(Dbadiah 20,” pp. 368—369.
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the Achaemenid period; Ephesus, and Lydia in general, were accused by Greeks of being too 

heavily Persianized/"

As an example of the potential for Persian presence and influence within Asia Minor 

during the Achaemenid Period, it is worth noting Lycia. Lycia, and its capital Xanthos, 

exhibit the presence of significant ‘Persianizing’ and Persian presence. Shahbazi refers to 

Lycia as a “hardcore Achaemenid colony,”^’ although Sekunda thinks it is more likely the 

local dynasts remained in power underneath the satrap until Artaxerxes IIl.’^ Shahbazi 

idendfies clears signs of Persian influence on the famous ‘Harpy Tomb,’ ‘Xanthos Stele,’ and 

‘Nereid Monument,’ even suggesting that the Nereids are acmally representing the Ahuranis, 

consorts of Ahuramazda.In 545 Xanthos was apparently rebuilt with colonists, including 

Iranians.Burials in the region attest both embalming and exposure, being examples of 

Persian noble and Magian practice respectively.’’ Even if much acculmration in the region is 

due to intermarriage, as Sekunda suggests, this imphes the presence of indiitidual Persians for 

the locals to intermarr)’ with.’* In any case, heav}^ Iranian influence existed in this region at 

least throughout the Achaemenid Period.’'^ How long this influence remained is uncertain, 

however, and it may have faded by the time a Jewish community arrived in the area.*'^

Perhaps the strongest presence of Persians outside of Iran is attested in Cappadocia, 

which was under Median control from the time of Cyaxares.*' Darius Ill’s ability' to use 

troops raised from Phrygia and Cappadocia at the Battle of Gaugamela implies that those 

troops were from Iranian colonies there.*" Further, former Persian satraps and their 

descendants managed to establish independent kingdoms in Pontus and Cappadocia, quite 

often successfully resisting Macedonian and Roman mle, and this implies significantly sized

E.g., Plutarch, Lysander, trans. Bernadotte Perrin, Plutarch’s Lives IILCL ed. (London: Heinemann, 1986), p. 
239 (III.2); Briant, From Cyrus to Alexander, p. 701.

Shahbazi, “Monuments,” p. 2.
Sekunda, “Settlement,” p. 87.
Shahbazi, “Monuments,” p. 156. On the Harpy Tomb see pp. 21—71; on the Xanthos Stele, pp. 72—103; on 

the Nereid Monument, pp. 104—132.
Shahbazi, “Monuments,” p. 60.

^ Shahbazi, “Monuments,” pp. 174—189.
Sekunda, “Settlement,” p. 105; cf, p. 100.

’’Jan Zahle, “Achaemenid Influences in Lycia (Coinage, Sculpture, Archetecmre). Evidence for Poltical 
Changes during the 5th Cent. B.C.,” Achaemenid Histoty I A: Asia Minor and Egypt, eds. Heleen Sancisi- 
Weerdenburg and AmeUe Kuhrt, Proceedings of the Groningen 1988 Achaemenid Histort’ Workshop (Leiden: 
Nederlands Institute voor het Nabije Oosten, 1991), particularly p. 153. See also Briant, From Cyrus to Alexander, 
pp. 503-505.

Appealing to 1 Macc 15:16—23, Lycia is listed as containing a lewish community by 138 B.C.E. See Trebilco, 
Jeivish Communities in Asia Minor, pp. 6—7. Cf. Ameling, ed., Inscriptiones: Kleinasiens, pp. 470^81. j\nthony G. 
Keen, Dynastic Lycia: a Political History of the Lycians and their delations with Foreign Powers, c. 545—362 BC (Leiden: 
BriU, 1998) apparendy devotes much attention to Lycia and the Persians, but it was not accessible for this study.

Diakonoff, “Media,” pp. 125—126; It has even been suggested that there was a Median imperial capital in 
Cappadocia: see Summers, “The Median Empire Reconsidered,” pp. 55—73. Cf Herodotus 1.72 (Herodoms, 
\¥'arsI-II,pp. 86-89.)

Sekunda, “Settlement,” pp. 110—111.
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colonies to support these polities.'*’ And unlike the evidence of Persian presence in other 

areas, direct evidence of their worship is available: a sanctuar}" with an altar to ‘Omanus’ 

(I 'ohu Manah) has been found in Zela, and an altar with a man in ‘Median’ dress with a 

harasman was found near Biinyan.’*'* Strabo pCI.8.4; XII.3.37) also describes a temple to 

Anaitis, Omanus and Anadams in Zela, which was ‘governed as a sacred precinct of the

Persian gods’ (cog hpbv Jicoxouv tcov Ylepawav Secov).'*'’ In XV.3.15 he claims that Magi

known as ‘fire-kindlers’ (TlupaiSoi) have several fire temples (nupaiSeia) in this region.

Inscripdons found at Arebsun, which could be as early as the fifth cenmr}^ B.C.E., refer to the 

‘Mazda-worshipping religion’ (iyiP’‘TTQI'’'T), which Boyce considers to be a name for

Zoroastrianism.**’ If this reading is correct, this would be highly significant; however, 

Lidzbarski has retracted tliis interpretation.**'* Bishop Basil of Cappadocia, in a letter dated to

377 C.E., claims that ‘Magusaeans’ (MctyoScrafcov sGvog) are found throughout the region,

whom Boyce interprets as Zoroastrians.'**' "SlCTien the Magus Kirder passed through 

Cappadocia he claimed to find many Zoroastrians living there.*"* Indeed, it is claimed that the 

cult of St. George is partially derivative of worsliip to MiOra.*" These latter, later references 

again point to descendants of Achaemenid colonists, as Asia Minor lay outside Parthian and 

Sassanian control.**" As mentioned above, Trebilco believes that 1 Macc 15:16—23 and Acts 2 

imply that Jews lived in Cappadocia (as well as Catia and Lycia) by 139—8 B.C.E.**^ 

Interestingly, Trebilco posits the possibility of a jewish-Persian syncretistic cult in

Cynthia M. Harrison, “Persian Names on Coins of Northern ^\natolia,” journal of Near Eastern Studies 41.3 
(1982); pp. 181—194 links a number of coins to a variett’ of Iranian groups resisting Macedon in Asia Minor 
after ^Mexander’s attack; Michael Weiskopf, “Cappadocia,” Engdoptrdia Iranica I\'^ (1990): p. 782. He sees these 
colonists as largely mrally based (p. 781).

Bovce and Grenet, HZ III, pp. 264—5.
*■'’ Strabo, Geography I ’, p. 263, 441.
^ Strabo, Geography 177, p. 177.

Boyce, HZ II, pp. 274—275.
For this inscription Boyce cites Mark Lidzbarski, Ephemerisfiir Semitische Epigraphik, vol. 1 (Giessen: 

Topelmann, 1902), pp. 59—74. She does not notice, however, that on pp. 319—326 he presents a retised edition, 
in which he retracts his reading of masyiayasna (p. 324).

Saint Basil, TheEetters, trans. RoyJ. Deferrari, The Letters, Uf LCL ed. (Cambridge, M,-\: Har\fard Univ Press, 
1934), pp. 44—47 (Letter 258); although the note in the Loeb edition considers these to be imports from Magusa 
in Arabia, Boyce and Grenet, HZ III, p. 211, consider them to be Zoroastrian Magi.

Boyce and Grenet, HZ III, p. Ill.
Boyce and Grenet, HZ III, p. 274; Franz Cumont, “St. George and Mithra the Cattle Thiel,” Journal of Toman 

Studies 11.1 (1937): pp. 63—71.
On Achaemenid descendents, see Leo Raditsa, “Iranians in Asia Minor,” The Cambridge History of Iran, ed. 

Ehsan Yarshater, vol. 3 (1) The Seleucid, Parthian and Sasanian Periods (Cambridge: Cambridge Univ Press, 
1983), pp. 100—115; on the extent of empires, cf. Christopher J. Brunner, “Geographical and Administrative 
Divisions: Settlements and Economy,” Cambridge History of Iran, ed. Ehsan Yarshater, vol. 3(2) The Seleucid, 
Partliian, and Sasanian Periods (Cambndge: Cambridge Univ Press, 1983), pp. 747—777.

Tiehhco, Jervish Communities in Hsia Minor', pp. 6—7, p. 25.
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Cappadocia in the fourth century C.E.^'* If this is correct, it certainly points to interaction 

between Jews and Persians in this area, even if it occurred well after the Achaemenid period.

Further possibilities for interactions include the other Anatolian regions of Phrygia, 

Caria, and Ionia, which were mentioned in passing above.®'’ Levine notes an inscription from 

Acmonia in Phrygia, which indicates a significant synagogue near the Persian Royal Road.®*" 

Trebilco thinks the ]ews were there from 205 B.C.E.®’

It can be seen from the diverse, albeit fragmentar}', evidence mentioned above, the 

presence of Persians outside of Iran proper was certainly not an insignificant phenomenon.®* 

Any community’ in these regions had ample opportunity for contact with Iranians and their 

culmre and ideas. As Boyce notes, the Magi went where Persians went, so evidence of 

Persian religion in Asia Minor is hardly surprising.®® It seems several areas for which Jevtish 

presence is probable, at the least in the Hellenistic Period, also show evidence of some 

Iranian colonization. While the evidence is thin for the Persian period proper, the 

information is interesting in the overall context of interaction and suggests a longer 

incubation period than the 200 years of direct Persian rule; it also broadens the options for 

potential loci for interaction.

Egypt

The Jewish military’ colony at Elephantine has drawn considerable attention due to 

the archives found there.The colonists ser\’ed the Persians, but claimed to pre-date 

Cambyses’s invasion.The papyri show a remarkable level of governmental interv’ention in 

the affairs of the garrison, including rehgious affairs. It is hkely that direct contact between 

the two was common. As Porten notes, Bagavahya’s endorsement of the reconstmction of 

the Elephantine temple only addresses Persian officials;’"' Porten even claims that all the 

leading positions around Elephantine were held by Persians.’"’ The jews of Elephantine 

wrote to the Governors of Judah and Samaria, assuming they had jurisdiction or influence 

regarding their affairs,”” thus, not only does it seem that the various groups were in contact 

with the Persian administration, but that thev were in contact with each other. Indeed, an

Trebilco,Communities in Asia Minor, p. 164.
,\meling, ed., Inscriptiones: Kteinasiens, lists Jewish inscriptions from jYmastris and Apamea (314—317, 380—384), 
Levine, Ancient Synagogue, p. 111.
Trebilco, Jewisb Communities in Asia Minor, p. 83.

'*** For a fuller discussion of the evidence in Asia Minor, see Bovce and Grenet, HZ III, pp. 197—308.
Boy'ce, Zoroastrians: Their Keligious Beliefs and Practices, p. 76.

!«) ggg particular the histor\' of the colony in PorXen, Archives from Elephantine, pp. 278—298.
Cowley, Aramaic Papyri, no. 30—32 (pp. 107—124); cf. Porten, Papyri, pp. 139—149.
Cowley, Aramaic Papyri, no. 32 (pp. 122—124); cf Porten, Papyri, pp. 148—149.
Bezalel Porten, “Persian Names in ^Yramaic Documents from Ancient Egypt,” Irano-Judaica Teds. Shaul 

Shaked and j\mnon Netzer (Jerusalem: Ben Zvi Institute, 2003), p. 175.
Cowley, Aramaic Papyri, no. 30—32 (pp. 107—124); cf Porten, Papyri, pp. 139—149.
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apparent Jew was sent by the government to regulate Passover."^^ Thus, while the Persians 

were intimately involved with the religious affairs, they recognized the importance of the 

religious establishment for the particular community, in this case Yehud and/or Samaria. The 

political complexities of the empire are nicely demonstrated by the correspondence over the 

destruction of the colonist’s temple in 410 B.C.E.; several levels of local, Persian, and kinsmen 

authorities (Judaean, Samaritan) are involved in the decisions and petitions. It is worth noting 

as well that the island of Elephantine is across the Nile from Syene, a town which housed the 

fratarak (Tima) of Upper Egypt.Persian officials are frequently referred to in many

capacities in the papyri, which is consonant with being near an administrative center. One of 

the papyri confirms that the Persians brought their religion with them by mentioning the 

presence of a ‘Mazdayasna whatever that term impHes.’”* The satrapy, particularly

around Elephantine, seems to have hosted a large mix of Iranians of various descriptions 

besides Persians proper as well.’^^'^ It is clear from these papyri that this particular community’ 

had ample contact with various Iranians as well as other Yahwistic communities.

Besides the Jewish colony at Elephantine, the Hebrew Bible indicates the presence of 

Judaeans in Egypt in a variety’ of places, from several times and for vanting reasons. Isaiah 

11:11 expects a recall of Jews from Eg)^pt, Pathros, and Nubia (UilD ,Dnn3 ,D''4JiQ), and 

Jeremiah prophesies to the Jews in Migdol, Tahpanhes, Noph and Pathros (,Dnjann 

onna J^■^^<). These passages imply at least nominal Jewish groups throughout Egypt. 

Jeremiah curses the Jews of Egypt (24:8; 44), but was himself taken to Egypt with fleeing 

Judaeans (43).”“ At least one of these locations definitely had a Persian presence—Memphis, 

the seat of the Egyptian satrapy.

Even during rebellions, the Persian presence in Egypt was not entirely eliminated. In 

one of the extant papyri, Arsam commands his servants to protect his holdings from the 

insurgents.”’ The presence of ethnic Iranians therefore cannot be excluded during the

See discussion above on Hananiah.
Edda Bresciani, “Egypt, Persian Satrapy” in W. D. Davies and L. Finkelstein, eds.. The Cambridge History of 

Judaism I: The Persian Persiod (Cambridge: Cambridge Univ Press, 1984), pp. 364—5. Cf. Cowley’s papyri nos. 20, 
27, 30.

Co'wlty, Aramaic Papyri, no. 37 (pp. 132—135); cf. Porten, Papyri, pp. 127—128. That this is a proper name 
rather than a title is confirmed by a newly published seal inscription, Mark B. Garrison and Paul E. Dion, “The 
Seal of-Mriyaramna in the Royal Ontario Museum, Toronto,” Journal of Near Eastern Studies 58.1 (1999): 4—5, 17. 
108 Mar(dayasna means ‘worshipper of Mazda’ which is consonant with Zoroastrianism, but does not necessarily 
require it. Christian Bartholomae, A/hra«/raK/jr/;M Wdrterbuch (Strassburg: Triibner, 1904), pp. 1160—1161. See 
Emde Benveniste, “Le terme iranien matyiayasna,” bulletin of the School of Oriental and African Studies 33.1 (1970): 
pp. 5—9, who views it as a personal name rather than an office.
However, Russell mentions a Stele from Svene commemorating the construction of a *brarynanddna. Sadly the 
publication is in Russian. Russell, “Zoroastrian Notes,” pp. 4—5.

Bezalel Ponen, “Persian Names in j\ramaic Documents from Ancient Eg^’pt,” Irano-Judaica T ’, eds. Shaul 
Shaked and .\mnon Netzer Qerusalem: Ben Zvi Instimte, 2003), pp. 176—177.

Bezalel Porten, “The ]ews in Egy’pt,” in Davies and Finkelstein, eds., CHJ I, p. 375.
G. R. YSnvtr, Aramaic Doarments of the Fifth Century B.C. (Oxford: Clarendon, 1954), Doc. 7 (pp. 23—25).



interruptions of Persian rule. It is also possible that Persians remained behind in Egt^pt after 

j\lexander, just as they did in Asia IVIinor; the term Mtj (either Mede or Persian), at any rate, 

remained in use in Egypt into the third centurt' B.C.E."' The fate of the ]ews at Elephantine 

is unknown, although the community probably did not surttive the Persian Empire given the 

local hostility towards it in the papyri. However, Jewish communities remained in Eg)'pt in 

other locations up through at least the Roman Period, notably at Alexandria. Thus Egy^pt 

offered another location for Yahwists to interact with Persians on various levels in the 

Achaemenid Period, and possibly into the Ptolemaic.

Palestine

VC'ithin the land of Palestine there were several oppormnities for contact with 

Iranians. The coast was heavily fortified and provisioned."’ Gaza had a garrison large and 

loyal enough to thoroughly resist Alexander (although Arrian attributes the resistance to 

Arab mercenaries; jAnabasis II.25.4—26.7).’" Even in the technicallv unadministered areas of 

Sinai and the Negev, permanent Persian garrisons are attested.’" Briant notes that remains in 

Idumea attest a “very thorough mingling” of populations, including Persians and Judaeans,’’^ 

and Amiran posits the “significant role” of Achaemenid elements in the culture of Palestine 

and the empire as a whole.If Nehemiah turned jemsalem into a fortified garrison town ( 

n“l''3), this implies a direct Persian presence.’’* In this respect, it may be significant that the

governor of judah to whom the Elephantine colonists wrote had the Persian name 

Bagavahya (TlUl), perhaps a Persian or ]ewish official with a Persian name.’’” Even during

the periods of Egyptian independence, Persian control reached into the Negev.’"” Indeed,

Bresdani, “Egypt, Persian Satrapy,” p. 372.
Ephraim Stern, “New Evidence on the Administrative Division of Palestine in the Persian Period,” 

Achaemenid H 'utoij 717 Centre and Periphety, eds. Heleen Sancisi-Weerdenburg and .\melie Kuhrt (Leiden: 
Nederlands Institute voor het Nabije Oosten, 1990), p. 222.
”■* Briant, From Cyrus to Alexander, p. 716; Arrian, Anabasis Alexandri, Books I—W, trans. P. A. Brunt, Arrian 1 
(Cambridge, MA: Harvard Univ Press, 1976), pp. 213—219.

Stern, “Admin. Palestine,” p. 223; Cf. Oded Lipschits, “Achaemenid Imperial Policy, Settlement Processes 
in Palestine, and the Stams of jerusalem in the Middle of the Fifth Century B.C.E.,” Judah and the Judeans in the 
Persian Period, eds. Oded Lipschits and Manfred Oeming (Winona Lake, IN: Eisenbrauns, 2006), p. 26.

Briant, From Cyrus to Alexander, p. 717.
Ruth Amiran, “The Persian-Achaemenid Impact on Palestine,” N Survey of Persian Art, ed. Arthur Upham 

Pope, vol. XIV' (Oxford: Oxford Univ Press, 1967), pp. 3017—3023.
Many commentators see such a miUtar)' purpose behind Nehemiah’s mission. For present purposes, the 

presence of a garrison is more pertinent than the strategic-administrative details. See Charles E. Carter, The 
Emergence ofYehud in the Persian Period: A Social and Demographic Study, JSOTSupp 294 (Sheffield: Scheffield 
Academic Press, 1999), pp. 44 45; Kenneth G. Hoglund, Achaemenid Imperial Administration in Syra-Palestine and 
the Missions ofFs^ra and Nehemiah, Society of Biblical Literature Dissertation Series, ed. David L. Peterson 
(Atlanta, GA: Scholars Press, 1992), pp. 200—210; Dpschits, “Achaemenid Imperial Policy,” p. 26; Edelman, 
The Origins of the ‘Second' Temple, pp. 340—351.

CossAe)-, Aramaic Papyri, no. 30 (pp. 108—119); Porten, Papyri, p. 139.
Da\tid F. Graf, “The Persian Royal Road System,” Achaemenid Histoy I Til: Continuity and Change, eds. Heleen 

Sancisi-Weerdenburg, et al., Proceedings of the Last Achaemenid Histoiy Workshop, -Ann -Arbor, Michigan 
(Leiden: Nederlands Institute voor het Nabije Oosten, 1994), pp. 183—184.
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Lipschits considers the Egyptian revolt to be the impetus for increased Persian interest in 

Yehud in Nehemiah’s rime.'"’ (For present purposes, questions regarding the details of 

Persian administration of Yehud are irrelevant.)’" In addition to militant installations, the 

Persian king likely held crown lands in Yehud (as in other provinces), perhaps what was 

previously held by the Davidic monarchy. Ackroyd thinks the ‘king’s forest’ (literally 

‘paradise’—Dinsn) in Neh 2:8 refers to these lands.''^

Excavations at Ashkelon have revealed an extraordinar)' number of dog burials, the 

vast majority from the Persian period; of the sites at Ashkelon which attest Persian presence, 

all also attest dog burials.Dog burials have also been found in several other sites in 

Persian-period Palestine, albeit not in such spectacular numbers.’"” These finds are 

provocative, especially as regional attitudes towards the dog were generally negative or, at 

best, ambivalent; the biblical text generally supports a culturally negative view (Deut 23:19; 

Prov 26:11, 17; Qoh 9:4; Matt 7:6). The exceptions were Egypt and Persia, where dogs were 

esteemed.’"^ Due to Egypt’s long histon^ in the coastal region, one would suppose the 

likelihood of Egy^ptian influence, especially as dog burials and mummification are found 

there. However, no such burials are attested in Ashkelon for any of the periods of Egy'ptian 

control.’"^ It seems significant that of all the parallel Palestinian dog burials listed by Wapnish 

and Hesse, all are in the Persian period. WTiile they acknowledge a soUtary' dog burial in 

Achaemenid Iran in what may be a fire temple, they dismiss the relevance of Zoroastrian 

veneration for dogs due to Sassanian period scmples over the burial of bodies.’"” However, 

according to Boyce, the Zoroastrian veneration of dogs did sometimes include burials.’"’ As

Lipschits, “Achaemenid Imperial Policy,” p. 38; Cf. Achaemenid Imperial Administration, p. 210, 243—
244,

Some various opinions are available in Jon L. Berquist, Judaism in Persia !r Shadow (Minneapolis: Fortress Press, 
1995), particularlv pp. 233—237; Kenneth G. Hoglund, “The Achaemenid Context,” Second Temple Studies I, ed. 
Philip R. Davies, JSOTSS 117 (Sheffield: |SOT Press, 1991), pp. 54—72; Hoglund, Achaemenid Imperial 
Administration, p. 244; Grabbe, Yehud, pp. 132—155; Lisbeth S. Fried, The Priest and the Great King: Temple-Palace 
delations in the Persian Empire, Biblical and Judaic Smdies from the University of California 10 (Winona Lake, IN: 
Eisenbrauns, 2004); Edehnan, Origins of the “Second” Temple; Lipschits, “Achaemenid Imperial Policy,” pp. 19- 
52.

Peter R. Ackroyd, “The Written Etidence for Palestine,” Achaemenid History 717 Centre and Periphery, eds. 
Heleen Sancisi-Weerdenburg and AmeHe Kuhrt, Proceedings of the Groningen 1986 Achaemenid Historv 
Workshop (Leiden: Nederlands Instimte voor het Nabije Oosten, 1990), p. 215.

Paula Wapnish and Brian Hesse, “Pampered Pooches or Plam Pariahs? The Ashkelon Dog Burials,” Biblical 
Archaeologist b(s.2 (1993): p. 60.
*-5 Wapnish and Hesse, “Ashkelon Dogs,” pp. 61—(s'). One of the other sites includes .\rad, a location known 
to have been a site of a station of the Royal Road (on the Roval Road, see below.) See Israel Eph’al, “Changes 
in Palestine During the Persian Period in Light of Epigraphic Sources,” Israel Exploration Journal A%.\-2 (1998): p. 
177.

BiUie lean Collins, ed.,A History of the Animal World in the Ancient Hear East. Handbuch der OrientaUstik 1.64 
(Leiden: Brill, 2002), p. 292, 301—303. She also mentions the Ashkelon burials pp. 419—420; Wapnish and 
Hesse, “Ashkelon Dogs,” pp. 71—73.

Wapnish and Hesse, “Ashkelon Dogs,” p. "^l.
Wapnish and Hesse, “Ashkelon Dogs,” for the Iranian burial, p. 70; for Zoroastrian custom, p. 72.
Bovce, HZ I, pp. 302—303.
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Ashkelon possibly housed the Persian governor of the Ashdod proAnce,’'’^' it is possible that 

the dog burials eAdence either significant Persian residency or high acculturation during the 

Persian period. However, dog burials are also attested in earlier Crete, Greece, and Sardis, 

which may be significant for the Levantine coast.’^’

In the province of Samaria there is some evidence of Iranian presence. According to 

Stern, the Persian period strata of the city of Samaria was nearly obliterated, so not much 

evidence has been found in the city itself'’" However, the finds at Wadi ed-Dahyeh have 

produced some Persian seals similar to those in other areas of the empire.’” The papyri also 

revealed an interesting name—Tllinn’.”'* This is another example of the use of a Persian

word to create a new, Yahwistic name (Using Old Persian baga, ‘god’). Although the culmral 

significance of material culmre is difficult to assess, Samaria eHdences some finds typical of 

Achaemenid style. An imported Achaemenid vase and a bronze throne leg in clear 

Achaemenid style have been found in the area.’” i\lthough he denies evidence of 

colonization, Stern mentions the presence of “Irano-Scythian” arrowheads which appear in 

the Persian period, but without mentioning the find-sites.’” Three clearly Achaemenid 

objects have also been found north of Samaria; Amiran even claims to see echos of the 

winged disk motif on one.”' Although meagre, this confirms that the Province of Samaria 

was not isolated from the rest of the empire. Stern claims that the mountainous region of 

Palestine shows higher ‘eastern’ affinities than others in the Persian period,’’” even suggesting 

that tombs near Shechem indicate the possibility of Iranian colonists (despite his contrary

Stem, “New Evidence,” p. 222.
Leslie Preston Day, “Dog Burials in the Greek World,” American Journal ofA.rchaeolog)< 88.1 (1984): pp. 21—32. 
Stem, Material Culture, p. 29.

U3 Available in Mary loan Winn Leith, Wadi Daliyeh I: The Wadi Taliyeh Seal Impressions, Discoveries in the 
Judean Desert XXIV (Oxford: Clarendon, 1997), particularly see pp. 191, 193, 199, 204, and 209—231 and 
associated plates. Cf. Frank Moore Cross, Jr, “The Papyri and Their Historical Implications,” pp. 17—29 in Paul 
W. Lapp and Nancy L. Lapp, eds., Discoveries in the Wadi Ed-Ddliyeh. Annual of the American Schools of Oriental 
Research XLI (Cambridge, hL\: ASOR, 19”4), as well as the plates 62 and 63.

WDSP 7,7 and 7, 10 of Douglas M. Gropp, et al.. Wadi Daliyeh II: The Samaria Papyri from Wadi Daliyeh and 
Qumran Cave 4 XXl'TII, Discoveries in the Judaean Desert XX\TII (Oxford: Clarendon, 2001), pp. 80—81; Cf 
Knoppers, Gary N. “Revisiting the Samarian Question in the Persian Period,” in Lipschits and Oeming, eds., 
Judah and the Judeans in the Persian Period, p. 276.

Stem, Material Culture, p. 142 (vase—although he denies the significance); pp. 143—144 (bronze throne leg). 
Cf mention in Lipschits, “Achaemenid Imperial Policy,” p. 31. (Drig. pub. Mirt'am Tadmor, “Fragments from 
an Achaemenid Throne From Samaria,” Israel Exploration Joumal2A.\ (1974): pp. 37-43.

Stern, Material Culture, pp. 154—6.
Ruth .\miran, “Achaemenian Bronze Objects from a Tomb at Kh. Ibsan in Lower Galilee,” Eevant 4 (1972): 

pp. 135-138.
Ephraim Stem, “Between Persia and Greece: Trade, Administration and Warfare in the Persian and 

Hellenistic Periods,” The Archaeology of Society in the Holy Land, ed. Thomas E. Levy (London: Leicester Univ 
Press, 1995), p. 444.
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claim noted above).Uehlinger also suggests the possible presence of Persian colonists in 

Samaria, based on ‘powerful Persianisms’ on Samarian coins.

If there were Iranians or Iranian influences in Samaria, it is likely they reached Yehud 

as well. \)fdiatever the details of the ethnicides of the Shechem tomb-builders, Knoppers 

argues comdncingly that the break between Samantans and ]ews was not decisive until well 

after the Persian period, despite the attitude of Nehemiah, and that their mutual contacts 

may have been significant. He considers the separation between them a matter more of 

administration/politics than religion or culture.'^' In fact, Ezra-Nehemiah seems to confirm 

close relations between the two communities, despite attempts to prevent them (particularly 

Neh 6:17-19; 13:1-9. See Also Neh 2:19; 3:33-35; 4; 10:31 and Ezra 4:1-5; 9:1-10:44). 

Yehud clearly was not exempt from interactions with its northern medinah and that medinah’s 

influences.

It is often noted that Palestine lies in a strategic location between Mesopotamia and 

Egy^pt. Any group traveling between the two of necessity would pass through the land. The 

history of the Achaemenid Empire contains several large-scale operations which brought 

armies and baggage trains through Palestine.''*" Cambyses conquered Egypt in 525, and it is 

likely preparations for the invasion began in the reign of Cyrus.''"' Revolts and reconquests 

required repeated mihtaty^ incursions into Egypt (486-484, 460-454; revolt in 405 which was 

followed by unsuccessful attacks in 373, 350, and reconquest in 342). Prior, during, and after 

these campaigns, the various medinahs along the route to Egypt must have often hosted 

Persian officials and troops. Indeed, the Great Iving himself sometimes participated in the 

campaigns (Cambyses, ca. 525; Xerxes I, ca. 484; Artaxerxes III, ca. 345—342).''*'' NXlierever 

the king went, including into battle, the entirety of his court—^with the associated pomp.

Ephraim Stern, “Achaemenian Tombs from Shechem,” levant 12 (1980): pp, 90—111; Gosta W. Ahlstrom, 
The Histoty of Ancient Palestine (Minneapolis: Fortress Press, 1994), p. 827.

C. Uehlinger, ‘“Powerful Persianisms’ in Clj^ptic Iconography of Persian Period Palestine,” The Crisis of 
Israelite Religion, eds. Bob Becking and Marjo C. A. Korpel (Leiden: BriU, 1999), particularly pp. 178—179.

Knoppers, “Revisiting the Samarian Question,” pp. 278—279. Cf. Frank Moore Cross, Jr., “Aspects of 
Samaritan and Jewish History in Late Persian and Hellenistic Times,” Harvard Theological Review 59.3 (1966): pp. 
201—211; he put forth similar arguments in his article in Discoveries, cited above.

In addition to mditaiy’ excursions to Egypt, scholars have often appealed to Yehud’s participation in various 
revolts, although the significance (or reality) of the impact on Palestine is debated. D. Barag, “The Effects of 
the Tennes RebeUion on Palestine,” Bulletin of the American Schools of Oriental Research 183 (1966): pp. 6—12; 
Rudiger Schmitt, “.\tTaxerxes III,” Enyclopiedia Iranica 2.6 (1987): pp. 658—659; John W. Betlyon, 
“^\rchaeological Evidence of Militaiy Operations in Southern Judah during the Early Hellenistic Period,”
Biblical Archaeologist 54.1 (1991): p. 39; Michael Weiskopf, The So-called “Great Satraps’ Revolt”, 366—360 B.C.: 
concerning local instability in the Achaemenid far west, Historia 63 (Stuttgart: Steiner, 1989): pp. 9—14; Eph’al, “Changes 
in Palestine,” p. 109, sees little in ostraca.

Briant, From Cyrus to Alexander, p. 49.
Ahlstrom, The Histoy of Ancient Palestine, p. 852, would add Darius I to this Hst, before his reconquest of 

Egypt (519), and removing Zerubbabel.
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courtiers, and Magi—followed.’'*'’ This appears to be a signiticant point which is often 

overlooked in the discussion. At the ven^ least, such royal caravans would have been ideal 

situations for the dissemination of royal ideology and for the locals to demonstrate their 

loyalty. Even if there were no permanent Iranian residents within Palestine (and there clearly 

were), traveling Iranians were no novelty in the region. Jews had ample opportunity to come 

into contact uith Persians and their ideas within Israel.

The Royal Road and Roy.al Mail

One final point remains for discussion of potential locations for Persian contact, one 

which properly involves all the regions so far discussed. Herodotus describes a complex 

network known as the Royal Road from Sardis to Susa (V.52—3; V.35; VII1.98).’'*'’ He 

describes this massive distance as stationed with fortresses, hostelries, and riding-posts

(ayyap))iov) at a day’s journey distance. This system included rapid royal couriers (ayysXoi or 

pirrada^s), escorts for travels on official business,’'*'’ paved sections,’'**' and even fire-signals.’'*** 

Yet the royal road and mail were not limited to the route between the central capital and the 

Greek-inhabited lands of primary interest to Herodotus; the entire empire was connected by 

it. Indeed, one part of it ran through Palestine to Memphis. Use of this road required a 

‘passport’ or miyatukkap just as in Neh 2:7.’^" A papyrus from ’Arsam, Satrap of Egypt, 

records an order for the precise provisioning of one on official business, indicating the duty 

of the local provincial leaders for the upkeep of the stations within their jurisdiction.'^’ The 

local administrators, be they local dynasts or Persian appointees, would thus be required to 

maintain regular contact with the couriers, escorts, and officials passing through on official

'■** Briant, From Cyrus to Alexander, pp. 186—189. G. G. Aperghis, “Storehouses and Systems at Persepolis: 
Evidence from the Persepolis Fortification Tablets,” Journal of the Economic and Social Hlstoty of the Orient 42.2 
(1999): p. 158, suggests that the T Persepolis texts relate to the kings’ movements.

Herodotus, Wars I —F77, pp. 57—61, 39; Herodoms, The Persian ll'ars, trans. A. D. Godley, The Persian Wars, 
Books Jdll—IX, LCL ed. (Cambridge, MA: Hart^ard Univ Press, 2001), p. 97.
147 Max Mallowan, “Cyrus the Great (558—529 BC),” The Cambridge Histoy of Iran, Ilva Gershevitch, ed. Vol. II: 
The Median and Achaemenian Periods (Cambridge: Cambridge Univ Press, 1985), pp. 402-403. Cf. Eara 8:21— 
23; Neh 1:9.
'■*“ M. T. MustafaH, “The Achaemenid Royal Road: Post-Stations between Susa and Persepolis,” A Surrey of 
Persian Art, eds. Arthur Upham Pope and Phyllis Ackerman, vol. XI5^ (London: Oxford Univ Press, 1967), p. 
3008.

Graf, “The Persian Royal Road System,” p. 168.
Apparentiy an Elamite word, see Richard T. Hallock, “New Light From Persepolis,” Journal of Near Eastern 

Studies 9.4 (1950): p. 248; Briant, From Cyrus to Alexander, pp. 35'?’—370. On ‘passport,’ p. 364; Cf. Graf, “The 
Persian Royal Road System,” pp. 168—169.
For the miyatukkasf halmi m. the Persepolis Fortification Tablets, see HaUock, Persepolis Fortification Tablets, p. 40, 
and his list of relevant tablets, pp. 733—734.
On the relevance of the Persepolis Tablets to Ezra-Nehemiah generally, see H. G. M. Williamson, Studies in 
Persian Period Histoy and Historiography, Forshungen zum Alten Testament 38 (Tubingen: Mohr Siebeck, 2004), 
pp. 212—231. Mark B. Garrison, “A Persepolis Fortification Seal on the Tablet MDP 11 308 (Louvre Sb

Journal of Near Eastern Studies 55.1 (1996): pp. 15—35 confirms the wide-ranging travellers of the royal 
road based on ration documents (p. 33).
'5' Haxct, Aramaic Documents, Document 6 (pp. 20—23).

116



business. Such a complex system, able to provision various qualities of grain, wine, beer, and 

sheep, as well as provisions for the horses (presumably including blacksmiths), implies a

substandal local involvement in the pro\isioning of these hostels and dyyap))lov.*^' It is likely 

that many of the officials using this system were Iranians, and that both Ezra and Nehemiah 

also used it while traveling. Thus this network provides one more locus where populations 

and groups could interact, including Judaeans, Israelites, and Iranians. A similar sort of 

scenario is (broadly) sketched for the later Silk Road.'^^

Summary

The above evidence shows nothing conclusive; it does, however, show' how possible 

it w'as for judaeans/Yahwists and Persians/Iranians to come physically into contact with 

each other throughout the Achaemenid Empire during the reign of the Achaemenids and 

even well into the Hellenistic period. This chapter focused on instances and situations where 

actual, physical interactions were likely or possible. In addition to these practical factors, the 

scholar must also consider the less-physical dynamics of ^itgeist and word-of-mouth 

transmission of ideas. Since religious and cultural influences are more often a matter of 

prolonged contact and of unconscious absorption and/or reaction, it is highly probable that 

any instances of influence happened gradually and differendy in various Judaean and Israelite 

communities. As debate grew' and continued on what it meant to be Jewish, with various 

communities holding their own interpretations of their traditions, it behooves the scholar to 

ask which is more Kkely—that this process was in dialogue with the Persian elements in the 

culmral and religious context, or that it was completely segregated from them?

In the context of cultural-religious interaction and influences, it is not necessary' to 

find a single, definitive location. When one considers the complexities of the diaspora and 

the ‘Yahwtism to Judaism’ question, such an answer is unlikely and unconvincing, except for 

isolated textual cases. The ettidence put forward above indicates that any interactions would 

have necessarily been gradual, widespread, and sporadic. This context implies multiple 

locations for a variety of levels of interaction, from superficial to extensive. This needs to be 

taken into account when discussing texmal questions in Biblical Smdies and the overall 

import of discrete analyses.

'52 Cf. Graf, “The Persian Roval Road System,” p. 188. Aperghis, “Storehouses and Systems at Persepolis,' 
argues that there were two overlapping systems, a ‘regional’ one and one for work groups.
'5’ Richard Foltz, “Judaism and the Silk Route,” The Historj' Teacherhl.l (1998): pp. 9—16.
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Excursus; Ei^miths and Iranl^ns in Ansan /Vnd Darius’s Coup

^\lthough not directly related to the juxtaposition of Yahwists and Iranians, the ethnic

situation of the region today called Pars (Greek nepci?, Elamite Ansan, Old Persian Parsa) 

may be relevant when considering the import of Eastern Iran and its traditions for the 

Achaemenids generally, and for Second Temple Judaism specifically. If one analyzes the 

implications of Darius I’s rise, one can posit a context for understanding both the ambiguity 

and plurality of the evidence for religious practice in Pars. Following several recent 

smtiles,'’"* it can be argued that Darius represents a Persian Coup over the indigenous 

Elamite elements in the region.

The question of the arrival of the Persians into Southwest Iran is long-debated and 

uncertain.'^^ Without digressing into aU the complications, several pieces of ettidence 

combine to suggest the dynamics which were operating in the region at the dawn of the 

empire. First, Cyrus (II) the Great always referred to himself as ‘PCing of Ansan,’ and the 

Babylonians typically followed suit.'’^’ Ansan’ is the old Elamite name for the region, which 

once functioned as part of the typical Elamite titulature, ‘ICing of Ansan and Susa’; no other 

Persian king uses this titie.’^’ Cyms appears to have decended from a line which had ruled 

Ansan from at least 646 BCE, in the context of a fragmented Elamite polity.Second, Cyms 

and his father, Cambyses, seem to have deliberately made ties with leaders of the Iranian 

elements within and around their kingdom. According to Herodotus, Cyms was the both the 

son of the Median PCing Astyages’s daughter and also had married the daughter of a noble 

from the Achaemenids, whom Herodoms calls a clan.’^'^ Third, Cyms’s name (Kunts), is not

In particular, following Matt Waters, “The Earliest Persians in Southwestern Iran: The Textual Evidence,” 
Iranian Studies 32.1 (1999): pp. 99—107; Matt Waters, “Cvrus and the Achaemenids,” Iran 42 (2004): pp. 91—102; 
Potts, “Cyrus the Great and the Kingdom of j\nshan,” pp. 7—28; W. J. Vogelsang, The Rise and Oi-goni^tion of 
the AchaemenidEmpire: The Eastern Iranian Evidence (Leiden: Brill. 1992); cf. Davhd Stronach, “Anshan and Parsa: 
Early Achaemenid History, ^Art and Architecture on the Iranian Plateau,” Mesopotamia and Iran in the Persian 
Period: Conquest and Imperialism 539-331 BC. Proceedings of a Seminar in memory ofl'ladimirG. Eukonin., ed. John E. 
Curtis (London: British Museum, 1997), pp. 35—53.

Cf. George G. Cameron, History of Early Iran (Chicago: Chicago Univ Press, 1936), chapters 9—11; Glmstead, 
Histoy of the Persian Empire, pp. 22—33 (veiy synthetic); Briant, From Cyrus to Alexander, pp. 13—28; Waters, “The 
Earliest Persians,” pp. 99—107.
'5'* For the inscriptions, see C. J. Gadd and L. Legrain, Ur Excavations: Texts, vol. I: Royal Inscriptions, 8 vols. 
(London: British Museum, 1928), p. xix, 58; Roland Grubb Kent, “The Oldest of the Old Persian Inscriptions,” 
journal of the American Oriental Society bblh (1946): p. 210; The relevant sections of theNabonidus Chronicle and 
Sippar Cylinder are given in Amelie Kuhrt, The Persian Empire: a Corpus of Sources from the Achaemenid Period 
(London: Routledge, 2009), p. 50, 56; Cf. M. A. Dandamaev, “Cvrus: iii. Cyrus II the Great,” Enyclopcrdia Iranica 
6 (1993): online; A. Shapur Shahbazi, “Cyrus: ii. Cyrus I,” Emyclopupdia Iranica 6 (1993): online.

Waters, “Cyms and the Achaemenids,” p. 94.
'ss Waters, “The Earliest Persians,” p. 104, 102; Briant, Prom Cyrus to Alexander, p. 17.

On Mandane, Cyms’s mother, 1.107—108 (Herodoms, lEarsI—II, pp. 138—139).
On Cyms’s wife (and Cambyses’s mother), Cassandane, as an Achaemenid, III.2 (Herodoms, Wars III—II pp. 
4—5).
On the Achaemenids as a noble tribe, 1.125 (Herodoms, Wars l—Il, p. 165).
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an Iranian name.’'’^' Thus, it would seem best to understand Cyrus as the scion of an Elamite 

dynasty which had nevertheless ‘persianized.’'^*

In contrast to Cyrus, Darius I emphasized his Iranian ethnicity in his inscripdons.'^' 

It is telling that Darius claims Cambyses—but not Cyrus—as his ‘family’ [tauma), as 

Cambyses was the son of an Achaemenid noble.From these indications one may posit that 

the Achaemenids were a traditionally noble clan of the Persians, that Cyms had politically 

benefited from intermariyting with them, and that when Bardiya (Cyrus’s, but presumably not 

Cassandane’s, son) rebelled, the Achaemenid clan took steps to ensure their continued 

centrality. Once in power, Darius proceeded to write Cyrus into the Achaemenid clan (and to 

promote his ancestors to kings). Cyrus and Darius therefore represent the two main 

groupings within first millennium Southwest Iran, the Elamites and the Persians.

XXdien one recalls that the names of Darius, his father, his son, and Cyrus’s daughter, 

Atossa,**’'* have names which are Iranian and have potentially Avestan resonances, an eastern 

origin for his ‘family’ is not impossible. If one posits an Elamite derivation for Cyms’s farrdly 

and an Eastern one for Darius and his clan, this could help explain the mixture and 

ambivalence between the two in the Persepolis tablets. Vogelsang has argued that familial ties 

between the Medians and Scythians enabled Median control over the vast areas of the east;’*’’ 

if this is accurate, an eastern origin (with remaining familial ties) for the Achaemenids would 

help explain the strong support Darius I received from the eastern satrapies during his 

coup.’*’*’ If the story behind the Behistun inscription is thus understood as a ‘Persian coup,’’*’^ 

some of the complexity in Parsa evidenced on the ground can be contextualized. More 

significant for this study, however, such an understanding brings the so geographically 

distant eastern satrapies (and their traditions) much closer to the imperial center, both 

geographically and for imperial ideology.”’*

Kuhrt, The Persian Empire, p. 48, 55, thinks the name Elamite; however, Rudiger Schmitt, “Cyms: i. The 
Name,” Engclopcedia Iranica 6 (1993); online, thinks that it is Old Persian,

Stronach, “Anshan and Parsa,” p. 39.
Most notably, on his tomb DNa §2, ‘a Persian, son of a Persian, an Arvan, of Arj’an Hneage’ {Parsa Pdrsahjd 

puca, ArijaAriya cifap, available Kent, Old Persian, p. 138; Kuhrt, The Persian Empire, p. 502. Cf DPe §3 and DZc 
§3 (Kent, Old Persian, p. 136, 147, respectively).
”'5 DB 1 §10 (Kent, Old Persian, p. 119); Cf. Waters, “Cyms and the Achaemenids,” p, 97.

For Hystaspes, see Kent, “The Name of Hystaspes,” pp. 55—58.
Darius: Rudiger Schmitt, “Darius i. The Name,” Eniyclopeedia Iranica 7 (1996): online.
Atossa: Waters, “The Earliest Persians,” p. 99, n. 57.
Xerxes; Rudiger Schmitt, “Artaxerxes,” Enyclopscedia Iranica 2.6 (1987): p. 654.

Vogelsang, Pise and Organization, p. 311. 
itis Vogelsang, Base and Oiganizption, p. 306.

Potts, “Cyms the Great and the Kingdom of Anshan,” p. 23.
16S Prom the preceding discussion, it is apparent that—^in the opinion of the author—Darius’s Behismn 
inscription’s description of the downfall of Bardiya is dubious at best, most Ukely being a complete fabrication 
to cover the coup. This has been a much debated matter. For various smdies, see Olmstead, History of the Persian 
Empire, pp. 108—118; Briant, Prom Cyms to Alexander, pp. 107—12"; Christopher Tuplin, “Darius’ Accession in 
(the) Media,” Writing and Ancient Near Eastern Society, eds. Piotr Bienkowski, et al. (London: T & T Clark, 2005),

119



The dynamic argued above implies a strong Eastern affinity for the dynasty post- 

Darius, but still leaves the Ansanite dynasty- in a murky, ‘persianizing’ stams. Two of the 

points argued in Chapter I are, however, strengthened by it: first, the relevance of the 

Eastern traditions (i.e., the Avesta and heroic sagas) and, second, the diversity of traditions 

which one ought to expect within the empire.

Geneil\l Theological and Sociological Affinities be'fween Jews and Persians

So far this chapter has discussed some basic historical considerations for Persian 

influence on judaism. Yet, even with cenmries of potential contact, there is no guarantee or 

requirement for the Jews to be receptive to foreign ideas. If there were no similarities or 

potentials for rapprochement, interaction could have remained solely superficial or only have 

occurred in negative ways. What is more important, there are several categories of 

theological and sociological affinities between the judaeans and the Persians which increase 

the Likelihood that Persian ideas could be seen in a favorable light or \iewed as latent within 

Judaism itself Wdiile such parallels do not require influence to occur, they ought to serve as 

points of orientation, helping to dissolve an overly dichotomistic view of interaction and to 

identify potential ‘hooks’ for borrowings. A brief discussion of these will help highlight 

trends in preparation for textual analyses.

Post-exihc Judaism was partially characterized by a struggle between strict 

monotheism and vatyting forms of ‘syncretism.’ This is well-illustrated by the colony at 

Elephantine and the supposed Jewish inscription which swears by Bel and Nabu in Asia 

Minor.’*’'^ It is impossible to know the details of the stmggle, but it is beyond doubt that strict 

monotheistic and other less-monistic forms of YHWH-ism co-existed and competed, 

perhaps for many centuries. The religious situation in Iran apparently was not so different; 

followers of the teachings of Zarathustra had so many competing interpretations of his 

vision that scholars still cannot decide whether the teaching was monotheistic, dualistic, or 

polytheistic. If Xerxes’s Damua Inscription (XPh) is any indication, the controversy ran well 

into the Achaemenid period, and certainly could not have gone unnoticed to interested 

observers. Partisans on either side of the divide could thus have found within the Persian 

traditions useful arguments to use in their own polemics. Commentators frequently suggest

pp. 217—244; Jack M. Balcer, Hendotus and Bisitun: Problems in Ancient Persian Historiography, Historia 
Einzelschriften 49 (Stuttgart: Franz Steiner, 1987).
Besides the version in Kent, the incription itself is available in three critical editions (for the Old Persian, 
Akkadian, and ^Aramaic): Rudiger Schmitt, The Bisitun Inscription of Darius the Great: Old Persian Text, Corpus 
Inscriptionum Iranicarum (London: School of Oriental and African Studies, 1991); Jonas C. Greenfield, et al.. 
The Bisitun Inscription of Darius the Great: Aramaic Version, Corpus Inscriptionum Iranicarum (London: Lund 
Humphries, 1982); Elizabeth N. von Voigdander, The Bisitun Inscription of Darius the Great. Babylonian \ ’ersion. 
Corpus Inscriptionum Iranicum II.1 (London: Lund Humphries, 1978).

Lipinski, “Obadiah 20,” pp. 368—370.
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that Second Isaiah utilized Persian traditions to argue for his Creation-theology;'™ 

unrecorded debates lost to history quite probably did the same. Forms of rhetoric as much as 

ideas can be borrowed. For a judaism stiU stmggling with this question, a tradition with 

unknown cenmries of debating a similar question was available for comparison and perhaps 

emulation. The potential for analagous rhetoric to be used within internecine debate should 

therefore be considered.

In a stmilar vein, the religious tradition in Iran was undergoing a prolonged and 

difficult process of demoting a categorj' of gods into false gods and then into demons, a 

process which is broadly attested regardless of the role of Zarathustra. Jeremiah and Second 

Isaiah’s mockeries of the foreign idols'^' share in purpose and tone what the opponents of 

the Damuas must have used in their polemics. For those advocating a stricter monotheism 

and separation from foreign cults, the polemics against the Damuas—the ideolog}’ of denying 

them the ver\^ category of dittinity—^must have been verj^ useful and appealing. Many 

Yahwists were surrounded by the Babvlonian and Assyrian beliefs in gods and maleficent 

demons, whose cults threatened to subsume the judaeans’ and to deny the uniqueness of 

YHWH. An ideology which neutralized the threat of these cults by denying them the stams 

of dmnity while admitting their existence, albeit as mere demons, seems perfecdy well-suited 

to their situation.

The purposefulness of histor)’ in the Hebrew prophets is oft noted.'™ History is the 

field in which YHWH exercises his will and power, and ensures that not only can he punish 

his people with exile, but can effect their return. The essential purposefulness of history is 

also central to the traditions of Iran, although in a much more radical way than in pre-exiHc 

Judaism. Physical creation itself is described as being for the purpose of defeating Angra 

Mainyu;'^^ history is the field where the cumulative ethics of man will overcome the evil one, 

and where Ahura Mazda will be proven to be the only god. Histoiy', or ‘limited time,’ is the 

method whereby ‘unlimited time’ is perfected. The similarities and differences between these 

two views, different as they are from the other conceptions current in the Ancient Near East, 

are subtle yet profoundly important."''' Inherent in the Iranian view of histoiy' is the eschaton

™ Smith, “II Isaiah and the Persians,” pp. 415—421; Oknstead, Histoiy of the Persian Empire, p. 55; Moulton, Early 
Zoroastrianism, p. 221; Mills, Zarathustra, Philo, the Achaemenids, and Israel, pp. 21()—211-, Bovce, HZ II, pp. 43—65.

For example, Isa 40:18-20; 41:6-7; 44:9-20; Jer 10:1-16; 51:15-19.
Abraham ]. Heschel, The Prophets, Perennial Classics (New York: HarperCoUins, 2001), pp. 214—217 and 

references there; James Muilenburg, “The Biblical 5'iew of Time,” Harvard Theological Review 54.4 (1961): pp. 
225—252 seems to take a more ‘canonical’ Hew and conflates the ideas of the Hebrew Bible and the New 
Testament.

Greater Bundahishn 1.24—28 (Anklesaria, Zand-Akasih, p. 9), available in Man’ Boyce, Textual Sources for the 
Study of Zoroastrianism, Texmal Sources for the Study of Religion (Manchester: Manchester Univ Press, 1984), 
pp. 45^6.

See the overview of contemporar}’ worldviews in the first part of Norman Cohn, Cosmos, Chaos and the World 
to Come: The Ancient Roots of Apocalyptic Faith, 2nd ed. (New Haven: Yale Umv Press, 1995), pp. 1—115.
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of histon'—histor\'’s ver\’ telos is to destroy evil and thus expire its use. Histon" is known as 

t;urvan ddrdgo.x!addta, ‘limited time’, a term implying its end. Nowhere in the pre-exilic 

prophets can this end to histor\' be intimated; it certainly is latent or inherent.Yet, the 

importance of bistort’, the divine purpose in histor}’, is the same in both traditions, and this is 

so similar in the two traditions that the logic of the end in Iranian traditions could over time 

have appeared to various jews as also inherent in their own tradition.

Beyond these more purely theological affinities lay some more purely sociological 

factors to consider, in particular, the implications of Persian administration (both in Yehud 

and more broadly). A more complete study of this aspect is reserved for the future; for 

present purposes only a few minor comments must suffice.'" An important yet elusive 

occurrence in Persian Period Palestine is the rise of the High Priest as ruler—by the arrival of 

Alexander, Jemsalem was firmly in the control of the High Priest. The book of Ezra- 

Nehemiah claims that the re-installation of the priesthood and rebuilt temple was due to 

royal decree and favor; as historical study of the Achaemenid administration shows, this 

could have happened no other way. \XTiile Persian ‘toleration’ was certainly not the modern 

enlightened toleration of earlier scholarship, diversity within the empire was not only merely 

tolerated, it was encouraged as long as the beneficiaries were loyal to the person of the 

king.’^“ An example of the relationship between the Great IGng and religious specialists in 

the empire can be illustrated by the well-known letter of Darius I to Gadatas, although the 

authenticity’ of this is questioned.'™ If this is paralleled to the famous story’ of the pro-Cyms 

Delphic oracle, it may indicate the kinds of relations religious foundations could expect to 

enjoy vis-d-vis the Persians,""' proytided they offered services to the Great Iving.

It is clear that no priesthood within the empire could be or remain established 

yvithout royal support, and more importantly, loyalty to the person of the king.’”' VCTule in

On the question of a/the ‘Day of YHWH,’ see Chapter V.
This is, of course, the main thrust of Cohn’s argument, Cohn, Cosmos, Chaos.
For a variety of views on this contentious topic, sec Fried, The Priest and the Gnat King, Edelman, Origins of the 

"Second" Tempk, Oded Dpschits and Manfred Oeming, eds., ]udah and the Judeans in the Persian Period (Winona 
Lake, IN: Easenbrauns, 2006); John W. Betlyon, “A People Transformed Palestine in the Persian Period,” Near 
Kastem Archaeology 68.1/2 (2005): pp. 4—58; Lipschits, et al., eds., Judah and the Judeans in the Fourth Century B.C.E..

Root, “From the Heart,” pp. 5—6.
Briant, From Cyrus to Alexander, pp. 491, 583—587, accepts it, however, in the introduction he retracts this 

view; the text of the inscription can be found m Michael H. Crawford and David VCTiitehead, Archaic and 
Classical Gnece: A Selection of Ancient Sources in Translation (Cambridge: Cambridge Univ Press, 1983), pp. 197—8 
(No. 95b); and in Russell Meiggs and David Lewis, A Selection of Gnek Historical Inscriptions to the End of the Fifth 
Century B.C, Rewsed ed. (Oxford: Clarendon, 1989), pp. 20—22.

Mthough the story’ in Herodotus 1.53, 90—91 is legendary, it is likely Cy'rus would have rewarded an oracle 
which had been favourable to him.

The view that the Persians are normally remembered favorably may relate to this. However, for alternate 
views see Peter R. Ackrovd, “The Biblical Portrayal of Achaemenid Rulers,” Achaemenid History I '• The Roots of 
the European Tradition, eds. Heleen Sancisi-Weerdenburg and J. W. Drijvers, Proceedings of the 1987 Gronigen 
Achaemenid History Workshop (Leiden: Nederlands Instimte voor het Nabije Oosten, 1990), pp. 1—16 and 
Erich S. Gmen, “Persia through the Jewish Looking-Glass,” Cultural Borrowings and Ethnic Appropriations in
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some other areas of the Persian Empire peoples were ruled by local dynasts underneath a 

satrap (at least for a while—^i.e. Lycia, the Phoenician cit3--states, Samaria), Yehud eventually 

came to be ruled solely by a ‘theocracy.’’*" When the governorship ended is unknown, but it 

is certain the priesthood owed its position solely to the Persian overlord, and held this 

position on condition of loyalty. Beyond the hierarchic benefit the priestly classes received, 

one should consider the patronization and authorization of their law. Much has been written 

on the supposed Persian authorization of the Torah, and no real scholarly consensus on this 

point exists.’*’ Without going into a detailed analysis on this point, it is pertinent to note that 

the government implemented local law as well as imperial law (cf Egypt),'*^ and that Darius I 

seems to have had an interest in its codification (if not to the extent advocated by 

Olmstead).’*’ No law could operate in Yehud without (implicit) royal permission. Dozeman 

even argues that in Ezra-Nehemiah the former role of the monarch in YHWH-ism is 

replaced by Persian law.’*’’

As noted by Boyce, purity laws play a significant role in Zoroastrianism.’*^ Overtime, 

what probably originally related only to the rimal precinct and priesthood became applied to 

the believers as a whole. A similar development can be seen in Second Temple Judaism. The 

gradual extension of purity laws from the priesthood to the people possibly underlies some 

of the conflict in Ezra-Nehemiah’** and between the so-called ‘Hellenizers’ and ‘Hasids’ in 

the Maccabean period.’*” XXTiile these are most likely parallel developments, they create 

situational affinities which could be useful for polemical use on either side. Priests or scribes 

attempting to impose stricter purity laws on the populace (‘people of the land’?) had a source 

to plunder for inspiration.

Earlier the importance and role of Ahura Mazda as ‘the Wise Lord’ was mentioned. 

Ever since von Rad suggested the roots of apocalyptic lay in the sapiential tradition.

ed. Erich S. Gruen, Oriens et Occidens 8 (Stuttgart: Franz Steiner, 2005), pp. 90—104; Douglas). E. 
Nykolaishen, “The Sway of the Persian Sceptre: The Narrative Characterisation of the Persian Kings in Ezra- 
Nehemiah.” (PhD Diss. Edinburgh, 2007).

For a discussion of this term as it relates to Yehud, see Jeremiah ^X'. Cataldo,^ Theocratic Yehud? Issues of 
Government in a Persian Period (London: T & T Clark, 2009).

James NX'. Watts, ed., Persia and Torah: The Theory of Imperial Authori^tion of the Pentateuch (Adanta: SBL, 2001) 
contains debates on this theory.

Briant, Prom Cyrus to Alexander, p. 424, 510-511.
'“5 Olmstead, Tlistory of the Persian Empire, pp. 119—128;

Thomas B. Dozeman, “Geography and Historv in Herodotus and in Ezra-Nehemiah,”/ettrwa/ of Biblical 
Literature 122.3 (2003): pp. 449M66.
’*2 Bovce, HZ 1, pp. 294—324; Cf. A. V. Williams, “Zoroastrian and Judaic Purity Laws. Reflections on the 
Viabdit)' of a Sociological Interpretation,” Irano-Judaica III, eds. Shaul Shaked and Amnon Netzer Qerusalem: 
Ben Zvi Instimte, 1994), pp. 72—89.

See Saul M. Olyan, “Putin' Ideology' in Ezra-Nehemiah as a Tool to Reconsitute the Community,” Journalfor 
the Study of Judaism 110.\ (2004): pp. 1—16.

loseph HeUerman, “Purin* and Nationalism in Second Temple Literature: 1—2 Maccabees and lubilees,” 
Journal of the Evangelical Theological Society 46.3 (2003): pp. 401-421; F'or the nature of the Hasids, though without 
reference to purity per se, see CoUins, Daniel, pp. 67—69.
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scholarship has debated how much the influence of prophetic or sapiential literature can be 

seen in apocalyptic literature.’^" For those interested in wisdom literature, the idea of god as 

primarily a god due to his wisdom could be quite compelling. Perhaps the personification of 

wisdom would even be less threatening than a more overtly naturalistic or anthropomorphic 

god. One may wonder about the extent of Persian scribal acti\tities (at least among non

noble Iranians), but surely aspects of a god of wisdom would appeal to scribal schools.

There are two more possible but extremely speculative similarities between Second 

Temple Judaism and Iranian religion. Both were supposedly aniconic, but experienced 

tension between the rule and the reaHtt'. XXfliile various stories and myths are clearly depicted 

in Jewish stmctures (such as the later synagogue at Dura Europas),”” YHWH was not; 

similarly, while Artaxerxes II instimted a cult statue for Anahita, Ahura Mazda was not 

represented,”' and the aniconism of Persian religion was a feature noteworthy to Greek 

observers.

Recent scholarship has posited that the impetus behind some of the visions in 

prophetic, apocalyptic, and merkabah literamre were real visionary’ experiences.'” Artificially 

induced (or encouraged) mystical experiences are common throughout the world, and the 

possibility of this type of mysticism lying behind at least some of these visions cannot be 

excluded out of hand. Iranian tradition knows of a stimulant used by poet-priests, haoma. The 

use of this in the Achaemenid Empire is indicated by the mortar and pestles found at 

PersepoUs and is characteristic of the Iranian religion both before and after Zarathustra. 

Could the Jews have learned of its use from the Persians, or perhaps could they have 

emulated the idea of a mystical journey from it? Even without such a connection, a mumally 

similar approach in both could have increased a sense of affinity between adepts of each.

In aU these examples, the nature of religious influence must be kept in mind. 

Influence is not a matter of wholesale adoption of strange ideas, but of how the continual 

process of reinterpretation occurred in dialogue with foreign ideas which became to be 

perceived as latent within the Jewish tradition itself, whether conciously or subconsciously.'”

For a recent debate see Wright and WiUs, eds.. Conflicted Boundaries in Wisdom and Apocalypticism.
For discussions on this synagogue with illustrations of the murals, see Joseph Gurmann, ed.. The Dura- 

Biuropos Synagogue: A Be-evaluation (1932—1992). South Florida Smdies in the Histor5’ of Judaism 25 (Adanta; 
Scholars Press, 1992).

See the convincing argument rejecting the idendfication of the winged disk as representing Ahura Mazda and 
positing instead the Xlardnah, or Royal Glory/Formne: A. Shapur Shahbazi, ‘h\n Achaemenid Symbol I: A 
Farewell to Fravahr and Ahuramazda,” Archdologische Mitteilungen atis Iran 7 (1974): pp. 135—144 and A. Shapur 
Shahbazi, ‘2\n Achaemenid Symbol: II Famah (God Given) Fortune ^ymho]ise.d,” Archdologische Mitteilungen aus 
Iran 13 (1980): pp. 119—147.

Michael E. Stone, “A Reconsideration of Apocalyptic Visions,” Harvard Theological Revieiv 96.2 (2003): pp. 
167-180.

Cf the discussion of influence in the Prolegomena, which is indebted to the excellent comments on this issue 
by Hinnells, “Zoroastrian Influence on the Judeo-Christian Tradition,” pp. 9—12 and Shaul Shaked, “Iranian 
Influence on Judaism: first centuiy B.C.E to second centuiy C.E.,” The Cambridge History of Judaism, eds. W. D.
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XKTien evaluating this issue, care must be taken not to force everything into an Iranian mold, 

but rather examine carefully the nature and extent of Persian borrowings, and how they were 

used on their own terms within their new Jewish context. Before mo^dng on to textual 

evidence, the communicative contexts of the emergence of apocalyptic and of the 

Achaemenid Empire much be considered.

Davies and L. Finkelstein, vol. I: Introduction; The Persian Period (Cambridge: Cambridge Univ Press, 2000), 
p. 309.
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The Media of Influence:

OraHty, Literacy, and Cultural Interaction
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The issue of orality' and literacy in the Ancient Near East during the periods of 

prophetic and apocalyptic literature is a vexed one. Scholars have varied widely in their 

opinions and appropriations of the understanding of orality, to the point that one may wish 

to eschew the quagmire altogether." A full exploration of the issues involved would demand a 

monograph; this chapter merely argues that understanding the roles of orality and literacy is 

essential not only to understanding the context of the emergence of the apocalypse, but to 

the very namre of cultural interaction, and thus to the methodology' needed for investigating 

Iranian influence. The issues of the interplay and natures of orality and literacy are issues of 

basic and largely subconscious W'eltanshauung, and thus must be understood prior to tackling 

questions of more explicit dynamics such as socio-economics, colonialism, or theology'. 

Orality and Literacy affect how one understands the social situation, the formation of texts, 

the transmission and alteration of traditions, and the nature of religious authority. Ultimately, 

it is an issue of hermeneutics, of how ‘religious specialists’’ interpret received tradition in 

light of contemporary’ circumstances. VC’hile at first glance such a topic may appear to be a 

diversion from the issue of Iranian influence, it is an essential component of the 

methodology needed to investigate tradition histories at all. If the way in which people 

communicated in the relevant historical period is not understood properly, then the way in 

which they communicated ideas cannot be either.

Past attempts at delimiting the oral layers and traditions from the various sections of 

the Hebrew Bible have been criticized significantly and are characteristic of an older scholarly 

paradigm.'* The work on the so-called oral ‘Uberlietemngsgeschichte,’ by such scholars as 

Herman Gunkel and Martin Noth was largely based on extensions of julius WeUhausen’s 

‘Documentary’ Hypothesis’;*’ similar work has been done on ‘Q’ in the New Testament as 

well. However, the incessant search for ‘source documents,’ whether it be J, E, D and P, Q,

' As Walter}. Ong has pointed out (Walter}. Ong, Orality andUtera^' [London; Routledge, 2004], pp. 10—15), 
the term ‘(oral) literature’ is inappropriate for works originating in an oral medium. Barrv B. Powell, Writing and 
the Origins of Greek Uterature (Cambridge: Cambridge Univ Press, 2002), p. 16, also wants to abandon the term, 
albeit without reference to Ong.
- For a recent overview, see Werner H. Kelber. “Orality and Biblical Studies: a Review Essay.” Review of Biblical 
Uterature 12 (2007): np, http://www.bookreviews.org/pdf/2107_6748.pdf.

To borrow the catch-all phrase used by Grabbe, Priests, Prophets. Diviners, Sages.
'' Susan Niditch, Oral World and Written Word: Ancient Israelite Uterature (Louisville, K\': Westminster }ohn Knox, 
1996), pp. 8-9, 110—114; R.N. Wdiybray, The Making of the Pentateuch: A Methodological Study, }SOT Supp 53 
(Sheffield: }SOT Press, 1987), pp. 133—185, particularly 138—139; Eduard Nielsen, Oral Tradition: A Modem 
Problem in Old Testament Introduction, Studies in Biblical Theologj' 11 (London: SCM, 1954), pp. 12—17, 94—103; 
David H. Aaron, Etched in Stone: The Emergence of the Decalogue (London: T & T Clark, 2006), pp. 28—40. The 
author is grateful to Prof. Phihp Davies for the last reference.
^ E.g., Hermann Gunkel, Vi’''hat Remains of the Old Testament and other essays (London: G. .\llen & Unwin, 1928), 
pp. 13-56; Hermann Gunkel, Genesis, trans. Mark E. Biddle, Mercer Library of Biblical Studies (Macon, GA: 
Mercer Univ Press, 1997), in panicular pp. xlviii—btix; Martin Noth, A Histoy of Pentateuchal Traditions 
(Englewood Cliffs, N]: 1972); Wellhausen, Gmndnsse xitm alten Testament, G.W’. Ahlstrom, “Oral and W’ritten 
Transmission. Some Considerations,” Harvard TheologicalRevieiv 59 (1966): pp. 69—81.
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or HTIJ T~l/ itself betrays a modern, post-print literate misunderstanding of the dynamics of 

orality. At issue is not the detailed microanalysis of hypothedcal documents, but of 

traditional oral milieu. Now, after an apparent decline, issues of orality and literacy are again 

on the scholarly agenda.’ This chapter does not call for a remrn to the efforts of scholars like 

Gunkel, but it argues three main points: 1) The cultural and cognirional difference between 

the modern, scholarly milieu and the world dominated by orality and emerging literacy; 2) the 

importance of the increasing ‘interiorization’ of writing on the scribal elite and culmre in 

general and for the rise of the apocalypse in particular; and 3) the importance of these 

considerations for understanding prophecy, apocalyptic, and Persian interactions. This Oral 

Theoty’ will be applied to the phenomena of the apocalypses and the various forces which 

influenced relevant trajectories in Second Temple Judaism. Given the limited resources 

extant for Ancient Judaism (and, indeed, for all ancient societies), it is not possible to 

reconstmct a history of oral traditions, as some scholars have previously attempted; such an 

endeavor could only be possible through an extended anthropological study of the given oral 

tradition of a kind which is rarely, if ever, produced (and, in any case, impossible with an 

extinct society). Scholars must be content with working with the textual indices extant, while 

understanding the dynamics which make it different from later, more thoroughly literate 

(interiorized—see below), contexts. First, an overview of relevant Oral Theor)^ and its 

relation to influence is discussed. Afterwards, one aspect of Oral Theoty' (interiorization) is 

apphed to the emergence of the apocalypses. Finally, the last section problematizes the 

traditional literaty methodologt' utilized in Biblical Smdies for questioning influence by 

raising questions begged by Oral Theoty. These problems in themselves deser\'^e a full smdy 

and can only be mentioned here by way of better contextualizing the discussion of Iranian 

influence.

Daniel J. Harrington, Wisdom Texts from Oumran (London: Routledge, 1996), p. 49; Rejected by Matthew J. 
Goff, “Wisdom, Apocalypticism, and the Pedagogical Ethos of 4QInstmction,” Conflicted Boundaries in Wisdom 
and Apocalypticism, eds. Benjamin G. Wright III and Lawrence M. Wills, Symposium (Atlanta; SBL, 2005), p. 61, 
n. 19; Daniel ]. Harrmgton, “The Raz Nihveh in a Qumran Wisdom Text,” Revue Oumran 17.1-4 (1996): pp. 
549-553. ’ ' ^
'' Cf. the recent smdies, Jonathan A. Draper, ed., Orality, Uteray. and Colonialism in Antiquity. S.B.L. Semeia 
Smdies (SBL, 2004); Catherine Hezser, ]ewish Uteray in Roman Palestine (Tuebingen: Mohr Siebeck, 2001); Ehud 
Ben Zvi and Michael H. Floyd, eds.. Writings and Speech in Israelite and Ancient Near Eastern Prophey. Symposium 
(Atlanta: SBL, 2000); William M. Schniedewind, Hoiv the Bible Became a Book: the Textualixption of Ancient Israel 
(Cambridge: Cambridge Univ Press, 2004); Piotr Bienkowski, et al., eds.. Writing and Ancient Near Eastern Society: 
Papers in Honour of Alan R. Millard (London; T&T Clark, 2005); William Doan and Tern" Giles, Prophets, 
Peformance. and Power: Performance Criticism of the Hebrew Bible (New York; T&T Clark, 2005); David Carr, Writing 
on the Tablet of the Heart: Origins of Scripture and Eiterature (Oxford: Oxford Univ Press, 2005); Cf. the new SBL 
seminar “Oralip", Texmalip", and the Form of the Hebrew Bible.”
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The Importance of OR/\lity and its Role in Influence

Oral Theory

The modern birth of Oral Theory belongs to Classics and Comparative Literature, 

particularly the studies of Parry’ and Lord in Homeric Smdies.* However, the following 

overview takes its departure from the field of Communication and Media Studies.*'* The focus 

is on the effects of the media themselves, rather than poetry' or formuUcity’ per se, as has so 

occupied some earlier biblical scholarship.Before proceeding, the terms which appear in 

this overview are defined; they will be further discussed subsequently. A medium is the format 

in wliich communication proceeds (E-g-, speech, writing, telertision, etc.). Orality is the 

technology' of speech-listening. This has three main forms: Vrimary Oralitj, the condition of 

peoples in which verbal communication only occurs oral-aurally, which prevails before the 

invention of writing and in various isolated communities today; Kesidual Orality, the form of 

oraHty that persists subsequent to writing; and Secondary Orality, the resurgence of aspects of 

primary' orality post-electronics. Uteracy is the technology of writing-reading. There are 

various levels of literacy, and it consists of several independent but related skills: reading, 

writing, and composition. Interiorir-ation is the process whereby a technology becomes 

integrated into individual and societal psychological processes and becomes part of the 

cognitional and functional norm. Finally, Amplification is the phenomenon whereby aspects of 

a previous technology’ are at first increased by the advent of a new technology.

Marshall McLuhan demonstrates the life- and consciousness-shaping aspects of 

communicative technology’.” His famous dictum “the medium is the message” declares the 

fundamental shifts created by media technologies in society’ and psychology'. He shows that it

* See Milman Parn', The Making of Homeric X'erse: The Collected Papers ofMilman Parry, ed. Adam Parry’ (Oxford: 
Clarendon Press, 1971); Albert B. Lord, The Singer of Tales, Second ed. (Cambridge, MA: Harvard Univ Press, 
2000); Eric A. Havelock, The Greek Concept of Justice: From Its Shadow in Homer to Its Subtance in Plato (Cambridge, 
MA: Har\’ard Univ. Press, 1978); Eric A. Havelock, “The Coming of Literate Communication to Western 
CreiTaMrcxLf Journal of Communication 30 (1980): pp. 90—98; Berkley’ Peabody, The Winged Word: A Study in the 
Technique of Ancient Greek Oral Composition as Seen Principally through Hesiod's Works and Days (Albany, N\': State 
Univ. of New York Press, 1975); Oivind Anderson, “The Significance of Writing in Early Greece —a critical 
appraisal,” Uteray and Society, eds. Karin Schousboe and Mogens TroUe Larsen (Copenhagen: Mademisk 
Forlag, 1989), pp. 73—90; Powell, Origins of Greek Literature, cf. the overview in Ong, Orality and Literacy, pp. 5—7, 
16-30.
® The extended treatment of the theorv here given is due to its unfamiliaritv in Biblical Studies. The present 
author is only aware of one biblical scholar noting McLuhan’s work (Schniedewind, How the Bible Became a Book,
p.2). '

E.g. the majority of articles in Robert C. Culley, ed.. Oral Tradition and Old Testament Studies: Semeia. 5 (1976); 
for a discussion in the context of the Gospels, see Lou H. Silberman, ed., Orality, Aurality and BiblicalKarrative: 
Semeia 39 (1987); Cf Wilfred G. E. Watson, Classical Hebrew Poetry: A Guide to its Techniques, ]SOT'5'5 26 
(Sheffield: ISOT Press, 1984), pp. 136—137; Franz Bauml, “Medieval texts and the Two Theories of Oral- 
Formulaic Composition: A Proposal for a Third Theory,” New Literary History 16.1 (1984): pp. 237—265. For a 
newer take on the formula, see John Miles Foley, “Tradition and the Collective Talent: Oral Epic, Texmal 
Meaning, and Receptionalist Theory,” Cultural Anthropology 1.2 (1986): pp. 203—222.

Marshall McLuhan, Understanding Media, Routledge Classics (London: Roudedge, 2001). For the link of 
modernity with print technology, see Marshall McLuhan, The Gutenberg Galaxy (Toronto: Univ of Toronto 
Press, 2002).
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is not just the context or content of a message which gives meaning, but that the ver}’ medium in

which it is given carries an tmphcit message, regardless of the intentions of the user. This

message is one of change in social organization and patterns of thought—after all,

communication is in many senses synonymous with society and thought. Because of the

structural ramifications in both society and thought of communicative technology’, “the

message of any medium or technology’ is the change of scale or pace or pattern that it

introduces into human affairs.”*" It is this effect—of the medium independent of its

content—^which is too often ignored by bibHcal scholarship, intent on the ideology or

historicity of the content as it is. The very fact that texts are gaining rehgious authority in the

period in which the investigation of Iranian influence is concerned must be as significant as

the texts themselves. McLuhan puts this point forcibly;

It is the medium that shapes and controls the scale and form of human 
association and action. The content or uses of such media are as diverse as 
they are ineffectual in shaping the form of human association. Indeed, it is 
only too typical that the ‘content’ of any medium blinds us to the character of 
the medium.'*

McLuhan uses the light bulb to illustrate his point,’^ as it contains no verbal message 

to cloud the issue, unlike other media. The light bulb transforms society and the manner of 

human associations by eliminating the difference between day and night—no longer must 

practical limitations of daylight or candle wax determine lifestyles. This effect is independent 

of whether the tight bulb is used for Midnight Mass or a sporting event'*—the patterns of 

daily life are just as altered. It is important to note that, while the tight bulb appears to be a 

frivolous example, this “technological change alters not only habits of life, but patterns of 

thought and valuation.”'^ To stay with the example of the tight bulb, this little device 

increases the hours available for work and recreation, reduces the need for candles, and 

increases the demand for ophthalmology^ Even peoples who reject the new technology must 

adjust to the changes around them.' Even with media that carry’ explicit contents, such as 

television or print, the effect of the media themselves—in the formation of new patterns of 

association, valuation, and thought—parallels the effect of the tight bulb. Effectively, a 

paradigm shift'* occurs with each new technology^—a shift which alters both those accepting 

of and those resistant to the new medium. The new technology does not so much create

McLuhan, Understanding Media, p. 8.
McLuhan, Understanding Media, p. 9.
McLuhan, Understanding Media, p. 57.
McLuhan, Understanding Media, p. 9.
McLuhan, Understanding Aledia, p. 69.
E.g., the Amish, who do not themselves use lightbulbs, must still use reflectors on their buggies and roadside 

barns to defend against the lightbulb-using cars.
Cf. the famous study of Thomas S. Kuhn, The Structure of Scientific devolutions, 3rd ed. (Chicago: Univ of 

Chicago Press, 1996).
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thought ex nihilo as it changes bow people think, and how they relate to one another. These 

principles also apply to two of the greatest revolutions in human society—the phonetic 

alphabet and print.

The phonetic alphabet transforms the word from sound to sight, but it does this in a

way more revolutionan’ than the way in which ideograms or hieroglyphs do—it completely

separates sound from meaning, and the individual from the group.’''* The principles of the

phonetic alphabet are fragmentation and decontextualization. It does this by reducing speech

to visualized sounds which are meaningless on their own, which is unlike cuneiform,

hieroglyphs, or ideograms, all of which retain residual pictorial qualities. McLuhan illustrates

the type of transformation implicit in the advent of the written word by comparing the

American flag with the words ‘American flag’ written on a piece of cloth;

To translate the rich visual mosaic of the Stars and Stripes into written form 
would deprive it of most its qualities of corporate image and of experience, 
yet the abstract literal bond would remain much of the same. Perhaps this 
illustration will serve to suggest the change tribal man experiences when he 
becomes literate. Nearly all the emotional and corporate family feeling is 
eliminated from his relationship udth his social group. He is emotionally free 
to separate from the tribe and to become a ch^ilized individual, a man of 
visual organization who has uniform attitudes, habits, and rights with all 
other civilized indmduals."”

This illustration helps to demonstrate the effects of differing media on the same 

abstract content; while the written words ‘American flag’ and the actual item technically 

contain the same content, the media they use and the likely reactions they provoke differ. The 

violent, emotional debates over flag-burnings are hard to imagine for a piece of cloth with 

the words printed upon it. The latter invites a decontextualized, non-participator)’, analytical 

reponse.

It is the creation of a \tisually uniform conception of rationality that so shockingly 

changes society. The alphabet creates patterns of linearity, uniformity, increased 

specialization and individuation. “It is in its power to extend patterns of visual uniformity 

and continuity that the ‘message’ of the alphabet is felt by cultures.”"’ This pattern of 

thought creates new expectations and new types of relationships with previous traditions. 

The hnk of writing with bureaucracy is here telling."” Writing aids the increased complexity 

and uniformity on which bureaucracy and empire depend. It is no accident that the spread of

Cf. Ong, Orality and UteroQ', p. 46, 73.
McLuhan, Understanding Media, p. 89. This is exactly the personal experience described by F. Niyi ,\kinnaso, 

“Literacy and Individual Conciousness,” Literate Systems and IndimdualLines, eds. Edward M. Jennings and Man 
C. Purves (New York: SUNY Press, 1991), pp. 73—94, even though he explicitly denies this.
-' McLuhan, Understanding Media, p. 91.
-- Cf. Schaper, “Death of the Prophet,” pp. 63-79.
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the alphabet in the Near East coincided with the largest empire the Near East had yet seen, 

or that the advent of literacy in Greece preceded Alexander and Rome.""

The simation of contemporan' technologt- places the scholar in a position in which it 

is both easier and more difficult than earlier generations to relate to the change created by 

the transition from orality to literacy as mediated by the phonetic alphabet. The radical 

message of fragmentation and repeatability propagated by print technolog}' has dominated 

Western tradition for centuries.Print fosters the identification of logic with the linear, and 

amplifies the effect of the alphabet. The Western scholarly paradigm is formed with a print 

mentality. Academic standards of consistency and logical reasoning are entirely based upon a 

print-centered mentality. McLuhan notes, “We have confused reason with literacy, and 

rationalism with a single technolog}'.Literacy does not create logic; it does, however, 

promote a link between logic and linearity and a focus on closed, context-less systems. It 

fosters individuality and specialization, enabling detailed analysis to the detriment of 

situational context, creating the phenomenon whereby “the specialist is the one who never 

makes small mistakes while moving tow'ard the grand fallacy.”"^ In other words, the close 

analysis enabled by writing makes it easier to miss the forest for the trees. This dissertation 

itself, by its ver}' printedness, is testimony to the power print technology has in modern 

scholarship. Yet, the advent of electronic media has to some degree broken the hegemony of 

the printed word and reinstated a type of ‘secondaty- orality'.’ The phenomenon of 

‘postmodernity’ as compared to ‘modernity’ is more linked to the advent of electronic media 

against print than often realized. Radio, television, film, and the Internet reinstate a kind of 

immediacy and ‘tribal interconnectivity’ which threatens the linear, visualtst orientation of 

print. But this ‘secondar}' orality’ is one which is subsequent to, and dependent upon, print 

literacy;'^ therefore the comparison with ‘priman’ orality’ is Hmited.'*

Cf. Walter]. Ong, “Oralit)', Literacy and Medieval Textualization,” Nem Uteray History 16.1 (1984): p. 6; Paul 
J. Achtemeier, “Omne verbum sonat: The New Testament and the Oral Environment of Late Western 
Antiquity,”of Biblical IJterattire 109.1 (1990): p. 11; C. Ian Swearingen, “Oral Hermeneutics during the 
Transition to Literacy: The Contemporary Debate,” Cultural Anthropology 1.2 (1986): p. 142; and discussion 
below.
2-* McLuhan, CnderstandingMedia, p. 173. Cf. McLuhan, The Gutenberg Gala>y.

McLuhan, Understanding Media, p. 16.
McLuhan, Understanding Media, p. 135.
See discussion below on the overlap and amplification during the early stages of a new technolog)’.
On ‘secondary orality’ and electronic (post-)modemit)', see Ong, Oralif and Uterag, p. 137; Cf. M. Jimmie 

KiUingsworth, “Product and Process, Literacy and Orality: An Essay on Composition and Culture,” College 
Composition and Communication 44.1 (1993): p. 30; Stephen A. Tyler, “On Being Out of Words,” Cultural 
Anthropolog 1.2 (1986): p. 133, 136. Modern sceptics of oralit)' theory betray a misunderstanding of the nature 
of contemporart' scholarship; while it is indeed true that ‘postmodernism’ is in vogue in many parts of 
academia, it is Uttie recognized that this postmodernism occurs within the radically pnnt-literate milieu of 
scholarship. VHiile modern (print) paradigms are shifdng, academia is more mherently prmt-oriented than 
society at large, and therefore the influence of print is more fundamental. As Ong notes, “Unlike members of a 
primar)' oral culture, who are mmed outward because they have had little occasion to mm inward, we are 
mmed outward because we have mmed inward.” Ong, Oralif andIJterag, p. 134.
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The importance of the printing press for human histor}’ is often acknowledged. The 

implicadons of that technology on social stmctures and patterns of thought is less so. 

Modem academia takes the typed word for granted; it operates using carefully indexed,"^ 

labelled, sorted, and classified typographic information.^\1I of this information is neatly 

ordered, both on the page in neat textual rows and on the bookshelves in neat physical rows; 

it all invites careful visual comparison and analysis. The drive towards standardization can be 

seen in the print-fostered birth of dictionaries, standardized spellings, and national 

languages.^' The Enlightenment-era (modernist) patterns of thought associated with many of 

these features are often challenged by post-modernist critiques, but the extent of their 

support in the medium of print receives much less attention.

The print paradigm is currently shifting with the advent of electronic media such as 

the Internet and email. These media encourage immediate access to and dissemination of 

bits of information. Information can be hyperlinked to other information and it can be 

instantly saved or passed on; it offers an ever-expanding horizon of information. This 

instantaneousness, however, has the effect of eliminating both depth and context; it is the 

medium of the ‘sound-byte’ (itself a phrase originally referring to another electronic medium) 

par excellence. New types of social interaction based on hyperlinks rather than proximity (or 

necessarily even of personal choice) are also created. The changes in society and the

‘Index’ as in lists of items with pre-determined page numbers.
Walter]. Ong, “Oralit}-, Literacy and Medieval Textualizarion,” Ne;;' Uterary History 16.1 (1984): pp. 1—2; 

Walter]. Ong, The Presence of the W'ord: Some Prolegomena for Cultural and Religious Histoy (London: Yale University 
Press, 1967), pp. 85—86; Ong, Orality andUteray, p. 128.

McLuhan, The Gutenberg Galayy, pp. 229—231; Ong, Orality andUteray, p. 128.
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possibilities and tensions created thereby should be recognizable to the contemporar}’ 

scholar.’" As a model of the societal and mental shifts of technological revolution it is 

revealing; as technology which is still dependent upon print, it is misleading.

NX’alter |. Ong has taken the lead of McLuhan and further explored the implications 

of the technolog)' of the alphabet on society and modes of thought. Perhaps the primarv' 

consequence of writing is ‘objecti\tity’ and ‘distance,’ or to use other terminolog)', ‘alienation.’ 

Word as speech is of necessity tied to the existentiai;^’’ it indicates the current present-ness of 

the speaker. Indeed, it more directly indicates the presence of the speaker than any other 

sense: “Sound is more real or existential than other sense objects, despite the fact that it is 

also more evanescent.Before the advent of literacy, humankind related to each other and 

to reality primarily through speech—sound. Speech necessitates the presence and direct 

interaction of the other; one cannot communicate with another without being in their 

presence. Writing changes this. “Writing introduces a whole new set of stmctures within the 

psyche: communication which lacks the normal social aspect of communication, encounter 

with one who is not present, participation in the thought of others without commitment or 

involvement.”^^ This contrasts with the original (in historical and personal terms) method of 

communication. “The paradigm of communication is dialogue, a two-way transaction in a 

world of sound, which is the world of response, of echo. Vision by contrast is of itself a one

way operation.It was this non-existential aspect of writing which Ong notes was a major 

cause of the resistance to Sophism in Greece.^^

Aw’areness of the changes implicit in the new medium of the alphabet w'as partially 

apprehended already in the Achaemenid period. Plato’s dialogue between Phaedms and 

Socrates is vety intriguing for its comment on the effects of literacy.^* Socrates cites an 

Egyptian myth to indict writing for causing loss of memorizing-skills, tme instruction, and 

creating the appearance of false wisdom. He claims that written words are inferior to spoken 

as they can neither be questioned nor can explain nor defend themselves. He further claims 

that the serious philosopher will not waste his time with writing, bar providing for the 

“forgetfulness of old age”; writings are, therefore, never to be taken seriously. This passage 

presumes that written works are still considered somewhat of a novelty' and dismptive of

Cf. Killingsworth, “Product and Process,” p. 31.
The term ‘existential’ (lower case) here simply refers to ‘in relation to the moment’ rather than the body of 

(although related) philosophy known as ‘Existential’ or ‘Existentialism.’ For a concise explication of this 
difference set within a history of Western philosophy and theologt’ see Paul Tillich, A Hisioiy of Christian Thought 
(New York: Simon & Schuster, 1968), pp. 539—541.
5^ Ong, Presence of the Word, p. 111.
55 Ong, Presence of the Word, p. 126.
5'’ Ong, Presence of the Word, p. 167.
5'^ Ong. Presence of the Word, p. 57.

Plato, Phaedms, trans. Harold North Fowler, Plato I: Euthyphro. Apologf, Crito, Phaedo, Phaedms, LCL ed. 
(Cambridge, ]VL\: Harvard Univ Press, 1982), pp. 561—575 (274B—278C).
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traditional methods of education and learning. Socrates cites loss of context and proper 

instruction, and (implicidy) potential loss of traditions (due to lack of true memor}’). Of 

course this appears ironic, as the rejection is itself written. Yet, it is instructive to see how 

this critique of literacy parallels critiques of the computer upon its introduction.^’'^ Just as the 

computer and other electronic media threatened the print paradigm, so literacy threatens the 

oral paradigm.

A further implication of writing is the process of education. The manner and 

function of pedagog)- is radically altered by the introduction of writing. Without ■writing all 

learning by necessity must come from a master or sage, who personally imparts the relevant 

■wisdom, skill, or knowledge to (chosen) pupils. \XTiile the skills of writing and reading must 

be taught, they impart to the pupil the ability to smdy the thoughts and works of others 

independently of a pedagogical relationship with them. This was a major reservation of 

Plato’s Socrates noted above.'*^’ It also adds a dimension of artisanship to the position of 

sage—^writing requires training amanuenses as much as it requires ‘philosophers.’ Over time, 

writing shifts authority and grattity away from the wise person to the ■wise person’s text, and 

from ■wisdom as situated in a tradition to indmdual interpretation and appropriation of a 

text. This tension between holy keepers of tradition and holy texts is paralleled -vtith various 

developments of the Protestant Reformation. Eventually writing gives birth to the ‘author’ as 

an isolated genius rather than a shaper and transmitter of tradition.^'

The advent of the letter has further effects. After separating words from immediate 

context and participation, the linearity and ■visual namre encourages the dissection and 

comparison of the content in a manner not encouraged orally. As Ong states, “Abstractly 

sequential, classificatory^ explanatory' examination of phenomena or of stated tmths is 

impossible ■without writing and reading.”’'" Two oral stories quite simply cannot be compared 

in the same manner as two textual variants can be. A visualist orientation transforms ideas of 

logic, time, and persuasion. It is not that writing creates logic, it changes it to a new form or 

pattern. This fostering of new types of abstraction leads on from the decontexmalization of 

language from existential concerns. A field smdy by Luria nicely demonstrates the difference 

between contextual-existential and decontextualized-abstract logics. Both literates and oral 

peoples were given cards ■with four items (an axe, a saw, a hammer, and a log) and asked to 

separate them into two groups. Literates separated out the log; oral people refused to remove

Ong, Orality and L/terag’, pp. 79—83; Cf. S-wearingen, “Oral Hermeneutics,” p. 144.
Cf. similar resen.'ations in his letters; see Plato, Seventh Letter, trans. R. G. Bury, Plato IX: Timaeus. Critias. 

Cleitophon. Menexenus, epistles (Cambridge, K'L\: Harvard Univ Press, 1975), pp. 531—532, 535, 541 (341c—d, 
344c); also the Second letter 415-417, in the same volume).
"" Cf Ong, Orality and Uteray, p. 22; Schniede'wind, Horn the Bible Became a Book, pp. 7—8; Karel van der Toom, 
Scribal Culture and the Slaking of the Hebrew Bible (Cambridge, ^L5: Hao'ard Univ Press, 2007), p. 23, 47-48.
■'- Ong, Orality and literacy, p. 8.
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the log from the list of items the literates classed as ‘tools.’"*’ The existential perspective quite 

namrallv links the axe, saw, and hammer with that with which they are used (the log); the 

‘detached’ \tiew links the axe with other ‘useful’ items in general. Neither association is 

‘illogical,’ they simply operate on different assumptions and in different contexts. This 

principle must be seriously considered when approaching texts which likely come from a 

residually oral background: the logic may be less abstractly systematic than a modern 

interpreter may desire.

The movement towards comparison and analysis flows from the namre of writing. 

Bv placing words \tisually before a person in sequential order—^but frozen in that order— 

writing enables the comparison of passages repeatedly and in non-sequential order. Two 

speeches heard back-to-back can be compared in content, style, and theme; but it is much 

easier to analyze detailed differences with the transcriptions of those same speeches placed 

visually side-by-side. The eye is able to separate and reconnect any segment of each speech as 

it wills; the ear can only hear the words in the flow of context. The element of time creates a 

paradox—^while orality is linear (i.e., sequential and evanescent), by its nature it is relational 

and fosters relational thought; writing, by removing the sequential element of time, allows 

the stable information to be dissected (i.e., analyzed and decontextuakzed) and reassembled 

into logical rows.'*"*

This difference between writing and speaking can still be observed on some level 

today. One has different expectations for consistency in a spoken, narrated story than from a 

novel. If the (oral) narrator makes a mistake and corrects it later, the audience is more likely 

to either miss it or accept it in passing than if it is written on paper. Tannen discusses 

interesting differences in this regard in reference to a scholarly conference. She makes 

interesting and perceptive comments on interaction between oral and literate modes and the 

modern expectations of each; however, her critique of Oral Theor\- fails to understand the 

concept of ‘primary orality’ (see below) or that academic thought has a literacy which is 

highly interiorized, such that scholars’ use of orality^ is therefore liighly influenced by literate 

modes.'*^ Indeed, the concept of an academic paper presupposes a pre-prepared text, itself 

based on the reading of other texts. It is important to note with her that orality never 

vanishes; new media change the relation to, rather than replace, predecessors.

Aleksandr R. Luria, Cognitive Development: Its Cultural and Social Foundations, trans. Martin Lopez-MoriUas and 
Lynn Solotaroff (Cambridge, MA: Harv'ard Univ Press, 1976), pp. 45—79. Luria found a similar phenomenon 
with the naming and classification of colours; the oral subjects consistently named them according to objects in 
their Hfe-world, see pp. 26—28; Ong, Orality andUteraij, pp. 49—55; Cf: the discussion of classification and lists 
in jack Goody, The Domestication of the Savage Mind (Cambridge: Cambridge Univ. Press, 1977), chapter 5 (pp. 74— 
111).

Ong, Orality and Luterapi, p. 9, 103; McLuhan, Understanding Media, p. 218; cf. 135.
Deborah Tannen, “The Commingling of Orality and Literacy in Giving a Paper at a Scholarly Conference,” 

American Speech 63.1 (1988): pp. 34—43.
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Ong discusses orality in three different modes: what he calls ‘primart’ orality,’ 

‘residual orality,’ and ‘secondary orality.‘Priman' orahty’ is the use of language before the 

appearance of writing; ‘residual orality’ is the use of oral modes after the introduction of 

literacy; ‘secondaty' orality’ is the reoccurrence of elements of primary orality within a 

mindset stmctured by print following the advent of electronic media. To compare secondaty' 

orality, which is based upon the previous ‘interiorizing’ of literacy, with primaty orality is to 

completely ignore or misunderstand how writing (and in particular, print) reshapes thought. 

Tannen’s critique (and others like hers) therefore miss much of this point.^' Indeed, much of 

the criticism stems from literacy’s tendency to analyze and dichotomize dialectics 

(relationships).'** The work of communications theorists such as McLuhan, Ong, and Goody 

emphasize the necessity to understand the relation between the emerging technology (in this 

case literacy) and the prettious ‘technolog}'’ (in this case speech) and how complex that 

situation truly is.'*’ This relationship varies in contexts, but has certain similar and 

recognizable features: it amplifies or intensifies certain aspects of the previous technology to a 

degree higher then they were before; and it creates a tension between the new modes of 

thought/technolog}' and the older one.’**

In noting the changes literacy effects, there are three basic categories to understand: 

orality, literacy, and the interaction between the two. It is of course the latter which is 

pertinent to most investigation (and the one of most relevance to Iranian influence) and the 

most difficult to elucidate. Both McLuhan and Ong point to a paradoxical relationship 

between a new technolog}’ and the previous form: the new technolog}’ does not replace the 

previous one, but changes the way in which a society relates to itf Indeed, a new technology tends 

to increase certain tendencies of the previous technolog}’ before its own hegemony sets in.^‘ 

To understand this, one only need recall how the personal computer was initially expected to

FarreU appears to confuse the categories of ‘residual’ and ‘primart-’ orality, though his overv’iew is otherwise 
useful; Thomas J. FarreU, “Kelber’s Breakthrough,” SemeiaV) (1987): pp. 27—46.

Cf. Tyler, “On Being Out of Words,” p. 132; KilUngsworth, “Product and Process,” p. 30; Linda 
Woodbridge, “Add Context and Stir, or, the Sadness of Grendel: Thoughts on Early Modern OraUtv and 
Literacy,” Yearbook of English Studies 25 (1995): pp. 23—24.

Tyler, “On Being Out of Words,” pp. 32—33. Cf. Kierkegaard’s critiques of Hegehan dialectic; this permeates 
his works, but mav perhaps be glimpsed in short in Soren Kierkegaard, Philosophical Fragments: johannes Climaais, 
Kierkegaard’s Writings VII, eds. Howard V Hong and Edna H Hong (Princeton, NJ: Princeton University 
Press, 1985), pp. 108—109, or writ large in his Soren Kierkegaard, Either!Or, trans. Howard V Hong and Edna 
H Hong, vol. I, Kierkegaard’s Writings III (Princeton: Princeton Univ Press, 1987), Soren Kierkegaard,
Either!Or, trans. Howard 3^ Hong and Edna H Hong. vol. II, Kierkegaard’s Writings IV (Princeton: Princeton 
Umv Press, 1990).

Cf. his own defense along these lines in Walter L Ong, “A Comment on ‘.\rguing about Literacy’,” College 
English 50.6 (1988): pp. 700-701.

Cf. McLuhan, Understanding Media, p. 8, 28, 71; Ong, “Orality, Literacy and Medieval Textualization,” pp, 1— 
12.

McLuhan, Understanding Media, p. 28; Goody, The Domestication of the S avage Mind, p. 15; Ong, Orality and 
Eiteray, p. 79.

Cf: Ong, Presence of the Word, pp. 53—87.
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eliminate the use of paper, but instead at first grossly increased its usage. Thus, particularly as 

literacy begins to be interiorized in a society, it both transforms the nature of oralif while extending 

its pattemsf^ This principle is ver)’^ important, but often neglected by scholars. Many of the 

criticisms of Oral Theory^ in the work of Ong, McLuhan, and Goody seem to ignore this 

dynamic; when scholars critique Oral Theory’ by claiming that a mixmre of oral and literate is 

more typical than pure orality', they miss both this phenomenon of intensification as well as 

the fact that in order for orality’ and literacy to interact, literacy must already be present.'’'*

Some scholars dismiss or minimize the validity' or usefulness of an understanding of 

orality along the lines of Ong, usually citing anti-colonialist critique, claiming inadequate 

anthropological proof, or linking the two.'’" Oral Theoiy', however, does not equate literacy 

with intelligence or logic—it, rather, points out how’ the literate, scholarly world has equated 

logic with literacy. Orality' is not illogical, it has a different type of logic, one which is suited to 

its medium."*’ Print (and modernity') associated logic with the linear and the analytic; orality 

has a simational and relational logic. Indeed, in many aspects, Ong and McLuhan’s work can 

be seen as a critique of literacy as much as, if not more than, one of orality. This is explicitly 

stated by Ong as reason for his use of orality instead of preliterate or another term which would 

presuppose literacy."^ However, even if Oral Theory' has been used in racist or colonialist 

terms by some scholars, the validity of a theory' is independent of its potential uses or 

misuses. Indeed, the anthropological data seem to confirm it,"** and it must be remembered 

that the description of difference is a separate matter from valuating that difference.

Cf. Ong, Oratity and Uteray, p. 80, 150.
5'' Cf. critiques of Goody: Hezict, Jeivish Lileray in Roman Palestine, p. 10; Ruth Finnegan, “'iX'liat is Orality—If 
^\nything?,” Bys^antine and Modem Greek Studies 14 (1990): pp. 130—149. Perhaps the strongest critic of Oral 
Theorv* in Biblical Studies is Millard, who tends to see a wide modern-style literacy in Palestine, typically 
appealing to the vagarities of archaeological presereation; e.g., Alan R. Millard, “The Practice of Writing in 
Ancient Israel,” Biblical Archaeologist 35.4 (1972): pp. 97—111; Alan R. Millard, “The Knowledge of writing in 
Late Bronze Age Palestine,” languages and Cultures in Contact: At the Crossroads of Civilizyitions in the Syrv- 
Mesopotamian Rsalm. Proceedings of the 42nd RAl, eds. K. van Lerberghe and G. Voet, Orientalia Lovaniensia 
Analecta 96 (Leuven: Peeters, 1999), pp. 317—326; ^^lan R. Millard, “Oral Proclamation and Written Record: 
spreading and preserving information in Ancient Israel,” Michael: Historical Epigraphical and Biblical Studies in 
Honor of Prof. Michael Heltsyr, eds. Yitzhak Atishur and Robert Deutsch (Tel Aviv: .\rchaelogical Center 
Publications, 1999), pp. 237—241; his most recent discussion, Alan R. Millard, Reading and Writing in the Time of 
Jesus, The Biblical Seminar 69 (Sheffield: Sheffield Academic Press, 2000), does not even mention any oral 
theorists when discussing the evidence (chapter 7), nor does Ong appear in the bibliography.

See in particular Pieter J. |. Botha, “Cognition, Orality-Literacy, and Approaches to First-Centur}' Writings,” 
pp. 37—63; J. A. “Bobby” Loubser, “Moving Beyond Colonialist Discourse: Understanding Oral Theory and 
Cultural Difference in the Context of Media Analysis,” pp. 65—82, and the response, Claudia V. Camp, 
“Orahties, Literacies, and Colonialism in Antiquity and Contemporary Scholarship,” pp. 193—217, all in Draper, 
ed., Orality, Literay, and Colonialism in Antiquity.

Powell, Origins of Greek Literature, pp. 22—23, seems to miss this point.
Ong, Orality andHteray, p. 13.
Scriber and Cole claim the effect is due to schooling rather than to literacy,/lertr, but they fail to note how 

literacy demands schooling, and schooling, in their sense, demands Literacy. See Sylvia Scribner and Michael 
Cole, The Psychology ofEiteray (Cambridge, MA: Harv'ard Univ’ Press, 1981). Cf the following anthropological 
smdies: Goody, The Domestication of the Savage Mind, Jack Goody, The Interface between the Written and the Oral 
(Cambridge: Cambridge Univ Press, 1987); Luria, Cognitive Development, Jack Goody, The Power of the Written
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Figure 13: Orality and Literacy
Author’s Own.

In his work Ong notes a variety of characteristics of primary Orality,For the 

present purposes only a few of these characters are discussed. Particular emphasis will be 

placed on the ‘existential’ versus detached dynamics, holistic understanding versus analysis, 

and the idea of visual uniformity. These issues are particularly relevant in connection with the 

questions of sources and traditional redaction criticism. These characteristics are carried into 

the early stages of literacy and are amplified before their dialectically opposite tendencies 

begin to take hold among the literate classes.

Susan Niditch applies orality-literacy considerations to approaching the biblical texts 

in her Oral World and Wntten W'ord. In an attempt to better understand the context of the 

Hebrew Bible, Niditch proposes an ‘oral-Hterate continuum’ under which it is possible to 

analyze orality and literacy in a more nuanced manner.^** Instead of arguing along the lines of 

Gunkel—treating oral traditions as textual chunks of a distant past—or of iVliUard—treating 

Israelites as modern literates—she explores how orahty is evidenced well into the biblical 

period. She notes that writing has various functions, many of which operate within an ‘oral 

register’ where the written word contains religio-numinous implications.*’' She shows that the 

archeological evidence towards the use of writing reveals how supposed eHdence of literacy 

is better understood as highlighting typically oral thought-patterns,*’" and that the basic

Tradition, Smithsonian Series in Ethnographic Inquirt' (Washington, DC: Smithsonian, 2000). Interestingly, 
Akinnaso, “Literacy and Individual Conciousness,” pp. 73—94, while explicitly challenging the theories of 
Goodv (p. 75, 92), his own personal experiences are classic examples of decontextualization and Hnear analysis 
(particularly p. 90). From the perspective of folklore, see Bengt Holbek, “What the Illiterate Think of Writing,” 
LiteraQ' and Society, eds. Karen Schousboe and Mogens TroUe Larsen (Copenhagen: .Akademisk Forlag, 1989), 
pp. 183—196.

In Interfaces of the W'ord, Ong notes seven general characteristics of oral thought and expression. These are a) 
stereotyped or formulaic expression; b) standardization of themes; c) epithetic identification for disambiguation 
of classes or individuals; d) ‘heavy’ or ceremonial characters; e) formulary, ceremonial appropriation of histoiy; 
[) praise and vituperation; g) copiousness. (Ong, Intefaces of the Word, p. 102); In addition, in Orality and Literacy, 
he offered nine characteristics, phrased slightly differentiv: a) additive rather than subordinative; b) aggregative 
rather than analtyc; c) redundant or copious (g above); d) conservative or traditionalist; e) close to the human 
life world; f) agonistically toned (f above); g) enpathetic and participatoiy; h) homeostatic; i) situational rather 
than abstract (Ong, Orality and Literacy, pp. 36—57).

Niditch, Oral World and Written Word, pp. 3—7.
Niditch, Oral World and Written Word, pp. 58—59; cf Schniedewind, How the Bible Became a Book, pp. 24—34; 

Carr, Writing on the Tablet of the Heart, p. 121.
Niditch, Oral World and Written Word, ch. 3.
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supposition of an original source text is problematic.'’’ Her analysis leads her to reject the 

documentan’ hypothesis on the grounds that it too heavily represents literate thinking.'’^

Niditch’s work is an excellent starring point and heralds a more fruitful use of Oral 

Theort' in Bibhcal Smdies. In exploring the sources of apocalyptic, it is important to note the 

interaction and natures of communicative media, and to see how the radical changes in 

society and thought-patterns are influenced, and perhaps even partially determined, by the 

changes in media. These changes would have affected aU of society, not just the few who 

were literate. The structure of authority, the nature of education, and the dmsion of labour 

are all affected by the advent of literacy, just as the transmission, alteration, and presert'ation 

of traditions is altered.

To summarize this lengthy discussion of Oral Theorj'/ Media Theor)% a few 

methodological principles can be distilled. The first is that oral and written modes var}' in 

their relationship to preHous traditions; oraUty is contextual and aggregative, while writing is 

more critical and distant. AU oral performance is in a shared context; writing decontexmaUzes 

previous traditions. It is therefore important to analyze the logic inherent in a text before 

deciding that it is ‘iUogical’ or poorly redacted: it could be the record of an oral performance. 

Second, the concept of verbatim quotation is a very Uterate idea and largely anachronistic for 

a largely residuaUy oral culture. This is due to the evanescent nature of oraUty itself as weU as 

the physical difficulty of consulting passages in rare, unwieldy, and expensive scroUs or 

tablets. Third, the introduction of writing alters social stmctures and patterns of thought; this 

is most easUy recognizable in the development of bureaucracy and new types of education. 

This is a dialectical process, however, and proceeds through interiorization and amplification.

Implications for Methodology

The type of scholarship commonly known as text-critical, as exempUfied by Michael 

Fishbane’s magnum opus. Biblical Interpretation in Ancient Israel, potentiaUy misunderstands the 

dynamics of the oral and literate media. Fishbane extensively documents cases of scribal 

alterations and textual quotations in the received bibhcal text. However, the type of analysis 

which he uses presupposes an entirely (modern) literate mindset. VtTiile he acknowledges that 

oral transmission must have occurred,'’’ he continues his analysis as if the written tradition 

which is extant originated, was transmitted, and was altered solely as a written tradition. The 

legal materials of the Hebrew Bible serve as an apt example. It is commonly recognized that

Nidirch, Oral World and Written Word, pp. li—lCi.
Nidirch, Oral World and Written Word, pp. 110—114. See also 'XTrybra^-, Making of the Pentateuch, pp. 110—113; 

Nielsen, Oral Tradition, pp. 91—103; Schniedewind, How the Bible Became a Book, p. 10.
‘’5 Michael Fishbane, Biblical Interpretation in Ancient Israel (Oxford: Clarendon, 1985), p. 23
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“frequent lacunae or ambiguities”*''’ in the text make it inoperable as a law code; indeed, 

Fishbane admits it is “but an expression of a much more comprehensive oral law.”'’^ In the 

context of the limited literacy of the Ancient Near East, it is dubious to analyze the text 

solely in reference to itself, and to read it is as if the scribes who wrote it did the same. It is 

much more plausible that the legal materials were written in reference to an (common 

knowledge) oral tradition which, over time, w’as lost. It is immaterial whether or not the laws 

were written as innovations, clarifications, or examples of justice; what may be more 

important to the understanding of the texts is the change in the attitudes of the scribes 

towards various texts as their surrounding oral traditions and imperial contexts either alter, 

fade, or disappear—in other words, when the scribes begin to treat the texts as self- 

sufficient.

There is no doubt that scribes altered texts. Nor is the complexit)^ of textual 

transmission to be understated. There is a serious question, however, as to whether every 

‘deviance’ or ‘variation’ is due to exegetical or scribal written innovation—it could simply 

reflect an oral tradition or traditions (now lost), the typical vagaries of human memory’, or, 

more significantly, the original author/editor might not have recognized a difficulty or 

contradiction at aU. To cite just one example, Fishbane claims that Jer 17:21—2 is an 

exegetical innovation upon Deut 5:12—14.^’ He claims the similarities and differences 

between the wordings of the two passages on the Sabbath reveal a need by Ancient Israel “to 

camouflage and legitimate its exegetical innovations.”™ The differences between the two, 

however, are more mual than aural, specific rather than general. In the prophetic passage 

jeremiah takes a general principle (not to do work on the Sabbath) and in good hortatory 

fashion applies it to a specific (‘existential’) situation: the carrying of burdens into the city on 

the Sabbath. In the context of the extant book of Jeremiah, the presentation of this critique 

to the people at the city- gates presages the entry of the city by foreign invaders as 

punishment for such \tiolations. So, rather than being a scribal innovation disguised as an 

ancient quotation, the passage might be better understood as the typical work of a religious 

orator—applying principles to the here-and-now of the audience. This understanding is 

underscored when the two passages are read aloud, rather than viewed side by side (as 

Fishbane indeed presents them): as heard, the passages appear to be more parallel than they

Fishbane, biblical Interpretation, p. 92 
Fishbane, Biblical Interpretation, p. 95
Cf. F.R. Kraus, “Ein centrales Problem des altmesopotamisehen Rechtes: VCas ist der Codex Hammu-Rabi?,” 

Genova 8 (1960): pp. 283—296; ^\nne Fitzpatrick-McKinley, The Transformation of Torah from Scribal Advice to haw, 
JSOTSS 287 (Sheffield: Sheffield Academic Press, 1999), pp. 146—182; Niditch, OrafWorld and Written Word, 
chapter 8.

Fishbane, Biblical Interpretation, pp. 131—134.
Fishbane, Biblical Interpretation, p. 134.
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appear to be contradictory. Even if the passage in jeremiah is intended to allude to Deut 

5:12—14, it is likely the variations are due to the nature of memory rather than calculated 

variance.^' The attempt to treat them in so exacdng, verbatim manner is more likely to be 

misleading than illuminating.'"

The above example demonstrates that to tliink that all ‘quotations’ must refer to a 

previous text is to think like a modern literate scholar, not like an inhabitant of a largely 

residually oral culture.’’ As the Hebrew Bible increasingly became a recognized canon, the 

likelihood increased that teachers and preachers, be they priest, prophet, or scribe, would 

directiy quote the authoritadve text. But even here, it is important to note that before print 

the nodon of quotadon itself is much more fluid and closer to modern concepts of 

paraphrase than verbatim quotadon. Even after the ‘canonizadon’ of texts, quotadon on 

most occasions would be from memory rather than direct visual copying.’'* Scrolls were 

expensive and rare, and it was likely even the most literate and papyms-laden of scribes more 

often drew on memon^ than on actual visual reference to a text.'^ In addidon, phrases taken 

from a scriptural milieu can simply be used as part of a communal vocabulary without direct, 

intended reference to the original passage, e.g. the career of the phrase ‘hewers of wood.’”* 

The usage of stock phrases and epithets is here caudonaiqc”

In discussing biblical material where texts appear to have similar language, content, or 

form, a literary^ dependency, in one direcrion or another, is generally assumed. While direct 

Uterary’ dependency is possible, it is not always necessary when dealing vith ‘tradidonal’ 

materials. It is fairly clear that an Exodus tradidon existed in pre-exilic Israel. At various 

times this tradidon and its modfs were used and appropriated in the Hebrew Bible, 

something which must have been a common occurrence. When approaching a text which 

appears to utilize Exodus modfs, it is appropriate to ask whether the use is a literary^ 

quotadon, or whether it is simply another use of the general tradidon. Was the text in 

quesdon performed orally or was it originally written? If performed orally, would the 

audience have viewed it as a quotadon of x, or merely have understood it within the ‘Exodus’

Robert K. Mclver and Marie Carroll, “Experiments to Develop Criteria for Determining the Existence of 
Written Sources and Their Potential Implications for the Synoptic Problem,”of Biblical Literature 121.4 
(2002): pp. 667-687.

Cf Walter ). Ong, “Maranatha: Death and Life in the Text of the hook,” Journal of the American Academy of 
Religion 45.4 (1977): p. 433, “To think of memory’ as essentiallv verbatim is to resort to an unreal model for 
memory fostered by literacy and its practice of transcibing texts.” Aaron, 'Etched in Stone, p. 36, also sees this as 
too “narrow,” although he stiU sees Oral Theorv as “hopelessly circular” (pp. 170—172).

Similar concerns are expressed by Schultz, Search for Quotation, in particular pp. 109—112.
Cf. Achtemeier, “Omne verbum sonat,” pp. 26—27.
van der Toom, Scribal Culture, p. 23; cf Niditch, Ora! World and Written Word, p. 41; Ong, Orality and Literag, p. 

93; Carr, Writing on the Tablet of the Heart, p. 4, 40.
Marianne Elliott, The Catholics of Ulster, a Histog (London: Penguin, 2000), p. 343; a search on Google Scholar 

reveals a large number of contexts for the phrase’s usage.
Cf Niditch, Oral World and Written Word, pp. 10—20.
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txadirion? In any given society traditional stories, motifs, proverbs, etc., will be used, reused, 

and refashioned by various members of that society for various purposes. All of these 

adaptations of the traditions may occur independently or in tandem, but they all operate 

within a milieu which is understood on a broader scale than any single given representation 

of the tradition. In other words, an individual textual occurrence of a stoty’, motif, or phrase 

is not necessarily the weUspring or touchstone of its constituent tradition.

Further, an oral tradition does not cease to exist orally once it is written down, nor 

does the writing of the tradition need to have an immediate impact on the oral form of a 

tradition (indeed, it is likely not to). The same tradition can be written more than once, each 

time recording the same strand of tradition in various oral forms, without any knowledge or 

dependency on pre\tious or simultaneous written forms. It is therefore problematic to declare 

or assume literary dependency between texts dealing with traditional motifs without clear 

reasons to do so. Linking the date of a text to the date of a tradition (or form of a tradition) 

is equally problematic.

The influence of a literate ‘scribahty'’ should be understood in concert with the above 

considerations. The scribes were operating within an oral tradition; they were also operating 

in a new milieu—the increased use and hegemony of writing both for the creation and 

preser\'ation of tradition. As written traditions become more normative, more of the overall 

culture will refer to them—developing the phenomena of re-oralized texts, the ideal of 

verbatim memorization, and textual hermeneutics—^which seems to be the situation of the 

Persian and Hellenistic periods. “It is the mechanism of writing and its virtually immediate 

effect of decontextualization that over time opens these texts (unlike speech) to 

reformulation, critical attention, reflection and commentaty’.”™

The scribal situation—in the context of the oral world—was a relatively new one. 

Niditch’s work demonstrates how much of the Hebrew' Bible still e\tidences oral- 

monumental and ‘magical’ uses of writing.^^ Yet, the collection of texts created a new 

situation, one which had to alter the ways in which the scribes thought (even while their 

thought processes were closer to primaiy orality then post-print mentality). As both Fishbane 

and Fitzpatrick-McKinley noted above, the simation of writing—to which these scribes most 

likely dedicated their lives—offered these scribes a new window to evaluate, reflect upon, 

and edit their religious and cultural traditions. Perhaps they even discovered traditions that 

had been generally forgotten. It has long been noted that the apocalyptic Literature is scribal

Fitzpatrick-McKinley, The Transfommtion ofTorah, pp. 15—16. VO'hile this was written in regards to legal texts 
and codes, it can be applied to the traditional religious material in general.

Niditch, Ora! World and Written Word, pp. 54—57, 70—71, 104—105.
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in character,and it has been postulated that one of the differences between prophetic and 

apocalyptic literatures is their original orality and literacy, respectively.*’ Grabbe has recently 

challenged this distinction, however, by claiming that both Hteramres and phenomena 

evidence orality and literacy.*" To what extent does the increasing interiorization in the 

Ancient Near East generally and in the scribal class in particular play a role in the difference 

between prophetic and apocalyptic literatures, if any?

It is clear from both the Hebrew Bible and Ancient Near Eastern parallels that 

prophets operated primarily orally, even when their oracles were written.** These written 

oracles served more as monuments to the gods or reports in lieu of presence than records in 

the modern sense.*'’ But to what extent do the prophetic books reflect original oral oracles, 

and how much later scribal redaction? That question, indeed, has been a project of biblical 

scholarship for many years. This question cannot be addressed here. Suffice it to say that the 

increasing authority of the text e\tident in Judaean religion had an impact not only on the 

genres and forms of religious expression, but on the social structures and thought patterns: it 

is in this context that prophetic Hteramre ‘died’ and the apocalypse was born.**

Two examples will illustrate the relevance of Oral Theory to the present study. The 

first, Jer 36, demonstrates the complex relationship the extant text has with literacy; the 

second, Second Isaiah, introduces how media analysis should inform questions of sources 

and foreign influence. It is not necessaty or possible here to analyze each fully,*'’ rather these 

examples merely serve to demonstrate the usefulness of oral awareness.

E.g., Jonathan Z. Smith, “Wisdom and Apocalyptic,” Religious Syncretism in ^Antiquity, ed. Berger A. Pearson 
(Missoula, MT: Scholars Press, 1975), pp. 140, 149.

Cf: the last two articles in Martti Nissinen, ed., Prophecy in its Ancient "Near Eastern Context. Symposium (Atlanta: 
SBL, 2000); Fishbane, Biblical Interpretation, pp. 484—487.

See his various articles in Lester L. Grabbe and Robert D. Haak. eds.. Knowing the Endfrom the Beginning: 
Prophecy, Apocalyptic, and Their Relationship. JSPSS 46 (London: T & T Clark, 2003), p. 11, 30-31, 109, 116, 119— 
124.

See Karel van der Toorn “Mesopotamian Prophecy between Immanence and Transcendence: a Comparison 
of Old Babylonian and Neo-Assyrian Prophecy” and Martti Nissinen “The SocioreHgious Role of the Neo- 
Assyrian Prophets” both in Martti Nissinen, ed., Propheg in its Ancient Near Eastern Context. Symposium (Atlanta, 
GA: SBL, 2000), pp. 71—114; Cf. the primar}’ sources edited in Nissinen, Prophets and Propheg in the Ancient Near 
East. In this context it is interesting to consider Davis’s theory that Ezekiel was the first writing prophet. See 
Ellen F. Davis, Swallowing the Scroll: Textuality and the Dynamics of Discourse in Es^kiel’s jSOTSS 78
(Sheffield: .Aknond, 1989). However, Margaret S. Odell, “Aou Are What You Eat’: Ezekiel and the Scroll,” 
journal of Biblical Literature 117.2 (1998): p. 242, 244, denies that the scroU Ezekiel eats stands for writingtyr rr, 
but rather the symbolic permanence of judgment (and thus squarely in the ‘oral mode.’)

Niditch, Oral World and Written Word, pp. 104—105.
Martti Nissinen, “The Dubious Image of Prophecy,” Prophets, Propheg. and Prophetic Texts in Second Temple 

Judaism, eds. Michael H. Floyd and Robert D. Haak (London: T & T Clark, 2006), pp. 26—41. It is to be wished 
that these considerations would have been included in Michael H. Floyd, “The Production of Prophetic Books 
in the Early Second Temple Period,” Prophets, Propheg. and Prophetic Texts in Second Temple Judaism, eds. Ivlichael 
H. Floyd and Robert D. Haak (London: T & T Clark, 2006), pp. 276-297.

The author intends in the future to pursue such studies elsewhere.
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Jeremiah 36

A famous crux for the development of Prophetic Literature and the question of 

orality and literacy is a passage found in jeremiah (IViT 36 = LXX 43). In this passage 

jeremiah dictates all of his oracles to Bamch the scribe, who then reads them to the people in 

the temple during a fast. Another scribe present for this recitation reports the event to the 

officials. Upon hearing this, they have Bamch read the scroll again to them. The officials 

store the scroll, teU Bamch and Jeremiah to hide, and report it to the king. The king has the 

scroll read in his presence, cutting off and burning four columns as it is read. In response, 

Jeremiah again dictates the oracle collection to Bamch, adding a further oracle of 

condemnation and more similar things (nnilD D’31 DiT’Vp “IDU tiipi).

Van der Toom sees in this passage a scribal obfuscation of the growth in prophetic 

collections.*' Niditch sees evidence of a still largely oral setting in the late monarchy.** 

Whatever the relationship between the historical formation of the Jeremiah corpus and this 

passage, it is still revealing in its attitudes towards writing.*'^ The narrative assumes that while 

people can read, the standard paradigm is still the spoken word: even the group of scribe- 

officials have Bamch read out the scroll to them, rather than reading it themselves. After this 

reading they store the scroU and verbaUv report the contents to the king. Only upon royal 

request do they acmally read the text themselves. \XTdle the passage clearly takes the 

existence of the written word for granted, it utilizes texts in two very’ residually oral manners. 

First, the scroll functions primarily as an aide to oral pronouncement in the absence of 

Jeremiah, and, secondly, the scroll itself functions as a witness against the king’s 

intransigence.'^” The scroll’s physical destmction and recreation doubly guarantee the efficacy 

of the threat.

It is further worth noting the pericope’s lack of concern for verbatim repetition. 

Indeed, while Jeremiah is able to recreate his oracle collection at will—presumably with no 

prior writing of his oracles—he is able to expand and add to it without violating the essential 

continuity of the second version with the first. This mindset is reminiscent of oral singers 

observed by Lord, who are able to note differences between separate performances while 

seeing no real significance in the fact.'”* Again, verbatim replication is a literate concern.

^ van der Toorn, Scribal Culture, pp. 186—188.
Niditch, Oral World and Written Word, pp. 104—105; cf. Carr, Writing on the Tablet of the Heart, pp. 146—147, who 

makes points similar to the ones below.
Or, in Barstad’s parlance, “phenomenologically true.” Hans M. Barstad, “No Prophets? Recent 

Developments in Biblical Prophetic Research and Ancient Near Eastern Prophecy,” journalfor the Study of the Old 
Testament 57 (1993): p. 59, cf. 46.

Cf. Nielsen, Oral Tradition, p. I'l.
Lord, The Singer of Tales, pp. 27—29.
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Second Isaiah

In a well-known article, Morton Smith proposes influence of an Iranian prophecy 

upon the first half of Second Isaiah (44—48).’" Without going into the proposition in detail, 

this passage still offers a valuable example of the ways in which Oral Theort’ can inform the 

weighing up of potential influences.

In the context of the Serv'ant Texts,’^ the anonymous prophet proclaims Cyrus as the 

coming agent of Babylon’s deserv^ed destruction (44:24—45:13; 46:11; 48:14—16). Cyrus is 

depicted as YHWH’s anointed (rT’iyQ), serv'ant (ti^V), and shepherd (npi),’"* and the prophet

expects Cyrus to destroy the city of Babtdon and to return the Judaeans home. These 

expectations are placed within a greater theological construct of monotheism, creation 

theology', punishment and restoration.’^ These passages are unmistakably related to several 

Neo-Babylonian texts, the Cjms Cylinder, The Verse Prophey of Nabonidus, and the Nabonidus 

Chronicle?^ The coincidences between these texts have led several scholars to conclude that 

Isaiah’s prophecies are in fact dependent on either the Cyrus Cylinder itself or on the Pro- 

Cyrus propaganda which lay behind it.” In addition to the Neo-Babvlonian political parallels. 

Smith finds a parallel to Second Isaiah’s creation theology’ and rhetorical questions in one of 

the Gdthds, Yasna 44.’** He therefore concludes that behind Yasna 44, the Cyrus Cylinder, and 

Second Isaiah lays an oral, pro-Cyrus oracle. Rather than discuss the historical probabdity of 

this suggestion itself, for the present purposes only the media-related aspects of the proposal 

are explored.

Smith, “II Isaiah and the Persians,” pp. 415-^21.
‘Servant Texts’ rather than ‘Servant Songs’ is used following the discussion of Charles Conroy presented in 

Dublin, Charles Conroy, “Recent Studies of the Enigmatic Servant Texts in Isaiah” (paper presented at Irish 
Biblical Association j\nnual Meeting, 24—24 April 2009, Dublin).

The MT has ''VI, which could be understood as ‘my friend’ or ‘my shepherd,’ depending on pointing. The 
Mesopotamian parallels to ‘shepherd’ as a royal designation prompt many commentators to prefer ‘shepherd.’ 
Cf. Joseph Blenkinsopp, Isaiah 40—55: a New Translation with Introduction and Commentaty, .\nchor Bible 19 (New 
York; Doubleday, 2000), p. 244; John Goldingay, The Messape of Isaiah 40—55: a Titerary-Theoloma! Commentary 
(London: T & T Clark, 2005), p. 259.

Cf. Klaus Baltzer, T)eutero-lsaiah: a Commentary on Isaiah 40—55, Hermeneia (Minneapolis, MN: Fortress, 2001), 
pp. 33—44.

j\ll three are translated in Pritchard, ed.,y4NET, pp. 305—307, 312—316. A translation including an additional 
fragment of the Cyrus Cylinderis available in William W. Hallo, ed.. The Context of Scripture, vol. II: Monumental 
Inscriptions from the Biblical World (Leiden: Brill, 2000), pp. 314—316. Mso translated in Kuhrt, The Persian 
Enrpire, pp. 70—80.

Blenkinsopp, Isaiah 40—55, p. 249; Bo5'ce, HZ II, pp. 43—65. A remarkably implausible pro-Cvrus source is 
posited by CarroU E. Simcox, “The Role of Cvrus in Deutero-Isaiah,” Journal of the American Oriental Society SI .2 
(1937): pp. 158-171.

Smith, “II Isaiah and the Persians,” p. 419. Smith’s retention of the oracular genres is certainly perferable to 
Parpola’s attempt to see them as extispicy queries. See Simo Parpola, “The Originality of the Teachings of 
Zarathustra in the Light of Yasna 44,” SeferMoshe: The Moshe Weirfeld Juhike ]''olume, eds. Chaim Cohen, et al. 
(NX’inona Lake, IN: Eisenbrauns, 2004), pp. 373—383.
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The first question involves the nature of Second Isaiah itself: is it a literary’ text, the 

record of oral performance(s), or a combination of the two?'^'^ For whom was it initially 

created: a circle of followers, feUow scribes, inhabitants of a particular settlement, or was it 

meant for a wider, oral dissemination? The Serv^ant Texts are a long-standing puzzle, but the 

presence of residual orality must be considered; this bears heavily on the question of the 

redaction-histor\f of the section, a question by necessity bypassed here.

As noted by Niditch, the use of standard epithets or phrases does not necessarily 

indicate textual dependence.’*’ That both the Cyrus Cylinder and Second Isaiah use the same 

terms and even phrases to depict Gyms as a legitimate king does not require a Uteran’ 

explanation on its own.”” The use of rhetorical questions or a dialogical format, like Yasna 

44, points towards a more oral setting as well. The common time frame and referent for the 

two texts, however, may still justifj’ Smith’s search for a shared background in Persian 

propaganda.

Secondly, the same question must be posited of the sources behind the text. If one 

wishes to see Persian psychological warfare as a source, one must confront the forms this 

would have taken. It is prima facie unlikely that such propaganda would or could have been 

disseminated in writing unless carried by messengers: how would they get into Babylonia, in 

what language, and to whom would such texts be given?”*" One rather thinks of a scenario 

similar to the one in 2 Kgs 18, where the officials of Shalmaneser yell propaganda to the 

populace in their own language. If such an occurrence could inspire the Gyms texts, one 

would expect the original utterances to be formulaic, diplomatic speeches rather than 

prophetic oracles. It would also seem to require Judaean presence in a besieged city. Of 

course, different questions would need to be posed if one wished to follow Albertz in seeing 

the intended monarch as Darius I.”*^

It is clear from the lYabonidus Chronicle and the Sippar Cylinder of Nabonidus^"^ that 

Gyrus was known in Babylonia prior to his assault on said kingdom. Interestingly, Nabonidus 

even claimed to have had a dream in which Marduk promised to raise Gyms to defeat 

Astyages (550 B.C.E.), enabling the reconstmction of the temple in Harran.”*^ Although 

Nabonidus initially seems to have favoured Gyms as weakening his main rival Astyages, this

Discussed by Yehoshua Gitay, “Deutero-Isaiah: Oral or Written?,” Journal of Biblical Uterature 99.2 (1980): pp. 
185—197, although he ultimately discounts the import of the question (p. 197).

Niditch, Oral World and Written Word, pp. 10—20.
Contra Smith’s assertion. Smith, “II Isaiah and the Persians,” p. 417.
Cf. Greene, Messenger and Message, pp. 8—43.
Rainer Albertz, “Darius in Place of Cyrus: the First Edition of Deutero-Isaiah (Isaiah 40.1—52.12) in 521 

BCE,” Journalfor the Study of the Old Testament 27 (2003): pp. 371—383. Also argued in Albertz, Israel in Exile, pp. 
399-404.

Translated in Hallo, ed.. Context 11, pp. 310—313.
"'5 In the Sippar Cylinder.
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attitude may not have long suntived; as Briant notes, the extant textual indices appear to 

compress the period of hostilities between the kings.Residents of the Neo-Babylonian 

Empires had plenty of advance notice of the ascendancy of Cyrus, and it is not inconceivable 

that Second Isaiah’s prophecy draws the judaean conclusion simply from the political 

situation of the day. Although evidence for avant-garde propagandists is lacking for Cyrus’s 

campaign,’^’ it is likely that the ICing of Ansan engaged in war propaganda of the time- 

venerable kind: he appears to have bmtaUy sacked the city of Opis in a manner which 

prompted the subsequent surrender of Sippar (and then Babylon?).’*''* If such actions had 

come before, the prophet’s vindictive hopes for Babylon are easily understandable without 

recourse to more verbal propaganda. In any case, the prophecies must pre-date 539, since 

Cyms did not destroy Babylon, and one must consider the media a minority would have used 

in a besieged empire.’''*'

Smith’s thesis still deserves a fuller examination in light of all the relevant historical 

information; the short discussion here, however, hopefully illustrates the importance of 

considering the media in examining proposed instances of influence.

Cultural Interactions in the Light of Orality and Literacy

The question of Persian influences on judaism must be considered in the context of 

the primarily oral milieu discussed above as well as the increasingly important role of literacy. 

The import of orality affects the analysis by broadening the manner in which texts and ideas 

are compared and borrowings considered. Judaeans who came into contact with Persian 

ideas most likely came into contact with them in an oral setting: in discussion with other 

Judaeans, with Persians, with other peoples, rather than by reading Persian sacred texts 

(whether these were available for reading or not). Perhaps they heard the Gdtbds or

Herodoms’s 66oyov()^v chanted and explained or translated; perhaps they obsen^ed Persian

officials practice or discuss their religion; perhaps they heard a minstrel perform songs of 

Iranian mytholog)-; perhaps it was part of the general s^itgeist. Because even the scribes were 

more oraUv-oriented than today, the discussion of influence and its manifestations in

Briant, Tnm Cyrus to Alexander, pp. 41-43.
j3melie Kuhrt, “The Cyrus Cylinder and Achaemenid Imperial Policy,” journal for the Study of the Old Testament 

25 (1983): pp. 83—97 would understand the cylinder as an after-the-fact piece of propoganda modelled on 
Assurbanipal’s inscriptions. Thomas Kelly, “Persian Propaganda: a Neglected Factor in Xerxes’ Invasion of 
Greece and Herodoms,” Iranica Antiqua 38 (2003): pp. 173—219 argues that the Persians did indeed utilize 
advance propoganda, but not until Xerxes’s campaign in 480.
los jyiabomdus Chronicle 7.iii.l2—13 (Pritchard, e:d.,ANET, p. 306, although the translation supplies a misleading 
parenthesis implying Nabonidus did the massacnng; see the relevant snippet in Hallo, ed.. The Context of Scripture 
1, p. 468; This translation issue has also been noted by Kuhrt, “Nabonidus and the Babylonian Priesthood,” p. 
133; Cf. Briant, From Cyrus to Alexander, p. 41.)

For a perspective based on Udjahorresnet, see Lisbeth S. Fried, “Cyms the Messiah? The Historical 
Background to Isaiah 45:1,” Harvard Theological Review A (2002): pp. 373—393.
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literature needs to be alert for this subde media-context. In any case, the likelihood is that 

exposure to ideas was more often by hearing rather than by sight.

Importance of Interiorization for tfie Contf:xt of the Apocalm’ses

Most important to understanding the shift in communication media is the concept 

mendoned above, the ‘interiorizing’ of a technology^. The shifts created by a new technology' 

do not happen immediately, but have a cumuladve effect as more and more of a society'’s 

thought and social patterns are assimilated to it. New technologies become, over time, 

accepted as parts of/extensions of the human body itself: writing extends the eye, telephone 

extends the ear, etc. Because the media are extensions of the human body they alter the 

ratios of use between the senses.”'* These extensions to the body create new psychological 

ratios between mental faculties, just as people with physical impairments (e.g., blindness, 

deafness) cope through the increased reliance on the other senses. Some scholars have 

posited psychosis as a result.’” The systemic and psychological stress occasioned by the 

internalization of new media rather recalls the distress often associated with the advent of 

apocalyptic or millenarian groups.”"

Perhaps the Hebrew language itself gives a hint of the gradual interiorization of 

literacy, in the culture in general and among scribes in particular. The word Ntip means both

‘to call’ and ‘to meet.’ It seems likely that its use to mean ‘to read’ is related to an analogue 

with the obHously oral-personal meanings of ‘calling’ and ‘meeting.’ As late as Augustine 

written works were read by being pronounced aloud, in private and in public.”’ A person, 

then, who Nip was calling the words out of the text. Similarly, 1£3D offers an interesting hint. 

ISO is to count and 13b is a scribe. This seems to pick up the historical situation that writing 

originated as accounting and administrative dockets.”"' The use, then, of 130, ‘book,’ evolved 

from dockets to literary' works. These are only speculative considerations, but they are 

suggestive of the progress of the interiorization of the new medium.

The overlap, or intensification, between the appearance of writing and its complete 

interiorization is perhaps what Niditch intended to convey with her concept of the ‘oral- 

hterate continuum.’”’ By this overlap Ong points to the curious effect whereby tendencies of

See the introduction for a description of how technology extends the human body, McLuhan, Understanding 
Media, pp. 3—6; cf. Ong, Presence of the Word, pp. 131—135.

McLuhan, UnderstandingMedia, p. 5, 35, 45—52; Ong, Presence of the WWd, pp. 133—138, 211; Ong, Orality and 
hiterag, p. 68.

E.g., Yonina Talmon, “Nlillenarian Movements,” The Sociotogf of Religion. Vot IL Religious Movements, ed. 
Malcolm Hamilton (London: Roudedge, 2007), pp. 28—29; Hanson, The Damn of Apocalyptic, pp. 408-409. 

Achtemeier, “Omne verbum sonat,” pp. 15—17; Cf. (Ong, Orality andUterag, p. 113.
Stephen Roger Fischer, A Histog of Writing (London: Reakdon, 2001), pp. 1—11; Goody, The Domestication of 

the Savage Mind, pp. 79—82.
Niditch, Oral World and Written Word, p. 4.
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a previous technolog)' are initially intensified before being altered or eliminated by the new 

technolog)’. This can be illustrated through two examples. Mnemonic lists are characteristic 

of oral societies; early literature is characterized by often excessively long and detailed lists 

(e.g., the Tain, Numbers)."^ The word has numinous connotations in oral society; in early 

writing this numinousness even gets projected onto script, making the individual letter a 

powerful talisman."’ To give a modern analogue, the Internet first functioned as an 

expansion of print media before it took on its present multimedia form.

In the context of the above discussion of McLuhan and Ong, what Niditch labels the 

‘oral-literate continuum’ could perhaps be nuanced in terms of the increasing internalization 

of literacy. The use of the alphabet transforms thought and social patterns, but it does so 

gradually and cumulatively; the more the written word is used, the more it becomes the 

dominant paradigm in its users’ thought. Hence, the overlap of oral and literate use and 

mentality which Niditch so carefully notes as well as the increased tendency towards the 

literate end of the continuum in the later texts are interrelated."* This means that the effects 

of literacy would have been varied both synchronicaUy and diachronicaUy, as well as 

hierarchically (i.e., levels of education). Niditch notes several times the sense of the 

numinous, quasi-magical or efficacious nature which the use of the written word implies in 

the Hebrew Bible; this point has significant ramifications for this study, although only two 

examples are cited here: 1) The possibility of oracles being written down as ‘sign acts’ (mostly 

oral mindset) and then later collected and Hewed as if intended as archives (more literate 

mindset); 2) the transfer and concomitant interiorization of the texts’ numinousness and 

efficaciousness by scribes as literacy becomes increasingly interiorized by them. The scribes’ 

sense of authority increased as they appropriated the growing authority (rather than 

numinousness) of the texts.

Perhaps a better word to describe this overlap or interaction than ‘continuum’— 

which may imply an ease and smoothness of transition, as well as completeness—^is 

‘dialectic.’ Dialectic—in the Ivierkegaardian sense rather than in the Hegelian—implies the 

co-existence of two related, but distinct, entities which are in perpetual tension. Orality and 

literacy are related, of course, because literacy comes out of and transforms oral modes. They 

are in tension because oral modes in some form always remain and have certain tendencies 

which contradict literate tendencies. Since aU human beings are born into orality and only

Cf. Frances A. Yates, The Art of Memory (Chicago: Univ. of Chicago Press, 1966), pp. 6—8.
E.g., the Aramaic incantation bowls and later Kabbalistic letter-mysticism. Noted in ¥{&zser,]eu>uh Uteray in 

Koman Palestine, pp. 220—222.
Niditch, Oral World and Written Word, mentions that the reference to divine record books increases in later 

literature (p. 81); increased importance of written sources in general (p. 98); earlier prophetic texts seem to cite 
visions, later ones letters (p. 91).
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subsequently can enter into literacy, an indmduars psycholog}’ wiU have various levels of 

tension between literate and oral modes, varying on the level of the interiorization of literacy.

When discussing the interiorization of literacy, it is important to note that there are 

shades and levels of literacy, from mdimentar}’ ability to scratch out one’s signamre to the 

ability to compose The Tord of the Rings. Although modem literates expect one to be able to 

read and write, these two skills are stricdy speaking separate; the western ideal of universal 

ability’ to read anything is highly idiosyncratic in historical and numerical terms.The 

gradations of literacy (from ‘artisanal’ to complete) must be kept in mind when considering 

the variable of residual orality’. Thus, the mere cataloguing of archaeological finds with 

writing on them fails to grapple with the distinction in types between highly interiorized 

(print) literacy and less complete (minimal) forms.'"® Tliis can easily be seen (though often 

unappreciated) by Paul’s use of his signature.'"’

Consequently, in the periods when prophetic literature was surrendering to the 

apocalypse, many changes may not be so much in the content of the text as in the authority of 

mitten texts themselves.Important in this respect is the formation of a scribal class— 

working with traditional materials which are at the same time given an independent (textual) 

existence from oral tradition—^which was beginning to codify, assimilate, and question a 

texmal tradition. It was in a simation where “prophetic words are no longer predominantly 

living speech, but rather inscribed and inscmtable data whose true meanings are an esoteric 

mystery revealed by God to a special adept and his pious circle”'"’ that literate mentalities 

among a scribal elite began to notice literate tensions between the canonized traditions. This 

increasing tension was an important factor which “served to open an abyss in the religious 

imagination whose ultimate expression was apocalyptic imagination.”'"’' This is a situational 

dynamic beyond the class and sociological implications of scribal authorship. It implies a 

different origin and literary quality to texts where created qua text from texts which were 

redacted into texts. It is a context where hermeneutes gain a new speciality—no longer do 

adepts of traditions have to merely interpret the signs of the times (as did an Amos, Isaiah, or 

Jeremiah), but they had to interpret the meaning of texts in the light of the current situation. 

While one could adequately function as a priest or prophet in a wholly oral context, one

See the useful overviews by M. C. A. MacDonald, “Literacy in an Oral Environment,” Writing and Ancient 
Near Eastern Sociey: Papers in Honour of Alan R Millard^ eds. Piotr Bienkowski, et al. (London: T & T Clark, 
2005), pp. 49-118.

E.g., approaches like Millard, Reading and Writing in the Time of Jesus.
Chris Keith, ‘“In My Own Hand’: Grapho-Literacv and the Apostle Paul,” Bihlica 89.1 (2008): especially pp. 

46-58.
Even acknowledged by Fishbane, Biblical Interpretation, p. 128; also noted by Schniedewind, How the Bible 

Became a Book, pp. 183—190.
Fishbane, Biblical Interpretation, p. 484.
Fishbane, Biblical Interpretation, p. 485.
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cannot exegete texts without advanced scribal training.’"^ Whatever the nature of prophetic 

training, there is no doubt that the training and societal expectations of a scribe were ver)’ 

different.

Enochic Literature*^*

The Enochic Literature offers a good example of the change in mind-set encouraged 

by the scribal enterprise and the resultant change in cultural-religious attitudes and traditions. 

In the Enochic Literature a trend towards the Unking of scribaUty with righteousness can be 

detected. The angels, the righteous dead, and even G-d himself are increasingly depicted as 

scribes; the heavenly system of justice depends heaidly on books which record the deeds of 

humanity.’'^ The effectiveness of G-d’s power is eiddenced less by his presence and more by 

his Uterate bureaucracy; indeed, G-d becomes increasingly distant.

1 Enoch 12:4' expUcitly calls Enoch a ‘scribe of righteousness’; this identification is 

repeated in 13:4 and 15:1. Writing is deemed so important for the identity of Enoch that 

learning to write is Usted as one of two momentous Ufe-events, the other being his marriage 

(83:2).*"* In distinction to Deut 4:9, where the IsraeUtes are admonished to remember and to 

pass their memoty' on to their children, / Enoch 81:6 equates the teaching of the law with the 

writing of it. In 103:2 Enoch is justified because he has “seen the heavenly tablets and the 

holy writings.” Knowledge of tradition is no longer sufficient without command of the 

textual versions of it.

A shift from the admonitory and ‘existential’ aspects of prophetic material is 

illustrated in 1 Enoch 89:62—64, 69. In these verses the sins of the shepherds are written down 

and recorded for future judgment, but the text explicidy states that the shepherds are not to 

be admonished for their sins. Rather than the immediate function of oration and the 

instantaneous demand which it represents, here writing functions as a score-card of sorts, 

enabUng G-d to keep record until the final judgment; the Day of the Lord is coming rather 

than present. Indeed, the sapiential idea of recompense appears to be wholly suspended until 

the eschaton. EarUer in the current collation of / Enoch this tendency is implicit; Enoch writes 

a memorial prayer in 13:4, so that the supplicants will be remembered in the fumre.

Over time, the scribal training itself becomes insufficient, requiring supplementation. Cf Martin S. laffee, 
Torah in the Month: Writing and Oral Tradition in Palestinian Judaism 200 BCE—400 CE (Oxford: Oxford Univ 
Press, 2001), who argues that the Rabbis became self-conscious of their oral interpretations, seeing exegesis 
alone as nothing. The present author is grateful to Professor Niditch for this reference.

The collection of 1 Enoch is created svnchronicallv here; for a more diachronic approach see Chapter LT. 
'27 Cf. 1 Enoch 81:1-82:4; 89:70-71; 90:17; 91:14; 93:2; 97:7; 986-8; 104:7; 106:19; 107:1.
'2" This was pointed out at an SBL session of “Orality and the Formation of the Hebrew Bible” section in 
Philadelphia, but the author cannot recall whose comment it was.
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1 Enoch 69:8—10

An apparent aberration in scribal glorification appears in 1 Enoch 69:8—10. Here the 

watcher Pinem’e’”^ is condemned for teaching people “about wridng with ink and papyms,” 

claiming that “humans were not born for tliis purpose, to confirm their tmstworthiness 

through pen and ink.” On first glance these comments appear to show an oral culmre’s 

resen^arions over the changes created bt’ writing, similar to Plato’s comments in Phaedrus (see 

above). However, in the context of the passage and of the collection as a whole, the 

comments need to be read differentiy. The following verses claim it is “through this, their 

knowledge, they are perishing.” Clearly it is not knowledge per se which condemns, but false 

knowledge. In the context of scribal traditions, this polemic makes sense in terms of an 

‘elitist’ view towards writing and the written text It is not writing itself which is wicked (after 

all Enoch is a scribe and the condemnation is itself written), but the use of writing and 

reading by non-scribe-sages, and therefore the misunderstanding and misappropriation of the 

knowledge. Writing makes heresy and falsity more difficult and problematic by making it 

permanent. An idea which might have passed away unnoticed, once written, gains a new 

authority, an authority inappropriate for those who are not worthy of it. This interpretation is 

bolstered with reference to 104:9—14; sinners here are indicted for inventing fictitious stories 

and writing “books in their own names.”’’'* This strikes a scholar as bizarrely ironic in a 

pseudepigraphical book, but it shows how residually oral even highly literate scribes could 

still be; Lord notes that fidelity to a perceived tradition (in this case, the Enochic tradition) is 

more important than individual authorship among oral tradents.’^' The passage continues by 

wishing these false scribes would have written faithfully, neither adding nor taking away, and 

then they would know the joy of the Scriptures. 104:10—13, when read with 69:8—10, clearly 

links sin with ‘false sctibality,’ which perhaps may be understood as scribal traditions other 

than the authors’.

This link between false sctibality and wickedness is made explicit in 98:15:’’'

This passage is not extent in the j\ramaic or Greek. The present author has found no recent suggestions 
towards the possible origin or significance of this name. Is it possible that ‘Pinem’e’ is derived from 'li: 
indicating the sense of surface, thus being a play on the idea of wnting surface? Or perhaps better, it is derived 
from ’b’lD ‘towards the inside,’ indicating the change caused bv the false scribality? This is worth exploring. Cf. 
George A. Barton, “The Origin of the Names of Angels and Demons in the Extra-Canonical Apocalj’ptic 
Literature to PiDP journal of BiblicalUterature tiX.A (1912): p. 165.

Various readings; see George W. E. Nickelsburg and James C. Vanderkam, 1 Enoch: A Neir Translation Based 
on the Hem/eneia Commentary (h'linneapolis, MN: Fortress, 2004), p. 163; however, Loren T. Smckenbruck, ?
Enoch 91—108, Commentaries on Early Jewish Literamre (Berlin: De GrutT:er, 2007), p. 582, 591, sees a 
reference to translation here; Ephraim Isaac, “1 (Ethiopic Apocalj'pse of) Enoch,” The Old Testament 
Pseudepigrapha T. Apocalyptic Eiterature and Testaments, ed. James H Charlesworth (New York: Doubleday, 1983), n. 
p. 85.

Lord, The Singer of Tales, pp. 28—29.
'5- Nickelsburg and Vanderkam, 1 Enoch, p. 151; Stuckenbruck, 1 Enoch 91—108, p. 372.
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Woe to those who write lying words and words of error; they write and lead 
many astray with their lies.

These passages, then, seem to etddence some of the tensions created by the 

interiorization of wridng; while it gives these scribes the access to secret heavenly knowledge, 

it removes the existential and communal controls on traditions and teaching, opening them 

up to divergent interpretations. Indeed, the problems associated with the verification of 

prophecy return,'^^ only now writing makes them even more permanent.’^"^ The Enochic 

myth of demonic teaclaing belongs in this tension.

2 Enoch

The scribal tendencies visible in 1 Enoch are radically extended in the 2 Enoch 

materials.'’^ Enoch is depicted as the scribe par excellence, transcribing 366 books in 30 days 

and nights, including “everything that is appropriate to learn” (22:11—23:6. cf. 68:2).’^'’ His 

work as a scribe (‘own handwriting’) testifies to G-d (33:5, 8), will bring glorj’ to those who 

read it (35:2—3), and cannot be contradicted (53:2—3).

The text projects writing back into creation; Adam was the first scribe (33:10). The 

text echoes the sentiment of Qoh 12:12 in noting the proliferation of texts (since creation), 

but instead of cynically eschewing them it points to Enoch as the scribal guide to 

righteousness (47:2). Indeed, the author envisions an almost exclusively text-based 

righteousness; in 48:6, 8 Enoch is enjoined to pass on his books to fumre generations, much 

like Deut 4:9 enjoins the Israelites to pass on Torah. The text again equates reading with 

personal instmction (36:1).

Like 1 Enoch, 2 Enoch envisions a record-based final judgment.'^^ Chapter 65, 

however, extends this motif in a curious manner. According to this chapter, G-d created time 

in order to allow man to “think of his sins and so that he might write his own acliievement, 

both good and e\il” (65:4). Here, instead of angels or G-d, each person writes the record of 

his own life. Accountability is linked to one’s knowledge of one’s achievement, and how’ it 

compares to Enoch’s writings (65:5). There is a finality in this which seems to forestall the 

possibility of forgiveness: actions (including sinful ones) are recorded, making them

Cf. CarroU, W'hen Propheg Failed, pp. 198—203. Lange, “Literaiy Prophecy,” pp. 259-260, notes the link of 
“literary prophecy” to the problem of existential verification, but does not note the relevance of Oral Theoiy to 
the issue.
'■5-* * Interestingly, this chasm opened by writing was the impetus for the formulation of the Rabbinic concept of 
the ‘Orah Torah’ as a method for controKng the interpretation of texts. See ]affee, Torah in the Mouth, 
particularly p. 10.
*55 Wltile the forms of 2 Enoch available to contemporaiy scholarship are of a much later period, the text 
contains older materials and continues the traditions of 1 Enoch, and so is still useful for the understanding of 
the argument.
' According to the J redaction.
>57 2 En 44:5 (A); 50:1; 52:15; 53:2-3.
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permanent. Salvation is partially dependent on the ability to analyze one’s life in regards to 

Enoch’s, a ver}’ literate skill.

Further testimony to the increasing hegemony of literate thought within the Enoclric 

strand can be seen in the later 3 E.noch book as well. Taking up the strands of the earlier 

Enochic literature, 3 Enoch transforms / Enoch 69:15—25’s account of creadon, where 

ever\'thing is created by an oath (illegitimately taught to humans by the Watchers), into an 

account where everything is created by letters [3 Enoch 13:1; 41). The power of letters 

continues to the end of the world, where the letters of the Torah and of the alphabet testify 

against Israel (44:9—10). Although the dominant paradigm for these authors is increasingly 

writing, writing retains an oral aura of numinousity and power.

Daniel

The book of Daniel also has an interesting relationship with writing. The book 

explicitly begins by claiming that Daniel and his colleagues were taught the literature and the 

language of the Chaldaeans (1:4). It may be important that the text mentions that the 

language and literature is of the Chaldaeans, the scribal class, rather than the Babylonians in 

general.'^* The character Daniel is clearly associated with the written tradition of learning, 

and the Danielic author with a mysterious scribal group called the □’’boiyo (11:33; 12:3,10).

G-d’s favor was not the only way in which Daniel was exceptional: Daniel’s world as 

presented in the book is clearly a ratified and literate one. The law is conceived of as a 

written collection by the time of Daniel; Daniel reads the book of Jeremiah (9:2) and prays 

on the basis of what is written in the law of Moses (9:13). Additionally, G-d mns heaven like 

the Persian Empire: deeds are inscribed in the book of tmth (10:21), and the righteous are 

found written in the book (12:1). However, the collection also notes that writing was not 

universally expected, even for kings. Several aspects of the collection still betray oral 

presuppositions.

In the story of the writing on the wall (Ch. 5), the text notes that the king was unable 

to read the writing inscribed on the wall (v. 8). Daniel’s interpretation of the enigmatic 

writing (\w. 25—27) emphasizes both the oral tendency of the word’s numinousness as well as 

Daniel’s skills in mastering it.’^^ Further, Dan 6:8, 15 considers written decrees permanent, 

even though the king himself only signs the law (v. 9). This seems to reflect both the 

increased importance of writing for bureaucracy, as well as the awe in which it continued to 

be held. In a stimulating study, Polaski analyzes how writing informs the stories in Dan 5 and

Collins, Daniel, pp. 137—139.
Cf. Niditch, Ora! World and Written Word, pp. 80—81.

155



6 and the ways in which it and its \artuosi are inscribed with power.’’"' Indeed, he notes that

the text even depicts scribal ability as ob\’iating the need for revelatory' \’ision!

Daniel simply does his (former) job as a royal official; he needs no help in 
reading a text. God, ^’ia scribal mediation, addresses a recalcitrant king and 
his bureaucracy, again showing the extent to which notions of power are 
“texmalized” in the thought world of the book of Daniel.’’”

Perhaps this is telling for the oft-commented visionary nature of the apocalypses. 

Not only can a shift from ‘word’ to ‘vision’ be found in Daniel and other apocalypses which 

is consonant with the shift from oral to written, ear to eye, but a slrift in the source of 

authority over both, i.e., the scribal ability to write, read, and comment upon both utterance 

and \rision. It is not just the ability to receive revelations, but the ability to correctiy write, 

read, and comment upon them that matters.

It seems likely that apocalyptic literamre is more thoroughly literate and scribal then 

prophetic, regardless of the potential reality of visions. In a very' stimulating discussion, 

Mclnver and Carroll suggest that the apocalyptic passages in the gospels are some of the few 

text-based sources which appear in the Synoptic Gospels.This seems to have very 

important implications for apocalyptic literature—it may, in essence, be a wholly literate, 

scribal phenomenon (the phenomenon of apocalypses, not millenarianism). This link helps 

situate the relationships between apocalyptic and sapiential literamre; wisdom and 

apocalyptic share a scribal origin rather than a common political or theological tradition per 

Perhaps this can be tied to the reduction of direcdy existential concerns which 

accompanies writing and is etddent to some respects in apocalyptic literamre.

Perhaps one ‘apocalyptic’ community in Second Temple Judaism helps confirm this 

suspicion. The community at Qumran was a remarkable group in Second Temple Judaism. 

In particular, the level of literacy appears to have been quite high, especially in contrast to the 

general population.’’"' The intensity of scribal and literate activity was significant for their 

organization, self-understanding, and daily activities.’’'^ It certainly had an effect on their 

theology and relation with the Jewish texts extant in their days. NXTatever the situation of 

libraries or archives prior to this community', its concentration of literates—let alone literate

Donald C. Polaski, “Mene, Mene, Tekel, Parsin: Writing and Resistance in Daniel 5 and (>,” Journal of Biblical 
literature 123.4 (2004): pp. 649—669.
’■*' Polaski, “Mene, Mene, Tekel, Parsin,” p. 659.
*■*- Robert K. Mclver and Marie CarroU, “Experiments to Develop Criteria for Determining the Existence of 
Written Sources and Their Potential Implications for the Synoptic Vmh\tm" Journal of Biblical Literature 121.4 
(2002): pp. 682-683.

Cf Benjamin G. Wright III, “Putting the Puzzle together: Some Suggestions concerning the Social Location 
of the Wisdom of Ben Sira” and Richard A. Horsley “The Politics of Culmral Production in Second Temple 
]udea: Historical Context and Political-Religious Relations of the scribes Who Produced 1 Enoch, Sirach, and 
Daniel,” both in W'right WiUs, eds.. Conflicted Boundaries in Wisdom and Apocalypticism, pp. 89—112 and 123—148, 
respectively. Cf. the Prolegomena.

Vlezsct, Jewish Literap; in Roman Palestine, pp. 465—466.
'■*5 Hezser, Jewish Litera^' in Roman Palestine, p. 47, 465.
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‘sages’—devoted to textual study was unprecedented in antiquity.Considering the sparsity 

of Torah texts even into the Rabbinic period, a community' with such a librar}- is 

phenomenal. An investigation of their writings should reveal special ways in which their 

unusually high interiorization of the alphabet manifested itself in their texts.

When approaching the issues of the emergence of the apocalypse, the worldview 

which appears therein, and the potential role of external influences, one needs to carefully 

consider the dynamics of media. First, one must recognize that the role of the scribe is 

stmcmrally different from the role of a priest or a prophet, and that the scribal role changes 

as a society becomes increasingly literate. Concomitant with the increased role of hteracy and 

scribes is the rise and importance of textual hermeneutics in addition to the hermeneutics of 

traditions and times; this is supremely important in the fading of prophetic literature and the 

emergence of new genres. WTiile it is important to recognize the effects of literacy, care needs 

to be taken to distinguish between oral-like elements and elements of scribal redaction. Even 

the most profoundly literate scribes in the ancient world were pre-print literates and a 

minority' in their world. This means, lastly, that oral modes of discourse influence all forms of 

interaction and textual formation in the period.Because of this, analyses for the levels and 

ty'pes of influence must recognize that the subjects operate within a context which is not 

primarily texmal: verbatim, linear, and analytic criteria are likely to misconstme the data. 

Once the nature of interaction and scribal creation is recognized, it remains to be seen what 

evidence of interaction can be discerned in the surt'iving texts.

Probleivl\tics and Desiderata

Since communication touches nearly every aspect of human existence, the above 

considerations have broad implications within Biblical Studies. A full elaboration of them 

cannot be here pursued; nevertheless, it is worth asking a few of the questions raised thereby, 

both to better contextualize the upcoming textual analyses and to suggest potential avenues 

for further scholarship. No attempt is made to answer the questions posited.

A fundamental query, albeit perhaps unanswerable, is why write at all when few can 

read? Although the answer to this question needs vary with each text and author, it is an 

important consideration in an era prior to mass pubhcation. It perhaps matters if a text was

The question of archives and libraries is a complex one. For some useful studies, see Olof Pedersen, 
and Libraries in the Ancient Near East 1500—300 BC (Bethesda, MD: CDL, 1998); Maria Brosius, ed.. Ancient 
Archives and Archival Traditions: Concepts of Record-Keeping in the Ancient World. Oxford Smdies in .Ancient 
Documents (Oxford: Oxford Univ Press, 2003); Grant Frame and Andrew R. George, “The Roval Libraries of 
Nineveh: New Evidence for King Ashurbanipal’s Tablet Collecting,” Nineveh: Papers of the XLIXe Kecontre 
Assjriologique Internationale. London. 7—11 July 2003, eds. Dominique CoUon and .Andrew George, vol. 2 (London: 
British School of .Archaeologi’ in Iraq, 2005), pp. 26.5—284.

This task is not attempted here.
Even well into the formation of the Mishnah. See Jaffee, Torah in the Mouth, p. 101.
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written to be archival, monumental, for dictation to an audience, for fellow scribes, or as part 

of a pedagogical exercise.

Related to this is the quesdon of who could write, how these learned to write, and 

who funded their leisure, teaching, and materials. The skills of writing and reading require 

educadon, and educadon further requires teachers, curriculum, and financing. Unlike 

tradidonal forms of apprendceship, the student does not contribute to producdon in the 

beginning stages of training. Who prorided all the resources necessar}-?'"'’

In disdncdon to the literan^ establishment, did the powers that be sponsor a judaean 

oral epic tradidon? Israel and Judah must have had a folkloric tradidon, and it must have had 

tradents who were considered virtuosic in it.’’*' Who were these tradents, what form did their 

material take, and what has happened to it?’’’ Further, in many sociedes the king and/or the 

aristocracy patronize such ardsts (e.g., Greece, Anglo-Saxon England, Parthian Iran).'’" Did 

the aristocracy in Yehud do likewise? Did the governors and High Priests express their 

magnificence through patronage like the Achaemenid Satraps?'^’ If so, how, in what forms, 

and what does this patronage mean for the development of the Hebrew Scripmres and 

literar}' tradidons?

The above quesdon is more often considered in the context of the proposed Persian 

imperial authorizadon of the Torah. Did the Great Iving authorize a Torah? If so, the

For some studies on education, see fames L. Crenshaw, Education in Ancient Israel (New York: Doubleday, 
1998); .\ndre Lemaire, “The Sage in School and Temple,” The Sage in Israel and the Ancient Near East, eds. |ohn 
G. Gammie and Leo G. Perdue (Winona Lake, IN: Eisenbrauns, 1990), pp. 165—184. Carr’s study (Carr,
Writing on the Tablet of the Heard) is much concerned with understanding the namre of education.

Cf. the comment by David E. Bjmum, The Daemon in the Wood: A Study of Oral Narrative Patterns (Cambridge, 
M*\: Harvard Univ. Press, 1978), p. 36: .evert' culture has its stoiy-tellers, even though only a minority of any 
given culmre are recognized as competent in story-telling.”

For smdies of folklore, see Susan Niditch, Underdogs and Tricksters: a Prelude to Biblical Folklore (San Fransisco: 
Harper & Row, 1987); Heda Jason, “Study of Israelite and Jewish Oral and Folk Uterature: Problems and 

Asian Folklore Studies A9.\ (1990): pp. 69—108.
'5- On Anglo-Saxon England: Mark C. .Ynodio and Katherine O. O’Keeffe, eds.. Unlocking the Wordhord: Anglo- 
Saxon Studies in Memory of Edward B. Irving. Jr: (Toronto: Univ of Toronto Press, 2003), particularly the studies by 
Doane and Folev (pp. 62—IS, 76—108, respectively); John Miles Foley, “Beowulf the traditional narrative 
song: the potential and limits of comparison,” Old English Uterature in context: Ten Essays, ed. John D. Niles 
(London: Boydell, 1980), pp. 117-136, 173-178.
On Iran, see Mary Boyce, “Some Remarks on the Transmission of the Kavanian Heroic Cycle,” Serta 

Cantabrigienisa Wiris doctissimis clarissimisque qui a die XXI usque ad diem XXl'III mensis Augusti anni AlCAIUIP 
congressum intemationalem rebus litterisque orientalibus dedicatum Cantabrigiam convenerunt. Donumpraebuit Franciscus 
Steiner. Aquis Mattiacis A.D. MCMUI' (Wiesbaden: Steiner, 1954), pp. 45—52; Mary' Boyce, “Zariadres and 
Zarer,” Bulletin of the School of Oriental and African Studies 17.3 (1955): pp. 473^76; Mary Boyce, “The Parthian 
gosdn and Iranian Minstrel Tradition,” ]oumal of the Royal Asiatic Society (1957): pp. 10—45; P. Huyse, “Noch 
einmal zu Parallelen zwischen Achaemeniden- und Sasanideninschriften,” Archdologische Mitteilungen aus Iran 23 
(1990): pp. 177—183; Kumiko Yamamoto, The Oral Background of Persian Epics: Storytelling and Poetry, BriU Smdies 
in Middle Eastern Literamres 26 (Leiden: Brill, 2003); Prods Oktor Skjiervo, “The Importance of (Drality for the 
Smdy of Old Iranian Literamre and Myth,” Ndme-ye Iran Bdstdn 5.1—2 (2005—2006): pp. 9—31. Balcer, Herodotus 
andBisitun , pp. 62—69 suggests that Danus’s Behismn mscription is partiy modelled on oral epic.

Briant, From Cyrus to Alexander, pp. 345—347 does not mention patronage directly, but in connection with the 
evidence of Iranian oral epics and the Parthian minstrels, this seems quite likely. Cf Prods Oktor Skjasrvo, 
“Rovalm in Early Iranian Literamre,” Proceedings of the Third Ettropean Conference of Iranian Studies. Cambridge. 11—15 
September 1995, ed. Nicholas Sims-WiUiams, vol. I: Old and Middle Iranian Smdies, Beitrage zur Iranistik 17 
(Wiesbaden: Reichert, 1998), pp. 99—108.
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question would remain as to what type of Torah, in what capacity, and what its contents 

were. One could also wonder if this imperial patronage would have competed with or 

complemented the culmre of the local elites.’^'*

The desideratum par excellence in Biblical Smdies in general is the problem of the literary 

growth of the biblical text itself Oral Theory has significant implications for methodology 

and how to understand the growth of texts. If the culmre was in the earlier stages of the 

interiorization of literacy, how did they receive and pass on traditions? Did they edit texts in 

a similar manner? Can oral and written sources be distinguished in a text? Did the authors 

and editors even distinguish between writing and editing?'^’

A particularly important and potentially illuminating desideratum is the analysis of the 

levels and stages of the interiorization of literacy and the development of a ‘book culmre’ in 

Second Temple Judaism. When and how did texts become important and for what segments 

of the Judaean society'? What of the diaspora? Could debates over the authority of texts have 

been significant for the development of religious factions?'^*’

iNffLICATIONS FOR INVESTIGATION OF INFLUENCE

The Persian period (as well as the Greek and Roman periods) represents a very 

complex interplay between Persians, prophets, (proto-)apocalyptics, scribes, orality and 

literacy within Judaism. It is an interplay which is not reducible merely to re-interpreted 

‘failed prophecy’ (cognitive dissonance), arguments between insider-outsider groups 

(deprivation), or of responses to colonialism. In Second Temple Judaism new and old 

traditions were being written, adapted, and related to each other in the context of the Persian 

Empire; new forms of religious stmcture were evolving, and old forms had to be adapted 

and re-understood in a new context. In this context, a very important and defining difference 

between people and groups calling themselves Judaeans or Jews was theology', or general 

religious world\tiew, and the medium which they used to express it. Some Judaeans likely 

accepted various Persian ideas and integrated them into their understanding of Israel’s

^4 Watts, ed., Persia and Torah.
For justifications, see Botha, “Cognition, OraUn-Literacy, and Approaches to First-Century Writings,” pp. 

3”—63; Loubser, “Moving Beyond Colonialist Discourse,” pp. 65—82.
For studies addressing the impact of Oral Theory on these questions, see SUberman, ed., Semeia Horsley, 
“The Origins of the Hebrew Scnptures in Imperial Relations,” pp. 10"—135; Philip R. Davies, Scribes and Schools: 
The Canonisation of the Hebrem Scriptures (Louisville, K\’: Westminster john Knox, 1998) discusses the issues 
obhquelv from the persepctive of the development of the canon; Carr, Writing on the Tablet of the Heart, 
Schniedewind, Hour the Bible Became a Book, Katherine M. Stott, Why Did They Write This IV’o}'? Psflections on 
References to Written Documents in the Hebrenr Bible and Ancient Uterature, Librarv of Hebrew Bible 492 (New York: T 
& T Clark, 2008); On the scribes themselves, Christine Schams, JfaVr/; Scribes in the Second-Temple Pfrifli/, JSOTSS 
291 (Sheffield: Sheffield Academic Press, 1998); van der Toorn, Scribal Culture.
’5*’ A greater engagement with the fields of Communication Theorv and Social Psychology could possibly prove 
very fmitful for these questions.

159



heritage: if so, they would have done so as part of the increasingly important project of 

interpreting previous ludaean writings.

Conclusions

The question of Iranian influence must be considered within two important 

communicative contexts. First, the high residual oraUty of the period and implications thus 

carried for the creation, reception, and adaptation of ideas and traditions must constantiy be 

weighed. Second, the evident increasing interiorization of literacy among at least certain 

circles must be considered in the evaluation of the genesis of the apocalypses. The newly 

important tradition of texmal exegesis must be appreciated in this regard. It is with both of 

these perspectives that a few sample texts can be approached to probe for potential Iranian 

influences.
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IV
Texmal Analyses

Part A: Biblical Literature



To begin a preliminar)’ re-investigation of Iranian influence, a sample of texts are 

here analyzed, each representing important stages in the development of apocalyptic. Three 

canonical texts (Ezekiel 37:1^, the Valley of the Bones; Ezekiel 38—39, Gog of Magog; and 

Daniel 2, the Vision of the Statue//Dan 7) and the collection of texts known as / (Ethiopic) 

Enoch are analyzed on their own and in their respective positions towards Second Temple 

Judaism.

The passages and topics here are investigated for wavs in which an Iranian context 

could prove illuminating for the history of judaean ideas. These selections are in no ways 

exhaustive, but they are diverse enough to illustrate a variety of types of influence. Several 

recurrent themes can be discerned, however. The theme of eschatolog}’ continually rears its 

head, as does Achaemenid Royal ideologic Further, certain Iranian concepts also recur, such 

as the frauuasL None of these ideas appear in isolation, but in dialogue with other Ancient 

Near Eastern traditions.

Ezekiel 37:1-14 (The Valley of the Bones)

’The hand of the Lord came upon me, and he brought me out by the 
spirit of the Lord and set me down in the middle of a valley; it was fuU of 
bones. "He led me all around them; there were ver}' many lying in the valley, 
and they were very dr)'. ’He said to me, ‘Mortal, can these bones Uve?’ I 
answered, ‘O Lord God, you know.’ "'Then he said to me, ‘Prophesy to these 
bones, and say to them: O dr)' bones, hear the word of the Lord. ^Thus says 
the Lord God to these bones: I will cause breath (nn) to enter you, and you 
shall live. ^’I will lay sinews on you, and wiU cause flesh to come upon you, 
and cover you with skin, and put breath in you, and you shall Uve; and you 
shall know that I am the Lord.’

^So I prophesied as I had been commanded; and as I prophesied, 
suddenly there was a noise (^ip), a rattling and the bones came together,
bone to its bone. ’’l looked, and there were sinews on them, and flesh had 
come upon them, and skin had covered them; but there was no breath in 
them. ’’Then he said to me, ‘Prophesy to the breath, prophesy, mortal, and 
say to the breath: Thus says the Lord God: Come from the four winds, O 
breath, and breathe upon these slain (Dunn), that they may live.’ ’“I 
prophesied as he commanded me, and the breath came into them, and they 
lived, and stood on their feet, a vast multitude, (itta ittn bnj b’n)

’’Then he said to me, ‘Mortal, these bones are the whole house of Israel. 
They say, “Our bones are dried up, and our hope is lost; we are cut off 
completely.” ’"Therefore prophesy, and say to them. Thus says the Lord God: 
I am going to open your graves, and bring you up from your graves, O my 
people; and I will bring you back to the land of Israel. ’^And you shall know 
that I am the Lord, when I open your graves, and bring you up from your 
graves, O my people. ’'*1 will put my spirit within you, and you shall live, and I 
will place you on your own soil; then you shall know that I, the Lord, have 
spoken and will act, says the Lord.’
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This passage presents a good test for Iranian influence, with its \avid imager}’ of 

bones reconstimted and re-given D"n nn, a picture reminiscent of bodily resurrection. In 

fact, Lang offers an interpretation of this oracle as inspired by the Zoroastrian practice of the 

exposure of the dead, explaining the references to burial in ^w. 12—13 as later interpolations.’ 

His most convincing argument for this is the complete lack of purity concern in the 

passage—^while earlier Ezekiel shows clear concern for rimal purity (cf Ezek 4:12—15), his 

presence among a field of bones goes unmentioned." Later in the book the defiling aspect of 

human bones is dwelt upon somewhat at length (39:11-16), but no mention of it is made in 

this context. Lang rightly notes that according to Zoroastrian law, while dead bodies are 

defiling, dn- bones are not.^ However, the likelihood of Ezekiel having actually seen 

exposing grounds of bones, as Lang claims, is low for several reasons: the extent of the use 

of the rite of exposure among Zoroastrians at that early of a date is questionable; even when 

left for exposure, the bones were possibly collected into ossuaries, if not kept in structures 

such as later became known as daxmas or ‘Towers of Silence’; and any Zoroastrian strict 

enough to practice exposure certainly would not have left the funeral rites or remains easily 

accessible to non-co-religionists.’’ In his commentar}’, Greenberg considers Lang’s thesis 

unlikely, preferring to look to Mesopotamian battle reliefs and annals.^ Considering the 

supposed early exilic setting of this oracle, this is a vet}' likely immediate source, if one 

beyond the cited saying (“Our bones are dried up, and our hope is lost; we are cut off 

completely”) is needed.

As Greenberg and Fox note, rw. 1—14 are a well-structured unity, making Lang’s 

appeal for the redactional addition of the graves unnecessary and unlikely.’’ Both the 

structure of the passage and its (con)textual setting make it clear that the rision promises a

' Bernhard Lang, “Street Theatre, Raising the Dead and the Zoroastrian Connection in Ezekiel’s Prophecy,” 
B^^ekiel and His Book: Textual and Uterary Criticism and their Interrelation, ed. J. Lust, Bibhotheca Ephemeridum 
Theologicarium Lovaniensium LXXI3' (Leuven: Leuven Univerit}' Press, 1986), pp. 310—314. Cf. James R. 
Russell, “Ezekiel and Iran,” Jrano-]udaica V, eds. Shaul Shaked and jimnon Netzer (Jerusalem: Ben Zvi Institute, 
2003), pp. 1—15, who also considers Zoroastrian influence to be likely, although he rejects Lang’s appeal to the 
observation of exposure.
- Lang, “Street Theatre, Raising the Dead,” p. 310; Cf Walther Zimmerli, Hyekdel2: A Commentary on the Book of 
the Prophet Er^kiel Chapters 25-48, trans. James D. Martin, Hermeneia (Philadelphia: Fortress, 1983), p. 260.
^ See Hidevddt \TII.33, available in English translation in The Zend-Avesta I, p. 103; Cf Lang, “Street Theatre, 
Raising the Dead,” p. 310.
'' See Figure 14. Cf K. A. Inostrantsev, “On the ,\ncient Iranian Burial Customs and Buildings,” journal of the K 
R. Cama Oriental Institute 3 (1923): pp. 1—28; Boyce, HZ II, pp. 25—26, 54, 168; Briant, From Cyrus to Alexander, 
pp. 94—95; Shahbazi. “The Irano-Lycian Monuments,” pp. 174—189; James R. Russell, “Burial III: In 
Zoroastrianism,” Fnyclopadia Iranica 13^ (1990): p. 562, menuons two burials as far east as Bactria and Sogdia. 
The antiquit}’ of exposure is a much debated question. Grenet, “Burial II: Remnants of Burial Practices in 
Ancient Iran,” pp. 559—561. A. Shapur Shahbazi, “Astodan,” F.myclopso’dia Iranica II.8 (1987): p. 851 notes that 
daxma means ‘to bur}'.’
^ Moshe Greenberg, Ftykjel21—37, The Anchor Bible 22A (New York: Doubleday, 1997), p. 748.
^ Michael V. Fox, “The Rhetoric of Ezekiel’s Vision of the Valiev of the Bones,” Hebrew Union College Annual 
(1980): pp. 1—15; Greenberg, Hs^kiel 21—37, pp. 74"’—748; Cf Zimmerli, Ecykiel 2, p. 257, who rejects 
interpolations and sees the passage as a unit}', without ever quite saving so.
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national restoration to the Land of Israel and is not preaching the idea of bodily resurrection; 

indeed, as Fox rightfully points out, the entire rhetorical force of the passage depends on the 

assumption that “the audience regards corporeal resurrection as basically absurd.”' In the 

final context this passage is clearly about national restoration: 36 is about the desolate hills of 

Israel and the nations mocking G-d, both of which drive him to remrn Israel; 37:14—28 

describes how both judah and Israel will be united in the land of Israel.* Verses 1—14 clearly, 

therefore, are a prophecy for the proper internal response to the promise of return to the 

land. Yet, this poses an interesting dilemma: the early histort' of interpretation of the passage 

clearly saw a reference to bodily resurrection in this section.'^ Here, Lang’s example of the 

mural at the synagogue at Dura Europos may be revealing: while the passage clearly speaks 

of bones (mnsp), the mural on the wall depicts “anatomical fragments.”'" He suggests that 

the Jews of Dura Europas saw a similaritt' between Ezek 37 and Zoroastrian rehgion, and 

thus attempted to create what he calls “artificial dissimilation.” The early interpreters of the 

vision at Dura saw that the passage could be seen as consonant with other local traditions, 

and thus changed the bones into body-parts. This may not be as far-fetched as it first 

sounds; as Birkeland remarks, the ‘foreignness’ of the idea of bodily resurrection was still felt 

well past the Persian period; this is evident in Qoheleth, Ben Sirah, and the Sadducees."

In fact, the imagery of this passage does recall various aspects of the Zoroastrian 

tradition. The wording of Ezek 37 is ver}" precise in the language it uses to describe the 

scenario: mnxp, n"!! nn. This wording is strikingly different from the language of Gen 2, a 

passage with which one would expect similarities from a textual-redactional approach. 

Although some scholars claim a similariu’ in language, the creation account in Gen 2 uses nap 

, D’’n nntyj, t^ai, none of which occur in this passage.'" Greenberg suggests a terminological

Fox, “The Rhetoric of Ezekiel’s Vision,” p. 11.
Cf. Walther ZimmerH, E:(ekiel 1: A. Commentaty on the Book of the Prophet P.e^kiel. Chapters 1—24, trans. Ronald E. 

Clements, Hermeneia (Philadelphia: Fortress, 1979), pp. 62—65. The general consensus of modern scholarship 
views this passage as a reference to restoration and not resurrection. Cf. G. A. Cooke, A Critical and Exegeiical 
Commentary on the Book ofEr^ekiel, International Critical Commentaries (Edinburgh: T & T Clark, 1936), pp. 396— 
7; Walther Eichrodt, Et^kiel: A Commentary, trans. Cosslett Quin, The Old Testament Library (London: SCM, 
1970), p. 509; Klaas Spronk, Beatific Afterlife in Ancient Israel and in the Ancient Near East, Alter Orient und j\ltes 
Testament 219 (Neukirchen-Vluyn: Neukirchener Verlag, 1986), p. 295; John |. Collins, The Apocalyptic 
Imagination, Biblical Resource Series, Second ed. (Grand Rapids, MI: Eerdmans, 1998), p. 25.

Greenberg, E;^kiel21—37, pp. 749—751; As he notes, “Thus the dominant trend of the earliest interpretations 
of our passage is furthest from its original meaning as we today understand it.” (p. 750).

Lang, “Street Theatre, Raising the Dead,” pp. 313—314; a drawing of the image is available in Emil G. 
Kraeling, “The Meaning of the Ezekiel Panel in the Synagogue at Dura,” Bulletin of the Anrerican Schools for 
Oriental Research 18 (1940): p. 14; See the discussion and images in Gutmann, ed., Dura-Eurvpos Synagogue.
” Harris Birkeland, “The Behef in the Resurrection of the Dead in the Old Testament,” Studia Theologtca 3 
(1949): p. 77.

Zimmerli, Esykiel 1, p. 63 and Zimmerli, Esykiel 2, p. 261, admits dissimilarity of language, but stiU posits a 
creation parallel; indeed, there is a distant creation parallel, but it appears as if the closest one is Zoroastrian 
rather than Jewish.
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affinity with the flood account, but this is minimal.'’ The use of spirit, breath, and bones, 

however, does have a resemblance to some Zoroastrian usage.

Figure 14: Human Burials at Persepolis
Chicago Oriental Institute P-61007. Courtesy of the Oriental Institute of 
the University of Chicago © University of Chicago

One of the Gathas, Yasna XXXI.7, remarks that, “Piety gave body and breath,”'’' and 

in Yasna XXXIV. 14, another Gdtba, a request is made for “the prize desirable for body and 

breath.”'’ This language often appears in the context of immortality and health {Amaratat 

and Hauwdtat)}^ Tlrat at least the Zoroastrian tradition expected bodily resurrection is quite 

clear. In the Zdmydd Yast, a Young Avestan hymn, the refrain “...when the dead will rise, 

when life and immortality' will come...” appears four times.'’ A later Zoroastrian fragment 

of a prayer has Ahura Mazda command, “Let the dead arise...let bodily life be sustained in 

these now lifeless bodies.”'"

In the Greater Bundahisn YXYIY.A—%ISbarter Bundahisn XXX.4—6, Zoroaster queries 

Ahura Mazda how bodily resurrection is possible. After relating a list of the feats he 

performed during creation, Ahura Mazda responds, “Observe that when that which was not 

was then produced, why is it not possible to produce again that which was? For at that time

Greenberg, Ii:sekiel21—37, p. 743, connects D’Tl nn with Gen 6:17 and 7:15.
''' Insler, The Gathas of Zarathustra,-^. 35. Cf. XXXI.ll, p. 39. {rivt-iVise. at kahrpom utaguitis dadat drmaitis anma).
** Insler, The Gathas ofZarathustra, p. 59. (Avestan: tat spmasidd vairim astvaite ustdndi data).

Insler, The Gathas ofZarathustra, pp. 169—170.
’’ §11, 19, 23, 89. See Mmut Hintze, Zamydd-Yait, p. 109, 148, 158, 365; In English, see The Zend-Avesta 11, p. 
290, 291, 292, 307.

The Zend-Avesta III, pp. 391—392 (Fragment 4).
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one will demand the bone from the spirit of the earth.This claim is direcdy followed in 

the text with a section in which it is the bones of the first man and women which are raised 

first, followed by the remainder of mankind. All people “rouse up from the spot where its 

life departs... all material living beings assume again their bodies and forms...”"*' It may be 

significant that in this passage the bones are expKcitly raised first and the bodies are recreated 

in the spot in which the person had died. This description is quite reminiscent of the 

rhetorical style of Ezekiel’s vision, with the bare bones recemng flesh and standing in the 

spot where they were left. However, the Bundahisn itself is late, so any parallels require 

additional corroboration."'

In his discussion of 37:1—14 Russell comments on the role which both the ‘good’ and 

‘e\til’ I 'ajus (Spirits of the NX’ind) play in death and resurrection: the ettil Vayu overcomes 

and kills, while the good Vayu revi\tifies at the resurrection. Russell finds the description of 
the dead as ‘killed’ (D’.mn, v. 9) in line with this thinking." Because death is unnatural and 

unoriginal to Ahura Mazda’s creation, in Zoroastrian traditions it is always attributed to the 

onslaught of the evil powers, often the demon of death, Asto.viSdtu'" The use of nn does 

appear strange in the context of the vision: the simple rhetorical logic of the passage merely 

requires □’nn. However, an understanding of death as unnatural, as is found in Iranian 
traditions, would render it a logical choice. Note that v. 7 does describe a bip and a lyjn as 

the bones come together. These noises could be related to the coming of the V^ayu or storm- 
wind.""' A play between wind and spirit is evident in v. 9, so the text’s repetition of nn 

certainly could be seen to echo the Zoroastrian use of the (good) wind imparting Ufe. It can 

also be seen to fit within a traditional Hebrew understanding of wind/breath/spirit."" 

However, as Greenberg notes, all the truly parallel passages are also post-exilic (jer 49:36; 

Zech 6:5; Ezek 42:16—20), perhaps implying the idea entered in the post-exilic period.
Ezekiel 37:10 describes the revivified group as a ver\' vast army (ikd ittn inr 5’n). In

the context, neither in 37:1—14 nor in the broader section of 36—37, is there a martial 

reference to explain the use of ‘army.’"'’ It clearly cannot be referring to the army in 38—39,

Pahlavi Texts 1, (XXX.4—6), pp. 121—123; Cf. Greater Bundahisn XXIV.4—8 (Anklesaria, Zand-Akasth, pp. 284— 
287). This passage is also available in extracted form in Bovce, Textual Sources for the Study of Zoroastrianism, p. 
52.

Pahlavi Texts I, (§7—8), p. 123.
-’ The Bundahisn is a late summart' of Zand dating ca. ninth centurt' C.E. See Appendix I.

Russell, “Ezekiel and Iran,” p. 7; Cf. Sdg Wikander, \'ayu: Texte und Untersuchungen s^ur Indo-lranischen 
B^eligionsgeschichte, vol. I: Texte, Quastiones Indo-Iranicae 1 (Uppsala: Lundequistska Bokhandeln, 1941), p. 2, 7.

See Videvddt \78—9; Cf. IV.49 and SLV.29 (Zend-Avesta I, pp. 50—51, 46, and 212, respecuvely).
2-' Cf Videvddt y.BA) (Zend-Avesta 1, pp. 50—51); Boyce, HZ I, pp. 79—80.
2'’ Greenberg, ]Ssykjel21—37, p, 744; Eichrodt, T.::^kiel: A Commentary, p. 509.
2'’ Cooke, Es^ekiel, p. 400 sees a battlefield image; Eichrodt, Ez;ekiel: A Commentary, p. 509, sees it as a reference 
to the ‘forces of death’; Greenberg, Es^kiel 21—37, p. V48, derives it from the inspiration of Mesopotamian 
battle reliefs; Zimmerli, Esykiel2, p. 262, however, considers this insigniticant.
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as the army there is the army of Gog and not of reconstituted Israel. The reference to an 

army, however, may make more sense in the context of Iranian traditions. The final 

resurrection of mankind occurs in the context of the defeat of Angra Mainyu and the 

Daeuuas, with mankind ha\dng an especial role to play in the victory of Ahura Mazda. In the 

Greater Bundahisn 111.2'h—24/Shorter (or Indian) Bundahisn, II.IO—11, Ahura Mazda gives the 

guardian spirits of men the choice of ‘contending in bodily form’ and then being resurrected 

perfected and immortal at the end of the world; they consent."’ The entire purpose of the 

embodiment of the human frauuasi (or pre-existent spirit) is to contend with, and ultimately 

defeat, the forces of Angra Mainyu; the final success of this enterprise will be e\ddenced 

when men’s bodies are reconstituted out of the earth and made immortal.

While Greenberg may be right in pointing to the initial Mesopotamian inspiration for 

Ezekiel’s \ision, it cannot be denied that the overall shape of this discourse proves ver)' 

similar to various Iranian rites and beliefs to which subsequent judaean audiences/readers 

would have been exposed; a ver\’ good example of this is the mural at Dura Europos, as 

Lang notes. It is also possible, given the various parallels noted in the text, that Ezekiel 

intended to borrow Iranian resurrecdon motifs as part of his rhetorical strategy. The 

intended message of the passage clearly refers to a national and unified restoration to Israel, 

but the -vtision itself may have helped to give a ‘canonical’ or authoritative springboard which 

made Iranian ideas of bodily resurrection appear less foreign, even if the initial audience (or 

indeed the prophet himself) did not see it that way."“ As Birkeland remarks, “no idea can 

become an integral part of a religious complex when this complex is not prepared for that 

idea.”"’ Perhaps if ‘Ezekiel’ is amended to ‘Ezekiel’s inheritors’ Lang’s following statement 

can be useful: “The Iranian connection enabled Ezekiel to transcend the limits of Jewish 

belief current in his day.”’*’ Vldiile it may be remotely possible to see a negative influence 

here in Ezek 37, the significance of the Iranian parallels are more in their likely long-term 

effect among the inheritors of the text. It is worth noting how this pericope was conflated 

with 38—39 and interpreted eschatologically and concerning resurrection in the Pseudo-Ezekiel 

literature in the Dead Sea Scrolls.” Later generations more familiar with the concept of

.•\nklesaria, Zand-Akasih, p. 45; Pahkvi Texts I, p. 14.
One may even be tempted to see a polemic with Zoroastnanism; if Ezekiel was aware of the religion, which is 

possible but necessarily tenuous, perhaps he purposefully appropriated the language and imagerv of the Magi’s 
or other Iranian priests’ rhetoric to argue YH^X'H’s strength and abilitv to restore Israel. Thus the vision could 
serve two functions—to deny the theolog}' of the Zoroastrians and to affirm the perogatives of THVv'H. This, 
however, is very speculative. However, Daniel I. Block, The Book of Ezekiel: Chapters 25^8 (Grand Rapids, MI: 
Eerdmans, 1998), pp. 384—386, is willing to see a polemic.

Birkeland, “The Belief in the Resurrection of the Dead in the Old Testament,” p. 62.
Lang, “Street Theatre, Raising the Dead,” p. 313.
Mbert L. A. Hogeterp, “Resurrection and Biblical Tradition: Pseudo-Ezekiel Reconsidered,” Biblica 89.1 

(2008): pp. 59-69.
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bodily resurrection and hostile, demonic forces could easily see this idea already embedded in 

Ezekiel’s \tision and thus more easily assimilate them to their understanding of the text.

Ezekiel 38-39 (Gog of Magog)

Many commentators consider this dramatic and difficult passage as either apocalyptic 

or proto-apocalyptic; it certainly influenced later apocalyptic texts.’" For the moment, the 

question of the authorship of the section is irrelevant: whether attributed to Ezekiel or 

redactors, if Iranian material can be detected, it is e\tidence of Iranian influence at some 

point.^^ The prophet here describes a divinely thwarted invasion of reconstimted Israel by a 

coalition of armies from the North, led by “Gog of the land of Magog, chief prince of 

Meshech and Tubal” ‘jim quin n’uij tunn pit m (v. 2).'”' Gog is often connected with the 

Assyrian Gugu or the Gagaia of the Amama Letters, in either case a reference to Lydia.The 

meaning or significance of Magog has found litde agreement; it has been interpreted as ‘Land

Calling it apocalyptic: Blenkinsopp, History of Propheg, p. 178; George C. Heider, The Cult of Molek: A 
Reassessment (Sheffield: JSOT Press, 1985), p. 356; Cooke, Rr^kiel, p. 406; David Arthur, A Smooth Stone: Biblical 
Propheg in Historical Perspective (Lanham, MD: Universit)' Press of America, 2001), p. 274.
Proto-apocalyptic: Cook, Propheg and Apocalypticism, p. 85; Ackroyd, Israel under Babylon and Persia, p. 99, 
compares it to apocalyptic; Zimmerli, Ec^ekiel2, p. 300, 304;
Rejecting label: Daniel I. Block, The Book ofEcykdel: Chapters 25-48 (Grand Rapids, MI: Eerdmans, 1998), pp. 
A21-A29,.
On the use of this in later texts, see Sverre Boe, Gog and Magog: EyelPel38—39 as pre-text for Revelation 19,H—21 
and20,7—10, Wissenschaftliche Untersuchungen zum Neuen Testament. 2. Reihe 135 (Tubingen: Mohr Siebeck, 
2001), particularly pp. 235—382; Gar}' T. Manning, Jr., Echoes of a Prophet: The Use ofEcykiel in the Gospel of John and 
in the Eiterature of the Second Temple Period, JSNTSS 270 (London: T & T Clark, 2004), pp. 34—37.

Whether chapters 38—39 belong to the original prophet or to a later redaction is a contentious issue. For the 
purposes of Iranian influence, this is a moot pomt. For various views, cf Rasa Levitt Kohn, “Ezekiel at the 
Turn of the Cenmr}’,” Currents in Biblical Research 2.1 (2003): pp. 9—12.
Henry McKeating, Ecykiel, Old Testament Guides (Sheffield: Sheffield Academic Press, 1995), p. 122, sees it as 
belonging to the prophet himself; ZimmerK, Epekel 1, pp. 65—66, considers parts to be later; ZimmerU, Ec^ekiel 
2, p. 300, 304; Cooke, Epekiel, p. 407; Cook, Propheg and Apocalypticism, p. 103 considers 38—39 to be in the 
“mainstream of the Ezekiel priestly tradition.” Mbertz, Israel in Exile, p. 352, 354, considers it “clearly 
secondary.”
The present author is skeptical of efforts to remove 38—39 too far from the remainder of the book. As with 
authorship, no stand on the location of the writing is taken here (except that WiUiam H. Brownlee, ‘“Son of 
Man set your face’: Ezekiel the refugee prophet,” Hebreiv Union College Annual 54 (1983): pp. 83—110, must be 
wrong).

The Greek rendering 'Pu; is here considered to be a mistranslation/ misunderstanding of lyftn, which is 
clearly a tide (albeit in an unusual formation) rather than a name. Zimmerli, E^eksel 2, p. 305, does not accept 
the Greek as a name, but also proposes to move the H from before JUQ and to put it on the end of piN, which 
is not adopted above, but makes litde overall difference in meaning. Block’s suggestion of a comma between 
‘prince’ and ‘chief would solve this difficulty. See Block, Ecykiel25—48, p. 435. Some scholars do stiU see lyftT 
as a toponym. E.g., James D. Price, “Rosh: An Ancient Land Known to Ezekiel,” Grace Theological ]oumal 
(1985): pp. 67-89.

Referring to Gagaia, Edward Lewis Curtis and Albert Monzo Madsen, A Critical and Exegetical Commentag on 
the Books of Chronicles, International Critical Commentaries (Edinburgh: T & T Clark, 1910), p. 60; G. Hiising, 
“Gugu (678—643),” Orientalistische Uteratur^itung 10 (1915): pp. 299—303. Cooke, Epekiel, p. 408 views either 
possible. However, \Cchael C. Astour, “Ezekiel’s Prophecy of Gog and the Cuthean Legend of Naram-Sin,” 
Journal of Biblical Eiterature 95.4 (1976): p. 569—570 rejects this identification; See also Friedrich DeUtzsch, W'o lag 
das Paradies? Eine biblisch-assyriologische Studie, mit tyihlreichen assyriologischen Beitrdgen suir biblischen Ednder- und 
Vdlkerkunde (Leipzig: Hinrichs’sche, 1881), pp. 246—247; Zimmerli, E^kiell, p. 301.
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of Gog,’ an alliteration based on Gog, or a gloss based on Genesis or 1 Chronicles.^'’ By the 

time of the Qumran communities, the two were seen as separate peoples.’’

It is common to associate Ezekiel’s use of ‘far north’ in 38:6 and 39:2 \ttith an 

‘Enemy from the North’ Tradition, which is also associated with jeremiah and Isaiah.’* The 

passage is therefore read as a reinterpretation and combination of the unfulfilled prophecies 

of Jeremiah and Isaiah, partially basing this upon 38:17. Block notes that both of the 

supposed antecedents of the Ezekiel passage were already fulfilled in the minds of the earlier 

prophets, and probably in the mind of Ezekiel—namely by Assyria and Babylon.’’ In both 

of these cases, the enemy in question is a real, historical enemy who entered Israel from the 

geographic north.'*" There seems to be little in common which could be called a ‘tradition’ 

beyond the similarities of topic (an army entering from the north). 'SX'hile the north may have 

had mythic or numinous implications for the Babylonians, there is no need to read this into 

the passages in leremiah, Isaiah, or Ezekiel. In fact, Ezek 38—39 need not be seen as 

claiming to reinterpret previous prophecy at all. If one follows the Massoretic text in 38:17 

(with Block) G-d’s statement becomes ‘Are you the one of whom I spoke...’—a rhetorical 

question with an implied ‘no.’ When read in that manner, this passage ceases to be about 

reinterpreting a past tradition and posits a wholly new event. There is an inevitable 

terminological affinity due to the common topos of battle, but there is no real reason to 

appeal to an ‘enemy from the north’ tradition in this passage.*’ If Ezekiel is not reinterpreting 

previous oracles, is there a specific context for this passage outside a general or mythological 

enemy from the north?

Diakonoff interprets this passage as a reference to the Median-Lydian war of 590— 

585 B.C.E.*' Ele reads the nations in \w. 2, 5—6 as Phry'gia and Tabal (5am WO), Asiatic

As from ,\kkadian ‘Mat Gugi’ see Astour, “Ezekiel’s Prophecy of Gog,” p. 569; Ralph W. Klein, 1 Chnnicles: 
A Commentary, Hermeneia, ed. Thomas Kruger (Minneapolis, MN: Fortress, 2006), p. 64; From Assonance with 
Gog: Curtis and Madsen, ^ooks of Chronicles, p. 60; As a gloss, Cooke, Etykiel, p. 409; Cf. ZimmerH, Esykiell, pp. 
301—302; C. H. Toy, The hook of the Prophet Es^ekiel, Sacred Books of the Old Testament 12 (Leipzig: 
Hinrichs'sche, 1899), p. 99.
” 4QpIsa’ 8:20 and 4Q523 1:5 both reference Gog and Magog as separate peoples. See F. Garcia Martinez and 
E. J. C. Tigchelaar, eds.. The Dead Sea Scrolls Study Edition, 2 vols. (Leiden: BriU, 1998), p. 317, 1049.

Zimmerli, Epekiel 1, pp. 65—66; Zimmerli, Epekiel 2, pp. 299—303; Cooke, Etykiel, p. 406; Brevard S. Childs, 
“The Enemy from the North and the Chaos Tradition,” Journal of Biblical Eiterature 78 (1959): pp. 178—198; 
Cook, Prophecy and Apocalypticism, pp. 91-94; Daniel I. Block, “Gog in Prophetic Tradition: a new look at Ezekiel 
XXX\TII:17,” Vetus Testamentum 42.2 (1992): pp. 165—167; Fishbane, Biblical Interpretation, p. 477.

Block, “Gog in Prophetic Tradition,” p. 168; Cf. j. Philip Hyatt, “The Peril from the North in Jeremiah,” 
Journal of Biblical Eiterature A (1940): pp. 507—511.

Cf. Brevard S. Childs, “The Enemy from the North and the Chaos Tradition,” Journal of Biblical Eiteratun 78 
(1959): p. 192,195.

Block, “Gog in Propheuc Tradition,” pp. 170—172.
See Diakonoff, “Media,” p. 126; two other works by this author are referred to and translated from the 

Russian in Astour, “Ezekiel’s Prophecy of Gog,” pp. 570—571. Julie Galambush, “Necessary Enemies: 
Nebuchadnezzar, T’HWH, and Gog in Ezekiel 38—39,” Israel’s Prophets and Israel’s Past: Essays on the Relationship of 
Prophetic Texts and Israelite History in Honor of John H. Hayes, eds. Brad E. KeUe and Megan Bishop Moore, Library
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Thrace (he reads onn instead of ma), Nubia (12^12), Ponius (oia), Cimmerians/Scytliians 

and the Melitene dynasty (nnmin nu). His texmal emendation of the text is unnecessanc 

most scholars identify Dis with Persia, which "was a vassal of Media until 550 The

inclusion of Nubia in this list of Anatolian/ Iranian powers is strange; however, tyiD may refer 

to the ‘land of the Kassu’ along the Araxes River, which would fit the Anatolian grouping 

well.”*^ 1 Chron 1:8—9 and Hab 3:7 seem to indicate several relatively homonymic ‘Gushes’ in 

the Ancient Near East/^ Astour finds this contexmalization problematic for several 

reasons:'*'’ firsdy, he objects that the Median-Lydian War never threatened Palestine, with 

Judah’s imperial lord, Babylon, even serving to mediate the peace deal in 585; secondly, the 

Kingdom of judah was still real in 590; thirdly, that Ezekiel wanted the existing (Judaean) 

state to be destroyed to make way for the new one. A slightly broader (prophetic?) view of 

the historical circumstances, however, Htiates these objections. Yamauchi discusses the 

possibility' that Indo-Iranian Scythians (the nnt of Ezekiel is generally identified as the 

Scythians) may indeed have threatened Palestine, either in independent raids in the seventh 

cenmry B.C.E. or as mercenaries in the service of the Neo-Babylonian Empire in the sixth.'*^ 

Even if no immediate threat to Palestine is referred to or expected, the Median-Lydian War 

would likely have threatened Ezekiel’s real audience—Israelites and Judaeans living in exile.

of Hebrew Bible 446 (New York: T & T Clark, 2006), pp. 254—267, also argues for a contexmaLizarion in the 
Medo-Lydian War, but uses this to argue for an identification of Gog with Nebuchadnezzar (pp. 260—261). 
Even if one accepts her reading of ‘ruler over the Prince of Meshech and Tubal,’ this does not priviledge an 
indenrification with Nebuchadnezzar, who could not have claimed such status.

Ludwig Koehler and Walter Baumgartner, The Hebrem and Aramaic lexicon of the Old Testament, trans. M. E. J. 
Richardson, Study ed., 2 vols. (Leiden: Brill, 2001), p. 969; On Persia’s vassalage see Herodotus, Persian W'ars 
1.123—130 (Herodotus, Wars I—II, pp. 160—171); Cf. Glassner, Mesopotamian Chnnicles, p. 235; Briant, From Cyrus 
to Alexander, p. 31.

See Delitzsch, Wo lag das Paradies?, pp. 31—32, 53—57, 127—129; Cf. Koehler and Baumgartner, UAL, p. 467; 
E. A. Speiser, “The Rivers of Paradise,” I Studied Inscriptions From Before the Flood, eds. Richard S. Hess and David 
T. Tsumura (Winona Lake, IN; Eisenbrauns, 1994), p. 177.

Gary N. Knoppers, 1 Chronicles 1—9: A Neiv Translation with Introduction and Commentary, The .Ynchor Bible 
(New York: Doubleday, 2003), p. 2'^5, suggests two different Cush traditions have been combined here. The 
‘Cushan’ in Habakkuk 3:7 is problematic, cf. Francis I. Andersen, Habakkuk: A New Translation with Introduction 
and Commentary, The Anchor Bible (New York: Doubleday, 2001), p. 312, but JUtiD could be emended to UtiD. It 
is interesting to note in this connection the various Kassu-peoples tentatively associated by Herzfeld, Ernst E. 
Herzfeld, Archaeological History of Iran (Schweich Lecmres of the British Academy; London: Oxford Univ Press, 
1935), p. 2; cf. Richard N. Frj’e, The Heritage of Persia (London: Weidenfeld and Nicholson, 1962), pp. 63-64; 
Mso note a possible reference to a group of Elamites in the Zagros, Curtis and Madsen, Books of Chronicles, p. 
63.

Astour, “Ezekiel’s Prophecy of Gog,” p. 571; this page contains aU three of his objections.
Edwin M. Yamauchi, “The Scythians: Invading Hordes from the Russian Steppes,” Biblical Archaeologist 46.2 

(1983): pp. 90—99, particularly p. 95; Cf. E. D. Phillips, “The Scythian Domination in Western Asia: Its Record 
in Histor}', Scripture and ^Yrchaeolog)’,” World Archaeology 4.2 (1972): pp. 129—138, although he treats Herodotus 
uncritically. If correct, this would satisfy Galambush, “Necessart' Enemies,” p. 259, who argues that Gog must 
be returning to Palestine.
Interesting in this regard is Vogelsang’s contention that the Scythians/Saka played a major role in the 
establishment of the Median Empire. See Vogelsang, The Base and Organir^tion, p. 305. He also connects this 
with the Achaemenids, positing Scythian intermediaries (p. 306, 312).
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As was noted earlier,'** deported Israelites and Judaeans were likely living around the regions 

of Ecbatana, the Median capital, and Nineveh, the former Assyrian capital; Media conquered 

Calah and Arrapha in 614 and participated in conquering Nineveh in 612.'*'^ Thus it is Ukely 

that some of the text’s intended audience were h^nng under Median mle, and thus ver}’ aware 

of the war. Additionally, awareness of the Medes as a power and potential threat was not 

limited to Ezekiel—Jer 51:11, 27—28 expects an invasion of the Medes and Anatolian allies to 

conquer Babylon. VCTtile HoUaday considers these references to be glosses, he admits that 

they have to predate 550;”'* in any case, someone considered Media a credible force. It may be 

significant that 51:11 uses D’U^u?, ‘quivers’: the Scythians were renowned for their skill as 

archers.”’ Further, Jer 25:25—26 possibly links the Scythians, Medians, and Elamites together 

with ‘all the kings of the North.’”" Ezekiel’s more defined description of these northern 

forces suggests, at the vert' least, a closer and more detailed understanding of the Anatolian 

political situation. Astour’s final objection ignores the preceding context of rehabilitation 

and restoration in the final book. The prophet has just prophesied that Edom will be 

destroyed and Israel returned for YHWH’s glor}’ (36); that the scattered remains of Da\tid’s 

kingdom will be restored and unified (37); now in 38—39 he demonstrates the completeness 

and inescapability of YHWH’s plans to restore Israel. This message has nothing to do with 

the existing vassal Kingdom of Judah; it has everything to do with the upcoming 

restoration.”

When the geographical terms are read in this manner, Ezekiel’s use of ‘north’ applies 

as much to the real geographical position of the nations mentioned as it does to a quasi- 

mythical ‘foe from the north.’ If the Median-Lydian War can possibly be accepted as a 

contextual background, what is its significance to reading the passage? Beyond indicating a 

general context for the author and intended audience, it serves as a hint to look for the use of 

Iranian-inspired imagery in the pericope.

“s Cf. Chapter II.
Cf. Glassner, Mesopotamian Chronicles, pp. 221—223; Levine, “Prelude to Monareiiv: Iran and the Neo-Assyrian 

Empire,” pp. 43-44; Frye, The Heritage of Persia, p. 73.
HoUaday,2, pp. 397, 398, 405, 407, 427.
HoUaday,2, pp. 422-423; Yamauchi, “The Sct'thians: Invading Hordes from the Russian Steppes,” p. 

94. For an overview of achery in the Ancient Near East, see Christophe Zutterman, “The Bow in the ^-^ncient 
Near East: a Re-evaluation of ^\rchery from the Late 2nd MUlennium to the End of the Achaemenid Empire,” 
Iranica Antiqua 38 (2003): pp. 119—165, especiaUv 135, 140—141.

WiUiam L. HoUaday, Jeremiah 1: A Commentary on the Hook of the Prophet Jeremiah Chapters 1—25, Hermeneia 
(MinneapoUs, IVIN: Fortress, 1986), p. 671, 675, considers this reference a later gloss, and ’701 to be an ‘athbash’ 
for Elam. This makes little sense with Elam mentioned in the next verse. The emendation to ’701 ‘Corner’ 
makes more sense, especiaUy when the ethnicities and aUiances are considered. This emendation is suggested, 
but not discussed, in FeUx E. Peiser, “MisceUen,” Zeitschrift fiir die Alttestamentliche WAssenschaft 17 (1897): p. 350.

Cf a simUar understanding in Daniel I. Block, “Gog and the pouring out of the Spirit: reflections on Ezekiel 
39:21-29,” Vetus Testamentum 35.i (1987): pp. 266—267.

171



Irwin argues that Ezek 38—39 paints a picture of Molek sacrifice.^'* XX^iile the passage, 

particularly 39:17—20, clearly invokes the language of sacrifice, the motives for using Molek 

imager)’ in this context are unclear. The passage in Isa 30:27-33, to which Irwin compares 

Ezek 38—39, prophesies the destmction of Assyria in terms of a sacrifice to Molek (in the 

context of Isa 30—31). This is in the context of judah’s idolatr)’ and predicated on her return 

to the worship of YHWH; in fact, it seems to be a promise that if judah will cease offering 

to Molek, YHWH himself offer sacrifice to Molek, with Assyria as the Hcrim.^^ This focus 

on idolatry with Molek is not in view in 38—39. Further, Molek’s cult seems to have been a 

largely jerusalem-centered cult,^*' but no mention of Jemsalem, Zion, or the temple appears 

in 38—39. If the location of Ezekiel’s vision is meant to be the Jezreel Valley rather than the 

Hinnom Valley, as Irwin claims and seems possible,^’ the logic for the prophet’s use of the 

Molek imagery seems slim. Irwin’s point on the use of “pto nnt in 39:11 is, however, 

compelling. He notes that in the two other places where VnJ nnt occurs Qudg 16:23; 2 Kgs 

10:19) it is used in the context of (human) sacrifice to foreign gods.^* He fails to note, 

however, that in each of these cases the foreign imagery is ironic—both times the 

worshippers of the foreign god are themselves sacrificed to their own god (The Philistines to 

Dagan and the priests of Ba’al to Ba’al). Even if the Median-Lydian war is not the context of 

this passage, MiOra is more likely to be a deity of the nations listed than is Molek.”'^ In this

5'' Bnan P. Irwin, “Molek Imagery and the Slaughter of Gog in Ezekiel 38 and 39,” Journalfor the Study of the Old 
Testament (its (1995): pp. 93—112.

George C. Heider, The Cult of Molek: A Reassessment (Sheffield: JSGT Press, 1985), p. 322 discusses this 
passage.

On Molek’s association with Jemsalem and its environs (at least in the Bible), see lohn Day, Molech: a God of 
Human Saaifice in the Old Testament (Cambridge: Cambridge Univ Press, 1989), p. 55, who sees Molek as a 
jubusite cult, and specifically Canaanite (pp. 29—31), although he may have been equated with Nergal (p. 46— 
49); Cf., however, the extensive study of Heider, Cult of Mole who does sees Molek imagery in Ezek 39:11, pp. 
356—358, but on the basis of identification with the Hinnom Valley; also see Charles C. Torrey, “Armageddon,” 
Harvard Theological Review 31.3 (1938): pp. 237—248, who links all apocalyptic battles with the Jerusalem environs.

Irwin, “Molek Imagery',” pp. 98—103. His argument is based on a parallel with Jer 7:1—34, which is debatable; 
however, his arguments against the Hinnom Valley are convincing. There is nothing in 38—39 referencing 
Jerusalem. However, the Plain of Megiddo has often been the scene of batdes, real and mythological. These 
battles are often over the control of Palestine, as Nakhai has remarked, Beth Alpert Nakhai, “Review of The 
Battles of Armageddon: Megiddo and the Jestreel Valley from the Bmn^e Age to the Nuclear Age by Eric H. CHne,” Bulletin of 
the American Schools of Oriental Research 327 (2002): pp. 89—90. This suits the content of 38—39 well. Additionally, 
the Jezreel Valley is a major trade route, much more suiting a reference to blocking travelers than any valley 
around Jerusalem. However, note that Johannes Simons, The Geographical and Topographical Texts of the Old 
Testament (Leiden: Brill, 1959), pp. 458-459, rejects any definitive identification of the valley.

Irwin, “Molek Imagery,” p. 107. The words appear together in Neh 12:43 as well, but there it is in the plural.
5’ Even if one wishes to equate Nergal and Molek as A. D. H. Bivar, “Religious Subjects on Achaemenid Seals,” 
Mithraic Studies, ed. John R. HinneUs, vol. 1 (Manchester: Manchester Univ Press, 1975), pp. 99—103, does, the 
evidence for human sacrifice in Mesopotamia is ambiguous at best. Cf. Heider, Cult of Molek, pp. 204—210, 378; 
Day, Molech, p. 45, only references Heider. Alberto R. W. Green, The Role of Human Sacrifice in the Ancient Near 
Hast, jMnerican Schools of Oriental Research Dissertation Series 1 (hlissoula, MT: Scholars Press, 1975), p. 201, 
however, considers the practice of human sacrifice widespread in the ANE, albeit it in times of crisis.
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context, particularly in light of the possibility of the Iranian background to the original 

oracle, it may be more likely that the intended sacrifice is to Midra rather than Molek/’’’

Before discussing Irwin’s suggestion and the language of 38—39, a few relevant details 

about Midra should be noted. The phenomenon of Ai/^ra-worship is a complex one,*^^' but 

there are several things which can be said with relative certaintv. First, sidestepping the issue 

of its relation to ‘orthodox’ Zoroastrian worship, Midra was a decidedly (Indo-)Iranian deity 

and his cult comes out of old (pre-Zoroastrian) Iranian tradition. Second, Midra's primary 

association was with the contract, perhaps with political and internadonal overtones.Third, 

his cult was sometimes linked with blood sacrifice, at least at Persepolis. This may have 

included even human sacrifice among certain Anatolian Scythian groups.In his later 

western incarnation as Mithras (whatever the precise link with Midra) he was even especially 

associated with buU-sacrifice. ’̂* Fourth, Midra was associated with war; this associadon seems

“ Athough, interestingly, Bivar, “Religious Subjects on Achaemenid Seals,” pp. 99—103 and A. D. H. Bivar, 
“Mithra and Mesopotamia,” Mithraic Studies, ed. John R. Hinnells, vol. 2 (Manchester; Manchester Univ Press, 
1975), p. 285 claims a relationship between Nergal, Molek and (Roman) Mithras. However, also note that 
Mit(h)ra was known in the Northern Mesopotamian/^\natolian area for many years: Cf. the famous Mitanni 
treaties, Thieme, “The ‘Aryan’ Gods of the Mitanni Treaties,” pp. 301—317. Earlier, Scheftelowitz argues that 
Af/i9ra-worship spread throughout the Ancient Near East early and quickly syncretized, which seems incredible. 
I. Scheftelowitz, “Die Mithra-Religion der Indoskvthen und ihre Beziehung zum Saura- und Mithras-Kult,” 
Acta Orientalia 11 (1933): pp. 293—333. For evidence of his wide appeal, at least among those with Iranian 
names, see Rudiger Schmitt, “Die theophoren Eigennamen mit altiranische MiOra-,” ^tude Mithriaejues, ed. J. 
Duchesne-GuiUemin (Leiden: Brill, 1978), pp. 395—456.

For an oveniew of various aspects of Mithraism see Hinnells, ed., Mithraic Studier, |acques Duchesne- 
GuiUemin, ed., Etudes Mithriaquesc, for MiQra'% place in Zoroastrianism see Mary Boyce, “On Mithra’s Part in 
Zoroastrianism,” Bulletin of the School of Oriental and African Studies 32.1 (1969): pp. 10—34. On the Mihr Yatt, see 
Gershevitch, The Avestan Hymn to Mithra, pp. 1—74.

Paul Thieme, “Mithra in the Avesta,” Etude Mithriaques, ed. f Duchesne-GuiUemin (Leiden: BriU, 1978), pp. 
501—511; On his poUrical and international treat}’ connections: GersheHtch, Hymn to Mithra, pp. 59—60, 77, 109. 
It is interesting to note in this regard the suggestion by Kamyar Abdi, “Bes in the Achaemenid Empire,” Ars 
Orientalis 29 (1999); p. 121 (foUowing Griziani) that Bes was assimUated to Midra throughout the empire. Sadly, 
he does not take up this theor}’ further in his subsequent article, Abdi, “Notes on the Iranization of Bes in the 
Achaemenid Empire,” pp. 133—162.

Herodotus IV.62, 71—77, 103 aU imply ritual human sacrifice, thought the recipients are unclear. (Herodotus, 
Wars III—IV, p. 261, 209—273, 305). DhaUa appeals to Vast Maneckji N. DhaUa, Histoy of Zoroastrianism
(London: Oxford Univ Press, 1938), p. 190, 255. Cf Yamauchi, “The Scythians: Invading Hordes from the 
Russian Steppes,” p. 98, and T. Sulimirski and T. Taylor, “The Scythians,” Cambridge Ancient Histoy, Vol. III.2 
The Assyrian and Babylonian Empires and other States of the Near East, from the Eighth to the Sixth 
Centuries B.C., John Boardman, et al, eds.. Second ed. (Cambridge: Cambridge Univ Press, 1991), p. 563, 569 
on human sacrifice in funerary’ contexts. Zaehner, The Damn and Twilight, pp. 123—124 Unks M/Sra-worship to 
Plutarch’s night sacrifices; Cf Moulton, Early Zoroastrianism, pp. 128—130; on Uvestock sacrifice and Midra at 
PersepoUs, see Shahrokh Razmjou, “The Ean Ceremony and Other Ritual Ceremonies in the Achaemenid 
Period: The PersepoUs Fortification Tablets,” Iran 42 (2004): pp. 103—117. However, Eric Pirart, “Le sacrifice 
humain: Reflections sur la PhUosophie ReUgieuse Indo-Iranienne And.e.nne.,” journal Asiatique 284.1 (1996): pp. 
1—36, argues that human sacrifice was only rhetorical or in contexts of capital punishment among the Indo- 
Iranians.

Boyce, HZ I, pp. 172—3; Cf Boyce, “On Mithra’s Part in Zoroastrianism,” p. 17, who suggests that the 
tauroctony came from Haoma and was absorbed by Mithras (but not Midra)', Mary Boyce, “Haoma, priest of 
the sacrifice,” IF’. B. Henning Memorial Volume, eds. Mary Boyce and Ilya Gershevitch (London: Lund 
Humphries, 1970), p. 80 (cf 73). Cf also the classical smdy of Franz Cumont, The Mysteries of Mithra, trans. 
Thomas ]. McCormick, 2nd Rev. ed. (London; Kegan Paul, 1903). A newer interpretation of Mithras can be 
found in Roger Beck, “The Mysteries of Mithras; A New Account of Their Genesis,” Journal of Toman Studies 88 
(1998): pp. 115—128. A useful overvtiew of the issues involved in the iVf/ft’rt-Mithras connection, see Bruce
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to be an early one linked with his defense of the contract. Additionally, both of the

most closely associated with him in Zoroastrian tradition, Sraosa (‘obedience’) and 1 ^atvGragna

(‘victor}'’), were often described in decidedly martial aspects. VarsGragna was sometimes

incarnated as an eagle or bird of prey, and Sraosa w'as associated with the rooster.'’^ Fourth,

even in pre-Zoroastrian traditions, Midra was given the role of judge, largely connected to his

role as arbiter of contracts.^*’ In Zoroastrianism, this role is highly developed and important,

extending even into primeval contract to limit the warfare between Ahura Mazda and Angra

Maintm. As Boyce has succinctly put it:

He keeps a daily record of men’s sins, and is their impartial judge at the 
Cinvat Bridge. Those who have taken a false oath, or otherwise done wrong, 
he punishes strictly, both at the individual judgment and also at the end of the 
world, when he will smite the Evil Spirit. The EatI Spirit will appeal to him 
to uphold the ancient contract between Ohrmazd and himself, for even the 
powers of darkness acknowledge Mihr’s [(sic), Pahla\ti for Midra\ unswenting 
equity; but the divine contract which the gr:e.z.tja;^ata guards will by then have 
run its course.*’’

One of the earliest Avestan sources for Midra even characterizes the relationship 

between Midra and Ahura Mazda as pdjucd dwdrastdrd yasamaide, ‘the protector and the 

fashioner’ (Yasna XLII.2).^** The antiquity of Midra’s role as judge and his related war-like 

and warrior attributes are \isible in the Mihr Yast, which is one of the oldest of the extant 

Iranian hymns. The Yast refers to Midra ‘with a thousand ears, well-shapen, with ten 

thousand eyes, high, with full knowledge, strong, sleepless, and ever awake.’*’*’ He is depicted 

with implacable wrath tow'ards violators of contracts (§19—21) and as protecting those who

Lincoln, “Review: Mitra, Mithra, Mithras: Problems of a Multiform Diet}',” History' of^tigions 17.2 (1977): pp. 
200—208; cf. Kurt Rudolph, “Mitra, Mithra, Mithras,” OrientalistischeUteraturreitung^AA (1979): pp. 309—320.

For his panners and their avhan manifestations, see I X\'TII.15—16 {Zend-Avesta I, p. 193); T2//'X.119
(Gershevitch, Hymn to Mithra, p. 133; Zend-Avesta II, pp. 150—151); Greater Bundahisn XIII.22 (Anklesaria, Zand- 
Akdsih, pp. 122—3).
Cf. the various discussions of the topic in Christian Bartholomae, Altiraniranisches W'orterbuch (Strassburg: 
Triibner, 1904), pp. 458, 259, 1634—1636; Grace GoodeU, “Bird Lore in Southwestern Iran,” Asian Folklore 
Studies 38.2 (1979); p. 146; Gershevitch, Hymn to Mithra, p. 62; M. Carnoy, “Iranian Mytholog}’,” Mythoiog}' of All 
Baces, ed. Louis H. Gray, vol. VI (Boston: Marshall Jones, 1917), p. 292; Boyce, HZ I, pp. 89—90; John P. Peters, 
“The Cock,” Journal of the American Oriental Society 33 (1913): pp. 363—396; Krevenbroek, Sraosa in the Zoroastrian 
Tradition, p. 118, 172; Gherardo Gnoli, “Bahram I: In Old and Middle Iranian Texts,” Enryclopadia Iranica III 
(1989): pp. 510-513.
Kreyenbroek, Sraosa in the Zoroastrian Tradition, p. 176, believes that Sraosa's position in the Zoroastrian calendar 
near Midra and Tasnu indicates that their association dates at least to the Achaemenid period.
On his hnks with war: see Olmstead, History of the Persian Empire, p. 25. Briant, From Cyrus to Alexander, pp. 251— 
253, links Midra, the sun, and war to a dance known as the ‘Persica.’

See esp. the Mihr YaSt, available in Zend-Avesta II, pp. 119—158. Thieme, pp. 22—23 and Frye, p. 64, both in 
Hinnells, ed., Mithraic Studies, pp. 21—39 and (si—61, respectively; Boyce, HZ I, p. 31.

Bovce, “On Mithra’s Part in Zoroastrianism,” p. 23; the references cited there seem to follow a different 
numbering than those in the SBE series. She seems to be referring to the following: I ^ahman Yast (aka Zand I 
I'^ohuman YaSt) 111.31—36 {Pahlavi Texts I, pp. 227—229); V'idevdat XrX.15 (Zend-Avesta I, p. 208); Mendg-l Sirad 
11.118 (Pahlavi Texts III, p. 18); DenkardlX, XX.4-5 and IX, XXXIX.9-10 (Pahlavi Texts U \ p. 210, 277-278).

Boyce, “On Mithra’s Part in Zoroastnanism,” p. 33; Pahlavi Texts III, p. 291; Gershevitch, Hymn to Mithra, p. 
54.

X.7 (Zend-Avesta II, p. 121; GersheAtch, Hymn to Mithra, p. 76.)
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honor them (§22—24).™ Thus, while MiOras role in the eschatological judgment seems to 

have developed in Zoroastrianism with the triplication of eras,’* even in non- or pre- 

Zoroastrian Iranian traditions it seems that Midra had deep associations with judging and 

war. These became deeply enmeshed in Zoroastrian eschatolog^c The antiquity of these 

associations may also be implied bv the continued association of Midra, through his festival 

Mihragati, with the ancient Iranian heros Qraetaona and Karssdspa.''

These various aspects of Midra offer more parallels to understanding the imagety’ of 

this passage than Irwin’s appeal to Dnay in v. 11 as a link to Molek. Irwin claims nnnp in 

39:11 is a technical term, indicating ‘passing through’ the fires of sacrifice and thus to 

Molek.’’ Verse 11 is highly problematic, with the meaning (and proper pointing) of the word 

in dispute. BHS recommends the emendation of the Massoretic onqjin to onasiri, as does 

Eichrodt and Cooke.’'* Zimmerli rejects the emendation’s implied location in Moab, but 

othervdse makes no clear choice.’** The word nnajin occurs 25 times in the Hebrew Bible; of 

those not indicating ‘Hebrew’ or the name of a mountain, it indicates a form of 

‘transgression’ as well as a form of ‘passing through’ or ‘traveling.’’*’ In light of the context, it 

seems more likely that the use of onajin in Ezek 38—39 is play on these two meanings, as it is 

in |er 34:18—19, rather than a technical use indicating child sacrifice to Molek. A play on 

‘passing through’ and ‘transgression’ would fit the context, and need not be a secondaty 

addition.” Any argument based on the use of nnnpn seems dangerous, however, since the 

LXX drops the first reference to the valley.’** If one insisted on a reference to ‘passing 

through’ in onapn, the idea of ‘passing through’ fire is at least as applicable to Midra as it is

Zend-Avesta II, pp. 124-125; Gershevitch, Hymn to Mithra, pp. 84—86.
Bovce, HZ II, pp. 242—243; Bovce, HZ I, pp. 232—233. Cf. Mar}' Boyce, “Apocalj'ptic (that which has been 

revealed) i. In Zoroastrianism,” Engr/opadia Iranica II.2 (1986): pp. 155—156; Mar}' Boyce, “Astvat.3r3ta,” 
Engclopadia Iranica II.8 (1987): p. 872.

Boyce, “On Mithra’s Part in Zoroastrianism,” p. 26, n. 82. The stories of Oraetaona (Feradun) and Karasaspa 
(Sam/ Garshasp) can also be found in the Shahnameh. (Firdausi, Shdhndmeh, The Shahndma of Firdausi, eds. ,\rthur 
George Warner and Edmond Warner [London: Roudedge, 2000], 9 vols.); Volume I contains the stories of 
Feridun and Garshasp. Cf. George Morrison, “Persian Literamre (Belles-Lettres) from the Earliest Times to 
the Time of Jami,” Hisio^’ of Persian IJterature from the Beginning of the Islamic Period to the Present Day, ed. George 
Morrison, Handbuch der Orientahstik I.IV.2.2 (Leiden: Brill, 1981), p. 23, 39—40. The origins of the festival are 
obscure, however. See Jong, Traditions of the Magi, pp. 371—377; Frye, “Mithra in Iranian Histor}',” pp. 64—65.

Irwin, “Molek Imager}-,” pp. 104—105, 110.
Eichrodt, Et^kiekA Commentary, p. 517, 528; Cooke, Eyeklel, p. 419.
Zimmerli, Eyekiel2, p. 317.
Cf. Koehler and Baumgartner, HAH, p. 779 (§7); Francis Brown, et al., A Hebrew and English Lexicon of the Old 

Testament, Based on the Lexicon of William Gesenius as Translated by Edward Robinson (Oxford: Clarendon, 1966), pp. 
716—720, makes no reference either to ‘transgression’ or to possible emendation in 37:11 to ‘Abarim’. Mthough 
it has not vet been suggested, it could it also be repointed to mean ‘Valiev of the Hebrews’ as well.

Zimmerli, Ecykiel2,p. 318
In v. 11a the Greek reads: TOTtov ovopaoTOV (tvrjpelov ev Iapa>]A to TtokuavSpeTov twv ETtekBovTWV Ttpo; TV) 

GoAdffOT]; but later in the verse it does refer to a revine (Bdpctyyo^) for the MT’s JIU Jinn tVl. However, the 
Targum Pseudo-Jonathan reads the valley as ‘the Valley of the Pass’ (nUDmb’n), which seems to fit the idea of 
the Jezreel 3’aUe}' and the Hebrew meaning, even though the verse as a whole is quite glossed.
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Molek, perhaps even more so in the context of judgment. Boyce notes that ordeal by molten

metal was a method for testing the innocence of the accused in Iranian lands/^ and was a

standard component of the final judgment/purification.As guardian of the contract and a

judge, Midra was associated with this event;*’ it was believed that the innocent would be

protected and the guilty consumed. An allusion in this section could imply that Gog and his

allies were forced to ‘pass through’ the ordeal, and failed the test.

It is worth quoting the explicitly sacrificial section (39:17—20):

’^As for you, mortal, thus says the Lord GOD: Speak to the birds of every kind 
and to aU the wild animals (rnu?n n’n nsn): Assemble (isapn) and
come, gather from all around to the sacrificial feast that I am preparing for 
you (DDb nat), a great sacrificial feast ()7ni nnr) on the mountains of Israel, and 
you shall eat flesh and drink blood. '*You shall eat the flesh of the mighty, 
and drink the blood of the princes of the earth—of rams, of lambs, and of 
goats, of bulls, aU of them fadings of Bashan. ’’’You shall eat fat until 
you are filled, and drink blood until you are drunk, at the sacrificial feast I am 
preparing for you ’nnat iuik) . '’’And you shall be filled at my table (’inbizi hiJ 
) with horses and charioteers, with warriors and all kinds of soldiers, says the 
Lord God.

Irwin parallels the use of birds and beasts feasting in jer 7 and Ezek 39, but it appears 

that the phrases used in each place are quite different. |er 7:30—33 uses the terms D’atyn 

and nnna, but Ezekiel (%w. 4, 17) uses "ijd bD nias and mwn mn. leremiah’s use is much 

more stereotypical poetic/parallelistic speech; Ezekiel’s usage, however, appears to be 

singular in this particular combination.*' The ‘birds of every wing’ b2 nas), is odd in 

parallel to ‘beasts of the field’; is it possible that the variety of flesh-eating birds is intended to 

be emphasized? Geyer suggests that there may be mtyhological overtones to the term, but 

given his large enumeration of obscure creatures, one might expect more to appear in 39 if 

that were the intention in the passage.*’ As noted above, Midra has associations \tdth a 

variety of birds, mythical and real, largely through his association with Sraosa Tindl'^^sdragna. 

Midra is also associated with cattle, the open field, and cosmological origins.*^ Further, in the

Boyce, HZ I, pp. 35—36, 242; Bruce Lincoln, ‘“The Earth Becomes Flat’—Study of Apocalyptic Imagen',” 
Comparative Studies in Society and Histoy 25.1 (1983): pp. 136—153.

See Yasna XXX.7, XX3iII.7, L.9 (Insler, The Gathas of Zarathustra, p. 35, 47, 105, respectively). See also 
Bundahisn'XTCs.Al—lO (Pahlavi Texts I, pp. 125—126).

Boyce, HZ I, pp. 35—36.
It is more of a stock phrase to use ‘beasts of the field and birds of the air,’ Cf Hos 2:20, 4:3 which parallels 

mwn riTl and D’Diyn fliP; Gen 1:30, pt<n H’n and D’Diyn ‘73. A parallelism between D’Diyn and D’H 
miPn occurs in Ezek 31:6, 13, in the context of Egj'pt as the World-Tree, where it also uses tion. Cook 
considers *113 ‘73 to be an Ezekielian phrase, citing 17:23, but does not mention miPn n’n .Cook, Prophecy 
and Apocalypticism, p. 102 (§33). This particular phrase seems to be unique in the Hebrew Bible.

John B. Geyer, “Desolation and Cosmos,” lAto Testamentum 49.1 (1999): pp. 49—64, pp. 61—62 on Ezekiel 
39.

Two tangential but interesting notes: Lydia’s (Gog?) dynasty was named after the hawk, which was also linked 
with thek patron deity; it was also common in Mesopotamia to offer representatives of a person to animals or
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Mihr Yast 119 the small and large catde, together with the birds and fowls that fly on wings 

are described as worshipping Is this choice of vocabulary' significant? The term

‘wild animals’ is mwn n’n. \)CTdle this seems to be a general meaning of this phrase, Koehler 

and Baumgartner note that rvn can refer to ‘beast-like’ creamres,'^'’ and that mui can refer to 

pasmres, open fields, meadows or hills.** ***’ Both job 40:20 and Ezek 31:6, 13 use mu>n n’n in 

mythical contexts. Considering the Hminal and dangerous quality of the field/wilderness in 

the Ancient Near East,**** this choice could be significant. The standing epithet of MiOra is ‘of 

wide pasmres,’**’ and in a context of batde-imagety', the Mihr Yast praises MiOra for turning 

“plains and vales to pasture grounds.”’** If mythical allusions are indeed intended by these 

phrases, then it is certainly consonant with Mithraic content.

The translation in \w. 17 and 19 has ‘preparing for you’ for D3b nat/DD*? ’nnat. 

Koehler and Baumgartner note, however, that the use of h with nar generally indicates the 

god to whom the sacrifice is made.’* Thus the wording has YHWH sacrificing to the birds 

and beasts in this section. Indeed, they are described as consuming the fat and blood, which 

were traditionally YHWH’s portion of the sacrifice.” As noted above, MiOra was associated 

with a bird-like deity, l^srstbragna, as well as with cattle; if there is any validity to the reading 

of the birds and beasts, then this has YHWH offering Gog to the representatives of MiOra. 

The possibility of this nuancing may also be visible in v. 20; there the rare word translated 

‘my table,’ ’inbiy, could also refer to a grass mat spread out for sacrifice and meals.’’ The 

traditional method of offering sacrifice in Iranian tradition, including to MiOra, w'as to spread 

a grass or twig mat on the ground to lay the victim upon.’'*

birds to destroy them. Collins, ed., A Histoij' of the Animal World in the Ancient Near East, p. 332 and p. 371, 
respectively.

Gershevitch, Hymn to Mithra, p. 133.
Koehler and Baumgartner, HAH, p. 310; Brown, et al., BDB, however reads ‘unclean beasts’ for Ezek 39, see 

p. 312.
Koehler and Baumgartner, HAJL, pp. 1307—1308; Brown, et al., BDB, p. 961.

*** E.g., Matthias Henze, The Madness of King Nebnchadnes^s^ar The Ancient Near Eastern Origins and Early History of 
Interpretation of Daniel 4, SJSJ 61 (Leiden: Brill, 1999), pp. 90—99.

Gershevitch translates this in the idiosyncratic manner of ‘catde-magnet.’ Gershevitch, Hjmn to Mithra, from 
p. 74. See esp. the Mihr Yast, dedication, 3, 60, etc, in Zend-Avesta II, p. 119, 120, 134, etc. Ermle Benveniste, 
“Mithra aux vastes patiirages,” JournalAsiatique 248.4 (1960): pp. 421^29, argues that this epithet reveres MiOra 
as one who makes these open spaces safe for humans and their cattle (p. 429: “De la est nee I’invocation 
typique mithro vouru.gaoyaoitis « Mithra a la vaste gawaiti », ce qui fait de Mithra non le dieu « aux vastes pamrages 
», mais celui qui offre un vaste asile aux hommes et aux troupeaux.” [Thus arose the typical invocation mithro 
vouru.gaoyaoitis ...this makes Mithra not a god of ‘wide pasmres’ but one that offers a wide asylum to men and 
herds]).

X.112 {Zend-Avesta II, p. 148; Gershevitch, Hymn to Mithra, p. 130.)
Koehler and Baumgartner, HAE, p. 261; Cf. Brown, et al., BDB, p. 257 (§3). Zimmerli makes no note of 

this.
Lev 3:11, 17; Zimmerli, Ecykiel2, p. 309; Cooke, Esykiel, p. 421.
Koehler and Baumganner, HAE, p. 1520. This word only occurs here and in Ezek 44:16, Mai 1:7, 12. Cf. 

Zimmerli, Ezekiel2, p. 309.
Boyce, HZ 7, p. 167.
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VC’ithin the logic of the passage, Midra would be within his rights to claim retribution 

from Gog as the protector of the covenant. As noted above, Block argues that 38:17 does 

not claim to redefine pre\iously unfulfilled prophecy.'^'’ He takes the n to indicate a rhetorical 

question with an implied ‘No!’ NXTiile Gog and his allies may think they are functioning in 

YHNX’H’s sertice like others before, they are merely misusing prophecy for financial gain. 

The exile to Babylonia has already fulfilled the covenant curses; once restored, Israel has 

again a covenant of peace—the covenant of punishment is over. Gog may attempt to justify 

his attack by claiming to be a fulfillment of foretold punishment, but this is hubris.’*’ Because 

Gog has violated G-d’s new’ covenant, rather than fulfilled an already fulfilled one, he comes 

under MiOra’s wrath, the protector of covenants par excellence?' Ezekiel 38—39, then, paints 

the image of Midra as the recipient of the nat protecting YHWH’s covenant of peace with 

restored Israel and which was promised in 37:15—23. Gog and his allies are offending the 

covenant of peace (contract, midra) and thus fully within the wrath of Midra. The judgment 

which Gog desen^es is indicated by the usage of yap, ‘to assemble’ in v. 17; Koehler and 

Baumgartner claim the word can have connotations of judgment.’* Gog and his allies, by 

attacking G-d’s covenanted people are violating G-d’s covenant and thus liable to fall under 

Midra’s judgment. This connection with the fulfillment of the previous covenant and the 

instimtion of a new one is made explicit in w. 22—28. Such an understanding better parallels 

the other ironic uses of 5n; rat than if Molek were the recipient.

Irwin claims that the use of mpn in 39:11 alludes to }er 7:32, implying the need to 

shift the location from the Hinnom Valley to the jezreel Valley for sufficient room.” The 

phrase nap DUVDipD has occasioned debate, as it is often considered strange or bad

Hebrew syntax.'™ In the context of Midra sacrifice, however, the phrase ‘a place of graves in 

Israel’ could be an ironic punisliment on an Army which considers it a sin to be buried.'”' 

Although the Videvdat clearly makes it a sin to be buried, it is unclear how early this 

development is; however, many scholars see it as a Median or ‘Magian’ introduction, w^hich

Block, “Gog in Prophetic Tradition,” 154—172; Contra: Zimmerli, E^kiel 2, p. 297; Eichrodt, Ec^Uel: A 
Commentaiy, p. 516, 524—5.

In this respect Gog’s pride parallels the pride of the King of Tyre in Ezek 28:1—19.
’’ In the Zoroastrian cosmology', Midra even guards the primeval contract between Ahura Mazda and ^-kngra 
Mainvu (See the cosmic contract in the Bundahisn 1.17—18, Pahlavi Texts I, p. 7.); once the contract expires, 
however, he participates in Angra Alamjti’& destruction (See Bovce, “On Mithra’s Part in Zoroastrianism,” p. 
23); indeed, the expelling of evil-doers seems to be associated with Midra as late as the Islamic period, (p. 25); In 
the context of a discussion of ‘Mihrajan’ (sic), A-Biruni mentions appeals to an angel to descend and dispel 
demons, but the angel is not specified. See Muhammad ibn Ahmad M-Biruni, Athar-ul-bakiya, trans. C. Edward 
Sachau, The Chronolo^ of Ancient Nations: An English version of the Arabic Text of the Athdr-ul-Bakiya of Albiruni or 
1 'estiges of the Past’ (London: ^\llen, 1879), p. 208.

Koehler and Baumgartner, HAE, p. 1063.
Irwin, “Molek Imagerv,” pp. 96—98.

™ Zimmerli, Et^ekie/2, p. 291; Cooke, Etykiel, p. 419; BHS notes that the Gk replaces DU? for Dl^.
>"> See Videvdatl.n- III.8, 12, 36-39 {Zend-Avesta 1, pp. 8, 15-16, 25, 31-32).
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would be consonant with the peoples Listed by Ezekiel.These connections are all ver\’ 

speculative, however, and hinge on the understanding of bnr nat situated in a reference to the 

Median-Lydian War.

Boe advances an interesting parallel to this interpretation for 1 Enoch 56:5—8’s use of 

Ezek 38—39.’'^^ Against the common assertion that the Enochic author intends to allude to 

the Parthian invasion (40 B.C.E.), he argues that instead the writer understood the passage as 

a final, eschatological attack, with the terms ‘Parthians and Medes’ representing a more 

current terminolog)' than ‘Gog and Magog’ for the same kind of assault.The Enochic 

author adds many features consonant with the Similitude'interests,’"^ but the overall method 

of interpretation is quite similar. Just like the author of Ezek 38—39, the author of the 

Parables uses historical, political configurations to depict a future (eschatological?) attack on 

jerusalem. Not only does this parallel the methods used in Ezekiel and help make the above 

interpretation more plausible, it suggests how the text itself was re-used later by hearers and 

readers.

The Gog pericope was very significant for the later development of apocalyptic 

imager)' and literature.It possibly served as a template or inspiration for Joel and 

Revelation. But it is also significant, at least in its current placement in the text, for positing a 

‘Day of the Lord’ (although that phrase is not actually used) which is in many respects larger 

than those posited in previous oracles. This day occurs after Israel is restored; it is not 

imminent but set in the distant future (38:8, 16). It links this action with earthquakes, the 

tumbling of mountains, pestilence, had, and sulfur (38:19—23). These phenomena all become 

stock elements in later apocalyptic literature.’^** Chdds has seen in the use of lypn a

Briant, From Cyrus to Alexander, pp. 94—95; Bovce, HZ II, pp. 113—114; Shahbazi, “Monuments,” pp. 174— 
189; For an idiosyncratic view of autochthonous Magi, see Moulton, Early Zoroastrianism, pp. 182—253.

Boe, Gog and Magog, pp. 178—184.
Boe, Gog and Magog, p. 180.
See the list, Boe, Gog and Magog, p. 182.
See now Ted M. Erho, “The Ahistorical Nature of 1 Enoch 56:5—8 and Its Ramifications upon the Opinio 

Communis on the Dating of the Similitudes ofEnochP Journal for the Study of Judaism 40.1 (2009): 23—54, who also 
sees a “remarkable affinity” (p. 33) between the two passages and similarly posits an ahistorical reference to the 
Parthians.
't''' See Boe, Gog and Magog, pp. 16—18, 178—183, 388; however, on the surprisingly meagre representation of 
Ezekiel in Second Temple Jewish references and at Qumran, see Devorah Dimant, “The Apocalyptic 
Interpretation of Ezekiel at Qumran,” Messiah and Christos: Studies in the Jewish Origins of Christianity, eds. Ithamar 
Gruenwald, et al., Texte und Smden zum antiken judenmm 32 (Tubingen: Mohr Siebeck, 1992), pp. 31—52. 
Ben Z. Wacholder, “Ezekiel and Ezekiehanism as Progenitors of Essenianism,” The Dead Sea Scrolls: Forty Years 
of Research, eds. Devorah Dimant and Uriel Rappaport (Leiden: Brill, 1992), pp. 186—196 tries to trace the 
influence of Ezekiel on “sectarians,” but focuses veiy Uttle on 37:1—14 or 38—39.

Cf. Cook, Propheg and Apocalypticism, p. 94. Ezekiel 38:19—23 contains a list of signs which do not appear 
combined elsewhere in the Hebrew Bible, but do become standard in later apocalyptic literature. These are 
internecine fighting, earthquakes (iyp7)> blood (m), pestilence (Tn), inundating rain ('101U? DIPJ), hail (ly'libn), 
fire (lyN), and bnmstone (^’^34). These verses appear to take a term generally used in (later?) contexts of 
judgment (nD34) and expand it to a degree which becomes standard in apocalyptic hteramre. This combination 
of terrors, unique for its time, can be seen in Iraman sources.
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development of the chaos motif in the post-exilic period,but the usages of this term in the 

Hebrew Bible appear to be more connected with theophanies and batdes than with chaos."" 

It is important to note that they all appear together here in a passage wliich may show 

Iranian influence."'

The passage does not yet show apocalyptic theology or genre: there is no narrative 

framework, no angelus interpres (indeed, even missing common concerns like general 

judgment, afterlife). However the expectation of G-d’s action is pushed into the distant 

future, and the judgment of G-d is expanded towards cataclysmic proportions."' It is 

certainly significant that 38—39, when read together with 37, leaves a larger impression of 

both Iranian ideas and ideas to become standard in apocalyptic literature. The lack of a call 

towards repentance is notable in 38—39 as well. The hint of a deterministic or unwitting use 

of a powerful leader by G-d reminds one both of the hardening of pharaoh before the 

exodus and of the Animal Apocalypse in / Enoch. If negative Median influence can be seen in 

this passage, then the beginnings of influence are much earlier than the Hellenistic period. 

Such an influence also highlights the potential importance of negative influence.

Daniel

As the only canonical Jewish apocalypse, Daniel has long been a center of discussion 

for scholars of apocalyptic. Although not the earliest extant apocalypse, Daniel is extremely 

important for subsequent developments. The book presents a number of complex 

problems. The extant book contains both Hebrew (1—2:3; 8—12) and Aramaic (2:4—7:28) 

sections, which wlide in discrete sections do not coincide with a visible generic divide (tales, 

chapters 1—6, revelator)' visions, 7—12). Further, the Greek versions of the book contain 

significant additions to the text. The complex tradition historj’ of the present book also 

offers the potential of materials which significandy predate the final compilation of the work. 

For the present purposes, only the motif of four successive empires will be discussed here.

Daniel 2 and 7 contain visions which present an overview of histor}^ using a scheme 

of four progressively inferior empires. This trope has long been identified as deriving from 

Iran, although the scheme itself is a scholarly flashpoint."’ The present section seeks to

Childs, “Enemy from the North,” pp. 187—198.
In theophanies: Kgs 19:11; Isa 29:6; Ezek 3;12-13; In batdes; ler 10;22, 4”;3; Nah 3;2; Amos and Zech each 

use it for a historical earthquake.
Daniel Bodi, The Book of Eykiel and the Poem of Ena, Orbis Bibhcus et Orientalis 104 (Gottingen; 

Vandenhoeck & Ruprecht, 1991), p. 116, would rather appeal to the Poem of Ena.
”2 To the point that some scholars still consider it just that. E.g., Bodi, The Book of Ezekiel and the Poem of Ena, 
p. 223: “It [38—39] is an apocalypdc vision of the final, miraculous defeat of the forces of evil in the land of 
Israel.”

For an overview of the early twentieth centur)’, see H. H. Rowley, Darius the Mede and the Four World Empires 
in the Book of Daniel (Eugene, OR: Wipf & Stock, 2006), pp. 67—184; for more recent studies, see J. W. Swam,
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evaluate the level (if any) and likelihood of Iranian influence on the current form of the 

scheme as it appears in Daniel, as well as to assess the relative import of such influence.

The visions themselves appear in 2:28—45 and 7:2—27, both of which are in the 

Aramaic section.j\lthough the imagert' and narrative setting for the two \tisions are quite 

divergent, both recount a series of four kingdoms which are ultimately destroyed, and 

scholarship has tended to see the same concept as underlying both.

The Vision of the Statue (2:28—45)

^'You were looking, O king, and lo! there was a great statue. This statue was 
huge, its brilliance extraordinary’; it was standing before you and its 
appearance was frightening, ^^he head of that stame was of fine gold (1717), 
its chest and arms of silver (^03), its iniddle and thighs of bronze (lynj), ^^its 
legs of iron its feet partly of iron and partly of clay. ^‘‘As you looked
on, a stone was cut out, not by human hands (fT'^ and it struck the
statue on its feet of iron and clay and broke them in pieces. ^^Then the iron, 
the clay, the bronze, the silver, and the gold, were all broken in pieces and 
became like the chaff of the summer threshing floors; and the wind carried 
them away, so that not a trace of them could be found. But the stone that 
struck the statue became a great mountain and filled the whole earth.

Daniel recounts a dream of Nebuchadnezzar in which he saw a statue with a head of 

gold, breast and arms of silver, loins and thighs of bronze, and legs of mixed clay and iron. 

A stone strikes the statue and destroys it, itself then growing into a mountain and filling the 

earth. Daniel subsequendy interprets this dream as a succession of kingdoms, beginning with 

the reign of Nebuchadnezzar. Two basic aspects of this vision are noteworthy: the use of a 

series of metals ordered in decreasing value and a scheme of history’ based on the transition 

of power between four empires. A further aspect which requires attention is the appearance 
of ‘the end of days’ (N’nV HDriN) in the interpretation (v. 28) and whether or not this implies

an eschatological interpretation.

The image utilizes some traditional prophetic tropes. The description of 

judgment/destruction in terms of chaff, threshing floors, and/or wind appears often in the

“The Theory of the Four Monarchies,” Classical Philology 35.1 (1940): pp. 1—21; Samuel K. Eddy, The King is 
Dead: Studies in the Near Eastern Resistance to Hellenism. 334—3! B.C. (London: University Microfilms Ind, 1980), p. 
16; Collins, Daniel, pp. 162—164, 166—170; Ludwig Koenen, “Greece, the Near East, and Egypt: Cyclic 
Destruction in Hesiod and the Catalogue of Women,” Transactions of the American Philogical Association 124 (1994): 
pp. 1—34; David Flusser, “The Four Empires in the Fourth Sibyl and in the Book of Daniel,” Israel Oriental 
Studies 2 (1972): pp. 148—175; Brvan, Kosher Mentality, pp. 59—61; Paul Niskanen, The Human and the Dimne in 
Histor): Herodotus and the Book of Daniel, JSOTSS 396 (London: T & T Clark, 2004), Chapter 2. The most 
comprehensive discussion known to the author can be found in Klaus Koch, Daniel 1. Teilband Dan 1—!, 
Biblischer Kommentar Altes Testament 22.1 (Neukirchen-Muyn: Neukirchener Verlag, 2005), pp. 126—138, 
203-207.

For a comprehensive discussion of the language and versional issues, see CoUins, Daniel, pp. 12—24.
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Hebrew Bible.The use of these images recalls the judgment oracles of the prophets, even 

though the subsequent interpretation focuses more on succession than judgment. 

Additionally, the mountain which ultimately replaces all four kingdoms echoes the motif of 

the ‘mountain of the LORD’ found throughout the Hebrew Bible, be it Sinai or Zion.’"’ A 

Judaean audience would no doubt connect such language with promises of the restoration of 

Jemsalem. Neither of these aspects are particularly dwelt upon in text’s own interpretation, 

however, and certainly do not exhaust the pericope’s imager\\

Prominent is the use of a series of precious metals ordered by descending value; gold, 
silver, bronze, iron mixed with clay pm, ^103, iynj, ’^na). Similar series of metals ordered

by decreasing value do appear in earlier biblical texts in a variety of contexts,”’ and one even 

appears in a context of judgment (Ezek 22:20).”* Nevertheless, these antecedents do not 

apply the series to histoty', let alone to a succession of earthly kingdoms.’"’ Using the relative 

values of metals as a method of arrangement is logical and likely universal, yet this has no 

necessaty^ connection with historical processes and is—since it places Nebuchadnezzar at the 

pinnacle—rather surprising in a Judaean stoty'.”” A tempting interpretation is to understand 

the original referents to be kings rather than kingdoms, thus belonging to a (Persian?) anti- 

Nabonidus polemic,’” which was altered to kingdoms at a later stage of the tradition. 

However, since five kings reigned from Nebuchadnezzar until Gyms, this still demands an 

explanation for the shift to a fourfold scheme.’"

Further, a scheme of four eras or kingdoms which precede a final, everlasting 

kingdom appears to have no biblical precedent. This concept is intimately intertwined with 

the apocalyptic quagmires of determinism and eschatolog)t’” The pericope’s use of the term 

N’QP rtiriND draws the fourfold scheme linguistically into the ‘Dat' of YHWH’ tradition and 

its relation to the development of eschatology in Second Temple Judaism. CoUins’s reading 

of the eschatology in this chapter is vety’ judicious: while an eschatology must be considered 

integral to the chapter, it is not an eschatology of the same type as in the second half of the

For example, using chaff (PQ), cf Ps 1:4, 35:5; Isa 17:13, 29:5; also using the image of the threshing floor (lU 
), cf. Hos 13:3; Isa 41:15; cf 2 Kgs 13:7.

For example. Ex 3:1, 15:17; Ps 48:1, 68:16; Isa 2:2, 25:6.
Lists of the same metals occur in 1 Chr 22:16, 29:2 and 2 Chr 2:6, 13 in the context of building the temple; 

Num 31:22 has a list which adds tin and lead; Josh 6:19,24; 22:8 list all four, but in different orders. Isa 60:17 
also uses them all, but in a vert' different context.

Although the hst starts with silver and adds tin and lead.
Contra Ida Frohhch, “Tme and Times and Half a Time’: Historical Consciousness in the Jewish Literature of the Persian 

and Hellenistic Periods, ]SPS 19 (Sheffield: Sheffield Academic Press, 1996), p. 28.
Cf. Collins, Daniel, p. 169, in the context of a suggestion of a Babylonian anti-Seleucid origin.
As argued by Ehas J. Bickerman, Four Strange Books of the Bible (New York: Schocken, 1967), pp. 61—65; 

Frbhhch, Time and Times, pp. 28—34.
Cf. Rowley, Darius theMede, pp. 166—173.
Note the discussion of theology in Chapter 3’ and the references given there.
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book.’"'* It is therefore necessar\" to consider whether this eschatolog}" was adopted with the 

four-kingdom motif or whether it was added by the tale’s Danielic creator. This will be 

further dealt with below.

The identification of the four kingdoms has occasioned much discussion, although 

most modern scholarship accepts the intended series (both here and in 7) as Babylon, Media, 

Persia, and Greece.’"" Several considerations make this fairly certain. The text identifies the 

first kingdom clearly as Babylonia (v. 38), and the reference to marriage in v. 43 is generally 

understood as a reference to the competing Greek kingdoms of the Ptolemies and Seleucids. 

The reference to the ‘world dominion’ of the third is consonant with the Persian Empire. 

Finally, the scheme Babylon-Media-Persia-Greece is an important structural motif for the 

current book.’"”

Several scholars note the chapter contains a number of Iranian loanwords (as well as 

Greek words).’"' Two of these are weU-known and uncontested; n (‘mystery’) and m (‘law’).

Koch also identifies the words N7IN, l^T, and the name IVIK as Iranian.’"” Further, the

title ‘IGng of Kings’ (v. 37) belongs to an Achaemenid milieu despite the supposed Neo- 

Babylonian setting.

The Vision of the ‘Mischwesen’ (7:2—27)

The vision of Chapter 7 is considerably different from that in Chapter 2, although it 

is clearly related to it. In this ‘night \tision’’"’’ the metallic imager)^ is replaced by four fantastic 

‘beasts from the sea’ (v. 3),’^” adding a throne vision and the controversial ‘Son of Man’ (v. 

13). A succession of four kingdoms followed by an eternal kingdom remains, although the 

idea of serial inferiorit}' is lost.”” A few of the details of the Chapter 2’s visions are recalled

Collins, Daniel^ p. 1'74.
Rowley, Darius the Mede, pp. 61—184; James A. Montgomery-, A Critical and D.xegetical Commentary on the Book of 

Daniel, ICC (Edinburgh: T & T Clark, 1927), pp. 174—177, 185; CoUins, Daniel, pp. 166—170; Koch, Daniel 1, pp. 
198-202.
’2* Rowley, Darius the Mede, pp. 146, 176—178; Collins, Daniel, p. 32; also implied by Grabbe’s conclusion, Lester 
L. Grabbe, “Another Look at the Gestalt of Darius the Mede,” Catholic Biblical Quarterly 50 (1988); pp. 212—213; 
cf. the convenient table given by Klaus Koch, “Dereios, der Meder,” The Word of the Cord Shall Go Forth: Essays 
in Honor of David Noel Freedman in Celebration of His Sixtieth Birthday, eds. Carol L. Mevers and M. O'Connor 
(Winona Lake, IN: Eisenbrauns, 1983), p. 296.

Klaus Koch, Daniel 1, p. 124; John P Brown, Israel and Hellas III: The Legacy of Iranian Imperialism and the 
Individual, Beihefte zur Zeitscrift fiir die altestamentliche Wissenschaft 299 (Berlin: De Gruyter, 2001), p. 234, 
238; On Aramaic loanwords generally, see Jonas C. Greenfield, “^Mamaic II: Iranian Loanwords in Early 
Aramaic,” Engclopaedia Iranica 2.3 (1986): pp. 256—259. Cf. Ran Zadok, “On Five Iranian Names in the Old 
Testament,” Vetus Testamentum 26.2 (1976): pp. 246—247.

Koch, Daniel 1, p. 124.
Collins, Daniel, pp. 159—160.
For overviews of suggestions on souces for the Mischwesen, see Brvan, Kosher Mentality, pp. 218—234; Collins, 

Daniel, pp. 280—294.
Note, however, Brvan’s opinion that they represent increasingly unkosher creatures, Bryan, Kasher Mentality, 

pp. 234-239.
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in 7: the dominion given to the leopard recalls the dominion of the third kingdom (2:39),’'" 

the iron composition of the fourth beast’s horns (the only remaining metal),’’’ and perhaps 

even the toes of statue.’’'*

The concepts and sources which underlie the Mischwesen and the Son of Man are 

highly contested and are not taken up here;’^^ it is for the present purpose simply worth 

noting that the series of Babylon, Media, Persia, and Greece is retained from Chapter 2. 

Additionally, the \tision’s main concern is evidently with the last empire, the other three 

barely receiving censure;”*’ the mention seems more to conform with a fourfold scheme than 

with a serious critique of the previous three per se.

Four Period Schemes in the Ancient Near East

The sudden appearance of the four kingdoms and four metals tradition in Daniel has 

long caused scholars to seek a parallel elsewhere. A variety of allegedly relevant schemes 

have been adduced; before discussing their relative merits and potential Hnes of transmission, 

the various passages are presented below.

Hesiod

One of the more oft-cited parallels occurs in Hesiod’s Works and Days, lines 109— 

201.’^' Here the poet describes a succession of five generations or races of men: a golden 

race, a silver generation, a brazen race ‘sprung of ash trees,’ a fourth race of semi-divine 

heroes, and a fifth generation of iron, to which the poet claims to belong. Two features 

immediately strike the casual reader: the strong moral characterizations of each race or 

generation (in a declining succession) and what appears to be an intermption of a fourfold 

metallic scheme with a generation of heroes. It seems likely that the poet has adapted an 

older fourfold scheme to accommodate Greek epic heroes.’^” Besides the intermption of the 

metallic sequence, the additional detail ascribed to the bronze race that they were ‘spmng of 

ash trees’ likely dates the concept to Indo-European times; the Norse epic poem the I'gluspd

'3- Also noted by Collins, Daniel, p. 298.
'33 Cf. Collins, Darnel, p. 299.
'3-* Br\'an, Kosher Mentality, p. 218.
'33 Note, however, the interesting suggestion that Dan 7 is dependent on the Book of Watchers, Helge S. Kvanvig, 
“Throne Visions and Monsters: The Encounter Between Danielic and Enochic Traditions,” Zeitschrift fiir die 
Alttestamentliche Wissenschaft \ \1.1 (2005): pp. 248—272.
'3'* Collins, Daniel, p. 304.
'3'' Hugh G. Evelyn-XXTiite, ed., Hesiod, Homeric Hymns, Epic Cycle, Homerica, LCL ed. (Cambridge, M,\: Harvard 
Univ Press, 1998), pp. 11—17.
'3“ Cf: Collins, Daniel, p. 162.
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§§ 17—18 also describes the creation of mankind from driftwood of ash.’’^ The passage here 

is concerned with ritual and ethical decline, and the author is unconcerned with the passing 

of empires.

Ovid

A passage similar to Hesiod appears in the Metamorphoses}^' He describes a fourfold 

series of metallic races of increasing wickedness. To this series he appends a race of blood, 

whose violence prompts a deluge for their destruction. Finally, OHd identifies the current 

human race with a race created from stone by the two lone flood survivors. The large 

number of mythic motifs and stories which are interwoven here leaves the impression that 

the second two races (of blood and stone) are creations of the poet and do not reflect an 

older tradition of six races.’'*’

Herodotus

In his account of the rise of Gyms, Herodotus claims obhquely that the rule of Asia 

was passed from Assyria to Media and thence to Persia.’"’" It is important to note, however, 

that he did not make a clear distinction between the Assyrians and the Babylonians (e.g., 

1.178, 193; though he seems aware of a distinctness in 1.102).’“’” For authority Herodoms 

explicitly claims as his source Persians who “desire not to make a fine tale of the story of 

Cyrus but to tell the truth” (1.95).’"” He claims that the Assyrians ruled for 520 years, the 

Medes for 128 years, and then the Persians up to his time (1.95, 130). While it is tme a

Ursula Dronke, The Poetic Edda II: Mythological Poems (Oxford: Clarendon, 1997), p. 11 (text), 122—123 
(commentary', includmg noting the parallel to Hesiod). Cf. Widengren’s opinion that both the four-empire and 
metallic schemes are Indo-European, Geo Widengren, “Leitende Ideen und Quellen des Iranischen 
Apokalyptic,” Apocalypticism in the Mediterranean Wortd and the Near East: Proceedings of the International Cottoquium on 
Apocalypticism, VJppsala, August 12-17, 1979, ed. David Hellholm (Tubingen: Mohr Siebeck, 1983), p. 131; 
hoiwever, note the opinion of Mallory that there was an original Indo-European threefold scheme of white-red- 
black, lames P. Mallory, “Cosmology,” Encyclopedia of Indo-European Culture, eds. James MaUor\' and D. Q. Adams 
(London: Fitzroy Dearborn, 1997), pp. 130—131. Thomas Gamkrelidze and \Jaceslav V. Ivanov, Indo- 
European and the Indo-Europeans: a Reconstruction and Historical Analysis of a Proto-Eanguage and a Proto-Culture, Part 
1:The Text, trans. Johanna Nichols, Trends in Linguistics: Studies and Monographs 80 (Berlin: De Gruyter, 
1995), pp. 615—619 has a triad of yellow/gold, white/silver, and red/copper.

1.89—162, 396—416 (Pubhus OviA., Metamorphoses, trans. Frank J. Miller, Ovid III: Metamorphoses I, LCL. Third, 
rev. ed. [Cambridge, MA: Harvard Univ Press, 1977], pp. 9—13, 31).

According to Anderson, the race of blood is unparaUelled elsewhere, and the creation of men from stones 
after the flood is a traditional Greek idea. 'WiUiam S. Anderson, Ovid’s Metamorphoses Books 1—5 Edited, with 
Introduction and Commentary (Norman, OK: Univ of Oklahoma Press, 1997), pp. 166—167, 180—181. It is perhaps 
worth noting that 3’irgil’s Fourth Eclogue, lines 4—10, describes the beginning of a golden age which follows upon 
an iron race, seemmg to imply a cychcal overturning of the scheme noted above in Hesiod, although 3^irgil 
appeals to a ‘Cumaean song.’ However, the two intermediate ages are not mentioned. See Virgil, Eclogues, trans. 
H. Rushton Fairclough, I'irgil I: Eclogues, Georgies, Aeneid i—IT, ed. G. P. Goold, LCL ed. (Cambridge, M.\: 
Har\'ard Univ Press, 1999), p. 49.
^’'-Persian Wars 1.95, 130 (Herodotus, Wars I—II, pp. 125—127, 169).

Herodoms, Wars I—II, p. 221, 243; p. 133.
(jj.£re^i repoi XiyoBm, oi (SoukofXEvoi aspivovv ra mpi xOpov aWa. tov sovTct \eyeiv Aoyov).

185



historical sequence with Media before Persia appears here, Herodotus takes no significance 

from the number, succession, or order of the empires; rather, he simply includes it as part of 

his tale of Cyrus’s rise. However, the two passages are still significant in that they attest to an 

Iranian view of history which imparted world rule to the Medians. Further, since Herodotus 

was well known in the Hellenistic world, it is quite reasonable to infer that the later presence 

of Assyria-Media-Persia in historical lists is due to his histone

Oracle ofHjstaspes and Zand-i Vahman Yarn

Both the Oracle of Hystaspes and the Vahman Yast are highly problematic as both 

currently exist only in citations and commentaries, largely in Lactantius for the former and 

the Zand-i Vahman Yam for the latter. Not enough of Hystaspes has suntived to ascertain the 

majority' of its contents or whether it also contained a fourfold scheme; although Lactantius 

mentions a scheme of empires in contexts in which he also quotes Hystaspes, it appears to be 

taken from the Sibylline OraclesY^ This text can thus offer no parallels.

The text Zand-i Halman Yam is more readily accessible, though the relevant tradition 

history is problematic.This text is normally understood to be a precis and commentary 

ipand) on a lost hymn to Vohu Manah {Vabman Yast), one of the important divine figures in 

Zoroastrianism.'’'^ Since it cites spnd'^*’ it is already at two steps remove from the original. 

Most scholars, however, accept that the text comments on real texts, even though they are 

not extant.*^’ In the extant text, two metallic sequences are presented. In the first version, 

Zoroaster is shown a tree with four branches of gold, silver, steel, and one of iron mixed

Book XV. 13 (CaecuUus Lactantius, Divine Institutes, trans. Anthony Bowen and Peter Garnsey, The Divine 
Institutes ofLactantius [Liverpool: Liverpool Univ Press, 2003], p. 423). Justin Martyr, First Apology 44, merely 
mentions the name of the work approvingly (incidentally, also in conjunction with the Sibvl). justin Marty'r, The 
First Apology, The Apostolic Fathers with Justin Martyr and Irerurus, ed. A. Cleveland Coxe, Reprint, American ed. 
(Edinburgh: T & T Clark, 1996), vol. I of the Ante-Nicene Fathers, p. 178.

Currently available in English in three translations; see Behramgore T. Anklesaria, Zand-i 1 'ohtiman Yasn and 
Two Pahlavi Fragments: Text. Transliteration, and Translation (Bombay: Mrs. B. T. Anklesaria, 1957), Pahlavi Texts I, 
pp. 189—236, and Carlo G. Cereti, The Zand-i Wahman Yasn: a Zoroastrian Apocalypse, SOR 75 (Rome: 1995).

For various discussions of this see, Widengren, “Leitende Ideen,” pp. 105—119; ^\nders Hultgard, “Bahman 
Yasht; A Persian Apocalypse,” Mysteries and Revelations: Apocaylptic Studies since the Uppsala Colloquium, eds. John J. 
CoUins and James H Charlesworth (Sheffield: Sheffield Academic Press, 1991), pp. 114—134; Philippe Gignoux, 
“Bahman II: In the Pahlavi Texts,” Encyclopcedia Iranica III (1989): p. 488; Werner Sundermann, “Bahman Vast,” 
Enyclopcedia Iranica III (1989): pp. 492—493; ^\nders Hultgard, “Zoroastrian My^th in Bahman Yasht,” The Middle 
East Viewed from the North. Papers from the First Nordic Conference on Middle Eastern Studies. Uppsala 26—29 January 
1989, eds. B. Utas and K. Vikor (Bergen: 1992), pp. 15—27; Eddy, The King is Dead, pp. 26—32; CoUins, “The 
Persian Apocalypses,” pp. 207—217.
'■** II.1, III.l (Anklesaria, Zand-i \ 'ohuman Yasn, p. 102)=1.6, II.1 {Pahlavi Texts 1, pp. 193—194). On Zand, see 
Marv Bovee, “Middle Persian Literature,” Iranistik: Eiteratur, Handbuch der OrientaUstik 1.1372.1 (Leiden: BriU, 
1968), pp. 35-36.

Widengren, “Leitende Ideen,” pp. 77—162; Sundermann, “Bahman Yast,” pp. 492-492; Hultgard, “Bahman 
Yasht: A Persian Apocalypse,” pp. 114—134; Hultgard, “Zoroastrian Myth in Bahman Yasht,” pp. 19—20. The 
main opponent is PhUUppe Gignoux, who normaUv writes in French. Cf. his views in Gignoux, “Bahman II: In 
the Pahlavi Texts,” p. 488.
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with dust.’^“ The interpretation given is of four periods, the first identified with the period of 

Zoroaster and his royal patron Vistdspa, the next two with legendar}- reigns of kings 

(Ardaxsir, Husraw), and the last with “the evil sovereignty of the demons with dishevelled 

hair of the race of Wrath.In the second version Zoroaster sees a tree with seven 

branches of gold, silver, bronze, copper, tin, steel, and iron mixed with dust. These are again 

interpreted as ages of the world, all of which are identified with reigns, from that of Vistdspa 

to that of the badly coiffed, angty' demons.’^" The doubling of the metallic progression, its 

expansion from four to seven, and the changes in the interpretation clearly evince a later 

updating of a fourfold prophecy to fit subsequent history. The interpretation of the second 

vision clearly understands the final demons to refer to the Arab invasion of Iran at the end of 

the Sassanian Empire, and this is clearly a reinterpretation of a previous prophecy. VCTiile the 

dating of this interpretation (and thus the current text) is clearly vety' late, the question 

remains as to how ancient the original fourfold metallic vision is. Hultgard adduces five 

reasons why a supposed Vahman Yah existed behind the current text: 1) the other three cited 

sources are real; 2) at the time of the compilation, extensive materials were available, so 

forging would be difficult; 3) There are hints of liturgical formulas, suggesting a 1 a/Z-like 

Vorlage; 4) the literary character suggests an underlying t^and Like the Videvddt, 5) it also 

preserves epic fragments of other lost Avestan sources.'^’ Eddy suggests that the original 

prophecy intended the dishevelled hair to refer to the Greeks—or more specifically, 

depictions of Alexander—^which would likely date the idea to the Hellenistic period.’’"' Since 

the Achaemenid Empire was the last Iranian empire destroyed by a foreign invasion, this 

identification is plausible. Besides questions of dating, however, important to note is that the 

text explicidy applies a fourfold metallic scheme to successive reigns. Interestingly, while the 

succession appears to agree with version of Dan 2 in mixing the last element, it also differs in 

the use of steel for bronze.

The Sibylline Oracles

A variety of historical schemes organized by world empires appear in several of the 

extant Sibylline Oracles, a Byzantine collection of miscellaneous texts which contains a

See Cereti, Zand-i Wahman Yasn, p. 172; Mary Boyce, “The Poems of the Persian Sibyl and the Zand i 
Vahman Yasht,” "Etudes iram-aryennes offertes a Gilbert Eayard, eds. Philippe Gignoux and Charles-Henri de 
Fouchecour, Studia Iranica Cahiers 7 (Paris: Association pour I’avancement des emdes irannienes, 1989), p. 73; 
Bovce and Grenet, HZ III, p. 386.

Chapter 1.6—11 (Anklesaria, Zand-i I^ohiiman Yasn, pp. 101—102)= 1.3—5 (Pahlavi Texts I, pp. 192—193). 
11.14—22 in West’s translation {Pahlari Texts I, pp. 198—201); III.19—29 in j\nklesaria’s (Anklesaria, Zand-i 

\ ''ohuman Yasn, pp. 104—106).
'5-’ Hultgard, “Zoroastrian Myth in Bahman Yasht,” pp. 19—20.

Eddy, The King is Dead, p. 19 and plate 1 (between pp. 21—22).

187



variety of older oracles.The closest parallel to the version in Daniel appears in Book IV, 

lines 49—114, which likely dates to the early Hellenistic period.'^* In this text a series of 

empires rule the world from the flood until the sibyl’s time for decreasing lengths of times: 

the Assyrians rule for six generations, the Medes for two, the Persians for ‘one generation of 

prosperous rule,’ the Macedonians (for an unspecified period of time), and the Romans. 

Rather than a subsequent heavenly kingdom, the text predicts a world-destroying 

conflagration (160—161, 171—178). Several characteristics are here worth noticing. The text 

posits a five-fold division of decreasing length (at least until the Persians), but there is no 

explicit condemnation of these empires; each receives judgment through conquest, but they 

are not directly accused of evU. The text focuses on the horrors of war and other disasters 

rather than on the relative moral qualities of the empires. Finally, a scheme of Assyria- 

Media-Persia-Macedonia-Rome is evidenced, which could logically be an update for an older 

fourfold scheme. Flusser adduces that this is the case since the addition of Rome intermpts 

the ten generations interwoven into the description of the first four.*^’

Several other SibyUines also break history into succeeding empires, although they are 

much more varied and removed from any relation to history. Sibylline Oracles III.159—161 

gives a list of eight empires in the order Egypt, Persia, Media, Ethiopia, ‘Assyrian Babylon,’ 

Macedonia, Egypt, and Rome.’’* This list is notable for three things: its Egj^ptocentrism, the 

flipping of Persia and Media, and the equation of Assyria with Babylon.’’” Sibylline Oracles 

VIII.5—9 gives a verv’ similar list of Egt^pt, Persia, Media, Ethiopia, ‘Assyrian Babylon,’ 

Macedonia, and Rome.”’” Finally, the eleventh SibyUine offers a list of Egypt, Persia, Media, 

Ethiopia, Assyria, Macedonia, Egypt, and Rome, although equating Assyria with the }ews.’^’

The most convenient edition of these texts (with introductions) is bv John |. Collins, “The Sibylline 
Oracles,” The Old Testament Pseudepigrapha, ed. James H Charlesworth, vol. I: Apocalyptic Literature and 
Testaments (New York: Doubleday, 1983), pp. 317^72. For an introduction to the Sibyl see Christine Walde,
“Sibylle (Si'PuAka), lat. Silylla),” pp. 499—501 and Markus Sehlmeyer, “Sibyllini Hbri, Sibvllina oracula,” pp. 501— 
502, both in Hubert Cancik and Hehnuth Schneider, eds., DerNene Pauly Ensyyklopadie derAntike. vol. 11 Sam- 
Tal (Smttgart: Metzler, 2001); John J. Collins, “The Jewish Transformation of Sibylline Oracles,” Seers, Sybils 
(sic) and Sages in Hellenistic-Koman Judaism (Leiden: Brill, 1997), pp. 181—197.
'5^ Collins, “The Sibylline Oracles,” pp. 385—387; dating, p. 381. Cf. John R. Bartlett, /fw in the Hellenistic World: 
Josephus. Aristeas. the Sibylline Oracles, Eupolemus, Cambridge Commentaries on the Writings of the Jewish and 
Christian World (Cambridge: Cambridge Univ Press, 1985), p. 38.
'5'' Flusser, “The Four Empires,” pp. 150—151.

Collins, “The Sibylline Oracles,” p. 365; note, however, the argument that this also represents a fourfold 
scheme, if the text intends the second empire to be the combined empire of Persia-Media-Ethiopia-Assyrian 
Babylon. See, Flusser, “The Four Empires,” p. 160, n. 49.
’5" Cf III.268 where the Assyrians are said to conquer Jerusalem and III.300—304 where it refers to ‘Babylon 
and the race of Assyrian men.’ (p. 368; cf n, e2).

Collins, “The Sibylline Oracles,” p. 418.
"" XI.19—314; Collins, “The Sibylline Oracles,” pp. 434 442.

188



Oiimran fragments

While several documents discovered at Qumran have clear reladonships with the 

canonical Daniel, none of the extant secdons presence either a scheme of kingdoms or 

metals.’'’’ However, the A^nimal Apocalypse in / Enoch 89—90 contains a fourfold periodizadon 

within its era of seventy shepherds,”'^ and this text is likely roughly contemporar}' with Dan 

7. Unlike the Danielic texts, however, / Enoch simply uses the fourfold di\dsion as a stmcmral 

deHce, placing no emphasis on the number four nor gi\dng clear indicadons to the 

significance of the eras. Wdiile it is possible that they represent a sequence of empires, 

Nickelsburg would denv this.””’

The Origin of the Four Empire Scheme

Scholars have often considered an Iranian milieu for the origin of the Four Empire 

modf, though posidons var\^ widely. Swain claims the source was an and-Seleucid Iranian 

diaspora in Anatolia.”’^ Lambert refuses to decide on an origin;’'’'’ Day is similarly agnosdc 

although leans towards a Babylonian source.’'’^ Kvanvig understands the idea to be a mixing 

of Persian and Babylonian tradidons.”’* \XTiile allowing for some influence from Hesiod, 

Flusser argues for an Iranian reacdon against Macedon as the primar)’ source of the metallic, 

four empire trope.”’” However, West rejects any Hesiodic influence upon Daniel, seeking an 

Urardan or Babvlonian source for the four metals.’™ Winston unabashedly supports an

See John J. Collins, “Prayer of Nabonidus,” Qumran Cave 4 XT 7/ Parabiblical Texts 3, ed. James C. 
VanderKam, D|D XXII (Oxford: Clarendon, 1996), pp. 83—94 and John J. Collins and Peter W. Flint, 
“Pseudo-Daniel,” Qumran Cave 4 Xl'TI Parabiblical Texts 3, ed. James C. VanderKam, DJD XXII (Oxford: 
Clarendon, 1996), pp. 95—164.

For discussion, see George W. E. Nickelsburg, 1 Enoch /, Hermeneia (Minneapolis, MN: Fortress, 2001), pp. 
391—392; Patrick A. Tiller, H Commentary on the Animal Apocalypse of 1 Enoch, Early Judaism and Its Literamre 4 
(Atlanta: Scholars Press, 1993), pp. 54—60 mentions the fourfold scheme, but is more concerned with the 
seventy shepherds; cf. the general commentar}’, pp. 324—355. However, in his review of Nickelburg’s 
commentary. Tiller asserts the likely relevance of the four-period trope, Patrick A. Tiller, “Review: 1 Enoch 1,” 
journal of Biblical Literature 122.3 (2003): p. 577. .\lthough fragments of the Animal Apocalypse were found 
(4QEn'^ 4), they do not correspond to the section of the seventy shepherds. See Jozef T. MiUk, The Books of 
Enoch: Aramaic Eragments of Qumran Cave 4 (Oxford: Clarendon, 1976), pp. 204—206.

Nickelsburg, 1 Enoch 1, p. 392.
Swain, “The Theor)’ of the Four Monarchies,” in particular pp. 3—11.
W. G. Lambert, The Background of jervish Apocalyptic, Ethel M. Wood Lecmres (London: Athlone, 1978), p. 9.
John Day, God's Conflict with the Dragon and the Sea: Echoes of a Canaanite Myth in the Old Testament (Cambridge: 

Cambridge Univ Press, 1985), p. 153, n. 26.
Kvanvig, Boots of Apocalyptic, pp. 490-491.
Flusser, “The Four Empires,” pp. 148—175. Cf Boyce and Grenet, fiZ III, pp. 384—386, 402-404, especially 

n. 190. She posits that while the Persians borrowed the metals from the Greeks, Daniel borrowed the idea 
from Persia. See Mar}- Boyce, “On the Antiquit}- of the Zoroastrian Apocalyptic,” Bulletin of the School of Oriental 
and African Studies XL\'IL1 (1984): pp. 10—IT, Boyce, “Persian Sibvl,” pp. 73—74. Of a similar opinion (Persian 
source for reigns, Greek for metals) is -\ndre LaCocque, The Book of Daniel, trans. Dartid PeUauer (London: 
SPCIG 1979), pp. 48-49.

M. L. West, The East Face of Helicon: West Asiatic Elements in Greek Poetry and Myth (Oxford: Clarendon, 1997), 
pp. 312—319; Brown also seems to posit a vague ‘oriental’ source; John P Brown, Israel and Hellas, Beihefte zur 
Zeitschrift fur die alttestamentliche Wissenschaft 231 (Berlin: De Gruyter, 1995), pp. 301—202; Brown, Eegay of 
Iranian Imperialism, pp. 74—75, where it is given an implied Persian imperial setting.
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Iranian derivation;’^’ Koch supports an Iranian derivation for the four metals and a Seleucid 

source for the four kingdoms.Collins is cautiously willing to entertain a Persian source yet 

considers a common Near Eastern source as also possible.’^’ Wiesehofer prefers to see an 

ultimately Herodotean source for the four-empire sequence in Dan 2, although he does not 

discuss the metallic symbolism.’”'’ Frolilich derives the metals from judaean traditions and 

the four kingdoms from a Babylonian fourfold dynasdc oracle.’””

The variety and disparate provenances for the various fourfold motifs make it hkely 

that it was a widespread one, and none of the extant parallels are an exact match. Yet, it is 

worth pursuing the possible sources and contexts, to better understand both the passage 

itself and its influence on subsequent Judaean traditions. There are three aspects of the motif 

as it appears in Daniel which need to be kept in mind and considered both independently 

and in combination: the four empire scheme alone and as understood in the form Babylon- 

Media-Persia-Greece, the four metallic eras, and the implied eschatolog}c

Four Kingdoms or Kings

A motif of four significant periods was known in the Ancient Near East well before 

Daniel. Its appearance in Plesiod presents a terminus ante quern in the eighth century'; Koch 

even suggests a similar idea can be found in earlier Hurrian/Hittite mythology.'”*’ Indeed, it 

seems likely that a similar idea was held by Proto-Indo-Europeans.’”” A possibilit}-, therefore, 

that the idea was widely disseminated in the Ancient Near East cannot be wholly discounted. 

Nevertheless, four generations or eras and four world empires are not necessarily parallel

Winston, “The Iranian Component in the Bible, Apocrypha, and Qumran: a Review of the E\’idence,” pp. 
189—190; Cf. Sven S. Hartman, “Datierung der junavestischen Apokalyprik,” Apocalypticism in the Mediterranean 
W'orld and the Near East: Proceedings of the Internationa! Colloquium on Apocalypticism, Uppsala, August 12—17, / ed. 
David Hellholm (Tubingen: J.C.B. Mohr, 1983), pp. 61—64.
'■'2 Koch, Daniel 1, pp. 137-138, 206-207.
'23 CoUins, Daniel, p. 164; however, he was earlier more positive towards a Persian origin, John J. Collins, 
“Jewish Apocalypdc Against Its Hellenistic Near Eastern Environment,” Bulletin of the School of Oriental and 
African Studies 220 (1975): p. 29; Yet, even earlier, he seems to posit an original Babylonian oracle, John J. 
Collins, The Apoca^ptic Vision of the Book of Daniel, Harvard Semitic Monographs 16 (Missoula, MT: Scholars 
Press, 1977), pp. 37^2; an idea which he again entertains in Collins, Daniel, p. 169.

Josef Wiesehofer, “The Medes and the Idea of the Succession of Empires in Antiquity,” Continuity of Empire 
(?): Assyria, Media, Persia, eds. Giovanni B. Lanfranchi, et al. (Padova: S.a.r.g.o.n. Editrice e Libreria, 2003), pp. 
391—396, who sees a common source and independent development in Daniel.
'25 FrohUch, Time and Times, pp. 26—36. Cf. Bickerman, Eour Strange Books of the Bible, pp. 61—65; Ernest C. Lucas, 
“The Origin of Daniel’s Four Empire Scheme Re-examined,” Tyndale Bulletin AQ.l (1989): pp. 185—202.
'2^ Koch, Daniel 1, pp. 186—187.
'22 The Greeks, Iranians, and Hitrites were all Indo-European peoples. To reinforce the idea of a pan-Indo- 
European idea, the Norse Voluspa §44 mentions a variant which identifies these four ages: an Axe-age, a Sword- 
age, a Wind-age, and a Wolf-age. These are, however, eschatological. See Dronke, Mythological Poems, pp. 18— 
19. In this regard, it is interesting to note that the Zand-i I Phman Yasn describes the final age as the passing of 
the wolf-age into the lamb-age f\'TII.3, Anklesaria, Zand-i 1 Phiiman Yasn, p. 125; III.40, Pahlavi Texts I, p. 230). 
Cf. ]. Gwyn Griffiths, ‘SArchaeologt’ and Hesiod’s Five Ages,” foumal of the History of Ideas 17.1 (1956): p. 116 
and Malloty', “Cosmologt’,” pp. 130—131 for four color-periods in India.
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ideas, and one could wonder whether the latter is not a separate or at least subsequent 

tradidon to the former.

There can be no doubt that a historical sequence of empires presented as Assyria, 

Media, Persia, Greece originally represents an Iranian perspective or perhaps an Eastern 

Anatolian one. Two points indicate this: only Iranian lands experienced such a sequence, 

and Herodoms’s presentation of the said sequence explicitly names Persian sources. 

Although Herodotus is probably to be credited with its dissemination in Greek-speaking 

lands, the concept must have been borne among either Medes or Persians. However, the 

sequence attested in Daniel replaces Babylon for Assyria. While from a Mesopotamian point 

of view tills is problematic, it is less so from two of the likely sources for the Danielic author, 

viz., Iran or Greece. The Greek authors appear to have had no clear conception of a 

differentiation between Assyria and Babylon; for the Persians, Babylon was combined with 

yidurd in a single satrapy.'^**

Contra commentators who see a problem in the shift from king to kingdoms in Dan 

2, the ambiguity is no basis for insisting on an adaptation of an older, dynastic prophecy. 

Kings can easily represent their domain just as their jurisdiction can symbolize their own 

power.”'^ A rule of a dynasty is not easily separated from the rule of one of its members. 

This is particularly true in an era before the modern nation-state when the idea of borders 

was more fluid and a kingdom more directly tied into the person of the monarch.In this 

context, the ‘you’ of Dan 2:38 could simply be understood as rhetorical flattery before a king, 

rather than the remnant of a previous Babylonian dynastic prophecy.*** In theory, therefore, 

the inspiration for Daniel’s vision could have been either a sequence of empires or individual 

kings representative of them.

Wiesehofer comments that a sequence of Asian empires of increasing inferiority 

would be peculiar as Achaemenid ideolog)-, but fits well within Herodotus’s concept of

For Greece: note the references in Herodotus and the SibyUine Literature above; for Persia and the relevant 
satrapy, see Briant, From Cyrus to Alexander, p. 544, 719; Muhammad A. Dandamayev, “Assyria II: Achaemenid 
A6ura,” Enycloptedia Iranica II.8 (1987): p. 816; Josette Elayi and Jean Sapin, Beyond the R/Ver Neii> Perspectives on 
Transeuphratene, trans. J. Edward Crowley, JSOTSS 250 (Sheffield: Sheffield Academic Press, 1998), pp. 15—18. 
For the Old Persian nomenclature, c£ DNa §3 and DSe §26 where Adurd (the countr)') is used and DSf § 32 
and the minor DN inscriptions, where Aduriya (the people) is used (Kent, Old Persian, pp. 137—138, 141—142 
and 142—144, 140, respectively).

In any case, the difference between the two in -\ramaic is only a matter of pointing (both N’3‘7Q), and the 
same Old Persian words covers both concepts ‘reign’ and ‘empire’ [xiacat)-, Rudiger Schmitt, “^\rtaxerxes, 
*\rdaslr und Verwandte,” Incontri Unguistici 5 (1979): p. 62; Cf. Kent, Old Persian, p. 181; Bartholomae, 
Altiraniranisches Wirterbuch, p. 542, 551.

Cf: John W. Wright, “Remappmg Yehud: The Borders of Yehud and the Geneologies of Chronicles,” Judah 
and the Judeans in the Persian Period, eds. Oded Lipschits and Manfred Oermng (Winona Lake, IN; Eisenbrauns, 
2006), pp. 67-90.

Contra Brian E. Colless, “Cvrus the Persian as Darius the Mede in the Book of F)2,mel,” Journalfor the Study of 
the Old Testament 56 (1992): p. 120, who asserts that the phrasing limits Babylon’s rule to the reign of 
Nebuchadnezzar.
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spiralling decadence.'*" If the concept of increasing inferiority were sustained in Daniel as in 

Herodotus or in Hesiod, this argument would be compelling; however, the passage as it 

stands in Chapter 2 is clearly only concerned with the fourth empire and its diHded namre. 

Verse 39 briefly mentions that the second is inferior to the first, but then quickly moves on. 

If a post-Achaemenid Persian reaction is posited, the paradox implied by the inferiority 

becomes less acute: the focus is on the last empire, which is itself going to be replaced.

Four Metallic Eras

The two most relevant metallic parallels to Dan 2 are striking both in their similarities 

and their differences. Daniel shares the four metals with Hesiod, while altering the last 

metal, iron, by ha\ting it mixed with clay. This addition breaks with the metallic imagery and 

must in itself be significant. One could wish to see this change as an innovation of the 

Danielic author to suit the peser, but this simple solution is complicated by the evidence of 

the Zand-i Eahman Yarn. This text also has iron mixed with dust/clay last. While such a 

parallel might indicate a relationsliip between these two, the Zands use of steel instead of 

bronze as the third metal and the problematic dating complicates whatever relation may 

exist.

Boyce believes that the metallic sequence was adapted in Iran from Greece during 

the wars of the Diadocbi and from thence was adapted by Daniel.'*’ She originally argued that 

the ‘mixed iron’ of the Yast refers to iron ore still containing dross, which better fits the idea 

of decline as well as parallels the traditional Iranian conception of the current era as a 

mixture of good and evil.'*’' The author of Dan 2 would have then misunderstood the 

meaning of ‘mixed iron’ and understood it as clay. In this she has been followed by Koenen, 

who further believes the sequence to have been a Greek innovation (though prior to 

Hesiod).'** However, she has since modified her position according to a suggestion by 

Gignoux and sees the Pahlavi phrase to mean ‘iron mixed with dust/clay,’'*" making the 

phrases nearly identical and requiring some kind of explanation for the coincidence. Boyce’s 

solution accounts for the ‘mixed iron’ but fails to explain (a then doubled) switch between 

bronze and steel.

Wiesehofer, “Idea of the Succession,” p. 393.
Boyce, “On the Antiquit)',” pp. 71—72; cf. Boyce, “The Poems of the Persian Sibyl,” pp. 73—74; Bovce and 

Grenet, HZ III, p. 386, 402.
Also followed bv Jeanne Van der Merwe. “Investigating Apparent Commonalities Between the Apocalyptic 

Traditions from Iran and Second-Temple Judaism.” (M.A. Diss., University of Stellenbosch, 2008), p. 107.
'*5 Koenen, “Greece, the Near East, and Egypt,” pp. 12—13, 24—25.

Boyce, “The Poems of the Persian Sibyl,” p. 73; Boyce and Grenet, HZ III, p. 386; cf Carlo G. Cereti, The 
Zand-! Wahman Yarn: a Zoroastrian Apocalypse, SOR 75 (Rome: 1995), p. 172.
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Both the Greeks and Iranians are Indo-European peoples, so one could wish to 

argue that a four period scheme was a mumal inheritance; indeed the use of ‘ash’ by Hesiod 

would seem to indicate that possibility. However, the four metal scheme could not have 

been developed before the separation of the Indo-Europeans, as that likely occurred before 

the Iron Age.’*^ The metallic version most likely predates Hesiod, although perhaps not by 

much.’'*” The eHdence available is insufficient to decide, but either a borrowing of the metal 

sequence from Greece to Persia, parallel developments (each adding a fourth metal to an 

inherited three-metal scheme), or of both from a third, unknown source is possible. A 

switch between reigns and kingdoms is unproblematic since they represent similar 

concepts.”’’’ A change from races to kingdoms might be more so, although if the kingdoms 

are understood as belonging to different nations, then again this idea is analogous. The form 

of either the Greek or Iranian versions is therefore not a hurdle. This does not solve the 

question of Daniel’s sources, however.

Niskanen strenuously objects to an Iranian explanation,””’ preferring a Herodotean 

source. Niskanen’s arguments are highly suggestive and helpful—not because they are 

persuasive—but because they prompt a more thorough investigation of the potential Iranian 

sources.”” Therefore, his arguments will be used as a foil in an attempt to reconstmct what 

traditions may underlie the Zand-i Vahman Yasti and thus what may or not be comparable to 

Daniel.

Daniel 2 combines two separable concepts; a sequence of four empires and a series 

of four metals, yet only the former receives much interpretation in the text. Niskanen argues 

that their combination here is misleading, since it is likely that Daniel combined two separate 

sources.’”' However, the very' fact which he notices—that Daniel seems to ignore the 

implications of the four metals—argues rather that he is adapting a sequence of empires ivbich 

already utilh^d the metallic imagery. If Dan 2 were dravfing direcdy on a Herodotean tradition, 

one would expect the Hsion to eliminate the metallic imagery, or, if the author were 

combining sources, for the metals to take a more prominent place in the pekr. This 

impression is reinforced if one considers that the second half of the book (Chapters 7 and

Cf. the comments by Fortson, Indo-European Language and Culture, p. 39, and the references p. 44; 
Gamkrehdze and Ivanov, Indo-European, pp. 614—615, 761.

Ludwig Koenen, “Greece, the Near East, and Egy'pt: Cyclic Destruction m Hesiod and the Catalogue of 
Women,” Transactions of the American Philogical Association 124 (1994): p, 25, n. 59.

Indeed, as noted above, the same Old Persian word (xsafa-) means both.
Niskanen, The Human and the Divine, pp. 31—34.
The present study is much indebted to Niskanen’s smdy; until reading it, the present author was on the verge 

of concluding the impossibihtv of decidmg a source, although leaning towards a Greek source. Ironically, it was 
his argument for Greek influence which consohdated thoughts about the supposed Persian source and lead to 
the argument set forth below.

Niskanen, The Human and the Divine, p. 31.
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11) dispenses with the metallic imager}'. Niskanen’s appeal to these later visions to reinforce 

a Herodotean derivation for Chapter 2 ignores the likelihood that the source and authorship 

of these two is quite probably divergent from Chapter 2; if Chapter 11 derives the idea of 

four Persian kings from the Greeks, that does not have any necessar}- beating on the vision 

in 2.’” The background of Chapter 2 is a different one from the second half of the book and 

is probably one which already combined the two fourfold motifs. This consideration, then, 

justifies the examination of the only other extant source which combines the two fourfold 

ideas, the Zand-i I'ahman Yam.

Niskanen is correct to note that the extant text of the 7.and-i Vabman Yam is late; 

however, he appears to miss the fact that the text is clearly composite, containing two 

distinct metaUic sequences, the second of which is clearly a later updating of the former. He 

appeals to details consonant with the Turkish invasion in the second version (the sevenfold 

version) to discredit Eddy’s arguments based on the ‘tousled hair’ as selective;’'^^^ however, 

these details are clearly updating of earlier Arab invasion, which is likely an update of one 

based on the Greek invasion. The impression that the original core of the vision was based 

on the Macedonian conquests is actually reinforced by deeper consideration of two of his 

objections to this thesis: that the kings listed are all Iranian and that a reference to Greece is 

unlikely in a Persian text.’'^^’ The first objection forgets a few relevant points. The sequence 

Assytia-Media-Persia-Greece already contains two Iranian empires (Media and Persia), and 

Assyria was Hewed by the Achaemenids as a legitimate ruler of Iran.*'^^’ Further, the Zand 

first uses X'istdspa as the representative, who was sometimes considered a foreign king.’’^' 

Thus, the Iranian list better fits the Macedonian situation than the post-Macedonian one. 

The latter objection ignores two points. First, if the Persian scheme was originally a reaction 

to the Macedonian invasion, then it would be expected to contain a reference to the 

Macedonians; second, the later portions of the text do contain what appear to be vague 

memories of Alexander.''^” The two notices of Alexander appear in the text in the second

Contra Niskanen, The Human and the Divine, pp. 41^2.
Niskanen, The Human and the Divine, pp. 32—33.
Objections are in Niskanen, The Human and the Divine, p. 32, 34, and p. 41, n. 59.
Cf. the comments in David Stronach, “Anshan and Parsa: Early Achaemenid History-, Art and ^Architecture 

on the Iranian Plateau,” Mesopotamia and Iran in the Persian Period: Conquest and Imperialism 539—531 BC. Proceedings 
of a Seminar in meenory of \''Iadimir G. Hukonin., ed. John E. Curtis (London: British Museum, 1997), p. 45. This 
opinion is echoed by the editor in the introduction, pp. 12—14. In addition, Cyms appeals to Assurbanipal as a 
precursor in the Cyrus Cylinder QTiTio, ed.. Context II, pp. 314—316.) Stronach’s discussion of Cyrus’s iconography 
appeals to a deliberate modification of Assyrian precedent. See David Stronach, “Icons of Dominion: Review 
Scenes at Til Barip and PersepoUs,” Iranica Antiqua 37 (2002): p. 380, 382, 384, 386.

Cf. H. Humbach, et al.. The Gdthds of Zarathushtra and Other Old Avestan Texts, Indogermanische Bibliothek: 
Reihe 1, Lehr- und Handbiicher, 2 vols. (Heidelberg: Carl Winter, 1991), pp. 47-49; Boyce, HZ I, pp. 186—188. 

This last point is actually noted by Niskanen, The Human and the Divine, p. 34, especially n. 31.
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metallic sequence and in the subsequent elaboration of eschatologt'.’'^'^ Specifically, the last 

reinterpretation of the sequence places ‘Akksandar-i Kilisdyig in the fourth (copper) era. This 

would imply that this reinterpretation was based on a text which mentioned Alexander as 

part of the fourth empire. If these objections can be dispensed with, then the task remains 

of reconstmcting as much as possible the tision which finds its t^ands in the Zand-i V^ahman 

Yasn.

Reconstructing the Ur-form of an Iranian Vohu Manah Yast

The following attempt is necessarily hypothetical; however, the lateness and layers of 

reinterpretation which are clearly evident in the extant Zand-i Vahman Yasn require that an 

effort be made, if an Iranian prophecy is to be compared with Daniel at aU. Only once a 

version which can be reasonably understood to be roughly contemporaneous or prior to Dan 

2 is reconstructed can a consideradon of its relevance be undertaken. If this task fails, then 

the invesdgadon must conclude that further evidence is required.

The primary starting point ought to be the fourfold vision, as that is likely to be 

closer to the original version of the vision. It is perdnent to note that the Zand gives a series 

of three reigns followed by a race."** The names given are Vistdspa (the legendary' patron of 

Zoroaster), Ardaxsir ‘the Kayan Ixing,’ Husraw son of Kevad, and the Race of Xesm ‘with 

disheveled hair’ {devdn i wizard-wars i xesm-tobma^. These names deserve invesdgadon.

The name of the second king {Ardaxsir) is the Pahlavi form of the most common 

Achaemenid throne name, Artaxerxes {Artaxsacd in Old Persian).Boyce argues that 

Ardasir, the founder of the Sassanian dynasty, deliberately chose his name to claim condnuity 

with the previous empire ruled from Pars, in pardcular with Artaxerxes 11;"°" two other 

sources (Symcellus and several inscripdons from Nisa) support this."*’ Even if this is incorrect 

and the Sassanians had no knowledge of the Achaemenids except through Greek materials as

The two most commonly cited publications of the texts are numbered differently; the two relevant verses 
are in IV.4 and VII.32 in Anklesaria’s (-\nklesaria, Zand-i Vohuman Yasn, p. 105, 124) and 11.24 and III.34 in 
West’s {Pahlavi Texts I, p. 200, 228). More recently Cereti, Zand-i Wahman Yasn, follows Anklesaria’s 
numbering.

1.8—11 (Anklesaria, Zand-i Vohuman Yasn, pp. 101—102; Cereti, Zand-i Wahman Yasn, p. 133, 149)= 1.3—5 
(Pahlavi Texts I, pp. 192—3). West translates tohmag as ‘race’; Anklesaria as ‘seed.’

Schmitt, “j\rtaxerxes, .\rdasir und Verwandte,” pp. 61—72; Rudiger Schmitt, “Artaxerxes,” Encyclopcedia 
Iranica 2.6 (1987): pp. 654—655. On being a throne name, see Rudiger Schmitt, “Thronnamen bei den 
achaimeniden,” Beitrdge yw Namenforschung 12.4 (1977): pp. 422—425. There were five ,\rtaxeixeses, if one 
mcludes Bessus.

Boyce, HZ II, p. 263.
-'*5 Rudiger Schmitt, “Artaxerxes II.” Engclopcedia Iranica 2.6 (1987): p. 658. He cites Svncellus 1.539.16f D. and 
Pahlavi inscriptions, listed by Philippe Gignoux, Glossaire des inscriptions Pehlevies et Parthes, Corpus Inscriptionum 
Iranicarum Supp Series 1 (London: Lund Humphries, 1972), p. 46, as ‘jLrtastavanak,’ from eight inscriptions at 
Nisa.
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Yarshater argues,the linguistic coincidence of the names is striking. More recently, 

Arjomand has argued further that the names which appear as ‘Ardaxsir the Kay who will be 

called Vahman I Spandyadan’ in the Zand-i Vahman Yasn and ‘Ardaxsir who is called 

Vahuman’ in the Bundahisn are both acmally Artaxerxes II Mnemnon.'”^ This is based on 

understanding the Greek surname which was attached to Artaxerxes II, ‘Mnemon’ (‘having 

good memor}"’), as a translation of a Persian surname "Vohu ManaH (‘Good Thought’), which 

is Vahmati in Pahlavi. Thus, the Ardax&-Vahman of the epic cycles is really Artaxerxes II. 

Ardasir’s claim of descent would also correspond with other, previous dynasts claiming 

descent from Artaxerxes II (e.g., Antiochus I and the Arsacids).""’ The appearance, then, of 

‘Artaxsir the I-Cayan I'Cing’ in the current would appear to be a conflation of a historical 

name and an epic tradition, facilitated by the identity of the names. Indeed, if Artaxerxes II 

was completely forgotten and morphed into the Kayanid epic cycle, a Sassanian 

understanding of the name as Arda& is even more understandable.

It has long been noted that the name of Zoroaster’s patron is identical to Darius I’s 

father’s."”* It is also the pseudepigraphal author of the elusive Oracles of Hjstaspes, which 

purportedly contained apocalyptic material.Additionally, it is a name which was held by a 

number of Achaemenid nobles."’” While there can be no historical connection between 

Darius’s father and Zoroaster’s patron, it is certainly significant that a text which is generally 

considered to be a reaction against foreign imperialism takes as its pseudepigraphal author a 

significant king in the religious traditions which also happens to coincide with a name from

2*” Ehsan Yarshater, “Were the Sasanians Heirs to the Achaemenids?,” Atti Del Convegno intenia:(ionak sul tempo 
La Persia nelMedioevo (Rome: Accademia Nazionale dei Lincei, 1971), pp. 520—531.

Said ^\mir ^\rjomand, “Artaxerxes, Ardasir, and Bahman,” of the American Oriental Socie^' 118.2 (1998):
pp. 245—248.
™ Cereti, Zand-i Wahman Yasn, p. 173, however, prefers to identify him with Artaxerxes I.
20'' Arjomand, “Artaxerxes, ^\rdasir, and Bahman,” p. 245; Nina G. Garsoian, The Epic Histories Attributed to 
P’amtos Bugand (Buspndaran Patmut'iivnk’) (Cambridge, MA: Harvard Univ Press, 1989), pp. 356—357.
208 Cf. Herzfeld, Archaeological Histor)', p. 43 and Olmstead, Hisiot)' of the Persian Enpirt, pp. 102—103, who both 
even identified the two people. For a discussion of the name (without an indentification of these characters), 
see Kent, “The Name of Hystaspes,” pp. 55—58; Koch, Daniel 1, p. 135.
200 For an attempt at reconstructing an Oracle of Hystaspes, see David Flusser, “Hystaspes and John of Patmos,” 
Irano-Jiidaica, ed. Shaul Shaked, vol. I Qerusalem: Ben ZH Insrimte, 1982), pp. 12—75. See also CoUins, “The 
Persian Apocal}'pses,” p. 210; John R. Hinnells, “The Zoroastrian Doctrine of Salvation in the Roman World: 
A Study of the Oracle of Hystaspes,” Man and his Salvation: Studies in Memory of S. G. F. Brandon, eds. Eric J. 
Sharpe and John R. Hinnells (Manchester: Manchester Umv Press, 1973), pp. 125—148.
2'o Jack M. Balcer, A Prosopographical Study of the Ancient Persians Royal and Noble c. 550-4^50 B.C. (Lewiston, NY: 
Edwin Mellon, 1993), p. 105, 149, cf. 269, 67—69, gives two occurrences of the name I rf/itjpa besides Darius I’s 
father: one a son of Darius I and the other a son of Xerxes I. He cites Herodoms VII.64.2 (Herodoms, ff'ars 
K—17/, p. 379), Thucydides 1.115.4 (Thucydides, History of the Peloponnesian ]¥'ar\ trans. C. Forster Smith, 
Thuydides 1, LCL ed. [Cambridge: Harvard Univ Press, 1980], p. 191), and Diodorus Sicculus II.69.2 (Diodorus 
Sicculus, Library of Histoy, trans. C. H. Oldfather, Diodorus of Sicily IH, Books IX-XII 40, LCL ed. [London: 
Heinemann, 1946], p. 305). Xerxes’s son also appears in Ctesias (Photius, The Bibliotheca, trans. N. G. Wilson, 
Photius: The Bibliotheca [London: Duckworth, 1994], p. 59). However, it appears that the Histdspa, father of 
Sardis’s satrap, in Thucydides could be another person. Cf. Boyce, HZ II, p. 41.
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Achaemenid histor^^ This point will need further consideration. It is also worth noting that 

while the Zand places VIstaspa first, the Denkard places his reign second."”

It is often noted that the third name the Zand-i I 'ahman Yasn gives, Husraw son of 

Kevad, is the name of a Sassanian king.”" However, hoth ‘the son of Kevad’ (Kai Isiaus) 

and Kai Husraw are mythical characters from the Iranian epic tradition with many attached 

stories."” The antiquity of both of these characters is confirmed by their appearance in the 

Avesta and in India."” It appears that the Sassanian I'Cing Husraw deliberately modelled 

himself on these legendary^ characters and/or modelled the epic traditions on himself"” This 

adaptation seems to have effected two things; the transformation of the priestly term kavi 

into a dynastic term, and the inclusion of I^Cing Husraw in the list of the Saosiianfs 

companions."”'

The last reign given is a race born of the demon Xesm (Avestan yiesma), who are 

famously described as having wild hair.”’ Aesma is an important demon in Zoroastrian 

tradition, the personification of Wrath, and related to destmctive warfare."” Indeed, he is the 

only demon to appear in the Gdtbds'^'^ In later Iranian, Alexander is also associated with

Denkard YK.^.\-Ci {Pahlavi Texts U \ pp. 180—181).
Reigned 531—579 C.E. Cf. Pahlavi Texts I, p. 193, 199; Niskanen, Tbe Human and the Divine, p. 32; Cereti, Zand-i 

Wahman Yasn, pp. 173—174; for a political overview of his reign, see Richard N. Frye, “The Political History of 
Iran Under the Sasanians,” The Cambridge History of Iran. Volume } (1): The Seleucid, Parthian and Sasanian Periods, 
ed. Ehsan Yarshater (Cambridge: Cambridge Univ Press, 1983), pp. 151, 153—162.

The first has many stories associated with him under the name ‘Kai Kaus’ in the Shahnameh. See Firdausi, 
Shdhndma, vol 2, pp. 29^3, 82—106, 336—412. It is in his version, however, combined with the Rustam cycle. 
Interestingly, FirdausPs story of Kai Kaus’s attempt to fly to heaven is paralleled in Medieval European 
traditions. See Eleanor B. Sachs, “Further Notes on a Twelfth-Century Bishop’s Mitre in the Metropolitan 
Museum,” bulletin of Needle and Bobbin Club 1/2 (1979): pp. 45—66.
For Husraw: Firdausi, Shdhndma, vol. 2, pp. 336—end. He also appears in a variety of Pahlavi texts. See Denkard 
VII.1.39 (Pahlavi Texts V, p. 14); IX.23.1—7; IX.58.10 (Pahlavi Texts IV, pp. 223—226, 355); Menog-i Xrat 11.95; 
XXVI1.59—63 (Pahlavi Texts III, p. 15, 64).
For an overview of the Iranian epic traditions see Ehsan Yarshater, “Iranian National Histoiy,” The Cambridge 
History of Iran, \ Tlume 3 (1): The Seleucid. Parthian and Sasanian Periods, ed. Ehsan Yarshater, (Cambridge: 
Cambridge Univ Press, 1983), pp. 359^16 and pp. 436-440, 444 453 (on Husraw and the Kayanids). Cf 
comments in Bovce, HZ I, p. 105.

Yost V.45, 49; IX.18, 21; XIII.121, 132; XIV.39; XIX.71; XXIII.2 (The Zend-Avesta II, p. 65, 114-115, 216, 
222, 241, 303, 328); Yarshater, “Iranian National History,” pp. 436-440.

This is argued by Wikander in his 1967 Haskell lectures. Available in transcription in Mihaela Timus, “Stig 
Wikander: Les «Haskell Lecmres» University' of Chicago, 1967,” Archaeus 8.1—4 (2004): pp. 297—298, 311. Note 
also the opinion of Jamzadeh that the stories are reflexes of Xerxes I, Parivash Jamzadeh, “A Shahnama 
Passage in an Achaemenid Context,” Iranica Antiqua 39 (2004): pp. 383—388.

Timus, “Les «Haskell Lectures»,” p. 316.
Eddy makes much of this detail, comparing it to depictions of Mexander on coins. See Eddy, The King is 

Dead, p. 19, plates between pp. 21 and 22.
On importance, see: Jes P. Asmussen, “Aesma,” T^ncyclop<^dia Iranica I (1985): pp. 479—480; Cf Shlomo Pines, 

“Wrath and Creamre of Wrath in Pahlavi, ]ewish and New Testament Sources,” Irano-Judaica, ed. Shaul Shaked, 
vol. I 0erusalem: Ben Zvi Institute, 1982), pp. 76-82; on relation to warefare, Bruce Lincoln, Priests. W'arriors, 
and Cattle: a Study in the Ecology ofKeligions (Berkeley: Univ of California P, 1981), p. 127; cf Man' Bovce, “Priests, 
Cattle and Men,” Bulletin of the School of Oriental and African Studies 50.3 (1987): p. 524.

Yasna 29:2; 30:6; 48:12 (Insler, The Gathas of Zarathustra, p. 29, 33, 93); Cf Boyce, HZ I, p. 87, 201
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It is certain that this detail, both in the first version and its subsequent 

reinterpretations, refers to a foreign military invasion. WTiile tbe text of the 7.and as it now 

stands regards these invaders as the Turks and/or the Arabs, it is likely that earlier 

interpreters understood the demonic race as the foreign invaders of their respective days, the 

Arabs and the Greeks. Indeed, most commentators accept the Macedonians as the original 

referent, since they were the first army to remove Iranian sovereignty.The text as it stands 

seems to confirm that this was an ancient interpretation: the fourth reign of the second 

vision includes that of 'Aleksandar-t Kilisdjig’ generally understood to be Alexander the 

Great.

With the exception of the third, each one of the above referents appears to combine 

several levels: a political level suitable to a post-Achaemenid period, legendarv' religious 

references, and Sassanian references. Given likely Sassanian re-interpretation, the text as it 

now stands would appear to combine two fourfold schemes: a pohtical and a religious, a 

combination which was updated in the Sassanian period. That religious fourfold schemes 

existed is demonstrated by the Denkards precis of four religious eras.“^ Further, the religious 

connotations of the Achaemenid names and their re-use by the Sassanian dynasts would 

appear to facilitate their conflation. If the conflated schemes of the Zand-i Vabman Yasn are 

separated, the two schemes as understood by the Sassanian commentators were:

‘Religious’:

Zoroaster—^Vistaspa—^Aturpad son of Maraspend—Period of Apostasy

‘PoHticar:

Zoroaster and Vistaspa—King Ardasir—King Husraw—The Arabs

The first one is attested independently in the Denkard, and it is clearly influenced by 

the developments of the Sassanian and post-Sassanian era. If the Sassanian identifications 

are removed from the two series, the following two schemes immediately present 

themselves:

‘Religious’:

Zoroaster—^Vistaspa—Saosiiant—Final Battle

‘Political’:

The Denkard passage (679.14) is transliterated and transliated in H. W. Bailey, Zoroastrian Problems in the Ninth- 
Centurj Books, Ratanbai Katrak Lectures, Rev. ed. (Oxford: Clarendon, 1971), p. 154; Pines, “Wrath and 
Creature of Wrath in Pahlavi, Jewish and New Testament Sources,” p. 76; Mamels, p. 83 (labelled \TI.7).
2-* Cf. ,\nders Hultgard, “Zoroastrian Myth in Bahman Yasht,” The Middle East Viewedfrom the North. Papers from 
the First Nordic Corference on Aliddle Eastern Studies, Uppsala 26—29 Januarf 1989, eds. B. Utas and K. Vikor (Bergen: 
1992), p. 16 and the references cited there.
~ Boyce and Grenet, HZ III, p. 384; Pahlavi Texts I, p. 200, n. 1.

Denkard IX.8.1—7 {Pahlavi Texts II' pp. 180—181, 451—452); Cereti, Zand-i Wahman Yasn, p. 171.
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Darius (Son of Hystaspes)—^Artaxerxes II Memnon—Unattested—^Alexander

The first of these is a simple sequence wliich can easily be derived from the Gdthds 

before the triplication of millennia under Babylonian influence.The second presents itself 

once the Old Persian forms are used instead of the extant Pahla\a forms.Important to 

note in this respect is the Sassanian tradition of the occultation of Husraw, an idea which 

appears in the epic tradition, but for which widespread Indo-European parallels are 

attested."'’ It would appear likely that the tradition of Husraw’s occultation in the Zand-i 

Vahman Yasn is a replacement for the previous (Achaemenid) dynast, who perhaps was also 

understood to have been ‘occulted.’ The immediate candidate would, of course, be Darius 

III, but could in theort" be any of the later kings."' If this theory' is accepted, the root 

political concept behind the first chapter of the Zand is a threefold Achaemenid dynasty 

supplanted by Alexander. Since the concept of reign and empire are easily compatible, this 

series would have been easy to combine with the concept of world empires once the 

Achaemenid Empire had fallen. Further, the negative attimde taken to the Macedonians 

facilitated a religious interpretation of the significance of their victory' over the Iranians, 

seeing it as a sign of the end of Zoroaster’s millennium.

It was already noted that the succession of empires attested from Assyria to Greece is 

an Iranian perspective and would suit a reaction to the fall of the Persian Empire. It can be 

objected, however, that this could not have been combined with the metal scheme by the 

Persians, since it would reflect negatively on the Achaemenid dynasty.^ However, the idea 

of inferiority appears not to be the primary intention of the imagery', either in the Iranian 

context or in Daniel. First, in the Zand-i \ 'abman Yasn the first three kings receive no 

censure; indeed, they are all positive. Only the last is negative—^which is characterized as er'il 

and demonic. Within the context of traditional Zoroasttian imagery', the metals utilized bear 

this out: metals were part of the good creation, belonging to the Amasa Spanta XsaOra 

(‘Dominion’), particularly appropriate for a symbol of successive reigns."'' Only the last, the 

‘mixed’ iron, carries a negative connotation. As Boyce has commented, the idea of mixed

Cf. Boyce, HZ 1, pp. 284—287, 291—292; Hintze, Zamyad-Yasl, p. 371.
—^ Boyce argues that rather than Darius, Cyrus was assimilated to the character of Hystaspes, as he ruled prior 
to Darius and Darius’s father was known to be Hystaspes, explaining Cyrus’s eclipse in later Iranian tradition. 
See Boyce, HZ II, pp. 68—69. Either understanding little effects the gist of the argument.
—^ Timus, “Les «Haskell Lecmres»,” pp. 316—318.
—^ .\n older theor\' understood Cyrus as the original background behind the Kaus-Husraw legends. (\’arshater, 
“Iranian National History',” pp. 447-448) If this Cy'rus is understood as Cyrus the Younger, then perhaps one 
would wish to see the disappointed supponers of Cvms occulting him, and their Anatolian descendants using it 
as part of their anti-Seleucid propoganda. This is, of course, nothing but pure speculation.
—“ Cf. Wiesehofer, “Idea of the Succession,” p. 393.
-■> Cf. Boyce, HZ I, p. 204.
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iron is an appropriate image for a period of the mixing of good and e\’il.“^ In this context, 

the choice to use metals to represent the eras fits perfectly a religious-poHrical reflection on 

the fall of Darius’s dynasty."^'

In light of the above considerations, it is probable that the extant Xand-i Vahman Yasn 

combines Sassanian reflections on combined religious and political fourfold schemes. The 

political version could have contained either dynasts, empires, or dynasts as representative of 

empires. It would have used the four metals, with only the last one carnting a negative 

connotation. The tree may or may not be original, but this does not affect the overall form 

of the concept. It is tliis version which must be compared to Dan 2.

Although hypothetical, the above reconstruction makes sense in the overall context 

of Iranian developments. It also very closely parallels the \tision in Daniel. It shares a 

fourfold political scheme, four metals in declining order while only stressing the inferiority of 

the last, and an eschatological and theological overall interpretation of the significance. It 

even shares a Active chronological setting vis-d-vis the vision, i.e., occurring in the first era of 

the vision. It shares the detail of iron mixed with dust/clay and finds significance in this. 

Finally, both likely share a revelatory context. A difference between bronze and steel, 

remains, however. This may be less of a problem than it appears now. The sevenfold 

version of the Zancf s vision lists the metals as gold—silver—bronze—copper—lead—steel—mixed 

iron, with bronze in the third position. All that differs from the more well-known fourfold 

scheme is the insertion of copper—lead—steel. It seems probable that the underlying Persian 

scheme was, therefore, gold—silver—bronze—iron mixed with dust, and that, after it was 

expanded into a sevenfold system, the last metal of the longer version (steel) was 

retroactively placed into the first one by a scribe more familiar with the longer version. In 

other words, the second version simply inserted copper—lead—steel to reach seven rather than 

bronze—copper—lead.

If the above reconstruction is vahd, then it must be admitted that the Iranian \tision is 

extremely similar to the dream in Dan 2, a connection between these two visions is 

probable, and, since the ‘mixed’ detail finds support in an Iranian context, that the direction

23" Suggested in Boyce, “On the Andquity,” pp. 71-72: Boyce, “Persian Sibyl,” p. 73.
-3' Perhaps understood as Hystaspes/Assyria, ^\rtaxerxes/lvledia, Darius?/Persia, j\lexander/Macedon. In this 
context it is interesting to note that several fake inscriptions purporting to be by --^rsames and j\riaramnes but 
assigned to an .\rtaxerxes have been found in the region of Ecbatana. Listed as .\mH and AsH in Kent, Old 
Persian , p. 116; Cf. the comments in Rudiger Schmitt, “Old Persian,” The Ancient Tanguages of Asia and the 
Americas, ed. Roger D. Woodard (Cambridge: Cambridge Univ Press, 2008), p. 77, where he assigns it to 
j\rtaxerxes III.
-32 Hartman, “Datierung der junavestischen Apokaljqttik,” pp. 62—63, seems to imply a similar understanding 
(albeit without discussion) in his listing of the Zands scheme as gold, silver, copper, iron.
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must be from Iran to Yehud."^^ This borrowing would have to fall into a relatively short time 

span, long enough after Alexander’s conquest for the Iranian scheme to be developed but 

before either the marriage of Berenice and Antochus II or of Cleopatra and Antiochus III 

(from post-330 and before either 252 or 193).

Eschatology

A further element which must be considered is the appearance of eschatology’ in Dan 

2. Several phrases within the passage can imply or cariy^ an eschatology’: v. 28, ‘what will 

happen at the end of days’ n’lnsi Nin*? ’ti HD); \w. 29, 44, 45 ‘what would be

hereafter’ (nJT nnK Nin*? n nn); V. 44, ‘it shall stand forever’ (N’nbpb Dipn N’m). However, 

the presence of eschatology’ in the passage is not solely dependent on these phrases as it is 

implied in the form of the vision itself CoUins is right to note that the eschatology’ should 

not be excised from the passage, making it likely part of the pericope even before it was 

combined into the current book."’'* In this respect, there are several pertinent aspects to 

consider. First, the passage reuses the prophetic term ‘in the latter days’ (D’Q’n HDriNl).

Second, the eschatology would seem to be imported with the vision itself, as it appears to be 

of little interest to the Danielic author."’^ Third, the eschatology is a ‘deferred eschatology’,’ 

quite distinct from the ‘imminent eschatology’’ of chapters 7—12."’*’ Fourth, this passage plays 

an important role in the Book of Daniel as a whole.

The use of the term N’nV HDriNl and cognate terms deliberately recalls its use in the 

writing prophets. This term and the related miT' DV are exegetical flash points, and can only 

be briefly discussed here."’^ However, the distinction argued earlier—between future 

expectation and eschatology’—is important for understanding the relation of the passage with 

preHous judaean traditions and with the subsequent Danielic (and other judaean) 

tradition.The passage’s imagery' does appear to imply an event outside normal historical 

processes. The four metallic empires aU hold in common the fact that they are metals, part

Perhaps it is pertinent to note in this respect that Moses of Khoren {Histoiy of Armenia 1.26) relates a fourfold 
vision very similar to the ones in Dan 2 and 7, supposedly received by the Median king Astyages who he 
assimilates to A^ Dahdka. While the vision clearly alludes to both Daniel and Revelation, it seems to contain 
an older, pre-Christian core which the author was bibHcizing. Cf Moses Khorenats’i, Histoiy of the Armenians, 
trans. Robert XK’. Thomson, History of the Armenians: Translation and Commentaty (Cambridge, RLX.: Harvard Univ 
Press, 1978), pp. 114—121. Cf. GamkreUdze and Ivanov, Indo-European, pp. 420—423; James R. Russell, “Early 
,\rmenian Civilization,” The Armenians: Past and Present in the Making of National Identity, eds. Edmund Herzig and 
Marina Kurkchiyan, Caucasus World: Peoples of the Caucasus (London: Routledge, 2005), pp. 34—36, cf p. 28.

Collins, Daniel, pp. D4—175.
Cf. John f Collins, “The Court-Tales in Daniel and the Development of Apocah’ptic,” journal of Biblical 

Literature 94.2 (1975): pp. 220—221.
For more discussion of the importance of a distinction between ‘deferred’ and ‘imminent’ eschatology, see 

Chapter V. Cf john J. Collms, Encounters with Biblical Theology (Minneapolis, MN: Fonress, 2005), pp. 134—136.
See Chapter X for futher discussion.
See the Prolegomena.
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of the same statue, and presumably made by man. This contrasts with the fifth empire, 
which is stone rather than metal, and ‘not by (human) hands’ (v. 34, I’l’l Using

language of judgment, the stone destroys and then supplants the four. The historical 

sequence is not to be repeated.

The eschatology is implicit in the form of the vision itself; yet, since the overall 

context of the chapter entirely ignores the eschatology to focus on G-d’s revelator)’ powers, 

it is most probable that the eschatology was inherited from the borrowed vision. The 

language of the Hebrew prophets was used by the author, but he (perhaps unwittingly) 

placed a new’ interpretation onto them.

According to the logic of the chapter, Nebuchadnezzar’s dream depicts an eschaton 

which can be no less than three hundred years distant (since the length of the last kingdom is 

left unspecified). The fall of Babylon and three more kingdoms must first pass by. From the 

perspective of the author of the chapter, however, the eschaton is much closer, although it is 

still not urgent. He is living in the last kingdom, but sees no sign of the end. The end is to 

be expected, but more as the result of wisdom than urgency. For the later tradents, however, 

the scheme takes on utmost importance since they believe that the end is nigh. The shift 

between Dan 2 and Dan 7 is less the content of the eschatology', but the author’s perceived 

proximity to the eschaton. The later authors fully accept the accuracy and import of the 

eschatology' in Dan 2 wltich, for that author, was incidental to his interests.

From the above considerations, it becomes clear that borrowed ideas can have an 

impact beyond their borrower’s intention and even their own time. If it can be accepted that 

the author of Dan 2 borrowed an Iranian Hsion to make a point about the revelatory power 

of YHWH, it also becomes apparent that an eschatological reinterpretation of traditions also 

‘piggy-backed’ its way in. This had major ramifications for the development of subsequent 

Judaean traditions and played a role in the appearance of the apocalypse.

¥our metallic Kingdoms with an Eschatology

The presence of relatively ignored features in Dan 2—the metals and the 

eschatology'—make it probable that Daniel’s source had already combined the ideas of the 

succession of empires, four metallic ages, and eschatology. Otherwise, one would have 

expected the author to have utilized them more in his interpretation. The only parallel 

adduced which combines all three of these ideas is the likely Hellenistic source of the Zand-i 

Vahman Yasn (the presumed Vahman Yast). There is no firm evidence for this source. That 

‘apocalyptic’ traditions and even documents existed seems to be confirmed by the references
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to the Oracles ofHyslaspes (which must have had an Iranian element)."’'^ Beyond Hystaspes, it is 

possible that there existed a Persian Sibyl (which may have fragments preserv^ed in Sibylline 

Oracles III). Taking her starting point from the Roman author Varro’s identification of the 

oldest Sibyl as Persian,"'*'’ Boyce discusses the purported existence of a ‘Persian Sibyl,and 

she sees this as a likely source for a combination of Zoroastrian eschatolog\" with a four- 

empire scheme. A number of texts attributed to sibyls were circulated in the Ancient Near 

East, and there is no real reason why the Iranian diaspora could not have produced their 

own. They may even have produced several such propagandistic texts. As Boyce pertinendy 

notes, the Persians were the only people who lost sovereignty due to the Macedonian 

invasion.■■*■ Iranian aristocracy had reason to begrudge the Greeks; to them they lost not 

only independence, but suzerainty. All other peoples in the Ancient Near East merely 

switched their overlords, which, at first, would probably have been relatively insignificant to 

them. However, it must be noted that the evidence for a Persian Sibyl is sHm—in fact 

restricted to Lactanrius’s citation—and therefore cannot be the basis for a wide-ranging 

theory."'*^ However, the possibility' remains suggestive, perhaps indicating that the presumed 

Hellenistic period source behind the Zand-i Vabman Yasn need not be a Vast at all, but could 

conceivably be another form of oracular or revelatory literature. While Boyce’s suggestion of 

a Sibylline source is unlikely, it helps to broaden understanding of the genres available to the 

disaffected Iranian diaspora.

Conclusion

Although the unfortunate state of the Iranian e\ridence makes a definitive conclusion 

impossible, an Iranian source for the four empire scheme in Daniel best accounts for the 

available e^^dence. Not only does it supply the details of the vision, it helps to explain the 

development of the Danielic worldHew itself, one which e\ridently began well before the 

historical appearance of the genre apocalypse. Perhaps it can be suggested that the four 

empire scheme, understood as Babylon—Media—Persia—Greece, could have appealed to the 

author of Dan 2 through offering a way of reconciling preHous prophecy with historical

Cf. David Flusser, “Hystaspes and ]ohn of Patmos,” Irano-Judaica, ed. Shaul Shaked, vol. I (Jerusalem: Ben 
Zvi Instimte, 1982), pp. 12—75, who understands the work to be a Judaean one, but which was based on a 
previous Persian one.

Quoted by Lactanims, Divine Institutes, 1.6.7—17 (CaecuUus Lactantius, Divine Institutes, trans. Anthony Bowen 
and Peter Gamsey, The Divine Institutes ofTactantius [Liverpool: Liverpool Univ Press, 2003], pp. 70—72).

Bovce and Grenet, HZ III, pp. 371—377; Bovce, “Persian Sibvl,” pp. 59—77. The primary argument for a 
Persian Sibyl comes from Lactantius 1.6.7—17 (Lactantius, Divine Institutes, pp. 70—72).
-■*- Bovce and Grenet, HZ III, p. 374, see also n. 48.

Cf. H. W. Parke, Sibyls and Sibylline Prophey in Classical Antiquity, Croom Helm Classical Smdies, Brian C. 
McGing ed. (London: Routledge, 1988), pp. 32—33, 38; John J. Collins, “The Jewish Transformation of Sibylline 
Oracles,” Seers. Sybils (sic) and Sages in Hellenistic-Roman Judaism (Leiden: Brill, 1997), pp. 184—185, 193.
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outcomes. CoUess argues that the reference to ‘Darius the Mede’ is intended to show 

fulfillment of |er However, in the context of a borrowed oracle in chapter 2, it can

instead be suggested that the sequence offered the redactor vdth a convenient method for 

reconciling these tradidons—thus explaining its use as a structural device for the present 

book'”*^—as well as encouraging the adoption (of the validated) eschatologt’.

Excursus: On the Watchers

In his paper in the Warfare in Ancient Israel session of SBL, Smith-Christopher 

proposed to speak of ‘an Imperial Gaxe’ which affects communities (and texts) in an exilic 

context.''*'' By this phrase he wishes to denote the effects of imperial observation upon 

displaced and subject peoples in a parallel manner to the concept of the ‘male gaze.’ He 

further notes the language of ‘eyes’ and ‘watching’ in several of the exihc books, considering 

such language in the context of modern smdies of refugees and of prisons. By extension, 
this insight offers a plausible context for the appearance of the term Watcher’ ("I’P,

eypyjyopoi;) in Second Temple Judaism.

The term ‘Watcher’ first appears in The Book of Watchers and Daniel, the origin and 
associations of which are obscure.""*’ The early contexts of the term make clear that the I’T’V

were understood as a class of angels which functioned in heaven, even if the Book of 

Watchers’% interest is largely on a group of them which fell. This can be seen, for example, in 

1 Enoch 20:1 and 22:6, where the term ‘Watcher’ or the similar phrase ‘who watch’ is used of 

the seven archangels in general and Raphael in particular,"'*'* as well as in the Danielic usage 
where it is consistently used in conjunction with lyip (4:10, 14, 20). The unfallen Watchers

in both traditions appear in contexts of the pronouncement of judgment due to hubris: in 

Dan 4 the Watcher proclaims the decreed humbling of Nebuchadnezzar and in 1 Enoch 9:1— 

10:15, cf 20:1—8, the archangels are in charge of executing punishment upon the Watchers,

CoUess, “Cyrus the Persian as Darius the Mede in the Book of Daniel,” p. 118, 121.
2''’ For the structural use of the trope, see Collins, “Court-Tales in Daniel,” p. 229; CoUins, Daniel^ pp. 31—32.
2'*'’ Daniel L. Smith-Christopher, “Can We Speak of the Socio-Psvchology of Exile in the Bible?” (paper 
presented at annual meeting of the Societv of Biblical Literamre, Boston, 24 November 2008), pp. 6—10. The 
author is deeply grateful to Professor Smith-Christopher for sending him a copy of his presentation for 
consultation.

Cf. the various suggestions in Joseph A. Fitzmver, The Genesis Apocryphon of Qtimran cave 1: a commentary, 2nd 
rev. ed. (Rome: Biblical Institute Press, 1971), p. 80; Matthew Black, The Took of Enoch or 1 Enoch: A New English 
Edition, Smdia in "Veteris Testamenti Pseudepigrapha 7 (Leiden: BrUl, 1985), pp. 106—107; Montgomert^ Took of 
Daniel, p. 232; Collins, Daniel, pp. 224—226; MaxweU J. Davidson, Angels at Qumran: A Comparative Study of 1 
Enoch 1—36, 72—108 and Sectarian Writings from Oumran, JSPSS 11 (Sheffield: JSOT Press, 1992), pp. 38—39, who 
notes their appearance, but does not give an origin; George W. E. Nickelsburg, 1 Enoch 1, Hermeneia 
(Minneapolis, MN: Fortress, 2001), pp. 140—141. James Barr, “Aramaic-Greek Notes on the Book of Enoch 
(I),” Journal of Semitic Studies 2?).2 (1978): p. 190, suggests that the term was already obscure to the translators of 
the LXX.
24» Nickelsburg, 1 Enoch 1, p. 40, 42.
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although the proclamation of the judgment is given to Enoch. The duties of a Watcher, 

then, appear to be to survey the heavenly domain and to prosecute dehquents. Such a remit 

explains the Enochic tradition’s choice of the Watcher-class for its fallen supernatural beings: 

it provides punch to the ironic twist (cf 1 Enoch 15:2),‘’*'’ perhaps even playing on the theme 

of theodicy so important to the tradition."^^ Such a motif can again be seen in both the 

Enochic and Danielic traditions in the series of seventy shepherds in Animal Apocalypse [1 

Enoch 89:59—90:25)"’' and in the four hubristic empires (Dan 2, 7), respectively. To this 

function the Book of Watchers adds an intercessor)' role on behalf of the righteous. The four 

‘archangels’ in 1 Enoch 9 appeal, at least partially, for the sake of suffering mankind and the 

intercessor)' role is explicitly charged to the Watchers in Enoch’s judgment oracle against 

them (15:2)."^" The overall impression given of the Watchers, then, is of beings charged with 

monitoring both praiseworthy and damnable actions and rela)'ing such information above.

A similar concept of ‘watchful’ and prosecutorial heavenly beings appears in Zech 4, 

albeit without using the word ‘Watcher.’ In a somewhat obscure passage, Zechariah sees a 

seven-lamp lampstand, which the text identifies as “the eyes of the Lord, which range 

through the whole earth” (pNn'b^n D’UUltya nnn mn’ •’J’y n'jN, V. 10b). In the pret'ious 

chapter, the Dartidic scion is described as “a single stone with seven eyes” ( n^^< JlN'bp 

DTP npiiy, V. 9), possibly gi^ting the concept a royal context."’’ The setting of these 

chapters is in the Persian period, and it is plausible to understand such a vision of 

surveillance as based upon contemporan' structures."’'* From there, the apocalyptic literamre 

lifts the idea into an angelic categoty'. It is here suggested, then, that this term is an Aramaic 

reflex of the Achaemenid ‘eye of the king’ and is a part of 1 Enoch’s assimilation of YHWH’s 

administration to that of the Great I-Cing."’’

Nickelsburg and \'anderkam, 1 Enoch, p. 36.
I.e., YHWH himself is not unjust, just his cormpted, delegated enforcers make it appear so.
Nickelsburg and Vanderkam, 1 Enoch, pp. 129—134; cf. Tiller, Animal Apocalypse, pp. 57—8, where he sees the 

Watchers as one of the backgrounds to the Shepherds.
-5- Nickelsburg and Vanderkam, 1 Enoch, p. 36.

On the chapter as a whole, see Eibert ]. C. Tigchelaar, The Prophets of Old and the Day of the End: Zechariah, the 
Book of Watchers, and Apocalyptic (Leiden: BriU, 1996), pp. 16-46; note that on p. 31 he finds a reference to royal 
surveillance probable m v. 10b.

Cf. 2 Chr 16: 9, where King Asa is told that the Eyes of the Lord range over the whole earth ( lU’P mn' 'D 
mUUUtn), ensuring his reward or punishment.

This connection was already put forward, albeit without discussion, by Javier Teixidor, “Review of The 
Genesis Apocryphon of Ottmran Cave I. A Commentary by joseph A. Fitzmver,” ]oumal of the American Oriental Society 
87.4 (1967): p. 634. Along less period-specific lines, it is also discussed by A. Leo Oppenheim, “The Eyes of 
the ToAf journal of the American Oriental Society %%.\ (1968): pp. 173—180.
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Both Herodotus and Aeschylus briefly mention the existence of a royal Persian 

appointment to which they refer as ‘(the king’s) eye.’"’^ 7\lthough both of these mentions are 

in literart’ rather than liistorical contexts per se, the manner in which they are mentioned seem 

to imply an office with which the expected audience was already familiar. Although they 

provide no historical information on the office, they arguably demonstrate its existence. 

Plutarch also mentions an office holder by name.'^^ In his depiction of Cyms am 

philosopher-king, however, Xenophon denies the existence of such a singular informant.'”** 

The importance of this denial is questionable as its basis appears not to be direct knowledge 

of the lack of such a system but is rather based on four postulates: 1) the benevolence of 

Cyrus; 2) subjects acting as if they are continually being watched; 3) people would avoid the

company of a spy; and 4) a proverb “the king has many eyes and ears” (5)) TToXXd yikv

^aaiXeix; wra, TtoXXoi §’ dcpBaX^oi). Instead, Xenophon claims that a wide, voluntar}? system 

of informing was supported by the Great King’s bestowal of gifts and honors. VHiile 

Xenophon must be right in stressing the importance of gift-exchange,"”** this does not 

exclude the possibility of a formal position. Indeed, later in the same book Xenophon claims 

that the kings operated a regular system of satrapal oversight using commissioners, among 

whom he includes the king’s brother, son, and eye."**" The overseers, however, are charged 

not only with rooting out malfeasance but also with the reporting of excellence. Tuphn 

opines that there was an official ‘eye’ who worked alongside an informal network of 

informants, combining the above Greek information."'’^ If one recalls that such modern 

spying organizations as the CIA operate covertly while utilizing a variety of intelligence 

sources with appointed, known directors, then this scenario seems plausible. ^Tlthough there

Aeschylus, Suppliant Maidens. The Persians. Prometheus Bound, and Seven Against Thebes, trans. Herbert W. Smyth, 
Aeschylus I: Plays, LCL ed. (London: Heinemann, 1922), line 980 (p. 193); Herodotus, Wars I—II, 1.114.2 (pp. 
148-149).
257 XII. 1; Plutarch, Artaxerxes, p. 153.
258 Xenophon, Qr. l-llll, p. 337 (\4II.2.10-12).
25'7 Briant, From Cyms to Alexander, pp. 302—304; this pattern has been argued to be important in Indo-Iranian 
traditions in general as well. See also .\lmut Hintze, “‘Do ut ties’: Patterns of Exchange in Zoroastrianism,” 
Journal of the Boyal Asiatic Society 14.1 (2004): pp. 27—45. Nevertheless, it must be remembered that it is difficult 
to distinguish between gifts, tributes, and taxes. Cf. Heleen Sancisi-Weerdenburg, “Baji,” Studies in Persian 
Histoy: Essays in Memory of David M. Leivis, eds. Maria Brosius and ,\melie Kuhrt, Achaemenid Histor)' XI 
(Leiden: Nederlands Institute voor het Nabije Oosten, 1998), pp. 23—34.
2‘>''Xenophon, Cyr. l'—\MII, pp. 417^19 (\4II.6.16).
2'’' Christopher TupUn, “The Administration of the Achaemenid Empire,” Coinage and Administration in the 
Athenian and Persian Empires: the ninth Oxford Symposium on Coinage and Monetary History [held St. Hilda’s College in 
April 1986], ed. Ian Carradice, B,AR International Series 343 (Oxford: Bj\R, 1987), p. 120. Oppenheim, “The 
Eves of the Lord,” p. 173 views Xenophon similarly.
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are no certain Iranian sources for this system,the testimony of the Greek sources and logic 

argue for its existence, importance, and (in)famy.

Most commentators derive the term ‘Watcher’ itself from the Aramaic root “liy ‘to 

awake, to be watchful, to rouse,’ even if they express some dissatisfaction with it."*’’ It 

seems, however, that the potential range of associations in the Hebrew and Aramaic cognate 

terms is shghdy more broad, including protection, guarding, and going ‘hither and thither.

If one is wiUing to accept the root as Hebrew rather than Aramaic, it may be interesting to 
note that Ps 35:23 uses the verb form of I'P to ask for vindication for wrongs done."'’^’ This

is the same role imputed to the Watchers in their first literary appearances. Even if the 
etymolog}" of “I’P cannot be direcdy related to a Persian or Greek word,"*’*’ the implied

nuances as well as the context of its appearance in the early apocalyptic Literature certainly 

recall the Greek authors’ discussion of the ‘King’s Eye.’

If Smith-Christopher’s musings on refugees and prisoners are brought into 
conjunction with this thought, the choice of the word b’y appears to be a logical

development. Just as the temporal imperial power has those who watch out for its interests 

and vindicate wrongs, so the divine imperium has its own mechanism for vindication. This 

mechanism would, of course, be understood as largely to the benefit of Israel and one which 

ought to strike fear into G-d’s enemies. The importance of the oversight function also 

perhaps illuminates the paranoia and purity concerns of certain Judaean circles in the Second 

Temple Period. If this interpretation is acceptable, it represents an instance of influence 

without linguistic borrowing. A Hebrew term was chosen to represent a heavenly form of 

Persian, earthly administration, once again melding the ‘political’ and the ‘religious.’

Cf. the brief discussion in Briant, From Cyrus to Alexander, pp. 343—344. For an argument that this institution 
was borrowed by the Athenian Empire, see Jack M. Balcer, “The Athenian Episkopos and the Achaemenid 
‘King’s FyCC American]oi/maIofPhilologf9%.'h (1977): pp. 252—263.

Cf. Nickelsburg, 1 Enoch 1, p. 140; Koehler and Baumgartner, HAE, vol. 2, p. 1946; Michael Sokoloff, A 
Dictionatj of Jemish Balylonian Aramaic of the Talmudic and Geonic Periods, Dictionaries of Talmud, Midrash and 
Targum III (Ramat-Gan, Israel: Bar Ilan Univ Press, 2002), p. 860; Brown, et al., BDB, p. 1105; D. Wilhelm 
Gesenius, Gesenius's Hebrew and Chaldee Lexicon to the Old Testament Scriptures, trans. Samuel P. TregeUes (London: 
Bagster & Sons, 1846), p. 615, 625; Black, Book of Enoch, p. 106.

See references above. This is in connection with references to the wild ass; note, however the similar 
application to the ‘Eyes of the Lord’ in 2 Chr 16:9, as noted above.

Noted by Gesenius, Hebrew ajid Chaldee Lexicon, p. 615.
However, note the various attempts listed bv Richard N. Frye, The Histoy of Ancient Iran, Handbuch der 

Mtertumswissenschaft (Miinchen: C. H. Beck'sche, 1984), pp. 108—109, n. 79. Shaked suggests that the Greek 
term ‘King’s Eye’ could be a corruption of an Old Persian form for wendn-pad-tan sdbistdnlfixyi\ ’la ’KD, ‘(the 
one) who sees the king.’ See Shaul Shaked, “Two ludaeo-Iranian Contributions,” Irano-Judaica, ed. Shaul 
Shaked, vol. I (Jerusalem: Ben Zvi Institute, 1982), pp. 301—303.
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IV
Textual Analyses
Part B; Enochic Literature



Enoch 1C Litc icvruRE
For the sake of convenience, the Enochic materials found in the Ethiopic book wiU 

be dealt with together in this section, even though they originally derive from disparate 

documents. The other extant works known under the name of Enoch—2 (Slavonic) JSnoch, 3 

(Hebrew) Enoch and the Book of Giants—are resented for fumre study.

Interest in the Ethiopic Book of Enoch (or 1 Enoch) has exploded since the discover^’ of 

Aramaic fragments at Qumran, which included Aramaic fragments of most Enochic books. 

Some scholars make much of the tradition’s import for Qumran and Second Temple 

ludaism."*'^ Ever since Charles, scholars have agreed that the extant Ethiopic text is 

composite, consisting of five major divisionsNickelsburg marks the dmsions as Book of 

Watchers (1—36), Book of B arablesf Similitudes of Enoch (37—71), Book of Euminanesf Astronomical 

Book (72—82), Dream Visions (83—90), Epistle of Enoch (92—105), Birth of Noah (106—107), and 

Another Book of Enoch (108).’'’^ The oldest sections of the book are the Book of Watchers 

and the Astronomical Book, and both are usually considered on paleograpliical grounds to be 

older than the Book of Daniel.™ Thus, the Enochic corpus contains some of the oldest 

extant fully apocalyptic ]ewish works. Even though the work is ultimately composite, the 

Ethiopic compilation stiU shows signs of unity, whether one wishes to see the unifying theme 

as a ‘biography’ or a ‘testament’ of Enoch,’^' although Dix’s and MUik’s suggestion of an 

‘Enochic Pentateuch’ takes the unity too far." '

The Enochic material contains a wide variety of genres, theologies, concerns, and 

myths. Some are demonstrably based on the Tanakh; others, however, are more enigmatic. 

Some of the enigmatic details may be explained as either borrowed or inspired by Persian 

ideas. The following proceeds according to the order of the books in the Ethiopic rather 

than by their relative dating. Viewed in relative chronology’, however, it appears that the 

number of Iranian details within the Enochic tradition seem to increase over time.

E.g., David R. Jackson, Enochic Judaism: Three Defining Paradigm Exemplars (London: T & T Clark, 2004).
268 {]^g fgvised explanation of his ideas in R. H. Charles, The Book of Enoch, or, 1 Enoch (Oxford: Clarendon 
Press, 1912), §12 (pp. xlvi—Ui).
269 Nickelsburg, 1 Enoch 1, pp. 7_8; Cf. Philip S. .Alexander, “The Enochic Literature and the Bible: 
Intertextuality and its Implications,” The Bible as Book: The Hebrew Bible and the Judaean Desert Discoveries, eds. 
Edward D. Herbert and Emmanuel Tov (London: British Library, 2002), p. 57.

James H Charlesworth, “A Rare Consensus .Among Enoch Specialists: The Date of the Earliest Enoch 
Books,” Henoch: The Origins of Enochic fudaism. Proceedings of the First Enoch Seminar, Univeristy of Michigan, Sesto 
Fiorentino, Italy, June 19—23, 2001 (Torino: Silvio Zamorani, 2002), pp. 225—234.

Devorah Dimant, “The Biography of Enoch and the Books of Enoch,” lAus Testamentum 33.1 (1983): p. 29; 
Nickelsburg, 1 Enoch 1, p. 23; lonas C. Greenfield and Michael E. Stone, “The Enochic Pentateuch and the 
Date of the Similitudes,” Harvard Theological Beview 70 (1977): pp. 51—65; .Annette A'oshiko Reed, Fallen Angels 
and the Histoiy of Judaism and Christianity: The Reception of Enochic Literature (New A’ork: Cambridge Univ Press, 
2005), pp. 19—20. Michael .A. Knibb, “Interpreting the Book of Enoch: Reflections on a Recently Published 
Commentaiy,” Journal for the Study of Judaism 33.4 (2002): p. 442, however, is only willing to see a ‘loose 
collection.’

G. H. Dix, “The Enochic Pentateuch,” Journal of Theological Studies 27 (1926): pp. 29^2; Mihk, Books of Enoch, 
P-4.
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The Book of Watchers (1—36)

The Book of Watchers incorporates a diverse variety of material. WTiile it clearly has 

links with the Torah, Gen 6 in particular, it also contains motifs and ideas for wliich Gen 6 

cannot account. One of the more significant strands is the material collected around the 

character of the Watcher Asael. A myth of forbidden knowledge w'hich explains the 

existence of culture (Kulturentstehungsmjtho^) and a motif of binding until the eschaton are 

largely linked with Asael in the book. Both of these strands have parallels in Iranian 

materials. The character of Asael—even if not ‘original’ to the Enochic tradition—gradually 

assumed greater notoriety until he became the paradigm of the rebellious angel (54:5; 55:4). 

The eschatology connected with the idea of a temporaty^ binding is also foundational for 

much in the work as a whole; indeed, Nickelsburg has argued it is one of the unifying themes 

of the Ethiopic corpus.*’’ Finding sources behind the character of Asael, therefore, will help 

illuminate the formation of the watcher tradition in both the Book of W^atchers and in the later 

Enochic tradition. As Reed notes, the instmction motif is quite central to the form of the 

Book of Watchers as it is now known.*’'*

Motif of Forbidden Knowledge as a Kulturentstehungsmythos

In both the Book of Watchers (8:1—3, 10:7—8; Cf 7:1, 9:6; 13:1—3) and the Parables 

(69:6—8; Cf 52:8) appears a myth of the human acquisition of forbidden, arcane knowledge, 
more or less linked with a Watcher called Asael or Azazel (*7Niyy),*” which explains in some

manner the state or existence of culture/chdlizarion as it is known {Kulturenstehungsmythos)F^ 

Both instances will be dealt with together here. Hanson argues that the Asael narrative arose 

from the comparison of the Semihazah narrative in the Book of Watchers with the scapegoat 

given over to the demon Azazel in Lev 16,*’ but this explanation has not been accepted by 

all scholars.”* Hanson’s point of deparmre is the appearance of the name ‘Azazel’ in some

Nickelsburg, 1 Enoch 1, p. 37.
Reed, Fallen Angels, pp. 30—34.
According to 4Q202, Col. II and 4Q204, Col II (Martinez and Tigchelaar, eds.. The Dead Sea Scrolls Study 

Edition, pp. 405, 413). 4Q201 (Col III), though, gives the homophonic variant (p. 403).
Siam Bhayro, The Shemihacyih and Asael Tiarrative of 1 Enoch 6—11: Introduction. Text. Translation and Commentaiy 

with Reference to Ancient Near Eastern and Biblical Antecedents, Alter Orient und Altes Testament 322 (Munster: 
Ugarit-Verlag, 2005), p. 11, tries to argue that the “Asael Narrative” and the “*\ngelic Instruction Motif’ were 
from two separate sources. It is unclear to the present author, however, what remains ‘Asaelic’ after the 
removal of the instruction motif. Additionally, it seems anachronistic to base the dmsion on comparisons with 
Daniel and Manichaeism (pp. 26—27).

Paul D. Hanson, “Rebellion in Heaven, Azazel, and Euhemeristic Heroes in 1 Enoch ts-WP journal of Biblical 
Literature 96.2 (1977): p. 222.
278 Nickelsburg, 1 Enoch 1, pp. 191—193, instead posits a borrowing from the Prometheus myth, a source which 
Hanson in the cited article mentions favourably, but ignores; see also Corrie IVIolenberg, “A Study of the Roles 
of Shemihaza and Asael in 1 Enoch 6—W,” Journal of Jewish Studies 35.2 (1984): pp. 136—146; Carol A. Newsom,
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of the versions and later parts of / Enoch. Since Lev 16 does not involve any form of 

mmination on the origins of culture, it is more plausible that the name ‘Asael’ in Enoch was 

later assimilated to the Levitical form, rather than Lev 16 having served as the initial 

inspiradon for the modf as a whole.Indeed, while the Greek versions read ‘A2azer here, 

the extant Aramaic clearly reads ‘Asael.\KTiile Da\des cites Milik in defense of seeing 

Azazel as simply a variant of Asael, the comment he cites is in the context of the later 3 

Enoch, not / Enoch itself.This does not defend an origin of the character from the Le\dtical 

ritual in 1 Enoch. Neither does an appeal to in 4QEnGiants‘‘; according to Milik

4QEnGiants was part of a scroU which contained 1 Enoch 1—36, 83—90, and 91—107,'**" a 

manuscript which he dates to 50—51 B.C.E.,"**^ considerably later than the original writing of 

the Book of Watchers. Since the name is more or less homophonic with ^NTTP, it is easy

to see how the latter variant could be assimilated to If Pinker is correct in claiming

that the ‘scapegoat’ in Lev 16 was simply a memor\' of YHWH’s desert origins (as in the 

Song of Deborah),"®” then it seems most likely the Asael cum Azazel tradition evident in / 

Enoch is the source of the later demonic interpretation of Lev 16 than the other way around. 

Without the name ‘Azazel’ Lev 16 becomes unlinkable to the pericope, and the question of 

the primar)’ source of inspiration for the Asael myth remains. It seems, then, another 

explanation is needed.

Scholars generally agree on separate provenances for the Semihazah and Asael stories 

in the Book o/W'^atchers'*^ It is also generally agreed that the Semihazah motif is the older and 

the Asael material was interpolated later, even if the details of how this happened varj'

“The Development of 1 Enoch 6—19: Cosmolog}’ and Judgment,” Catholic Biblical Quarterly A2.'i (1980): pp. 310— 
329. Cf. Collins, The Apocalyptic Imagination, pp. 38-39, who does not directly mention Hanson’s thesis, but his 
description seems to discount it; ^\rchie T. Wright, The Origin of Evil Spirits: The Reception of Gen 6.in Early 
Jewish Literature (VCdssenschafdiche Untersuchungen zum Neuen Testament 2. Reihe, 198; Tubingen: Mohr 
Siebeck, 2005), pp. 109—114.

Cf. Matthew Black, “The Twenp’ Angel Dekadarchs at 1 Enoch 6.7 and 69.2,” Journal of Jewish Studies 1—2 
(1982): pp. 231—232; Matthew Black, The Book of Enoch, p. 121; Molenberg, “Shemihaza and Asael,” p. 143, n. 
34. A convenient overview of various position on the character of Azazel (in the context of Lev 16) is available 
in Aron Pinker. “A Goat to Go to A7.2czt\.” Journal of Hebrew Scriptures 1 (2007): pp. 1—23, 
http://wwv'.arts.ualberta.ca/JHS/..\rticles/article_69.pdf.
™ 4Q202, 4Q204.
2**' Phihp R. Davies, ‘k\nd Enoch was Not, For Genesis Took Him,” Biblical Traditions in Transmission, eds. 
Charlotte Hempel and Judith M. Lieu (Leiden: BriU, 2006), p. 99, n. 9. He cites Mihk, Books of Enoch, p. 131. 

Milik, Books of Enoch, p. 310.
Milik, Books of Enoch, p. 300.
This is also the opinion of Devorah Dimant, “The Tesher on the Periods’ (4Q180) and 4Q181,” Israel 

Oriental Studies 9 (1979): p. 94, n. 19. Cf: 4^)203 and the comment on the form ‘Azazel’ in Loren T. 
Smckenbrnck, The Book of Giants from Oumran, TSAJ 63 (Tubingen: Mohr Siebeck, 1997), pp. 77—79.

^\ron Pinker, “A Goat to Go to Azazel,” p. 22, 24—25.
John J. Collins, “The Apocalyptic Technique: Setting and Function in the Book of ^Catchers,” Catholic Biblical 

Quarter^ 44.1 (1982): p. 97; Nickelsburg, 7 Enoch 1, pp. 165—172; -Mgall, 7 Enoch and Sirach: a Comparative Eiteratj 
and Conceptual Analysis of the Themes of Revelation. Creation, and Judgment, pp. 24—25; TtBer, Animal Apocalypse, p. 90.
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significantly."**^ This sequence is usually interpreted to indicate the relatively younger age of 

the Asael tradition, but there is no solid reason for this to be the case. Even if the Asael 

material was worked into a pre-existing version of the Book of Watchers (which itself is not 

wholly certain) there is no need to assume that the negative Yjiiturenstehungsmythos (of which 

Asael is the primary Enochic representative) had not been pre\dously circulating in Second 

Temple (udaism or among scholarly circles; it merely shows that the author/redactor found 

it useful for his purposes at a later point in his writing."'*'* The original inspiration for the 

motif could well be much older than the text of the Book of Watchers itself.'**’ The priority of 

Semihazah or Asael in the writing of the extant book, then, tells little about its original dating 

or provenance. Since the story in Gen 6:1—4 contains neither motif here considered related 

to Asael (neither kulturentstehungsmjthos nor binding), it is understood here to have been at 

least partially inspired by a secondaiy source.

The idea of a divine source for the arts of civilization {Kulturenstehungsmjthof is 

widespread in folklore."’" Sometimes this impartation of knowledge to humanity has a 

positive connotation, sometimes a more negative one. Often, these accounts are inherently 

ambivalent; the information can be beneficial to humanity but against the will of the gods, or 

the information could itself be detrimental."” Indeed, the Watcher myth itself appears to 

have been ambivalent in |udeo-Christian tradition as well."’" Various aspects of the story 

extant in 1 Enoch parallel several sources, so determining primary influence is difficult. 

Several versions of the myth known in the Ancient Near East are analyzed below for 

resemblances to the Book ofWatchet^i scenario.

Cf. Newsom, “Development of 1 Enoch 6—19,” pp. 320—321; Hanson, “Rebellion in Heaven,” pp. 220—225; 
\’anderKam, Enoch and the Growth of an Apocalyptic Tradition, p. 124; Nickelsburg, 1 Enoch 1, pp. 190—191. 
However, Molenberg, “Shemihaza and Asael,” p. 146 argues that there are no separate traditions behind the 
strands. Margaret Barker, The Older Testamant: the Survival of Themes from the Ancient Royal Cult in Sectarian ]udaism 
and Early Christianity (London: SPCK, 1987), pp. 21—22, tries to argue that the Asael material is older, royal 
cultic mvtholog)’ that was replaced by the later formulation of Adam and Eve.

Cf. the interesting reading offered by ^\nnette Yoshiko Reed, “Heavenly Ascent, ^\ngelic Descent, and the 
Transmission of Knowledge in 1 Enoch 6—16,” Heavenly Realms and Earthly Realities in Tate Antique Religions, eds. 
Ra'anan S. Boustan and .\nnette Yoshiko Reed (Cambridge: Cambridge Univ Press, 2004), pp. 4”—66; John J. 
Collins, “Methodological Issues in the Smdy of 1 Enoch: Reflections on the ^Articles of P. D. Hanson and G. 
W. Nickelsburg,” Society of Biblical Titerature 1978 Seminar Papers, ed. Paul |. Achtemeier, vol. 1, SBLSP 18 
(Missoula, MT: Scholars Press, 1978), p. 316, is also cautious about assuming separate documents for each 
strand.

Cf Dimant, “Biography of Enoch,” p. 25, who suggests the myth is an “ancient midrash.” This hesitation, 
however, is not intended to agree with Barker and Davies, who argue that it is older than Genesis. On this 
issue, see the contributions of Hendel and Smckenbruck in Christoph Auffarth and Loren T. Stuckenbruck, 
eds.. The Fall of the Angels. Themes in Biblical Narrative 6 (Leiden: Brill, 2004), pp. 11—34 and 87—118, 
respecuvely, especially 11, 88.

Cf Stith Thompson, Motif-Index of Folk-Titerature, Rev. ed., 6 vols. (Bloomington, IN: Indiana Univ Press, 
1955-1958), vol. 1, p. 123 (A541); Reed, “Heavenly Ascent,” p. 49.

See Figure 15.
Nickelsburg, 1 Enoch 1, p. 196.
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Perhaps most familiar in the Occident is the Prometheus myth."^’ This myth is 

available in two primart’ versions, by Hesiod and by Aeschylus. Beyond a basic motif of 

forbidden, divinely sourced knowledge, Aeschylus’s version offers more details for parallels 

then Hesiod’s.According to Aeschylus, Prometheus taught men not only the use of fire, 

but also astronomy, writing, pastoralism, horse-riding, sea-faring, medicine, astrolog)', dream 

interpretation, augur}’, extispicy, and metallurg}’."'’^ This patronage was an affront to Zeus, 

who had Prometheus bound to a rock as punishment. Rather than being a curse, the 

knowledge which Prometheus imparts humanity is described as raising them up from a 

beast-Hke condition to civilization."''*^’ This version of the myth parallels the accounts given in 

1 Enoch in certain arts (astronomy, astrolog}’, various magic arts, writing, and metaUurg}^), but 

the context and significance are quite different. The various references in 1 Enoch either 

imply or state that the Watchers’ knowledge is the cause of humanity’s miserable and sinful 

state, or at least contributes to it; in the Greek versions of the stor}’, man’s difficulty comes 

not from Prometheus’s teachings, but Zeus’s attempts to neutralize their benefit. Indeed, 

Aeschylus’s Prometheus suffers wrongly due to the arbitran’ authority of Zeus. Tliis 

indictment of arbitraty' authority is totally foreign to the theolog}’ of the Book of Watchers', 1 

Enoch focuses on the Watchers’ failure to fulfill their necessar}' and proper roles vis-a-vis 

humanity. The problem in view is the fallen angels, not G-d’s rule; G-d’s judgment is 

consistently presented as a sign of his justice, not of his arbitrariness. Thus, in both intention 

and focus, the Prometheus myth shows little resemblance to the Asael myth."’^ In light of 

West’s suggestion that the Greek versions of the myth are themselves dependent on an 

‘oriental’ prototype,"^* perhaps it is better to look farther East for parallels.

-’’3 This appears to be the parallel favoured by Tiller, Animal Apocalypse, p. 89; Nickelsburg, 1 Enoch 1, pp. 191— 
193; VanderKam, Enoch and the Growth of an Apocalyptic Tradition, p. 127; Wengtl, Judaism and Hellenism, p. 190, 
parallels both the Titans and Prometheus; Jan N. Bremmer, “Remember the Titans!,” The Fall of the Angels, eds. 
Christoph Auffarth and Loren T. Smckenbruck, Themes in Biblical Narrative 6 (Leiden: Brill, 2004), pp. 58—60; 
Wright, Origin of Evil Spirits, pp. 115—118, finds the parallel “attractive” (p. 117); Hanson, “Rebellion in 
Heaven,” pp. 226—7 is sympathetic to such a parallel, but ultimately prefers a ‘Semitic’ prototype; j\nnette 
Yoshiko Reed, “Heavenly Ascent, Angelic Descent, and the Transmission of Knowledge in 1 Enoch 6—16,” 
Heavenly Tealms and Earthly Realities in Eate Antique Religions, eds. Ra’anan S. Boustan and Annette Yoshiko Reed 
(Cambridge: Cambridge Univ Press, 2004), pp. 49—50, notes the parallel, but does not discuss it, but in Reed, 
Fallen Angels, pp. 39—40, she favours a ‘pan-Greco-Roman’ inspiration. Fritz Graf, “Mythical Production: 
Aspects of Myth and Technologt' in ^Mitiquit)',” From Myth to Reason? Studies in the Development of Greek Thought, 
ed. Richard Buxton (Oxford: Oxford LFmv Press, 1999), p. 322, sees too many Greco-Roman parallels to 
choose a single source.

Hesiod only mentions Prometheus’s stealing of fire and the (better) sacrificial portion and Zeus’s reaction. 
See Works and Days, §§ 42—59 and Theogony, §§ 507—616 (Evelyn-White, ed., Hesiod, pp. 5—7 and pp. 117—125, 
respectively.)

Prometheus Bound, fines 436—506 (Aeschylus, Plays, pp. 255—259.)
™ Cf West, The East Face, pp. 581—582.

See a similar appraisal of the Prometheus parallel in Molenberg, “Shemihaza and Asael,” p. 144.
West, The East Face, p. 295, 310-312, 579-585.
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There are several Babylonian variations on the Yjdturentstehungsmythos. According to 

Berossus, a fish-man named Oannes (or Adapa) imparted all the knowledge of civilization to 

men."^'’ In this version, the knowledge is wholly beneficial—^indeed necessary—for mankind 

and contains no overtones of being illicit. The version of the Adapa ston^ Dailey offers 

could perhaps be read as slightiy more ambiguous. Wtdle there is no condemnation of the 

knowledge per rr, Adapa offends the gods with its improper use, and Ea must give further 

knowledge to protect Adapa before them. The story is quite fragmentary', and the final 

extant episode is notoriously ambiguous. It is unclear whether Ea means to protect or 

punish Adapa with the information which causes him to lose out on eternal life. As DaUey 

comments, the ambiguity may be intentional “and a crucial double entendre may attribute man’s 

foUy to a simple misunderstanding.”’* On a whole, however, there appears to be no 

condemnation of Ea or Adapa in this version. The fragments presented by Pritchard, 

however, offer hints of a myth of forbidden knowledge. Fragment B, line 58, may imply that 

Ea imparted esoteric knowledge to Adapa along the lines of the Asael myth; Fragment D 

states that Adapa’s actions had brought disease and death upon mankind.’”’ Fragment D 

certainly preserves a serious story with more transgressive implications than the other 

versions of Adapa so far mentioned; however, the council of the gods are quick to rectify any 

harm caused by Adapa. Ultimately, Adapa’s loss of immortality (something to which he had 

never held claim anyway) is the only misfortune to result.

West also briefly cites the myth of J^har and Asnan in connection with the 

Prometheus myth, but it does not offer a useful parallel to Asael.”'” According to ITramer’s 

version, the story' depicts the arts of agriculture and pastoralism as divine gifts, or, more 

correctiy, considers their existence to be dependent on the creation of patron deities for 

each. The myth contains no reference to nor discussion of humanity', forbidden knowledge, 

nor even the receipt of knowledge.’”’ Even if many aspects of Enoch’s character parallel 

Babylonian prototypes,’”’* the negative Kulturentstehungsmythos motif does not seem to have an 

adequate Baby'lonian parallel extant.

See the version in Stanley M. Burstein, The Balyloniaca of Berossus, Sources and Monographs on the Ancient 
Near East 1.5 (Malibu: Undena, 1978), pp. 13—14. Note 6 claims that the recipient of the knowledge was the 
king Alorus, but this is not stated in this text itself.

See Stephanie Dailey, Myths from Mesopotamia: Creation, the Flood. Gilgamesh and others, Oxford World Classics 
(Oxford: Oxford Univ Press, 1991), pp. 182—188. Comment from p. 183.
301 Pritchard, ed., ANET, p. 102 and pp. 102—3. Fragment B, line 58 reads, “of the earth the plan 
disclosed.”
5"- West, The East Face, p. 582.

Samuel Noah Kramer, The Sumerians: Their History, Culture, and Character (London: Universitt' of Chicago 
Press, 1970), pp. 220-222.
3(M j^gg j-].jg explorations in Rykle Borger, “Die Beschworungsserie Bit meseri und die Himmelfahrt Henochs,” 
journal of Hear Eastern Studies 33.2 (1974): pp. 183—196; Kvantig, Koots of Apocalyptic, particularly pp. 538—613; 
j\ndrei A. Orlov, The Enoch-Metatron Tradition, Texts and Smdies in j\ncient Judaism 107 (Tubingen: Mohr
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The Kulturentstebungsmythos appears twice in Persian traditions, one linked direcdy to 

sin, the other more with the loss of a golden age. The first version is the story of the first 

human couple, Masye and Masyane (also called Masya and Masyanag). The second stor\' 

deals with the reign and fall of the first king, Yima.

The Greater Bundahisn YIW.W—iA//Indian Bundahisn XV.19—21 describes how, 

prompted by demons, Masye and Masyane discover fire, kill animals, invent metallurgy, make 

weapons, make clothes, and worship demons.Two things are notable in this stor\': that 

the sins are committed by humans on the prompting of avowedly evil spirits and that the 

couple are described as creating both good things (fire, rimal) and as well as negative tilings. 

The stor)' thus also has an ambiguous element; while the author of the Bundahisn clearly 

viewed the couple as inveterate sinners,^'^ they also put into place many of the things needed 

for the functioning of civilization.'’'’^ That the author of the passage deemed them sinners is 

seen by the use of the term ‘to lie’ (Pahlavi druxtan, drd;^-. Old Persian duruj-). This version of 

the motif represents a more moralizing reflex than the Prometheus or Adapa versions. At 

least some of the knowledge is itself wicked, and the protagonists are considered to be held 

guilt}'.

The Kulturenstehungsmjthos also appears in Iran in the stories around the primeval king 

Yima. The character of Yima (\’ama) is Indo-Iranian, although his roles in Iran and in India 

were quire different.’'”’ In the Gdthds, Yima only appears as having sinned, with no 

explanation of what the sin entailed.’"'’ In the Zdmydd Yast, however, he appears as a king of 

a golden age w'ho lost his 'Xdrsnah (‘royal or heroic glory or formne’) through lying.’”’ In the 

Zdmydd Yast version, Yima forces the demons to impart to mankind the positive arts of 

civiUzation, listed largely in vague terms (XIX.32). Yima is able to do this because of his 

Yidranab. His subsequent fall is due to pride at his achievements, which caused him to lie

Siebeck, 2005), pp. 343—354; John J. Collins, “The Sage in the Apocalyptic and Pseudepigraphic Literature,” The 
Sage in Israel and the Ancient Near East, eds. John G. Gammie and Leo G. Perdue (NX’inona Lake, IN: 
Eisenbrauns, 1990), pp. 343—354; Cf. VanderKam, Enoch and the Growth of an Apocalyptic Tradition, but note the 
(convincing) critique of the bam parallel in Bedenbender, “Jewish Apocalt-pticism: A Child of Mantic 
Wisdom?,” pp. 189—196. It must be noted in this context that the parallel between Enmenduranki and Enoch is 
much more plausible than the old appeal to Gavomaratan (E.g., Bmce Lincoln, “The Indo-European Myth of 
Creation,” History of Religions 15.2 (1975): p. 125).
* Pahlavi Texts I, pp. 54—57. .\nklesaria, Zand-Akasih, pp. 128—133. Cf R. C. Zaehner, The Teachings of the Magi: 
A Compendium ofZoroastrian Beliefs (London: 1956), p. 71.
306 s;gg Greater Bundahisn XIV.16 (^-Ynklesaria, Zand-Akdsih, pp. 130—131); Indian Bundahisn XV.9 {Pahlavi Texts I, 
p. 55).

Cf Boyce, HZ I, pp. 96-97, 140.
For a useful collection of the related Indo-European myths, see Bruce Lincoln, “The Lord of the Dead,” 

History of Religions 20.3 (1981): pp. 224—241; pp. 233—235 note where the Iran myths depart from the remainder. 
Yasna XXXII.8 (Insler, The Gathas of Zarathustra, p. 47; The Zend-Avesta III, p. 61). 
lit//XIX.30—34 (Hmtze, Zamyad-Yast, pp. 173—195; Zend-Avesta II, p. 293).
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(XIX.33). Thus, in this version, the acquisition of knowledge was itself a beneficial thing; the 

sin was the subsequent hubris (lying and pride) rather than an effect of the knowledge.

The Shahnameh of Firdausi explicitly links the Kulturenstehungsmythos with Yima, a 

primaeval human king in Iranian tradition. Firdausi credits Yima with the discover}’ of 

metallurgy, weapons and warcraft; of clothing, castes, and jeweh:}’; of perfume and medicine, 

and with forcing the demons to ser\^e rather than harm humans. All of his achievements 

cause him to become prideful and claim to be god, whereupon he loses his glory and 

fortune.’” Thus, in this stor}% the knowledge is of supernatural origin, but is of itself a good 

thing and reflective of the power of Yima’s Xardnat, it does not cause Yima’s later 

misfortune. FirdausFs version appears to be largely an expansion or filling out of the myth as 

it is \tisible in the Zamyad Yast, although the lateness of the Shahnameh makes using it ven’ 

dubious.”" It is worth noting in this context, however, the statement in the Xogsmadakd 

§§91—93 that Tahmomp, son of VIvanghan, acquired ‘Seven kinds of writing and 

penmanship from Angra Mainyu.’’” The deed is left unevaluated; interestestingly, / Enoch 

69:8—11 also attributes diabolic teaching to the creation of writing. The A.ogdmadaeca is a 

Parthian period Hmrgy which assembled, translated, and commented on now lost Avestan 

v^erses,’” so a diabolic culture myth certainly did circulate in Iran prior to / Enoch. Yima is 

also described as the ‘son of VIvanghan,’ so it is possible that the diabohc inspiration comes 

from another Kiilturentstehungsmjthos tradition associated with Yima. In any case, several 

versions of the motif of forbidden knowledge circulated in Iran, although attached to a 

variety of figures; Boyce sees an alternate protagonist with a similar role in the character of 

Haosiiaqha/Hdsang, and she suggests different heroes for different tribes.’” Haosiiaqha 

appears in YastsYIX.3—4; X\^.7—8; XVII.24—5, the DenkardYlW.X'h.S, Aogamadaeca 

§§88—89, and in the Shahnameh 1.17—20.’”’ In all of these texts he is depicted as a primaeval 

king who defeated demons. In this role he parallels Yima, and the Zamyad Yast and the 

Denkard even have Inm usurp Yima’s role as the first king. However, there seems to be no 

evidence for a negative Kulturentstehungsmjthos being connected with Haosiiaqha. If his myths

Firdausi, Shahnameh, Vol. 1, pp. 131—135. Note the remarkable similarity of this storv to the Rabbinic 
traditions of Solomon. (See Louis Ginzberg, Legends of the ]em, trans. Henrietta Szold, 7 vols. [Baltimore, MD: 
Johns Hopkins Univ Press, 1998], Vol. 4, pp. 123—176).
5'- Cf. the comments in Hintze, Zamyad-Yast, p. 37.

See Kaikhusroo M. jamasp Asa, Aogamadaecd: A Zonastrian Liturgy, Veroffenthchungen der Iranischen 
Kommission 11 (\7enna: Osterreichischen ^Vtademie Der Wissenschaften, 1982), p. 82.
-’'■*Jamasp A&2., Aogamadaecd, pp. 9—10.
■’'5 See Boyce, HZ I, p. 104; Cf. Wikander, S^ayu, pp. 51—52, 61. The preface to the Shahnameh’s translation 
(957 C.E.) also considers Hosang to be the first king. See Madimir Minorskv, Iranica: Twenty Articles, Publications 
of the University of Tehran 775 (Hertford: Stephen Austin, 1964), p. 270.

See Zend-Avesta II, pp. 58—59, 111, 251, 276—277; Pahlavi Texts Ilf pp. 26—27; Jamasp Asa, Aogomadaeca, p. 
81; Firdausi, Shdhndma, vol. 1, pp. 122—124.
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were associated with royal ideologt' as Shahbazi suggests, then it seems highly unlikely they 

were negative in any cased'' Interesdngly, Camoy, citing XVII.25, suggests it was Yima 

who was the original giver of forbidden knowledge rather than Masya and Masyanag.^'* If 

this is true, then the dating for the sinful YMlturentstehungsmythos would be pushed back 

comfortably into the Achaemenid period; however, the present writer cannot see how such 

an interpretation can be culled from that text.

Of the two Persian versions of the stor}’, the myth of Masya and Masyanag parallels 

the Asael stor\^ in / Enoch more closely than the myths associated with Yima. The focus of 

the ston’ in 1 Enoch, however, has shifted from the human protagonists to their demonic 

inspirations, wliich is consonant with the Enochic traditions’ preoccupation with angelic 

figures in general. Unfortunately, this parallel cannot as comfortably be considered to be an 

older suntival as the Yima myths can; indeed, Boyce considers Masya and Masyanag to be a 

later elaboration.^’’ However, one could wish to see an Indo-European reflex in the story of 

the first human couple, since a story also appears in the Norse text, the V<pliispdJ'~''' The first 

human pair, Askr and Embla, are there said to be fashioned out of two pieces of driftwood. 

XX'hile it is interesting that this first couple is fashioned from plant material (the Bundahisn 

describes Masva and Masyanag’s birth from a rhubarb stalk), the association between 

humanity and driftwood in particular appears to be well situated in Norse tradition itself ’"’ 

One may even wish to see the allusion to the ashtree (askr) as Indo-European as it also 

appears in Hesiod, but it does not appear in Iran.’” Additionally, the manuscript which 

preserves the Egluspd (the Codex Regius) dates to 1270 C.E.,’"’ even later than the 

manuscripts of the Bundahisn. The possibility that the Scandinavian story was influenced by 

the biblical story of Adam and Eve cannot be eliminated, and while Strom and Hasenfratz 

may be conttinced of the Indo-European origins of both the Bundahisn and the Vcpluspd due 

to paraUels,’"’ the parallel of interest here—a negative Kulturentstehungsmythos—^is not found in

A. Shapur Shahbazi, “Hosang,” E-ngclopadia Imnica 12 (2004): pp. 491—492, 
http: / / www.iranica.com/newsite/.

Camoy, “Iranian Mythology,” pp. 296—310.
Boyce, HZ 1, pp. 96-97.
See the relevant text in Dronke, Mythological Poems, p. 11.

5-' Dronke, Mythological Poems, pp. 122—123.
^-- See Evelyn-White, ed., Hesiod, p. 13; Dronke, Mythological Poems, pp. 122—123.

Dronke, Mythological Poems, p. xi.
Ake V. Strom, “Indogermanisches in der 5Yluspa,” Numeii 14.3 (1967): pp. 167—208; he even claims 

influence of the trope on Daniel via Persia, see pp. 197—198; Hans P. Hasenfratz, “Iran und der Dualismus,” 
Numen 30.1 (1983): pp. 44-^5, arguing that the parallel proves andquity; cf. Anders Hultgard, “Persian 
Apocab-pricism,” The Engclopedia of Apocalypticism. Vol 1: The Origins of Apocalypticism in Judaism and Christianity, ed. 
John J. Collins (New York: Continuum, 2000), p. 69. Katherine Nielsen, '“Hver tiSendi eru at segja fra tim 
ragnarekr?: The Debate over Christian Influences in Norse Indo-European Tradition,” journal of Indo-European 
Studies 30.1—2 (2002): pp. 61—77 argues that the story' itself is indeed of ancient Sandinavian origin, even if the 
current form has a Christian frame.
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Scandinavia. Thus, despite the excellent parallels with the stort' in 1 Enoch, it seems that the 

negative Knltnrentstehungsmythos need to have been associated with characters other than

Masya and Masyanag to be viable as a source for the Book of Watchers}'^

It is possible that the authors of this story in its Enochic version adapted it from an 

Iranian source for their own ends. It is also possible they adapted a version of the 

Prometheus myth, either from Greek sources, or from a HeUenized Persian source (such as 

Commagene). The scant hints make a definitive identification impossible, but a Persian 

source for the diabolical Kjcltnrentstehnngsmythos is at least as likely as a Greek or Babylonian 

one. Sadly, only vague hints of the Iranian myth suntive for comparison. It may be worth 

noting that Aeschylus’s version of Prometheus appears during the Persian period. The 

Greeks’ fascination with ‘oriental’ wisdom is commonly acknowledged—it has even been 

suggested that the Greeks were quite open to Persian ideas until Darius’s or Xerxes’s 

invasions.Potential links between Greek philosophy and Persia were noted above,’"^ and, 

if this is true, perhaps the choice between a Persian source and a Greek source is, in the final 

analysis, no real choice at all.

None of the parallels discussed here offer an exact match to the Asael version of the 

myth. However, each of the versions discussed here are probably but single reflexes of a 

variety of oral variations on the Kjilturentstehungsmythos. Ancient Near Eastern scribes would 

have come into contact with a variety of oral traditions, and most likely would have also 

known some of the written, scribal traditions as well. A scribe who wished to use the 

Kulturenstelmngsmythos most likely had an eclectic mix of ideas available for use, stemming 

from around the Ancient Near East. One should perhaps posit a scholarly koine or stock of 

tropes from which the scribe could adapt or borrow. In this koine it is just as likely that the 

authors of / Enoch knew the current Persian variations on the myth as the Greek or 

Babylonian ones.^"**

Robert Chenciner, Daghestan: Tradition and Survival, Caucasian World (Surrey: Curzon, 1997), p. 40, 187, cites 
a “cylindrical bronze” from Daghestan which he claims depicts Masya and Masyanag, but unfortunately does 
not give reference information for the artifact.

Cf. Boyce, HZ II, pp. 153^; Dandamaev and Lukonin, The Culture and Social Institutions of Ancient Iran, p. 297, 
326; Duchesne-Guillemin, The Western Response to Zoroaster, p. 70; Duchesne-GuiUemin, “Fire in Iran and in 
Greece,” pp. 198—266; Duchesne-Guillemin, “Heraclitus and Iran,” pp. 34-49; M. L. West, Harly Greek 
Philosophy and the Orient, p. 203, suggests an “active period” of interest in things Persian until Xerxes’s invasion, 
however, his later work does not mention a definite end, see West, The Hast Face', however, Kmgsley, “Meetings 
with Magi,” p. 188, rejects an ‘ending’ of Persian influence caused by the Greco-Persian wars.

See Chapter I.
Cf. Ronald S. Hendel, “The Nephilim were on the Earth: Genesis 6:1—4 and its Ancient Near Eastern 

Context,” The Fall of the Angels, eds. Christoph Auffarth and Loren T. Smckenbmck, Themes in Biblical 
Narrative 6 (Leiden: Brill, 2004), p. 32, “rich circulation of oral traditions.” If the suggestion that ^tTlWH was 
originally a god of metallurgt- is true, this would raise interesting questions for the negauve view of that art in / 
Enoch. Nissim ^Mnzallag, “Yahweh, the Canaanite God of Metallurgy?,” journal for the Study of the Old Testament 
33.4 (2009): pp. 387-404,
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Asael Myth Prometheus

(Aeschylus)

Masye and

Masyane

Adapa (ANET) Yima (Yt 19)

Types of

knowledge

acquired

Weapons,

metallurgy’,

cosmetics, sorcery,

astrology, ‘iniquity’

Fire, astronomy,

wnring, pastoralism,

horse-nding, sea

faring, medicine,

astrology, dream

interpretation,

augury, excispicy,

metallurgy’

Fire, (bad) sacrifice,

clothing, well

making, metallurgy,

weapons,

cannibalism

Not extant: wisdom

not including

immortality

prosperin',

reputation, flock

and cattle,

satisfaction and

honour

Morality of

knowledge

Morally evil Morally neutral Some neutral, some

evil

Morally neutral Morally neutral,

morall)' good

Divine sanction Against will of Cj-d Against will of Zeus According to the

will of the Daeuuas

(and by implication,

against will of

Ahura Mazda)

By Ea, unknown to

divine council

Against will of

Daeuut/s\ by

implication,

according to will of

Ahura Mazda

Giver of

knowledge

Asael (Watcher) Prometheus

(Titan/god)

The DueuHUs

(demons)/Masyc

and Masyane

Ea (god)/Adapa The Daeuudi

(demons)/Yima

Results of

knowledge for

humanity

War, death, sin,

birth of the Giants

Civilization Civilization, both

good and bad ritual;

increase in demons

Civilization;

temporar)’ illnesses

no frost, heat, no

death or age, envy

Results of

knowledge for the

Giver

Bound m abvss

until final judgment

Bound to rock and

liver eaten

(Prometheus)

Souls in hell (Masya

and Masyanag)

Loss of immortality

(Adapa)

Became prideful

and lied (Yima)

Figure 15: Kulturenstehungsmythos Table

Author’s Own

Excursus: The Semibas^ah Myth

Most scholars consider the Semihazah myth to be some form of an interpretation of 

Genesis 5—6,’“’ which saw in the neutral account in Genesis a myth of the origins of evil. It 

is impossible to know exacdy the extent of the tradition which was referenced/excerpted by 

Gen 6:1—4 or how much of said tradidon survived orally, nor, therefore, how much of the 

interpretation in Book of Watchers is original to the Enochic tradition or was merely an

Cf: Nickelsburg, / Enoch 1, pp. 166—167; the majority of scholars in Gabriele Boccaccini, ed., Henoch: The 
Origins of Enochic Judaism. Proceedings of the First Enoch Seminar, Univerist)' of Michigan, Sesto Fiorentino, 
Italy, June 19-23, 2001 (Torino: Silvio Zamorani, 2002), especially Stuckenbruck (pp. 99—106) would agree; 
Collins, The Apocalyptic Imagination, pp. 38—39; James C. VanderKam, “Bibhcal Interpretation in 1 Enoch and 
Jubileesf’ The Pseudepigrapha and Early Biblical Interpretation, eds. James H Charlesworth and Craig A. Evans 
(Sheffield: JSOT Press, 1993), pp. 103—107; Mexander, “Enochic Literamre and the Bible,” pp. 64—65; Loren T. 
Stuckenbruck, “The Origin of Evil in Jewish Apocalyptic Tradition: The Interpretation of Gen 6:1-4 in the 
Second and Third Cenmries B.C.E.,” The Fall of the Angels, eds. Christoph Auffarth and Loren T. Stuckenbruck, 
Themes in Biblical Narrative 6 (Leiden: Brill, 2004), pp. 87—118. A few scholars reverse the direction of 
influence. See Mihk, The Books of Enoch, p. 31; Barker, The Older Testament, pp. 19—20; Davies, “And Enoch was 
Not,” p. 103, 106.
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elaboration of lost oral material. It is highly likely the Torah’s version was known to them,

even if other versions were known as well. Since the story in 1 Enoch adds narrative causality

where there is none stated in Genesis, it is most probable that whomever created the

Semihazah myth in the Book ofW'atchers interpreted Gen 6:1—4 negatively as an explanation

for the existence of demons as part of their duaUstic theodicy. Such an interpretative

narrative could have been inspired by a parallel stor}^ It is worth, then, noting a parallel stor)'

which may have inspired such a reading of the Pentateuchal account.

An Avestan text, the Zamydd Vast §§80—81, records a myth of the demonic

subjugation of women (and the demons’ subsequent defeat by Zarathustra). The passage is

quoted below in two recent translations.

'"A^or (aUer) Augen pflegten vor seiner Zeit die Damonen einherzustiirmen;
Vor (aller) Augen pfleften ihre (Liebes-)Freuden stattzufinden;
Vor (aUer) Augen pflegten sie
Die Frauen von ihren Mannern wegzuschleppen;
Dann pflegten die Damonen diese weinenden (und) klagenden (Frauen)
Der Gewalt zu unterwerfen.
“'Aber ein einziges Ahuna-Vairiia-Gebet
Welches der wahrhafte Zarathustra zu Gehor brachte,
Idem er es \tiermal in abschnitte gliederte,
Den hinteren (Abschnitt) mit lauterem Vortrag,
Trieb alle Damonen hinab, so dab sie sich in der Erde verkrochen,
Die verehmngsunwurdigen, lobesunwurdigen.^

’'"Before that the daeuuas vfo\Ad mn about in full Aew.
(Their) pleasures would *take place in full \tiew.
In full view thev would drag off 
The women from the humans.
Then the daetmas would by force debase 
Them, as they plaintively wept.
“’Then a single Abuna vairiia of yours (=Ahura Alazda’s),
V’hich orderly Zarathustra chanted...
Drove aU the daeuuas underground 
Depritting them of sacrifices and hymns.”’

This brief passage describes how Zoroaster ejected the Daetmas from earth with a 

single recitation of the most sacred Zoroastrian formula, the so called Ahuna Vairiia prayer 

XX\TI.13).”' The detail of primary interest here is the habimal activity attributed to 

the Daeuuas while on the earth: the violation of human women. This aspect also appears in

Hintze, Zamyad-Yalt, p. 341, 344.
Prods Oktor Skjsrvo, “The j^ntiquip’ of Old Avestan,” p. 24; See also Helmut Humbach and Pallan R. 

Ichapora, Zamydd Yasht, Yashi 19 of the Younger Aoesta: Text, Translation. Commentary PX'iesbaden: Harrassowitz, 
1998), pp. 54^55.
.M2 prayer is notoriously difficult to translate. A translation is available in Zend-Avesta III, p. 281;
Humbach, et al., Gdthds of Zarathushtra, p. 115. Insler does not include Yasna 27 in his edition. Cf Christopher 
|. Brunner, “Ahunwar,” EngiclopAta Iranica 1.1 (1985): p. 683.
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the version told by Moses of I'Choren.'^'^’ Hintze notes that the language of §81 inverts the 

traditional Indo-European epithets of the Daeuuas to underscore their demonic/non- 

Ahuranic attributes.”'* This suggests a context in which some still shewed the daevic gods as 

valid deides. It is interesdng that illicit reladons with human women are discussed in the 

context of the demonizadon of heavenly figures; this is largely the same context as the 

Semihazah narradve in / Enoch—not all Watchers are fallen (/ Enoch 20:1—8 mendon the 

‘holy angels who watch’) But, contrary to the Book of Watchers, the purpose of the Zamyad 

y<2//passage is not to explain the current situadon as under demonic influence, but to explain 

why the current simadon is not under demonic influence.

Perhaps, however, in the first Enochic version this is not so much of a difference. 

Chapters 12—16 describe how the flood will destroy the giants, but their spirits wiU proceed 

from them and sdU inflict humanity. Yet in the first version (ch. 6—11) the Watchers 

themselves were bound while their progenv destroyed.’” It is afteru^ards that there is an 

admission of their condnued presence on earth. The Zoroastrian material also does not deny 

the current presence of evil acdvity on the earth, though it implies that Zoroaster curtailed 

the brazenness of their acdvity. Thus the basic outline is sdll similar in form—divine beings 

ra\’ishing human woman are defeated, but still cause havoc in the human world. The Zamyad 

text, however, makes no mendon of giants as progeny. Ultimately, while this passage cannot 

be used to argue direct influence, it is stiU suggesdve: such a stoty' could plausibly interact 

with the re-interpretadon of Gen 6:1—4.

The Binding ofAc^as^l (Asael) (10:4—8, 11—14; Cf 54:1—6)

In 10:4—8 Raphael is commissioned to bind and imprison Asael until the final 

judgment in the unidendfied place called ‘the wilderness that is in Doudael

(AouSayjX/duda’el).’The Enochic author has Asael (and w. 11—12 Semihazah and the

Histoiy of Armenia 1.24, 27 (Khorenats’i, Histoty of the Armeniam. p. 114, 117).
Hintze, 7.amya(i-Yait, p. 345.

-’-’5 Nickelsburg and 3'anderkam, 7 Enod:, p. 40. Cf: Excursus: On the Watchers.
Cf. Reed, “Heavenly Ascent,” p. 25; Nickelsburg, 7 Enod) 7, p. 7.
See the discussion in Nickelsburg, 7 Enoch 7, p. 215, 220—223, where he again discusses a parallel with

Prometheus. For the reading ‘AouSaijX’ see p. 215. There is no extant ,\ramaic. Doudael could be read as the 
Greek rendering of bNin (‘dwelling of G-d”) (On nn see Koehler and Baumgartner, HAL, p. 1849; cf. p. 217; 
David |.A. Clines, ed., Dictionaiy of Classical Hebrew, vol. II: 1 [Sheffield: Sheffield Academic Press, 1995], p. 
427). On Hn see Koehler and Baumgartner, HAL, p. 215), which misread the resh as a dalet, or perhaps it 
could be understood as a rendenng of a Hebrew bN’in (‘cooking pot of G-d’), (supported by Black, Book of 
Enoch, p. 134; Michael A. Knibb, The Ethiopic Book of Enoch, vol. 2, p. 87, discusses various suggested 
interpretations, but does not decide between them) but both create difficulties for understanding their intended 
meaning.
Doudael could also be seen to be denved from or alluding to Hebrew ’Nin, ‘mandrakes.’ (Clines, ed., Dictionar)' 
II. p. 424.) Josephus notes that the mandrake had magical associadons, including exorcism Qosephus, The Jewish
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other Watchers) confined until the eschatological judgment rather than recemng immediate 

judgment or destruction like the giants and wicked humanity (10:9—10, 15). The force of this 

rhetoric indicates an emphasis by the author on the coming judgment rather than the one

ostensibly in focus in the passage (the Flood). The text describes Asael’s ‘binding’ ($e<T0V,

from 5soj; Aramaic not extant) and imprisonment in a pit. Nickelsburg suggests that ‘bind’ ( 

^DN) is a semi-technical term for exorcism.’’’’ This is possibly an intended connotation, but 

the eschatological context suggests that there could be more to the idea; Asael is not merely 

exorcised, but is held for future punishment. With the possible exceptions of the ‘Isaian 

Apocalypse’ and job 7:12, this motif of binding until delayed punishment does not appear in 

the Hebrew Bible, somewhat surprisingly; typological enemies are slain. This is also true of 

the primaeval entm)'par excellence, the dragon.

Nickelsburg parallels the binding motif with the Prometheus rnyth.^’” This parallel is 

not compelling; in addition to the general unsuitability of the parallel argued above, 

Prometheus’s fate lacks both the permanence and the eschatological aspects of Asael’s 

binding. Prometheus is promised hope of salvation from his punishment; indeed, Hesiod 

indicates that Heracles ended Prometheus’s binding.’"’^’ Further, if there is an eschatological 

Link to the Prometheus myth at all, it is to the fall of Zeus himself (line 940), not to a future 

judgment of Prometheus!’^” Certainly a threat to YHWH’s role is not intended by the 

Enochic author. Prometheus is not the only available regional parallel; indeed, a better 

parallel presents itself The direct link with eschatology which is so present in the myth’s 

context in 1 'Enoch makes a parallel which also shares this concern desirable. The Iranian 

myth of the binding of Azi Dahaka parallels the binding, a future release to judgment, the

\Y'ar, trans. H. St. f Thackeray,III: The jemsh W'ar Books IV—177, LCL ed. [London: Heinemann, 1928], 
pp. 556—559 [\TI.6.3]).
For some background on the mandrake, see: Theodor H. Gaster, Myth, Legend and Custom in the Old Testament: a 

Comparative Study mith Chapters from Sir James G. Frapier’s Folklore in the Old Testament (London: Duckworth, 1969), 
p. 200; R. R. Harrison, “The Mandrake and the Ancient World,” Evangelical Ouarterp 28.1 (1956): pp. 88—89; 
Raymond ]. Clark, “A Note on Medea’s Plant and the Mandrake,” Folklore 79.3 (1968): pp. 227—231; Thierry 
Zarcone, “The Myth of the Mandrake, the ‘Plant-Human’,” Diogenes 52.3 (2005): pp. 115—129. Amitai Hale\t, 
“Does God Have a Sense of Humor?,” Jendsh Bible Quarterly 24.3 (1996): p. 182 doubts that duda’im means 
‘mandrakes’ in Song of Solomon, but does not deny the meaning in Genesis. Positing an etymology’ or popular 
ety’mology related to mandrakes behind Doudael offers a sarcastic pun on Asael’s teachings: while Asael taught 
mankind forbidden knowledge, the forbidden sorcerv and divinauon associated with him would be used against 
him, ‘exorcising’ him from the face of the earth. NXTiile 8:3 technically credits Shemihazah and Hermoni with 
teaching sorcery to people, 10:8 and 13:2 blames all of the kLicit knowledge to Asael’s agency, not just the 
metallurgic skills listed in 8:1. Considering the link between the name of the angel Raphael to his duties of 
healing in this section, (Nickelsburg, 1 Enoch /, p. 221) it is reasonable to expect the name given to the site of 
the internment to carry similar thematic import.
338 Nickelsburg, 1 Enoch 1, p. 221. Cf. Johannes C. de Isioot, An Anthology of Religious Texts from Ugarit, Nisaba 16 
(Leiden: Bnll, 1987), p. 177, n. 14.
33‘J Nickelsburg, 1 Enoch 7, pp. 221—222.

See Aeschylus, Flays, p. 309 (line 1025); Evely’n-White, ed., Hesiod, p. 117 (lines 520ff).
Aeschylus, Plays, p. 301.
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theme of violence, and the motif of illicit marriage in the Asael narrative. The myth of the 

bound arch-demon present here (and recurring in Revelation) is best explained by a post- 

exilic combination of the Ugaritic-Canaanite Kaoskampf motif and the Iranian legends of Azi 

Dahaka.

In Iran an overtly eschatological myth of a demon-dragon bound until the last days 

developed around the character Azi Dahaka. Persian sources locate Dahaka’s prison inside 

Mount Damavand {Oolleh-je Damavand), an inactive volcano 42 miles north-east of modem 

Teheran (see Figure 16). This mountain is well-known not only for being the highest 

mountain in the Near East, but for its volcanic fissures which leave sulphuric deposits and 

generate warm springs at the foot. Azi Dahaka is consistently portrayed as a monstrous 

dragon {a^aj)^^' although the details varied over time. Yast XIX describes him as haMng 

three-mouths, three heads, six eyes, one thousand dmjAike. senses, and having been created 

by Angra Mainyu to destroy the good creation. Significantly, he shares the epithet ‘of bad 

religion/conscience’ {duidaend) with Angra Mainyu in the Avesta.^'*’ He was later 

anthropomorphized into a human king (albeit it with serpents growing from each shoulder), 

yet Firdausi stiU periodically describes Dahaka as a dragon.An appeal to this myth can 

answer several problems in Second Temple Judaism: it not only locates a source for the 

binding myth, but it also helps explain the rise of eschatology and the re-emergence of 

Canaanite myth in the post-exilic period.

Figure 16: Mount Damavand

Public Domain

Bartholomae, Worterbuch, p. 266, gives “Schlange, Schlang enahnliches Under, Drache.”
Louis H. Gray, “A List of the Divine and Demonic Epithets in the Avesta,” Journal of the American Oriental 

Society Ai> (1926): p. 110.
^ Firdausi, Shahnama, \'ol. 1, p. 139, 146, 155. The anthropomorphizing of Azi Dahaka predates Firdausi, 
however. It is evident m the demvthologizing versions given by Moses of Khoren, Histoty of Amienia, 1.24—30 
and the interlude between books I and II (Khorenats’i, History of the Armenians, pp. 114—121, 126—128.) Moses 
dates to the eighth centun’ C.E., cf. pp. 59—60.
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The defeat of a dragon or evil character is a common folk motif, and the motif of 

dragon combat is wide-spread in world mythology generally and in Semitic and Indo- 

European mythologies in particular.In Biblical Studies, much has been made of the fight 

against the ‘chaos-monster’/dragon in Ugaritic and biblical materials. Yet in these the 
context is creation, and the emphasis is on the destruction of the monster—the dragon (pjn, 

irhlb) is often described as slain (HIH), a description which precludes a future judgment (see 

Isa 51:9; Ps 74:12-17; 89:9-13; Ps 44:18-19; Ezek 29:3, 32:2; Job 26:5-14; 7:12). The 

Ugaritic material is ver}' fragmented, but it appears that there were two combat stories: a 

‘recurrent’ battle between Ba‘al, Mot, and Yam, and a primaeval slaying of Lettiathan and his 

dragonic compatriots bv either Ba'al or Anat.”^ Both Anat and Ba‘al claim to have killed 

Leviathan, but the Ugaritic tablets describe how Yam is held captive and how Ba‘al was 

unable to overcome Mot.^”*’ With the possible exception of Isa 27:1 and ]ob 7:12, the biblical 

material appears to either characterize the dragon as killed at creation, uses it as a metaphor 

for historic enemies, or affirms the creature’s status as part of G-d’s creation.’^* This 

primaeval defeat is used by bibhcal authors as evidence of YHWH’s kingship and as a 

guarantee that he is able to defeat the audience’s current enemies as weU.^^'* A needed fumre 

defeat would undercut the rhetorical force of such a claim. Indeed, this usage is in contrast 

with Ba'al at Ugarit, who requires aid in his battles.^’'*

In Indo-European tradition, the most prominent aspect of the dragon-battle is either 

one of primeval defeat or of the initiation of a hero.^^’ This reflex is well attested in Iranian 

literature through all time periods, with the motif using several heroes and dragons as 

antagonists.^’" The most common in Iran appears to have been of ©raetaona’s defeat of the 

monster Azi Dahaka, to which allusions are found in many Avestan passages {Yahs V.29—35; 

XIX.14; XIV.40; XV.23-25; XVII.34; XIX.37, 92; Yasna IX.7-11).’” The typical aUusion 

refers to his ‘smiting’ of Azi Dahaka. Particularly interesting is the brief notice of a

For the motif in Indo-European traditions, see Calvert Watkins, How to Kill a Dragon: Aspects of Indo-European 
Poetics (New York: Oxford Univ Press, 1995). Cf Thompson, Motif-Index, vol. 1, p. 191 (A1070).

Day, God's Conflict, pp. 12—15, 24—25; Rebecca S. Watson, Chaos Uncreated: A Psassessment of the Theme of 'Chaos’ 
in the Hebrew Bible, BZANX’ 341 (Berlin: De Gruyter, 2005), p. 387.

For Leviathan’s death see de Moor, Religious Texts from Ugarit, p. 11, pp. 69—71; for Yam and Mot, pp. 38—42; 
93-99, 131-134.
s-** E.g., Ps 93;3; Nah 1;4; Hab 3:8-9; Job 3:8; Job 41:1-34; Ps 77:17-21; Dan 7. ,See Day, God's Conflict, p. 22, 
39^0, 72—75; Watson, Chaos Uncreated, p. 389, 392.

Day, God's Conflict, p. 22.
Cf de Moor, Religious Texts from Ugarit, pp. 95-99; 131—134.

25' Watkins, How to Kill a Dragon, p. 303.
252 Cf: Mehri Bagheri, “Prince Mohammad, Ferevdun, Thraetaona, and Trita Aptya: Themes and Connections 
in Persian Narratives,” Folklore 112.2 (2001): pp. 199—201.
252 See Zend-Avesta II, pp. 60—62, 113, 242, 254—255, 277, 294, 307; Zend-Avesta. Ill, pp. 233—234. Wikander, 
He^u, pp. 163—171, however, saw competing eastern and western dragon-slaying heroes.
25-' Bartholomae, Altiraniranisches Wdrterhuch, p. 605, for the forms jatay, jaidyai, jantay.
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myth of Azi Dahaka’s illicit marriage, which does not occur in the other Indo-European 

versions of the motif^^^ In Yasts IX.14, V.34, XV.24, and X\^I.34 ©raetaona prays to a 

deity to help him free the two women from the dragon’s control;’^'’ the motif of the women, 

however, is not further elaborated in the Avesta.

This (past) reflex of the ©raetaona/ Dahaka myth stands solidly in Indo-European 

tradition and parallels the Babylonian and Ugariric primaeval conflicts, but it is not the only 

interpretation available in the sources. The Pahlatd works mention the myth that while 

©raetaona defeated Dahaka, he was unable to kill him due to the defilement of the earth 

caused thereby. Instead, ©raetaona imprisoned the monster. This is recounted in the 

Denkard, Book IX, a late Pahlatd text which purports to summarize the contents of (now) lost 

Avestan books.Further, the Denkard recounts that at the eschaton Azi Dahaka will be 

released upon the earth and the slumbering hero Karasaspa will be awakened to finally kill 

him.’^** The Bundahisn. the Mendg-i Xrad, and the Zand-l \ 'ahman Yasn also attest the stoty' of 

©raetaona’s temporary' binding of Azi Dahaka to a mountain and Karasaspa’s final \ictoty' 

over him at the end of histon’ (at Fra/oAarari, i.e., the eschaton)^^"^ These Pahlavi texts are late, 

but there are hints that this interpretation is significandy older than the Pahlavi documents. 

Vi*//XIII.61 (ca. 800^00 B.C.E.)^^’“ records that Karasaspa is asleep and watched over by the 

frauuasis, implying his later reawakening.^^' Karasaspa’s association with dragon-slaying is 

well-attested in the Avesta, although in connection with dragons other than Azi Dahaka.’^" 

This indicates an antiquity for the sleeping hero motif, but not for the victim itself SkjEervo 

suggests that the bound-until-the-ar/itf/ow-monster may be of Indo-European antiquity due to 

the similarity' with the Fenris-wolf myth in Scandinavia, although other scholars see 

independent parallel developments.^"’ The important question is the dating of the alteration 

from slaying to temporaty' binding: does it date prior to 1 Enoch} Hintze suggests that the

Watkins, Hoiv to Kill a Dragon, pp. 464—468, where the illicit marriage replaces stolen cattle.
The Aban, Gos, Ram, and Asi Yasts, respectively. See The ZendAvesta II, pp. 61—2, 113, 254—255, 277.
Denkard IX.21.8—11 (Pahlavi Texts 11', p. 214).

.158 DenkardlYi.H.l (Pahlavi Texts II', pp. 198—99).
359 In Pahlavi, ©raetaona is known as Fredun, Karasaspa as Sam or Garshasp, and Azi Dahaka as Bewarasp. 
See Indian Bundahisn XII.31 and XXIX.9 (Pahlavi Texts I, p. 40, 119; Greater Bundahisn XXIX.7—9 (Anklesaria, 
Zand-Akasih, p. 255); Mendg-i Xrad XXVII.38-39 (Pahlavi Texts III, p. 61); Zand-i Bahman Yost III.54—62; IX.14— 
22 (Pahlavi Texts I, pp. 233—235; ^\nklesaria, Zand-l Vohuman Yasn, pp. 115, 127—128). Cf. Firdausi, Shdhndma, 
pp. 135-140, 145—173. Cf: Boyce, HZ I, p. 103; Boyce and Grenet, HZ III, pp. 420-421.
3*9 N^iUiam W Malandra, The Fravasi Yast: Introduction, Text. Translation and Commentary (London: Universit}' 
Microfilms Inti, 1977), pp. 1—7 seems to imply a later Achaemenid date for ihtyast, but remains uncommittal; 
Skjtervo, “Avestan Quotations,” p. 7.
3*' Zend-Avesta II, pp. 194—195; Prods Oktor Skjaciv'o, “Aidaha I: in Old and Middle Iranian,” Enyclopadia 
IramcalW (1989): p. 196.
3*3 See Yasna 9:7—11 (Zend-Avesta. Ill, pp. 233-234) and references cited above.
3*3 SkjxrvG, “Aidaha I: in Old and Middle Iranian,” p. 191; Steven O’Brien, “Indo-European Eschatology: A 
Model,” Journal of Indo-European Studies 4 (1976): p. 297; Strom, “Indogermanisches in der Yoluspa,” pp. 189— 
191, 195—196; for the parallel texts see Dronke, Mythological Poems, pp. 16, 18, 19—20 (§§34, 43, 45-46).
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use of the epithet v^rdSra-ja- (used of the weapon with which ©raetaona killed Azi Dahaka) 

for the Saosiiant (the eschatological satdor) in Yast XIX already implies a conscious 

eschatologizadon of the hero mvth, here associated -with the saosiiant rather than 

Korasaspa.^'’^ If this is true, it would date the motif to the seventh or sixth cenmries B.C.E. 

The ‘new’ aspect to the Palrla\ti descriptions, then, would not be the interim binding of the 

dragon, but rather Karasaspa’s role as the slayer. As Hintze notes, Yast XIX fuses the Indo- 

European heroic tradition with Zoroastrian religious traditions of the eschatological savior.^’’^ 

The eschatological extension of the dragon slain bv the hero was a namral development from 

there.

There are further indications that this dating is correct. One uncertain hint is the 

festival of *Midrakana. In Islamic times, the festival of *Midrakana celebrated the binding of 

Azi Dahaka.The same festival was celebrated in the Achaemenid period, although the 

sources do not indicate clearly what kind of festival it was nor whether it was already 

associated with the defeat of Dahaka. If Krasnowolska is correct in linking the festival with 

an ideal type of kingship, then a link with ©raetaona is certainly possible.’*’’ Further, the use 

of the motif of Korosaspa and Dahaka in the Zand-i Vahman Yasn—almost certainly 

originally a reaction to the fall of the Achaemenid Empire (even though the extant redaction 

is very late)’*'**—suggests the altered myth predated Alexander. The myth is also hinted at in 

the Aogamadaeca §§100—101, again implying an Achaemenid dating.’*’’ Thus, it seems likely 

that the bound and to-be-lolled monster motif dates to the latter Achaemenid period at the 

latest, though the identification of his slayer with Karasaspa came later. The myth itself 

certainly predates the era of / Enoch.

The motifs extensive representation and linkage with eschatology make it an 

important aspect of Iranian religious tradition, and it fits organically into the overall belief 

structure. The arch-villain of created creatures is left to await his judgment at the one wlrich

Almut Hintze, “The Saviour and the Dragon in Iranian and Jewish/Christian Eschatolog)',” Irano-Judaica II \ 
eds. Shaul Shaked and .^mnon Netzer ()erusalem: Ben Zvi Institute, 1999), pp. 7'/—78; ,\lmut Hintze, “The Rise 
of the Saviour in the Avesta,” Iran und Tutfan: Beilrdge Berliner W’issenschediler. Werner Sundermann ^um 60. Gehurtstag 
gewidmet, eds. Christiane Reck and Peter Zieme, Iraruca 2 ('Wiesbaden: Harrassowitz, 1995), pp. 93—94.
5*’’ Hintze, “Rise of the Saviour,” pp. 93—94; Hintze, “The Saviour and the Dragon,” p. 78.
366 Al-Biruni, Chronology of Ancient Nations, p. 209; Bovce, “On Mithra’s Part in Zoroastrianism,” p. 26, n. 82; 
long. Traditions of the Magi, pp. 371—377, makes no mention of the link with Dahaka, only to the Greek’s 
association of the Achaememd festival with wine-drinking. See also Dj. Khaleghi-Motlagh, “Azdaha II: In 
Persian Literature,” Engclopcedia Iranica III (1989): p. 201.

Anna Krasnowolska, “Some Heroes of Iranian Calendar Mvtholog)',” Proceedings of the Second European 
Conference of Iranian Studies (Bambnrg. 30 Sepiemher-4 October. 1991), eds. Bert G. Fragner, et al. (Rome: Istimto 
ItaUano Per n Medio ed Estremo Onente, 1995), pp. 371—382.

Cf. The discussion of this in the Daniel section above. Eddy, The King is Dead, pp. 26—32; see the references 
in Hultgard, “Bahman Yasht: A Persian Apocalypse,” p. 119; Chapter IVa.

A&?i,Aog3madaecd, §§100—101 (p. 85).
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will befall all of Angra Main^ai’s creations—the same time when Ahura Mazda is finaUv able 

to overcome his enemies once and for all. This ‘suspended’ defeat does not sit well with pre- 

exilic Israelite ideas. Day argues that the conflict myth is—^in both the Hebrew Bible and 

Ugarit—^intimately intertwined with the enthronement of the chiefly worshipped deity 

(T'HXX’H or Ba‘al, respectively).’™ If Day is correct about the enthronement context in the 

Hebrew Bible, then the image must be understood as slaying; the dragon’s temporary’ binding 

would imply that YHWH’s kingship was also only temporary’, or at least could be imperilled 

(indeed, Ba'al’s reign was). That is certainly unacceptable in a monotheistic context. It is also 

foreign to the so-called Deuteronomistic historical-theology^ wltich sees G-d’s workings 

happening within history’, rather than deferred into a post-historical time.^^' Indeed, the idea 

of a binding-until-future-judgment practically requires an eschatology' to merely make sense. 

It would be reasonable, however, for the motif to be borrowed with or formed foUo’wing the 

development of the accompanying eschatology.

Nevertheless, the parallel between Asael and Dahaka faces a difficulty’: the Book of 

W'atchers does not describe Asael as a dragon—rather, he is called a ‘M^atcher’ (TP,

£yp))yopo;), a term first appearing in the Book of Watchers and Daniel. The origin and

associations of this term are obscure.^™ Although another heavenly creature, the ‘seraph,’ 

has serpentine associations, it is unlikely that ‘watcher’ carried the same associations.’™ 

However, both the characters of Asael and Azi do have two common traits; supernatural 

origin and association with blood-thirst. Azi Dahaka is noted for his desire to eliminate all 

humankind. In Yast V.29—31 and Yast XV.19—21, he is depicted prayting to gods for the

™ Day, God’s Conflict, pp. 18—38.
Convenient overviews of problems in the Deuteronomistic history are given by A. D. H. Mayes, 

“Deuteronomistic Ideologt’ and the Theology of the Old Testament,” Journalfor the Study of the Old Testament 82.1 
(1999): pp. 57—82 and A. D. H. Mayes, “Historiography in the Old Testament,” The Biblical World, ed. John 
Barton, vol. 1 (London: Routledge, 2002), pp. 65—87, although he does not directly broach this aspect. This 
characterization still holds true even if the Noll’s rejection of the Deuteronomistic histor5’ is accepted; K. L. 
Noll, “Deuteronomistic History or Deuteronomic Debate? (A Thought Experiment),” Journalfor the Study of the 
Old Testament 31.3 (2007); pp. 311—345, particularly Thesis 1 (despite its pan-Persianism).
5^- See the Excursus: On the Watchers. Cf. the various suggesaons in Black, Book of Enoch, pp. 106—107; 
Montgomeiy, Book of Daniel, p. 232; Collins, Daniel, pp. 224—226; Davidson, Angels at Oumran, pp. 38—39, who 
notes their appearance, but does not give an origin; neither does Wright, Origin of Evil Spirits, pp. 20—21.

It may be worth noting, however, that the word ‘dragon’ in Greek (Spdjcov) was possibly derived from the

word Sepxofxai, ‘to see clearly,’ (Liddell and Scott, GEL, p. 448, 379; Carol Rose, Giants, Monsters, and Dragons 
(Santa Barbara, CA: ABC-CLIO, 2000), p. 104) even though the Greek translators of the Book of Watchers u%e.d

£ypy]yopo; to translate ‘Watchers.’ Perhaps the author’s monstrous allusions are the referent of the mysterious 
usage of Behemoth m 60:8, who is also thrown into Doudael. The text of the Parables is corrupt, however, and 
may originally be from a lost Noahic work. Cf: the discussion by Black, Book of Enoch, p. 227, 56; see a shghtly 
different translation in Nickelsburg and Vanderkam. 1 Enoch, p. 76. This is not say the fabled Book ofP\oah,perse 
(for a critique of the Book ofPioah thesis, see Devorah Dimant, “Two ‘Scientific’ Fictions: The So-Called Book of 
Noah and the ^Mleged Quotation of fubilees in CD 16:3^,” Studies in the Hebrew Bible, Qumran, and the Septuagint 
Presented to Eugene Ulrich, eds. Peter W. FHnt, et al. (Leiden; Brill, 2006), pp. 231—242).
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ability to clear the entire earth of inhabitants.’^'* After Dahaka’s transformation into an 

(Arab) usurper king, the Sbahnameh still describes the blood-thirstiness of the serpents which 

grew from Azi’s shoulders;''^^ Firdausi actually links the blood-thirst of the serpents with 

Ahriman’s scheme to destroy humanity.Asael is also associated with a critique of violence. 

Asael is blamed for teaching ‘swords of iron’ and ‘every instrument of war’ (8:1), both 

obviously linked with violence.’^^ The result of all of the Watchers’ teachings combined 

caused men to perish (8:4, 9:1); further, their progeny also caused war and bloodshed (7:3— 

6;8:4, 9:9c). The critique of \tiolence was certainly associated with Asael, even if it was not 

the most important aspect of his narrative.^’* Violence is certainly prominent enough to see 

it as a significant parallel with the character of Dahaka.

Dahaka’s monstrous/demonic qualities and his blood-thirstiness combined with his 

abduction of beautiful human women (see above) is certainly suggestive in the Asael 

context—the Book of Watchers is also concerned with illicit marriage and monstrous, 

numinous creatures.^^’ Even though the motif of the illicit marriage is connected with the 

Semihazah layer and drawn from Gen 6, it helps to explain why an Iranian myth would be 

useful for combining the Asael story with the Semihazah material. A bood-thirsty, woman- 

defiling demon bound until the final judgment certainly resonates with the Book of Watchers'% 

interests. In this hght, it may be more useful to discuss sources of ‘inspiration’ or ‘influence’ 

rather than source documents. As Collins notes, perhaps the inconsistencies noted by 

scholars in the Book of W'atchers are due less to different documents badly redacted together 

than to a different literate mindset.^**’ If one speaks of ‘inspiration’ rather than source 

documents, the possibility arises that the Asael material could well have been more 

instrumental in the initial compiling of the stoty’ than is sometimes considered. Perhaps it 

was an Asael-like stoty which inspired the scribe to write the Book of Watchers in the first 

place.

Hintze discusses the motif of the bound dragon in Zoroastrian and Jewish texts, 

including the passage in 1 Enoch 54:1—6.^*’ In her opinion, this motif in Judaism was adopted 

from the old chaos myth motif under the influence of the Iranian model. Thus, the

Zend-Avesta JI, pp. 60—61, 253—254.
Firdausi, Shdhndma, pp. 138—139; Cf. p. 163.

376 Firdausi, Shdhndma, p. 139.
377 Further, metaUurgt’ is linked to violence by Josephus; Josephus, Jewish Antiquities, Jewish Antiquities I—III, ed. 
H. St. J. Thackeray, LCL ed. (Cambridge, IvL\: Harv^ard Univ Press, 1998), p. 31 (1.64).
37* Nickelsburg, 1 Enoch 1, pp. 190—194; Cf. p. 51, who sees it as an important aspect of the tradition; Carol A. 
Newsom, “The Development of / Enoch 6—19: Cosmology and Judgment,” Catholic Biblical Quarterly AT..}) (1980): 
p. 313; ^Vexander, “Enochic Literature and the Bible,” p. 63.
375 Cf the similar opimons of the similarities in Geo Widengren, “Iran and Israel in Parthian Times with Special 
Regard to the Ethiopic Book of Enoch,” TemenosT (1966): p. 172 and Boyce and Grenet, fiZ III, p. 421.
3*0 Collins, “Methodological Issues,” p. 316.
3*' Hintze, “The Saviour and the Dragon,” pp. 72—90.
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eschatologizarion of the Ugariric conflict-kingship motif (and indeed its rise) can be 

explained through an Iranian backdrop. The Ugariric myth resurfaces in the post-exihc 

(Persian) period because the themes associated with the parallel myth in the Persian setting— 

eschatolog}^ dualism, coming judgment and resurrection—gave them new meaning and 

relevance. XKTtile the polytheistic motif of a warrior god’s ascent to kingship loses its ^’itality 

in monotheism, the eschatolog}- of dualism remrns the motif to prominence on the behalf of 

the deity, i.e., the messiah or saosiiant brings victor}' on behalf of the increasingly transcendent 

deity. The Persian parallel, then, does not deny the relevance or importance of the Ugaritic- 

Canaanite parallels, but it provides a logical catalyst for their resurgence and re-adoption in 

post-extiic Judaism.^*" Motifs associated with gods like Ba’al were able to be reused in a new 

monotheistic and future-oriented perspective without threating YHWH’s kingship.

It has been noted that the role of the Messiah in jewish apocalyptic literature takes 

over much from the divine warrior traditions of the Hebrew Bible and Ancient Near East.’**^ 

In so doing, motifs from the older religious traditions—quite possibly associated with other 

deities^*^—^were reinterpreted. It is suggested here that the adoption of aspects of the 

stmcturally-intertwined matrix of the Iranian system helped make such reinterpretation 

attractive and useful for the Second Temple scribe. The Asael narrative is one example of 

detailed parallels between Judaean works and Irartian myths. The parallels are at least as 

striking as the ones with the Prometheus myth, but they have a greater stmctural affinity to 

the Enochic work as a whole.

Whether one accepts the Asael material as original or as secondary, it cannot be 

denied that it was extremely important for the formation of the 1 Enoch corpus as it is 

currently Icnown. Even if Semihazah was the ‘original \’illain’ in the tradition, Asael 

eventually usurps that role, becoming a kind of embodiment of evil.^*^’ While part of the 

origin of the Book of Watchers comes from traditions associated with Gen 6, the analyses 

above suggest that certain aspects of the Asael material for which the biblical verses cannot 

account—the motif of forbidden, cultural instruction (negative Knlturentstehungsmjtbos) and 

the temporal:}-, eschatological binding—are at least partially due to Iranian inspiration. If one 

credits the responsible scribe(s) with a ‘persophilic’ hermeneutic, the Book of Watcherii, 

differences with Genesis become much more understandable.

On a post-exilic resurgence, see Watson, Chaos Uncreated, p. 394.
5**' For a re\ised Ba’al imager}-, see John Day, Yahmh and the Gods and Goddesses of Canaan, JSOTSS 265 
(Sheffield: Sheffield Academic Press, 2000), pp. 116-127.

Frank Moore Cross, Canaanite Myth and Hebrew Epic: Essays in the History of the Religion of Israel (Cambridge, 
MA: Han-ard Univ Press, 1973), pp. 91—111.

Cf the suggestion in Watson, Chaos Uncreated, p. 395.
Black, “T-wentf Angel Dekadarchs,” p. 232.

229



Conclusions

A comparison of the various motifs associated with Asael direcdv or indirecdy in the 

V)Ook of Watchers with the Iranian tradidons of the Kulturentstehungsmythos—associated with 

either Yima or Masya and Masyanag—and the myth of Azi Dahaka’s imprisonment until the 

escbaton offers several useful insights. It offers an explanation for why the much older 

Ugaridc-Canaanite myths make a reappearance after the exile; it offers sources for the 

important Asael layer in the book; and, perhaps most importandy, it points to the potential 

importance of a new hermeneutic which developed in Second Temple Judaism.

Book of Parables/Book of Similitudes (37—71)

The dating of the Book of Parables is controversial since it was the only major section 

of the Ethiopic Book oj Enoch not to have any identified Aramaic fragments at Qumran.’'*^ 

With no physical ettidence for dating, it is difficult to determine whether this lack is due to 

the book’s lateness, separate provenance, or the vagaries of survival. VCdiile the work 

probably dates later than the other Enocliic books since it assumes the Book of Watchers, the 

identification of the Son of Man with Enoch (71:14) and similarities with the Gospels seem 

to require a pre-Christian date, contra MiHk’s argument for a very late date.’**“ Parables is 

understood here to be a pre-Christian, Jewish work later than the remainder of the Enochic 

corpus, though Charles’s attempt to place the Parables between 94—76 B.C.E. is too precise for 

the available evidence.^®’ The work is important for understanding the context of the 

theology' and ideas of the early Jesus Movement.

The Book of Parables contains many intriguing details of varying importance, many of 

which could be analyzed for the relevance of Iranian ideas. Only one—the motif of the 

weighing of souls—^is discussed here; other ideas are reserved for future smdy.

Nickelsburg, 1 Enoch 1, p. 9; Milik, Books of Enoch, p. 4.
Cf. the evaluation of Milik’s arguments in Michael A. Knibb, “The Date of the Parables of Enoch: A Critical 

Rernew,” AW Testament Studies 25 (1979): pp. 345—350; Collins, The Apocalyptic Imagination, pp. 177—178; James C. 
VanderKan, “Some Major Issues in the Contemporar}' Study of 1 Enoch,” Erom Revelation to Canon: Studies in the 
Hebrew Bibe and Second Temple Eiterature (Leiden: Brill, 2000), pp. 354—365. For more recent discussions see the 
debate in Gabriele Boccaccini, ed., Enoch and the Messiah Son of Man: Revisiting the Book of Parables (Grand Rapids, 
MI: Eerdnians, 2007), pp. 263—298, 415—498. While the present author is sympathetic to the idea of 
‘inteUectuai paradigms,’ he is less so of using them to contruct block dating.

Charles, The Book of Enoch, p. 67. Christopher L. Meams, “Dating the Similimdes of Enoch,” New Testament 
Studies 25 (1979): p. 369 dates it to the 40s C.E. For more recent discussions of the dating of the Parables, see 
Knibb, “Dite of the Parables,” pp. 345—359; Matthew Black, “The Messianism of the Parables of Enoch: Their 
Date and Contribution to Christological Origins,” The Messiah: Developments in Earliest Judaism and Christianity, ed. 
James H Charlesworth (Minneapolis, MN: Fortress, 1992), pp. 145—168; and Boccaccini, ed., Enoch and the 
Messiah Son of Man, part Six.
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Weighing of Souls

The image of human souls being weighed for judgment appears twice in the Book of 

Parables (41:1, 61:8), in neither case elaborated.^''’" This image appears once in the sapiential 
tradition of the Hebrew Bible. In Job 31:6 Job asks for his righteousness to be weighed (p'p'^V 

) by G-d. It also occurs in Daniel (Dan 5:27): Belshazzar’s Hsion weighs him (*7pn) and finds 

liim delinquent. The misuse of weights is condemned and occurs often in the prophets as an 

indicator of justice (Deut 25:13—16; Prov 11:1, 20:23; Hos 12:7; Amos 8:5; Mic 6:11), but it is 

not applied direcdy to the judgment of people. Only in Daniel is this image used as a 

prerequisite or synonym for G-d’s judgment of the wicked, and the influence of Daniel on 

the Similitudes is hard to determine.^’’ Some translations read a reference to weighing in the 

closely parallel verses of Prov 16:2, 21:2 and 24:12,^'’" but the word used in each of these 
verses is pn, which BDB gives as ‘regulate, measure, estimate’ and Koehler-Baumgartener as 

‘examine, check.The latter further note that the root is cognate with Ipn, ‘to make 

straight.’’'^'* That the latter may be a better way to read the word is supported by the reading 

of the LXX for 21:2, KcteuSuvei Se xapSiag xvpiog, “but the Lord directs/straightens the

heart.The Targum to Proverbs translates 16:2 as “sets ways in order” and 21:2 as “sets 

hearts aright,” suggesting that this is the better way to translate the verses, and that no 

mention of ‘weighing’ is intended.'’'’’’ Thus the verses in Job and Dan are the only clear 

references in the Hebrew Bible.’'’’

5’“ Nickelsburg and Vanderkam, 7 Enoch, p. 55, 78.
Collins does not consider the mutual influence between the two works to be vert’ likely. Cf. CoUins, Daniel, 

p. 59; However, James C. VanderKam, “Biblical Interpretation in 1 Enoch and Jubilees,” Erom Revelation to 
Canon: Studies in the Hebreiv Bible and Second Temple Eiterature (Leiden: BriU, 2000), p. 296, does see it as likely.

The NRSV translates 16:2b and 21:2b as “but the Lord weighs the spirit” and “but the Lord weighs the 
heart” respectively. R. B. Y. Scott, Proverbs, Ecclesiastes: Introduction. Translation, and Notes, j\nchor Bible 18 (New 
York: Doubleday, 1965), p. 106, translates 16:2 as “weighs the heart,” and parallels the phrase with Egypt, but 
also claims it is used here of “judgment in this Life.”

Brown, et al., BDB, p. 1067; Koehler and Baumgartner, HAL, p. 1733.
Koehler and Baumgartner, HAL, p. 1784

355 WiUiam F. Arndt and F. Wilbur Gingrich, A Greek-English Lexicon of the New Testament and Other Early Christian 
Lterature, A translation and adaptation of Walter Bauer’s Griechisch-Deutsches Wdrterbuch pu den Schriften des Neuen 
Testaments und der iibrigen urchristlichen Lteratur, 4th Ed. (Cambridge: Cambridge Univ Press, 1957), p. 423, gives
‘make straight, lead, direct’ for tcareuGuva). The LXX for chapter 16 is highly defective as a whole, and verse 2 
barely resembles the MT.

John F. Healey, The Targums of Proverbs, The -\ramaic Bible (Edinburgh: T & T Clark, 1991), p. 38, 46. On p. 
9 he notes that the places where the Targum agrees with the LXX may indicate a different Hebrew vorlage; but 
in this case, it is more a matter of the translation of the word. A. Kaminka, “Sepmaginta und Targum zu 
Proverbia,” Hebrew Union College Annual 8-9 (1931-1932): pp. 169—191 does not list either 16:2 or 21:2 as 
diverging from the MT.
35'^ Contra Charles, The Book of Enoch, p. 79.

231



Considering the sapiential influences on 1 Etwch in general and the Book of Parables in 

particular/'*** one could argue that the idea was taken from the brief mention in Job.’*” The 

question remains how such a brief mention, however, would be brought into prominence 

(particularly in the later Testament of Abraham)*^' It ^viU be suggested here that this motif was 

selected out of sapiential tradition under the inspiration of the Zoroastrian preoccupation 

with the balancing of deeds.'***’

The eschatological weighing of the deeds of mankind holds a fundamental centrality 

in the Zoroastrian system that is traced to the Gdthds. This poetic-ethical idea was later 

expanded and taken to its logical conclusions by scholar-priests, but it retained its original 

relevance to Zoroastrian thought.*"" Already in the Gdthds a three-fold division of people can 

be found, between the ‘truthful,’ the ‘deceitful,’ and the ‘indifferent.’'*"’ The most prominent 

image of judgment in the Gdthds is the one of the Bridge of judgment or Separation, over 

which souls must travel to heaven or fall to hell; the hymns repeatedly hint at the motif of 

this individual judgment which precedes the flnal, eschatological one.*"'* The individual 

judgment is often overseen by either yae^ata of truth, Bjisnu (‘judge’), or the trio MiOra, 

Sraosa, and Rasnuf^ Rasnu balances the actions, words, and thoughts of the deceased within a 

hair’s breadth, sending the person to the appropriate destination.'*"*’ That Rasnu was especially 

associated with judgment can be seen in the fact that the Yast dedicated to Rasnu invokes him 

to come witness an ordeal.***^ The cult of Rmsuu was known in Achaemenid Persia, which is 

demonstrated by the occurrence of his name in the onomastica found at Persepolis and 

Egypt.'**'*' Later, the Ardd Vird^ Ndmag refers to Rasnu as the one with ‘the yellow golden

.198 Nickelsburg, 1 Enoch 1, p. 60; Gerhard von Rad, Old Testament Theology, trans. D. M. G. Stalker, Study ed., 2 
vols. (London: SCM, 1975) Vol. 2, pp. 301—315; Cf. Nickelsburg and Wright in Gabriele Boccaccini and John 
|. Collins, eds.. The Early Enoch Uterature. jSjS 121 (Leiden: Brill, 2007), pp. 81—94, 159—176, respectively.

'While the dating of Job is notorious, it certainly predates the Parables, see Norman C. Habel, The Book of job: 
A Commentary, The Old Testament Librarv (Philadelphia: Westminster John Knox, 1985), pp. 40-42.

See Charlesworth, ed., OTP, pp. 889—891 of E. P. Sander’s translation (Recension A). The parallel passages 
in Recension B do not make use of the image (§§8-11, pp. 899-900).

Already suggested by HinneUs, Zoroastrian and Pars: Studies, p. 78.
•*“2 Boyce, HZ 1, pp. 236-241.
‘*“3 Yasna XXXIII.l (Insler, The Gathas ofZarathustra, p. 51).

On the Bridge, see 3 ar/za XLVI.IO—11, 51.13. For various allusions, see XXXI.3, 13, 20, XLV.7, XLIX.IO— 
11 (Insler, The Gathas ofZarathustra, p. 37, 41, 43, 51, 77, 97; in H. Humbach, et al.. The Gdthds ofZarathushtravol. 
1, pp. 126—127, 129, 131, 165, 182, the allusions are less obvious.)

Cf. Mihr Yadt 42-H3, 100, 126 (Gershevitch, Hymn to Mithra, p. 95, 123, 135). On the close connections 
between Sraosa, Rasnu and MiOra, see Zaehner, Dawn and Twilight, pp. 111—113.

'Se.e Minokhirad{Pahlavi Texts III, p. 18).
‘"'2 Zend-Avesta II, p. 168.
408 gezalel Porten, “Persian Names in Aramaic Documents from Ancient Egypt,” Irano-Judaica V, eds. Shaul 
Shaked and Amnon Netzer (Jerusalem: Ben Zvi Institute, 2003), p. 184; Richard T. Hallock, Persepolis Fortification 
Tablets, Oriental Institute Publications 92 (Chicago: Chicago Univ Press, 1969), in theophoric names: PF335, 
PF1509, PF1956, PF’2003 (p, 150, 423, 500—1, 605); Rasnu also occurs in a place name (Rasnumattis), PF 1956 
(p. 562); Cf. comments in Boyce, HZ I, p. 59, 241; Boyce, HZ II, p. 142.
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balance’ who sends people to limbo/purgatory.'*® Although K/ra^is a late text, the idea 

of the threefold division of souls (righteous, wicked, and ‘indifferent,’ as implied bv the 

existence of a limbo) is a Gathic idea, mendoned in Yasna XXXIII.I,'*'" even though the 

Gathic support for a ‘purgator}'’ per se appears to be about as elusive as it is in the judeo- 

Christian tradition.'"' Boyce suggests that the Gathic verse Yasna XLVIII.4 refers to a 

‘separate place’ for the ‘indifferent,’'"' but in Insler’s translation the text does not clearly refer 

to three places at aU.'"" However, the term Misvan Gdtu—denoting a place for the 

‘indifferent’—does appear in the Young Avesta {Videvdat 19:36),'"'' making its currency by 

the end of the Achaemenid period most likely. The idea was definitely developed further by 

the time of the redaction of the Bundahisn, however.'""

It is not only Zoroastrian religious tradition wliich displays this preoccupation with 

balance; indeed, it has even been claimed that Achaemenid jurispmdence closely parallels the 

conception of justice as the totality of hfe.'"^ Herodoms relates a story' of Darius I’s justice 

which appears to support this. After crucifying a judge for accepting a bribe, Darius 

discovered that the man’s “good services to the royal house were more than his offenses,” 

and Darius had the man removed from the cross.'"' ’\XTiile this stoiy' may be dubious 

historically, it is adequately illustrative of jurisprudence as the balancing of good and bad 

deeds in toto, rather than individual deeds or conversion experiences. Diodoms also offers a 

story' which supports this conception. When Artaxerxes examines three judges’ reasoning 

for the acquittal of Tiribazus, the second judge replies that Tiribazus’s benefactions 

outweighed the accusations against him. This reply seems to have pleased the king.'"" 

Claims to justice do appear in the Old Persian inscriptions, at least those of Darius (DB 1.20—

409 perevdun Vahman, ‘Arda Wirat^ Namag’: The Iranian ‘Dirina Commedia’, ScandinaAan Institute of Asian 
Studies (London: Curzon, 1986), pp. 195—196.

Insler, The Gathas ofZarathustra, p. 51.
I.e. the later debates and developments around 2 Macc 12:38-45, which in no way mentions a ‘purgatory'’ 

but was later taken to imply one.
‘"2 Boyce, HZ 1, p. 237.
‘**2 Insler, The Gathas of Zarathustra, p. 91. However, Jacques Duchesne-GuiUemin, The Hymns of Zarathustra: Being 
a translation of the Gathas together mth introduction and commentary, trans. M. Henning, Wisdom of the East (London: 
Murray, 1992), pp. 34—35 sees a mention of a separate place both in his notes and in his translation. Humbach, 
et al., Gathas of Zarathushtra, vol. 1, p. 136 does mention a threefold division, but sees no separate place on p. 
177.

Bovce, HZ I, p. 237, citing Birtholom^Le, A/tiraniranisches Wdrterbuch, pp. 1186—1187. Bartholomae cites three 
references, but the present author could only trace Videvdat XIX.36 as acmallv mentioning misvan gdtu, which 
Darmesteter glossed as ‘all of heaven.’ {Zend-Avesta 1, p. 215); however, Shaul Shaked, “Eschatology I: In 
Zoroastrianism and Zoroastrian Influence,” Hnyclopadia Iranica 8 (1998): pp. 565—569, 
http://u'ww.iranica.com/newsite>, accepts the reference.

GreaterBundahisnTSZZ.'h'l—’hi) (Anklesana, Zand-Akasih, pp. 262—263).
Moulton, Tiarly Zoroastrianism, p. 170.
Book VIL194 (Herodoms, Wars I "-111, p. 511).

4i« x\’.ll (Diodorus Siculus, Uhrary of History', trans. C. H. Oldfather, Diodoms of Sicily \1, LCL ed. [London; 
Heinemann, 1954], pp. 352—354); Cf. Bnant, From Cyrus to Alexander, p. 317.
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24, IV.61—67, DNb 5—11),'*'’ but these inscriptions van" little from the stereotypical language 

of royal ideology" in this regard. The idea of balance may have been merely a juridical ideal 

among the Iranians, however, as it is certainly true that all justice ultimately depended on the 

king s grace.

The strict application of justice fits well into an Iranian context, but it does not fit so 

snugly into the Jewish system (e.g., Ezek 3:16—21). 'VCTiile YHWH was a god of justice, 

Judaism did not tend to picmre him as a strict, balancing judge like Rasnu. Indeed, there is a 

strong tradition stretching through the rabbinic writings which emphasize the necessity of 

mercy for the existence of justice itself,*"' and mercy is by definition not strict. It is quite 

possible, however, under the influence of the Zoroastrian-Persian preoccupation with 

balance that the verse in Job was selected out and utilized in the Book of Parables as the 

symbol of the individual judgment.

The image of a divine scale-holder is not limited to Iran; it also occurs in Egypt. The 

Book of the Dead depicts the hearts of the dead being weighed against Ma’at, to determine 

whether or not they are worthy of eternal life,*” and an Egyptian background is typically 

conceded for parts of Proverbs.*"^ The basic idea is the same in the Persian and Egyptian 

systems, but the emphasis is slightly different. In the Iranian y^ersion, the person’s good 

actions, words, and thoughts are weighed against his or her own bad actions, words and 

thoughts; in the Egyptian version, the person’s heart is weighed against Ma’at. Although 

either could have in theory sensed as a catalyst towards the choice of the scales-image, the 

Persian version is technically closer in terminology—^in both 1 Enoch 41:1 and 61:8 it is the 

deeds^'^ rather than the hearts of humanity which are weighed. For this particular detail, then,

For the texts, see Kent, Old Persian, p. 119, 132, 140. Kent’s translation of “Ordinance of Good 
Regulations” in DNb 3—5 appears to be a poor translation for ubdndm badugdm dxsnavaiy, “until I have heard 
both of them.” Cf Hassan R. Baghbidi, “Darius and the Bisomn Inscription: a New Interpretation of the Last 
Paragraph of Column IV,” journal of Persianate Studies 2.1 (2009): p. 58; Maria Brosius, The Persian Umpire from 
Cyrus II to Artaxerxes I (London: Classical Teachers Association, 2000), p. 64.

Cf. Briant, Fwm Cyrus to Alexander, pp. 129—130, 302—304.
For a basic overview, see Jacob Neusner, The Theology of the Oral Torah: P^evealing the justice of God (Montreal: 

McGill-Queen’s Univ Press, 1999), pp. 61—63, 324—326, but note the counter-tendencies also present in 
legalistic interpretations in Ehezer Segal, “Jusnce, Mercy and a Bird’s PieiX.,” journal ofjewish Studies 42.2 (1991): 
176—195. For a modem legal perspective on the issue, see Samuel |. Levine, “Looking Beyond the 
Mercy/Justice Dichotomy: Reflections on the Complementary’ Roles of Mercy and Justice in Jewish Law and 
Tczdixion,” journal of Catholic Legal Studies (2006): pp. 455-M72.

See Stephen G. J. Quirke, “Judgment of the Dead,” The Ancient Gods Speak: A Guide to Egyptian ISeligion, ed. 
Donald B. Bedford (Oxford: Oxford Univ Press, 2002), pp. 173—177; David P. Silverman, “Divinity and Dieties 
in ^Ancient Egypt,” Religion in Ancient Egypt: Gods. Myths, and Personal Practice, ed. Byron E. Shafer (London: 
Routledge, 1991), pp. 48—49, with fig. 32 on p. 51; Cf. A. Rosahe Dattid, The Ancient Egyptians: Religious Beliefs and 
Practices (London: Kegan Paul, 1982), p. Ill, where he describes the heart as weighed against a feather of Thoth. 
■*-’ R.N. Whybray, The Book of Proverbs, Cambridge Bible Commentary (Cambridge: Cambridge Univ Press, 
1972), p. 3.

No Greek or ^Aramaic versions of the Book of Parables have yet been found, so the original word has been left 
out here. See Nickelsburg, / Enoch 1, p. 15.
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the closest parallel is Persian, and it represents an example of influence by the selection of 

pre-existing ideas.

Conclusion for Book of Parables

It is unformnate that the provenance and daring of the Parables is so uncertain, but 

the detail of the weighing of souls offers another example where the re-interpretation and 

selection of Judaean material could have been in dialogue with Iranian ideas. This particular 

detail did not have a particularly distinguished afterlife in judeo-Chrisrian traditions, but it 

may serve as an indication that further research into the Similitudes could prove fruitful.

Astronomical Book/ Book of Luminaries (72—82)

The Astronomical Book, also called the Book of Cuminaries, is often considered among 

the oldest of the 1 Enoch corpus, perhaps daring to the Persian Period.Considered on its 

own, the Book ofEuminaries may not strictly be an apocalypse, but the worldview it evidences 

is significant for the remainder of the 1 Enochic corpus and is foundational to the 

understanding of the remainder."*"^' Indeed, the matrix of ideas and influences evidenced in 

the Astronomical Book is suggestive of those which influenced the Enochic scribes in general.

The Book of Euminaries contains two enigmatic details—the concept of astronomical 

solar ‘gates’ and the mythical geography of chapter 77. Although the document is highly 

indebted to Mesopotamian traditions, it is argued here that the direct source of these two 

details can be best explained as mediated by an Iranian source. The ultimate Mesopotamian 

origin of the astronomy cannot be gainsayed, but the exact formulations found in the extant 

book may be shaped by intermediate Iranian hands.

Solar Gates

The treatise describes a series of twelve gates, six on the east and six on the west, 

through w’hich the sun and moon enter and exit in their daily morions (72—73, 75),

Nickelsburg, 7 Enoch 1, p. 7, 25; Otto Neugebauer, The ‘Astronomical' Chapters of the Ethiopic hook of Enoch (12 
to 82): Translation and Commentary, KDKSMM 40 (Copenhagen: Munksgaard, 1981), p. 3, considers the ideas to 
be old, if not the form as is currently extant. Cf. KvanAg, Toots of Apocalyptic, pp. 31—32. However, Collins, The 
Apocalyptic Imagination, p. 44, doubts it predates the HeUenisric period; F. Garcia Martinez, Qumran and 
Apocalyptic: studies on the Aramaic texts from Qumran, Studies on the texts of the desert of Judah, v. 9 (Leiden: BtiU, 
1992), p. 58; Cf: Charlesworth, “A Rare Consensus,” pp. 231—234.

Nickelsburg, 7 Enoch 1, p. 31; Neugebauer, The ‘Astronomical’ Chapters, p. 3; Collins, The Apocalyptic 
Imagination, p. ”3, is non-committal on this issue; VanderKam, Enoch and the Growth of an Apocalyptic Tradition, p. 
70 (for the person of Enoch); Matthias Albani, Astronomic und Schdpfungsglaube: Untersuchungen sptm astronomischen 
Henochbuch, Wissenschafdiche Monographien zum Mten und Neuen Testament 68 (Neukirchen: Neukirchener 
Verlag, 1994), pp. 130—132.

Tlris section benefited from Helen R. lacobus (Universirv of Manchester) discussing the Babylonian aspects 
of the Astronomical Book and highlightmg several useful resources.
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accounting for the variation in day-length. As Neugebauer notes, the linear scheme given to 

the variation in the ratio of day to night (‘linear zigzag function’) is most likely of Babylonian 

origin.''^* The detail of the ‘gates’ to which the text gives so much attention is paralleled in 

the cosmologies of Babylonia, although there related to the Zodiak.'*"^ This detail is also 

paralleled in the Iranian cosmological collection, the Bundahisn. It seems likely—in tdew of 

the similarities with the Iranian material—that either the Enochic book derives its 

information from an Iranian source, or both of these are dependent on the same Babylonian 

one.

In the Greater Bundahisn (sj j Shorter Bundahisn \ d)—9 the sun, moon,

and constellations come and go through a series of 360 ‘apertures’ in Mount Alburz, 180 in 

the East and 180 in the West, with five overlapping re-uses of apertures. Mount Alburz was 

\dewed as both a peak in the center of the world and as the mountain range which tinged the 

disk of the world.'*” These apertures in the world-mountain appear to be the exact parallel of 

the gates in the Book of Guminaries. The gates or apertures in each are symmetrical, at the east 

and west horizons, and linked to specific calendtical units of time. The Iranian origin of this 

detail seems to be confirmed by the note in 1 Enoch 72:5. This verse describes how the sun 

moves north during the night in order to return to the east for the morning. The Greater 

Bundahisn Vb.ll/ Shorter Bundahisn V.4 describes how it is the Peak of Mount Alburz (in the 

centre of the world) which hides the light of the sun, moon, and stars when they are not 

visible, while they travel behind it."*^" As the Iranians viewed the human habitation to be 

south of this peak, this implies that the heavenly bodies travel to the north, and thus behind 

the peak from the point of view of human observ^ers. It is the cosmic mountain in the center 

and tinging the earth which hides the sun in the night-time hours. Perhaps the seven 

mountains where ‘days, seasons and years pass by’ in / Enoch 11-A confirms the idea of 

mountains being related to these astronomical phenomena.

428 Neugebauer, The ‘Astronomical’ Chapters, p. 11. See the helpful Figure 1 on the same page, illustrating the 
Hnear scheme.

Wavne Horowitz, Mesopotamian Cosmic Geography, Mesopotamian Civilizations 8 (Winona Lake, IN: 
Eisenbrauns, 1998), pp. 266—267; Wolfgang Heimpel, “The Sun at Night and the Doors of Heaven in 
Babylonian Texts,” journal of Cuneiform Studies 38.2 (1986): pp. 132—140.

^Miklesaria, Zand-Akdsih, pp. 64—67, 94—95; Pahlavi Texts I, pp. 22—24. West alreadv noted this sirrularip', 
although did not seem to see a significance in it; Pahlavi Texts I, p. 23, n.l. Cf. a footnote in West, The East Face, 
p. 143, n. 186, although he seems to view the Bundahisn’s, account as a later culmination.

Shorter Bundahisn V.3 {Pahlavi Texts 1, p. 22); Yast'STs..! (Hintze, Zamjad-Yast, p. 66; Zend-Avesta II, p. 287). 
Cf. Boyce, HZ I, p. 133; Mary’ Boyce, “Alborz II: Mborz in Myth and Legend,” Emyclopcedia Iranica I (1985): pp. 
811-813.

jMiklesaria, Zand-Akdsih, pp. bb—bl', Pahlavi Texts /, p. 22. Cf. T2j'/‘XII.25 {Zend-Avesta II, p. 175); Boyce, HZ 
I, p. 135.
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A further hint of the Iranian origin of this detail is the description of the sun riding a 

chariot across the sky (72:5; 75:4). This is typical language in the Iranian traditions'’’’ and is 

mostly likely to be of Indo-Iranian date due to its occurrence in the R/o Although the

image of the sun riding a chariot is common to mythological language and so cannot be used 

to prove influence from any direction, it does fit well into a thesis for a Persian source- 

mediated source for the solar gates in the BooA of luminaries. This conception of multiple 

gates for the sun’s chariot-drive across the sky appears to be a combination unique to the 

Book of luminaries and Iran.

While cosmologies of the sun’s daily journey are important in Egy'pt, Babylonia and 

Greece, the details of that journey are significantly different than the picmre presented in the 

Book of luminaries. In these, the sun travels in a boat or barque through the heavens during 

the day and through the underworld at night.*”’ The Astronomical Book gives no hint of an 

underworld journey for the sun in the text; indeed it specifies a northerly path. The idea of 

cosmological gates also appears in these systems, but they function in several different ways. 

When gates appear there, they are either the gates into/from the underu'orld'”’’ or are the 

stations along the spirimal highway from the netherworld to heaven,'”’ as later appeared in 

the IVIithraic Mysteries.'”” In neither of these cases are the gates linked to calendrical 

observ'ance or the variation of day-length as in 1 Unocb and the Bundahisn. A third use is a 

division of the sky as West describes (although he does not discuss the connection between 

the underworld associations on the one hand, or the calendrical ones on the other).”” The 

other descriptions of heavenly gates for the winds in / Enoch 74:5—6 and 76 do sound more 

like the meteorological/ astrological gates West describes. However, it is possible these are 

intended to be the ‘windows’ mentioned in 72:3, or they could stem from a separate tradition

In the Mibr Yast §13, the sun is described as ‘swift-horsed sun’; in X.141—143, the sun is described as the 
wheel of Mithra’s chariot. See Gershevitch, The Avestan Hymn to Mithra, p. 80, 135.

Albani, Astronomie und Schopfungsglauhe, pp. 155—156, however, notes that this image was known in Palestine 
prior to the exile, but sees it as a sign of a Babylonian origin nevertheless. The present author sees it as more of 
an ambiguous note that is simply congruent with a Persian source (amongst the other influences).

Nanno Marinatos, “The Cosmic Journey of Odysseus,” Ntemen 48.4 (2001): pp. 381—395; Alan Cooper, “Ps 
24:7-10: Mythology and Exegesis,” Journal of Biblical Uterature 102.1 (1983): p. 44, 42. Of course, the image of 
the sun’s chariot occurs as well.

William Hayes Ward, “Notes on Oriental Antiquities IV: The Rising Sun on Babylonian Cylinders,” The 
American Journal ofArchaeologf and of the History of the Fine Arts ’i.Xfl (1887): pp. 50—56, Mth an additional note in 
William Haves Ward, “Notes on Oriental Antiquities IX: A Babylonian Cvlindncal Basrehef from Urumia in 
Persia; X: Tiamat and Other Evil Spirits, as Figured on Onental Seals,” The American Journal of Archaeologf and of 
the Histoy of the Fine Arts 6.3 (1890): p. 289; David M. johnson, “Hesiod’s Description of Tartarus (“Theogony” 
721-819),” P/liofwx 53.1/2 (1999): p. 16, 21, 25.

William F. Warren, “Babyloman and Pre-Babvlonian Cosmology’,” Journal of the American Oriental Society 22 
(1901): pp. 139-140.

lohn R. Hinnells, “Reflections on the Lion-Headed Figure in Mithraism,” Momimentum H. J. Nyberg, ed. ]. 
Duchesne-GuiUemin, vol. I, Acta Iranica 4 (Leiden: Brill, 1975), pp. 356—364.

West, The East Face, pp. 139—143.
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than the one of the solar gates."”*^ A closer parallel is a tradition of four ‘seasonal’ gates (for 

the equinoxes and solstices) in Babylonia and Greece. These four gates were associated with 

the zodiac,"^' but the constellations—let alone the zodiac—are an aspect of astronomy 

strikingly absent from the extant Book of l^uminariesf^~ It should be noted, however, that 

Bundahisn II also makes much of the zodiac."*^’

.Albani, followed by Glefimer, argues that the gate idea is borrowed from Babylon."^ 

Yet his argument is not an exact correspondence between the two systems; he claims, rather, 

that the author of the Astronomical Book combined the ideas of the zodiacal gates and the 

solar (horizonal) gates to make room for his angelic theolog\c'^^ Later, even though he finds 

it most unlikely, he refuses to totally rule out the possibility of Persian influences.'*^'’ VC-Tiile 

the overall astronomical system does indeed appear to be based on the MUL.APIN, the 

extremely close correspondence between the solar gates in the Bundahisn and the Astronomical 

Book requires an explanation, and it is worth investigating.'*'*’

Both the Enochic and Persian systems seem to be originally based upon a 360-day 

scheme;'*'** the Bundahisn has the Sun using an aperture per day, and the Book of luminaries has 

the Sun using one per month. Both texts graft epagomenal days onto a 360-day system, 5 

apertures re-used by the former, and 4 months with 31 days in the latter. **’ The attempt at 

adaptation of a 360-day scheme to 364-days in the Astronomical Book can be seen in the hnear

It is worth noting, however, the peculiarly Iranian-sounding detail of the ‘fragrant vdnd’ in 1 Enoch 76:8 
(Nickelsburg and Vanderkam, 1 Enoch , p. 105). E.g., Zadspram XXX5".51, “And the humours in their bodies 
will be more fragrant than musk and ambergris and camphor.” (as given in Mahnaz Moazami. “Millennialism, 
Eschatologt’, and Messianic figures in Iranian Tradinon.” journal of Millennial Studies 2.2 (2000): p. 14, 
http://www.bu.edu/mille/publications/winter2000/moazami.pdf. Shaked lists fragrance as one of the typical 
Iranian binaries, Shaul Shaked, Dualism in Transformation: Varieties of Religion in Sasanian Iran, jordan Lectures 
1991 (London: School of Oriental and African Smdies, 1994), p. 13.

Harald A. T. Reiche, “Heraclides’ Three Soul-Gates: Plato ReAsed,” Transactions of the American Philogical 
Association 123 (1993): p. 175, 169; West, The East Face, pp. 141—143.

Neugebauer, The 'Astronomical' Chapters, p. 4; Cf. KvanAg, Roots of Apocalyptic, p. 69. While the stars and 
zodiac are absent from the Astronomical Book, they certainly were not from Qumran, e.g., 4Q318 
(4Qbrontologion), which mentions the zodiac (Martinez and Tigchelaar, eds.. The Dead Sea Scrolls Study Edition, 
pp. 677-679).

^\nklesatia, Zand-Akdsib, pp. 30-35.
Uwe Glefimer, “Horizontal Measuring in the Babylonian Astronomical compendium MUL.APIN and in the 

Astronomical Book of lEn,” Henoch 18.3 (1996): pp. 273—282.
Albani, Astronomic undSchbpfungsglaube, pp. 158—159.
j\lbani. Astronomic und Schbpfungsglaube, pp. 170—171.
See the detailed and complex discussions of the mathematics and astronomy in Abani and in Glefimer. 

(Abani, Astronomic und Schbpfungsglaube, and Glefimer, “Horizontal Measuring,” pp. 259—282). It is amusing that 
Glefimer implicitiy claims the mathematics involved is simple (p. 260). A simple summary- and explanation of 
the relevant mathematics is ay^ailable in Helmer Askksen, Fake Heap Months in the Chinese Calendar. From the Jesuits 
to 2033, http://www.math.nus.edu.sg/aslaksen/calendar/2033-talk.pdf, pp. 2—9.

Pahlam Texts 1, p. 24, n. 1, comments on the original 360—day scheme. Cf. VanderKam, Enoch and the Growth 
of an Apocalyptic Tradition, 97—98; Sacchi, Jewish Apocalyptic, pp. 128—129.

See Shorter Bundahisn W1 (p. 24); Cf. Mary’ Boyce, “On the Calendar of Zoroastrian Feasts,” Bulletin of the 
School of Oriental and African Studies 33.3 (1970): pp. 515—516, 527, and the comments to 75:1—2 in Neugebauer, 
The 'Astronomical' Chapters, p. 20; James C. VanderKam, Calendars in the Dead Sea Scrolls: Measuring Time (London: 
Routledge, 1998), pp. 25—26. Note, however, Boyce’s self-correction in Mary- Boyce, “Further on the Calendar 
of Zoroastnan Feasts,” Iran 43 (2005): pp. 1—38.
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360-day scheme in chapter 72 and the note in 83, and is perhaps hinted at in 75:1—2 and 

82:4—6, 11—12. The official Old Persian calendar was based on a simplification (or 

‘schematization’) of the Babylonian (lunar) calendar: 360 days plus intercalated months, and 

the original Zoroastrian calendar also was 360-day.'*^'' VCTaatever the acmal calendrical 

practices used or implied by the Astronomical Book, it is clear the Enochic scribes were not 

ignorant of the complexities of solar and lunar reckoning.'*^' Thus, it seems probable that the 

scheme of apertures/gates was both devised and borrowed in a context which presumed a 

360-day year.^^' It is unclear when a 365-day calendar was adopted in Iran,"*^’ but in any case 

the apermre-scheme must have pre-dated its adoption by a significant amount of time. Segal 

argues that 1 Enoch’s insistence on a 364-day calendar implies the introduction of a 365.25- 

day one, such as operated under the Seleucids.''^'^ The complexity of the text makes this 

highly uncertain—is the Book of Euminaries advancing a new calendar, or defending an old 

one? Since both 360-day and 364-dav schemes appear to hay^e been known in Babylonia and 

in Israel for many cenmries prior to 1 Enoch, just as the 365-day scheme was in Egypt, it is 

difficult to determine priority.'*” Segal takes the reaction against 365.25-day scheme to be 

indicative of a Hellenistic/Seleucid date, but, according to Hartner, a 365.25-day calendar

Boyce, fJZ II, pp. 144—145, 244—245; Antonio Panaino, “Calendars I: Pre-Islamic Calendars,” Eroyclopirdia 
Iranica IV (1990): pp. 659—660; For a useful explanation of calendars, see Liora Ra\5d, “The Book of jubilees 
and its Calendar—a Reexamination,” Dead Sea Discoveries 10.3 (2003): pp. 384—387.

Cf. ]. B. Segal, “Intercalation and the Hebrew Calendar,” l^etns Testamentum 7.3 (1957): pp. 290-293; Joseph 
M. Baumgarten, “The Calendars of the Book of jubilees and the Temple Scroll,” Aetus Testamentum 37.1 (1987): 
p. 76; Ravid, “The Book of jubilees and its Calendar,” p. 390. ?\2.cchi, Jewish Apocalyptic, p. 137, contends that 
the Astronomical Book knew no lunar calendar, which is unlikely. The scholarship on the issue is surveyed by 
Jonathan Ben-Dov and Stephane Saulnier, “Qumran Calendars: a Survey of Scholarship 1980—2007,” Currents in 
Biblical Besearch 7.1 (2008): pp. 124—168. For a lucid description of the calender issue, see Killian Mc-31eese, 
“Acmalizing Israel Eveq- Month: The History' and Development of Modes Rimal in Israelite and jewish 
Tradition” (PhD Diss. Trinity College Dublin, 2008), pp. 207—251.
‘•5- It is worth noting that 364-day schemes apparendy were known in Babylonia as well; see Uwe GleCmer and 
Matthias Albani, “An Astronomical Measuring Instrument from Qumran,” The Provo International Conference on the 
Dead Sea Scrolls, eds. Donald W. Parry and Eugene Ulrich (Leiden: BriU, 1999), p. 442, n. 81.

The Iranian/Zoroastrian calendrical issue is nearly as contentious as the Qumranic ones, but usually for the 
dating of the adoption of the Zoroastrian calendar. The Zoroastrian Calendar is a 365-day one (twelve 30-day 
months plus five intercalary days before New Year). It is unclear, therefore, how the transition from 
Babylonian to Persian rule would have inspired the invention/adoption of a 364-dav calendar in Yehud, as 
Najan claims, S. Najan and Ph. Guillaume, “The Jubilee Calendar Rescued from the Flood Narrative,” of
Hebrew Scriptures i.l (2004): §5.2, http://www.arts.ualberta.ca/JHS/Articles/article_31.pdf 
Boyce, “On the Calendar of Zoroastrian Feasts,” pp. 513—539 argues it was adopted early in the Sasanian 
Period, as does Elias j. Bickerman, “The ‘Zoroastrian’ Calendar,” Archiv Orientalni 35 (1967): p. 207; however, 
WiUy Hartner, “Old Iranian Calendars,” Cambridge History of Iran, ed. Ilya Gershevitch, vol. II: The Median and 
Achaemenian Periods (Cambridge: 1985), p. 757, rejects this, dating the mtroduction of a 365-dav ‘vague year’ 
to 503 B.C.E. In her correction (Boyce, “Further on the Calendar of Zoroastrian Feasts,” p. 7) Boyce does not 
make a clear stand, talking about calendar reform ca. 481-^-79 B.C.E. For further studies, see S. H. Taqizadeh, 
Old Iranian Calendars, Prize Publication Fund 16 (Royal Asiatic Society, 1938); S. H. Taqizadeh, “The Old 
Iraman Calendars Again,” Bulletin of the School of Oriental and African Studies 14.3 (1952); pp. 603—611; William SfJ. 
Malandra, “Frawardigan,” Encyclopcedia Iranica 10 (2001): p. 199, http://www.iranica.com/newsite/.

Segal, “Intercalation and the Hebrew Calendar,” pp. 293—301.
A.T. Olmstead, “Babylonian Astronomy: Historical Sketch,” American Journal of Semitic Tanguages and 

Literatures 55.2 (1938): p. 115 claims the 365-vear was very- old in Egj'pt.
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was introduced in the Achaemenid Empire between 457—454 This would seem to

require the aperture/gate motif to date to the fifth centurt’ at the latest, and most likely a 

good deal earlier.

The difference between the systems of the gates and apertures—namely, between 

360 and 12—can be explained by the rhetorical intent of the Book of 'Luminanes. 1 Enoch 

82:4—6 makes the religious-polemical point of the gates apparent: the placement of the four 

epagomenal days is determined by the sun’s movement through the gates. If gates existed 

for each day, then the placement of the extra days would be of lithe cosmological 

consequence; they could be placed wherever. However, because the sun enters and exits 

through four gates 31 days rather then 30, the placement of the days must belong in those 

parhcular months to correspond with the divine ordinance, the discrepancy with reality 

notwithstanding. Thus, the polemic of the Book of Euminaries easily explains the change of 

gates/apertures from days to months. If a further reason was required, the symbolic 

resonances of the number twelve for Judaean tradidon could also have played a part.

Neugebauer notes that there are ‘windows’ on either side of the gates in 72:3, 

presumably through which the stars travel.''^’’ This may be an accommodadon to the Zodical 

gates, which do not play a significant role in the Astronomical Book like the sun or the moon. 

The relative reticence of the text about the stars and constellations may be motivated by the 

Enochic corpus’s angelologi'—rather than focusing on the (calendrically irrelevant?) 

movement of the stars,the text reserves discussion of them to their theological relevance, 

as one finds in / Enoch 82. In the logic of the book, the angelic hierarchy is not discussing a 

fundamentally different reality; it certainly is not imperative to consider it an interpolation. 

The role of angelic beings is a significant motif of the Enochic literature, and the idea of 

dmnities being associated with or identified with the stars is common in the Ancient Near 

East, including Persia and Israel. In fact, in Zoroastrian cosmologiq the stars were created by 

Ahura Mazda to withstand the attack of Angra Mainvu against his creation.'^’'' As Collins

Hartner, “Old Iranian Calendars,” p. 777.
151 Neugebauer, The ‘Astronomical' Chapters, p. 10.
■'-‘’S The stars are important for time-reckoning, but the Book of Luminaries does not appeal to them in this 
capacity. The book limits its discussion to the sun and moon. Qumran, however, did allow for the calendrical 
usefulness of the stars; see the discovert’ of the astronomical instrument from Qumran, GleBmer and Mbani, 
“An Astronomical Measuring Instrument from Qumran,” pp. 407—442..
"*55 Contra Neugebauer, The 'Astronomical’ Chapters, p. 3; VanderKam, Enoch and the Growth of an Apocalyptic 
Tradition, pp. 107—8; See a similar opinion in Albani, Astronomic und Schopfungsglaube, pp. 130—132.

“too Walter B. Henning, “An Astronomical Chapter of the Bundahishn,” journal of the Royal Asiatic Society (1942); 
p. 231. There seems to be a link between the fravash and the stars, see Sh. Bundahisn \T.l—4 {Pahlavi Texts I, p. 
25); Moulton, “Zoroaster and Israel III,” p. 496.
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notes, the concept of astral divinities was old in Israel,and astral warriors can be found in 

the Ugaritic-Canaanite mythologyThe identity of the stars and (some of) the angels is 

more important to the Enochic author then their calendrical or zodiacal aspects. This is not 

a real difference with the Iranian ideas, as the Persians themselves seem to have borrowed 

the zodiac from Babylon.If an Iranian-mediated source is therefore posited for the 

Astronomical Book, then this would perhaps date it before the Iranians absorbed the zodiac but 

after borrowing calendrical reckoning.

Ra\tid claims that the astronomical calculations of / Enoch 72 point to an origin in 

modern Turkey;'^'* this would place the borrowing of the motif of the solar gates among the 

Iranian diaspora in Anatolia. If this is correct, then the relationship between the calendars in 

/ Enoch, jubilees, and at Qumran becomes even more complex. However, this claim would 

appear to be astronomically unsubstantiated.'''’^

Another minor detail in the Astronomical Book—which is later taken up in the Enochic 

tradition—is an unexpected emphasis on cold as a negative or inherently evil phenomenon 

(76:6,11,12; Cf: 17:7, 6:7; 34:2-3; 60:17-19; 67:11-13; 100:13). EUiot has already noticed the 

unexpectedness of tliis meteorological opinion in the context of the Book ofEuminaries, which 

he interprets as ‘novel directions’ in the interpretation of the covenant curses.'*“ He explains 

these references as a peculiar ‘familiarity with the ravaging effects of cold’ (emphasis original). 

In Iranian tradition winter and cold are themselves creations of Angra Mainyu; hell itself is 

described as cold.^” This belief makes perfect sense in a tradition which was born in the 

central Asian steppes with its long, harsh winters. It seems Ukely therefore that this detail 

was picked up from the general milieu by the early Enochic tradents and from there become 

a stock part of the tradition, even in areas where cold presents little real difficulties.

Collins, The Apocalyptic Imagination, p. 61, and in John ]. CoUins, “Theolog)’ and Identirv in the Early Enochic 
Literature,” Henoch: The Origins of Enochic Judaism. Proceedings of the First Enoch Seminar. Univeristj of Michigan. Sesto 
Fiorentino, Italy. June 19-23. 2001, ed. Gabriele Boccaccini (Torino: Silvio Zamorani, 2002), p. 59.

For example, see Dennis Pardee, Ritual and Cult at XJgarit, Writings from the Ancient World 10 (Adanta, GA: 
SBL, 2002), Text 18 (pp. 69-72).

Gherardo GnoH, “Babylonia II: Babylonian Influences on Iran,” Eng/clopcedia Iranica III (1989): p. 335; Boyce, 
HZ II, p. 234, in the context of the ‘Great Year’; D. N. MacKenzie, “Zoroastrian Astrology in the Bundahisn,” 
Bulletin of the American Schools of Oriental Research 27 (1964): p. 523.

Ravid, “The Book of Jubilees and its Calendar,” pp. 390—391.
‘*''5 Brian R. Espey, personal communicarion to author (4 Apr 2008). The author is grateful to Professor Brian 
Espey, Triniw College Dublin, who attempted to correlate the informadon in the Astronomical Book to a latimde, 
but could not correlate it with an ^Anatolian setting.

Mark EUiot, “Covenant and Cosmology in the Book of Watchers and the Astronomical Book,” Henoch: The 
Origins of Enochic Judaism. Proceedings of the First Enoch Seminar. Eniveristy of Michigan. Sesto Fiorentino, Italy, June 19— 
23, 2001., ed. Gabnele Boccaccini (Torino: SUvio Zamorani, 2002), p. 33, n. 22; p. 36.

Yast XVIII.2, 7; Videvddt 1.3, 20, 22; VII.26—27 (..Anklesaria, Pahlavi X'endiddd, p. 27); Greater Bundahisn A’.l 
(jAnklesaria, Zand-Akdsih, p. 57); Denkard IX.8.1—7 (fahlavi Texts II', p. 209); Menog-t IKrad 44.16—21 (Pahlavi 
Texts III, p. 86). Cf. Wikander, I 'ayu, p. 147, 150, 206; Krasnowolska, “Some Heroes of Iranian Calendar 
Mythologt',” p. 377. ConneU Monette, “Heroes and HeUs in Beowuf, the Shahnameh, and the Tain Bo Ciiailngef 
]oumal of Indo-European Studies 36.1—2 (2008): p. 144 notes this motif is common to Iran and Germanic ‘pagan’ 
depictions of heU.
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The details discussed above in the Astronomical book are in the sections most likely to 

be original, making them part of the oldest suntiving strands of the Enochic tradition. The 

use of such details is to be expected; the overall number of scholar-scribes in the Ancient 

Near East can never have been a massive number (like modern academics in a given field), 

and ideas must have been shared among scribes of different backgrounds, particularly in 

massive multi-ethnic empires like the Persian or Hellenistic ones. In the discussion over 

Babylonian ‘science’ in / Enoch, the Persian details have gone largely unnoticed. While the 

vast majority of the Ancient Near Eastern ‘scholarly community’ was most likely from the 

old Babylonian and Assyrian centres, the above discussion seems to imply that Persian 

scholars participated in the general intellectual milieu alongside their more famous 

Babylonian colleagues. Babylon was not the only source of learning from which the judaean 

scribes likely drew". Perhaps in this context, Mowinkel’s ‘Irano-Chaldaean syncretism’ is in 

fact apt.'*'’**

Mythic Geograph)^'^

1 Enoch 77 (and parts of 76) contain a mythological geography of the world which is 

rather laconic and peculiar, bearing little resemblance either to traditions in the Hebrew Bible 

or to traditions in the book of jubilees™ The text of the Book of Euminaries is particularly 

problematic; while Aramaic fragments have been found which have been assigned to the 

Enochic work, they often do not overlap or closely correspond with their Ethiopic 

counterparts.*^' Parts of these chapters do have some suntiving Aramaic fragments relevant 

to the mythical geography of the world (of interest here are 4Q209, frag. 23 and 4Q210 I ii 

13—20).''^‘ Although the texmal problems and the paucity of elaboration make the task 

difficult, it is worth attempting to identify some of the sources or influences behind the 

traditions extent in the passage. VC^liile the geographical traditions e\tidenced in these 

chapters most likely contain a scholastic amalgam of Hellenistic and Near Eastern traditions.

46« Mowinckel, He That Cometh, pp. 432^33.
The author is grateful to Dr. Mark Geller and Dr. Joan Taylor for their help and advice on this secuon.
For a discussion of the geography in Jubilees, see Philip S. Alexander, “Notes on the ‘Imago Mundi’ of the 

Book of Jubilees,”/ot/ntd/ ofjetvish Studies 33.1-2 (1982): pp. 197—213; Philip S. Mexander, “Geography and the 
Bible (Early Jewish),” The Anchor Bible Dictionary, ed. David Noel Freedman, vol. 2: D-G (New York: 
Doubleday, 1992), pp. 977—988; Phihp S. .Alexander, “Retelling the Old Testament,” It is Written: Scripture Citing 
Scripture. Essays in Honour of Barnabas Lindars, eds. D. A. Carson and H. G. M. WiUiamson (Cambridge: 
Cambridge Univ Press, 1988), pp. 102—103.

For discussion of these fragments and their relation to the Ethiopic, see Milik, Books of Enoch, pp. 7_21, 284— 
297; E. J. C. Tigchelaar and F. Garcia Martinez, “4QAstronomical Enoch* '’ ar,” Oumran Cave 4: XXF7 Cryptic 
Texts and Miscellanea Tart I, ed. Emmanuel Tov, DJD XXX3’’I (Oxford: Clarendon, 2000), pp. 95—172; Michael 
A. Knibb, The Ethiopic Book of Enoch: a new edition in the light of the Aramaic Dead Sea fragments (Oxford: Clarendon, 
1978), vol. 2, pp. 6—14; 167—192.

For a critical edition of 4Q209 see Tigchelaar and Martinez, “4QAstronomical Enoch**’,” pp. 95—172. 
4Q210 appears in Martinez and Tigchelaar, eds.. The Dead Sea Scrolls Study Edition, pp. 438-441.
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there are several details which may find a suitable location in Iranian traditions. The topics 

considered here are a schematic division of the world into sevenths, the identification of the 

seven islands, and the import of royal Iranian ideology.

In his presentation of the Aramaic fragments of 1 Enoch, Milik proposes that the 

closest parallel to the Enochic geography is the so-caUed ‘Babylonian World Map.’'*^^ He 

bases this claim on two points: the appearance of the word ‘seven’ in 77:4 of the Aramaic 

text and a circular river, which he claims parallels seven outer, triangular regions beyond an 

encircling river on the Babylonian map; in this he has been followed by several scholars^^"* 

(See Figures 17—18). The relevance of the number seven for the text of the Book ofEuminaries 

could derive from several textual bases: the appearance of the number seven in line 9 of 

4Q209, fragment 23, the Ethiopic version of verse 3 (which implies a six-fold division 

around a central location), or the reference to ‘islands’ in verse 8.

/
L------ \

Figures 17 and 18: Milik’s Reconstruction of the Babylonian World Map and of 1 
Enoch 77
From Mihk, Jozef T. The Books of Enoch: Aramaic Fragments oj Qumran Cave 4. Oxford: 
Clarendon, 1976. Used by Permission of Oxford Universip^ Press.

The so-called ‘Babylonian World Map’ (British Museum BM92687, Figure 19) is only 

partially extant."'^’’ Only five of the outer triangles are (partially) visible. However, upon 

closer inspection of the artifact it appears to the present author that the Babylonian map 

originally had eight rather than seven outer regions. The reverse inscription describes eight 

regions or nagu, and, although Horowitz cautions against identifying them with the

Milik, Books of Enoch, p. 15.
Milik, Books of Enoch, p. 15 and fig. 2 on p. 17. Alexander, “Imago Mundi,” p. 212; Alexander, “Geography,” 

p. 984; O. A. M'. Dilke, Greek and Roman Maps (London; Thames & Hudson, 1985), p. 13.
A redrawing and photograph is available in Horowitz, Mesopotamian Cosmic Geography, pp. 402—3, 405—6, 

respecnvely. I am grateful to Helen Jacobus foe this reference.
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transmundane regions on the obverse, the available space seems to make eight original 

regions most likely/^*’ In his discussion of the parallel, Mllik himself notes that the 

geographical/cosmological horizons of the passage in / Enoch are ‘astonishingly wide,’^'’ 

particularly in comparison with the Babylonian Map, which only depicts the environs of the 

city from the source of the Euphrates to Elam. If neither the geographical horizons, the 

content, nor the number of regions corresponds to the Babylonian Map, one wonders in 

what respect they are similar. VanderKam rightly rejects the dependency of 1 Enoch 77 on 

the Babylonian map, but due to his focus on the text of v. 3, he rejects the import of the 

number seven, ignoring the general motif of seven in the chapter (possibly v. 3, v^^ 4, 5, 8) 

and the possible appearance of the word ‘seven’ in the Aramaic of 77:4.'*™ VanderKam 

argues that the author of 77 knew two world dmsion schemes (a fourfold and a threefold) so 

that there is no support in the Aramaic text for Milik’s appeal to seven in 23:9.'*™ Virile this 

may be true for 23:9, it ignores chapter 77. In his and Nickelsburg’s new translation of 1 

Enoch, 11 ■.'h retains the threefold dmsion (making a total of seven), although it lacks the 

reference to seven in v. 4.

Figure 19: Babylonian World Map
BM 92687. Used by Permission of the 
British Museum. © The Tmstees of the 
British Museum.

This opinion is shared by James C. ^'anderKam, “1 Enoch 7";3 and a Babylonian Map of the World,” Reme 
de Qumran 11.2 (1983): p. 272, n. 5; Man R. Millard, “Cartography in the j\ncient Near East,” The Histoty of 
Cartography, eds. J. B. Harley and David Woodward, vol. I: Cartography in the Prehistoric, Ancient, and 
Medieval Europe and the Mediterranean (London: Umv of Chicago Press, 1987), p. Ill; Catherine Delano 
Smith, “Imago Mundi's Logo, the Babylonian Map of the World,” Imago Mundi 48 (1996): pp. 209—211. Special 
thanks to Air.y Daughton for pointing out to the present author that the recent British Museum exhibit on 
Babylon disphyed the map redrawn with eight triangles.

Mikk, Rooks ofEnoch, p. 17.
3'anderKa.'n, “Babylonian Map,” p. 272. See Tigchelaar and Martinez, “4QAstronomical Enoch® '’,” pp. 

159—161. In ine 9, Ut and V are extant, and they reconstruct the 1. This seems to be the seven on which MiUk 
made his claim, rather than v. 3. However, James C. VanderKam, “The Book of Parables within the Enoch 
Tradition,” Enoch and the Messiah Son of Man: Revisiting the Rook of Parables, ed. Gabriele Boccaccini (Grand Rapids, 
MI: Eerdmani, 2007), p. 96, finds this reading dubious.

VanderKam, “Babylonian Map,” pp. 274—277.
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The first necessar}- consideration, in light of the textual difficulties, is whether a 

sevenfold schemadc division of the world is relevant at all to the mythic geography in 

Chapter 77. The Ethiopic texts of \w. 1—3 describe four quarters, the north one of which is 

divided into three parts, making a total of six regions.This would equate to a seven-region 

scheme if a central region (]emsalem/|udah) was implied. However, the word NJJIN,

preceded by a lacuna, appears in the text of 4Q209 and no word for north. On this basis, 

Knibb, Tigchelaar and Martinez, and VanderKam see two original, unconnected schemes in 

the Aramaic: a four-fold and a three-fold."'*' However, the part of the phrase preceding 

‘earth,’ ‘and 1 saw three’ (nbn n’Tni) is reconstmcted, not extant. It is possible that the

original text did describe the northern quarter rather than the entire earth, but the fragments 

cannot demonstrate it definitively either way. However, 4Q209 when paralleled with 4Q210 

implies that the fourfold scheme apphed to a quartering of the sky, and thus not relevant to 

the mythic geography at all."'*" A mysterious ‘seven’ is reconstructed further in the verse (in 

line 9) by Milik and by Martinez and Tigchelaar, which Martinez and Tigchelaar understand 

as a reference to Milik’s ‘ultra-terrestrial regions.’"**’ If this reconstmction is correct, then a 

sevenfold scheme is still applicable to the Aramaic.’**"' As seen above, the Babylonian Map 

contained eight regions rather than seven, troubling Milik’s comparison. Further, the text of 

77 does not mention a surrounding river, which was Milik’s other point of comparison.

The attempt to see a sevenfold scheme in \w. 1—3 is admittedly difficult. However, a 

better case can be presented for its relevance later in the chapter. The last verse of chapter 

77 contains an enigmatic sentence, in Nickelsburg’s translation, “I saw seven large islands in 

the sea and on the land—two on the land and five in the Great Sea.”"**’ Even on first glance 

this verse appears corrupted—^what is the meaning of ‘islands on land’? However, 

Neugebauer, following DiUman, identifies the two islands ‘on land’ as Mesopotamia and 

Meroe, ‘land[s] between rivers.’"*'*'’ The textual data is in fact problematic. In their respective 

translations, both Isaac and Nickelsburg and "VanderKam note that the Ethiopic manuscripts 

vary between the ‘Great Sea’ and the ‘Erythrean Sea,’ as well as in the numbers."**' There is 

no extant Aramaic. However, the Greek fragment Oxjrhjnchus 2069 (fragment 3, hne 37)

Cf. Knibb, Ethiopic Book of Enoch, vol. 2, pp. KQ—180; Nickelsburg and Vanderkam, 1 Enoch, pp. 106—107.
Knibb, Ethiopic Book of Enoch, vol. 2, p. 180; Tigchelaar and Martinez, “4QAstronomical Enoch*-'’,” p. 160 

(by implication of their reconstruction); "VanderKam, “Babylonian Map,” p. 275.
4Q210 14, “twelve gates of the four quarters of the heavens...” (N’jaut ’tin ’jnn nWV nn ia‘7iyi) See 

Martinez and Tigchelaar, eds.. The Dead Sea Scrolls Study Edition, pp. 438—439; Milik, Books of Enoch, p. 289.
Tigchelaar and Martinez, “4QAstronomical Enoch*"'’,” p. 161.
The photographs in Milik and Martinez and Tigchelaar, however, do not clearly show anything but the 

lamed to the present author.
Nickelsburg and Vanderkam, 7 Enoch, p. 107. Neugebauer gives the same translation (Neugebauer, The 

‘Astronomical' Chapters, p. 26.
4«6 Neugebauer, The ‘Astronomical’ Chapters, p. 27.

Isaac, “1 Enoch,” p. 56, n. s; Nickelsburg and Vanderkam, 1 Enoch, p. 107, n. o.
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mentions the epu6p5 0[dXacro'j^] in the text for v. 8.^** The evidence of the Greek fragment

and common logic favours accepting Isaac’s suggestion for reconstmcting the original: “I 

saw seven big islands—two in the Great Sea, and five in the Red Sea”'**'* or a similar phrasing. 

The Greek name ‘Er}"threan Sea’ can apply to either or both of the bodies of w'ater currently 

called the Red Sea and the Persian Gulf*’*' In both Greek and Persian usage, the Red Sea and 

Persian Gulf appear to have been considered a single body of water.'*'** This reconstmction 

stiU begs the question of the significance of these islands and their placements in their 

respective bodies of water; all of the bodies of water potentially concerned (the 

Mediterranean, the Red Sea, and the Persian Gulf) all contain more than seven islands each.

Several interpretations could be considered. 1) They refer to real islands. These 

islands could be islands either well-known to the author, considered particularly large, or 

perhaps which housed Judaean communities. If one wished to see these islands as related to 

a general sevenfold division of the world, then perhaps the geographer here intended to 

imply that the Mediterranean and the ‘Erythrean’ Seas surrounded the whole world. If one 

wished to identify real islands as the intended referents, one is left to speculation as to their 

significance. A quick glance at an atlas reveals well over seven islands in each respective 

body of water.'*'*" Since Judaeans probably did live on islands in both seas,'*'*'* it is possible 

that the number is related to islands with Judaean compatriots. Such an enumeration would 

be unique, however, and either a reference to world regions or else an expansion on the 

number seven would seem more likely explanations; 2) The number is merely symbolic, or 

perhaps corrupted. Such an interpretation cannot be wholly discounted, but one would 

expect either three or four if such were the intent. Rather than seeing a corruption in the 

number, however, one could argue that ‘islands’ is a poor translation of the intended

Arthur S. Hunt, The Oxyrhynchus Papyri, vol. 17 (London: Egv'pt Exploration Sociep', 1927), pp. 6—8. He 
dates the fragment to the late fourth cenmr\' C.E.; Also available on the Online Critical Pseudepigrapha, 
http://ocp.acadiau.ca/.

Isaac, “1 Enoch,” p. 56, n. s.
Liddell and Scott, GEL, p. 693.
C£ Darius’s Suez Inscription (DZc), Kent, 0/d Persian, p. 147. cf. D. T. Potts, “Persian Gulf,” Encyclopcedia 

Iratiica Online (2005): n.p., http://www.iranica.com/newsite/; D. T. Potts, “Kharg Island,” Enyclopetdia Iranica 
Online (2004): n.p., http://www.iranica.com/newsite/.
The stams of the Persian Gulf region in the Achaemenid period is still poorly known. See lean-Francois Salles, 
“Les Achemenides dans le Golfe Arabo-Persique,” Centre and Periphery: Achaemenid Histoiy 71/ eds. Heleen 
Sancisi-Weerdenburg and Amehe Kuhrt (Leiden: Nededands Insnmte voor het Nabije Oosten, 1990), pp. Ill— 
130; The present author is grateful to Fr. Murray Watson for translating this). However, Heinrich Schiwek, 
“Der Persische Gulf als Schiffahrts- und Seehandelsroute in achamenidischer Zeit und in der Zeit .Alexanders 
des Grossen,” Bonner jahrbiicher 162 (1962): p. 17, claims that the voyages of Scylax and Nearchus demonstrate 
that the islands in the Gulf were controlled, at least from Darius I—.Artaxerxes II (pp. 19—20).

Upon inspection of the Times Atlas of the World (1994) by the author, there appears to be over 50 islands in 
both the Persian Gulf and the Red Sea, and easily over 100 islands in the Mediterranean,

For an island (Kharg) in the Persian Gulf, at least from the Parthian period, see M-J Steve, “Sur I'ile de 
Kharg dans le golfe Persique,” Dossiers d’Archeologie 243 (1999): pp. 74—80. The author is indebted to Fr. Murray 
W'atson for translating this reference from French. Cf. Potts, “Persian Gulf,” n.p.
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word.'*'^'* A word for ‘island’ in Hebrew and in the Aramaic of Qumran is ''N. \Xdiile often 

translated ‘island’ or ‘coastland,’ the context of its use in the Hebrew texts often stretches 

that meaning to the point of meaning rather ‘region’ or ‘dn^ land’"''^^ (E-g., Isa 42:15; Ezek 

26:15, 18; 39:6; Ps 97:1). If this word underlies the Ethiopic translation, then the difficulty of 

the distinction between ‘on land’ and ‘in the sea’ is removed, and a sevenfold continent-like 

scheme emerges. The best interpretation then is 3) they refer to general regions rather than 

islands.

If the Babylonian World Map was inadequate, from where could a sevenfold scheme 

be derived? A Greek source for the sevenfold scheme is unlikely. The basic paradigm for 

world-division was either a fourfold dhtision based on the cardinal directions or a threefold 

division along the three known continents (Europe, Asia, Africa) Indeed, this appears to 

have deeply influenced the author of jubilees, in which Greek traditions are merged with 

traditions of the Hebrew Bible.Similarly, insofar as there is a Judaean tradition, it is also 

based on either a three- or fourfold division—either a basic ‘four-corners of the earth’ 

scheme or a division between the three sons of Noah.'*’*' Even though seven is a common 

symbohc number in the Ancient Near East and in Israel, it does not appear to have been 

apphed to a schematic understanding of geography; schematic geographies tend to be three- 

or fourfold rather than sevenfold.Another geographical scheme was, however, known in 

the region, the Iranian scheme of seven karsuuar (Pahlavi kisvars), or world-regions.

Of course, the number seven long had significance in Judaean traditions, and one 

may wish to see this chapter as simply an extension of this tendency, even though it is 

nowhere previously connected with geography. However, if a sevenfold di\tision is accepted, 

it can be suggested that in the greater apocalyptic context these seven large regions derive 

from the Iranian idea of karsuuar, as part of a developing understanding of the divine empire 

a la the Persian Great ITing.

The author is grateful to the audience at the International SBL in Rome, 2009, for making this obsert'ation.
See Clines, ed., Dictionary of Classical Hebreiv, vol. I: N, p. 203; Brown, et al., BDB, pp. 15—16.
As by Herodotus, IV.37—45 (Herodotus, Wars III—IV, p. 237—245); Cf: James S. Romm, The Edges of the 

Earth in Ancient Thought: Geography, Exploration, and Fiction (Princeton, NJ: Princeton Univ Press, 1992) who 
mentions various schemes, but no sevenfold ones. On (later) Greek fourfold schemes, see J. B. Harley and 
David Woodward, eds.. The History of Cartography, vol. I: Prehistoric, j\ncient and Medieval Europe and the 
Mediterranean (London: Univ of Chicago Press, 1987), p. 172, 175; note, however, a potental fivefold division, 
Dnke, Greek and Toman Maps, p. 25, p. 27.

Mexander, “Imago Mundi,” pp. 197—213. It is worth noting that the author of Jubilees is aware of the many 
islands of the Mediterranean as well as the Iranian plateau (pp. 206—207, 208).

James C. 3-'anderKam, “Putting them in their Place: Geography as an Evaluative Tool,” From Revelation to 
Canon: Studies in the Hebrew Bible and Second Temple literature (Leiden: Brill, 2000), pp. 476—499; Esther Eschel, 
“The Imago Mundi of the Genesis Apocq’phon,” Heavenly Tablets: Interpretation. Identity and Tradition in Ancient 
Judaism, eds. Lynn LiDonnici and Andrea Lieber, SJSJ 119 (Leiden: BriU, 2007), pp. 111—132.

On Sumerian four-fold scheme, see Jean-Jacques Glassner, “Progress, Science, and the Use of Knowledge in 
.Uncient Mesopotamia,” Civili:(ations of the Ancient Near East, ed. jack M. Sasson, vol. 3 (New York: Simon & 
Schuster, 1995), p. 1821; Horowitz, Mesopotamian Cosmic Geography, pp. 324—325; on Greece, see note above.
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In part of various Iranian traditions of many eras, in particular royal ideologies, the 

world was believed to consist of seven island-regions, or kammar.^^'^' Perhaps the most 

complete explication of the concept can be found in the Pahlavi work, the Hundahisn, 

although the concept is mentioned in much earher Avestan texts as well. According to this 

text, the middle karsuuar, Xdnirada, was the largest, as well as the one inhabited by men. 

These karmuars are not strictly speaking ‘islands’—separated by bodies of water—but were 

separated from each other by a variety of means, such as water, forest, or mountain, much 

like the modern continent.™ Indeed, X'aniraOa was separated from the eastern and western 

karsuuars by two great rivers.^'*" The Bundahistt describes a central karsuuar surrounded by six 

karmuars on the east, south-east, south-west, west, north-west, and north-east.™ This 

formulation seems designed to represent the geographical situation of Iran, as Iran was 

typically identified with the central karsuuar (See Figures 20—21). The concept of the seven- 

part world became important for Persian royal ideology^ and was utilized by many native 

Iranian dynasties as part of their claim to be Iranian rulers.Claims to rule over the ‘seven 

part earth’ can be found in royal discourse in many eras in Iran,™ and in the context of 

Achaemenid ideology^ the rhetoric would have served the Great ICings’ claims to be Ahura 

Mazda’s agents of reform on earth.™ That the concept and importance of the sevenfold 

division can be reliably dated to at least the Achaemenid period and is not merely a later 

formation is due to several important archaeological finds: an Achaemenid period earring, a 

papyms, and several of Darius the Great’s inscriptions.^"'

500 Yasna XXXII.3 (Insler, The Gathas of Zaratbustra, p. 45); Gr. Bundahiin \T3.7—11; VIII.l—7(..\nklesaria, 
Zand-Akasih, pp. 64—67, 90—93); Sh. Bnndahisn XI.1—6 (Pahlavi Texts I, pp. 32-33); Cf. Ya/ZX.lS—16, 64, 67, 85, 
87, 133; {Zend-Avesta II, p. 292, 305; GersheAtch, Hymn to Mithra, p. 81, 103, 105, 115, 11“, 141); Yalt XIX.26, 
82 (Hintze, Zamydd-Yast, p. 161, 346); Cf. Boyce, HZ I, pp. 133—137; Martin Schwartz, “The Old Eastern 
Iranian World View According to the Avesta,” Cambridge Histoty of Iran, ed. Ilya GersheAtch, vol. II: The 
Median and Achaemenian Periods (Cambridge: Cambridge Univ Press, 1985), p. 643.
For royal connotations, see the argument set forth below as well as the following; Yima and the seven-part 
earth: Yost XIX.31; Shahnameh I (p. 123, 238, etc.); Hidevdat 1.4 (The Zend-Avesta I, p. 12).
5“' Gr. Bund VIII.4—5 (j\nklesaria, Zand-Akasih, pp. 90—91); Cf Boyce, HZ I, p. 134; in any case, impassible, Cf. 
the Dind-iMaindg-i Khirad m.6 (Pahlavi Te.xts III, p. 36.)

YI3//X.IO4 (GersheAtch, Hymn to Mithra, p. 125); Bovce, HZ I, p. 136.
.50.5 Bundahisn VIII.1—5 (Anklesaria, Zand-Akasih, pp. 90—91); Cf Shotter Bundahiin XI.1—6 {Pahlavi Texts I, pp. 
32-33).

A. Shapur Shahbazi, “Haft Kesvar,” Emyclopo'dia IranicaYA (2003): pp. 519—522.
Cf. Its use as an imperial trope in the Shahnameh', Firdausi, Shdhndma, vol. 1, p. 123, 238; vol. 2, p. 15, 372, 

etc.
5'^'' Kingsley, “Meetings with Magi,” pp. 189—194.

This was first pointed out by A. Shapur Shahbazi, “Darius’ 'Haft Kisvad,” Archdologische Mitteilungen aus Iran 
Supp 10 (1985): pp. 239—246. The following argument for dating largely follows his demonstration.
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Figure 21: Shahbazi’s Karsuuars
From Shahbazi, A. Shapur. “Darius’ ^aft Kisvar’.” Archdologische Mitteilungen 
aus Iran Supp 10 (1985), p. 241. Used by permission of the Deutsches 
Archaologisches Institut, Eurasien-Abteilung.

An Egyptian Aramaic papyri published by Isjraeling contains a mysterious tide for an 

Achaemenid commander, Nnannan.”™ Contrary to Ivraeling’s opinion, Henning argues that 

this tide ultimately reflects an original Aramaic DNainnan, which would reflect a Persian title 

HaftaAwapata, or ‘protector of the seventh.’^”'* Although this form is unattested, he argues a

Emil G. KraeKng, The Brooklyn Museum Aramaic Papyri: Nein Documents of the Fifth Century B.C. from the Jewish 
Colony at Elephantine (New Haven: Yale Univ Press, 1953), Papyrus 8, lines 2—3 (pp. 226—227).

Walter B. Henning, “Ein persischer Titel im .Ytaramaischen,” Selected Papers II, Acta Iranica 15 (Leiden: Brill, 
1977), p. 139, 143—144; he holds this opinion despite Kraeling’s objection to the middle n (Kraeling, Brooklyn
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similar form is found as a toponym on the Persian coast.^’*’ From this tide he tentatively 

adduces that a sevenfold di\dsion of administrative districts was a tropical part of Achaemenid 

administation,^” and sees a parallel in the idea of karhtuar. Nlf'hile this conclusion is a bit 

over-reaching, at least an ideological aspect of administration seems to be implied by it. The 

ideological importance of seven, at least for Darius I, can be demonstrated by additional
512means.

It has long been noted that in several of his self-depictions, Darius is surrounded by 

six supporters, and this has been compared to Ahura Mazda and his six Amasa Spantas}'"^ 

On his tomb Darius is flanked on both sides by six supporters,although on his apology at 

Bisotun/Behistun only two figures stand behind the king. The accompanying inscription at 

Behistun, however, identifies Darius’s six co-conspirators by name.’’^ The numerical parallel 

could imply a deliberate parallel between Ahura Mazda and his six Amdsa Spdntas, Darius and 

his six Supporters, and Iran and the world’s subject six kanuuar (See Figure 22). While the 

parallels between the Amasa Spantas and Darius have been challenged, as Shahbazi 

demonstrates, a gold Achaemenid earring seems to more clearly represent the import of a 

centre with six supports.

A gold Achaemenid earring held in the Boston Museum of Fine Art (and apparently 

elsewhere as well) has a winged figure in a disk surrounded by six figures in disks and 

another disk with a water lily in it (see Figure 23).^''’ Shahbazi notes that the design on the 

earring matches Iranian geographical conceptions in several ways: both consist of a round 

plate, encircled bv pointy objects (mountains or triangles), containing a large central region 

surrounded by six smaller regions.The water lily on t’ne earring symbolizes the mythical 

surrounding Voum.kasa sea, which Shahbazi identifies with the “Sea which flows from 

Persia” (DZc)”**' (see Figure 24). That the image preserved on this earring has religious

Museum Papyri , p. 228). Note, however, TupHn’s hesitancy to accept Henning’s conclusions (albeit while 
accepting his linguistic argument), Christopher Tuplin, “The Administration of the Achaemenid Empire,” 
Coinage and Administration in the Athenian and Persian Empires: the ninth Oxford Symposium on Coinage and Monetary 
History [held St. Hilda's College in April 1986 1, ed. Ian Carradice, BjAR International Series 343 (Oxford: BAR, 
1987), pp. 124-125.
.sio Henning, “Ein persischer Xitel im Altaramaischen,” p. 140.
5" Henning, “Ein persischer Xitel im Mtaramaischen,” p. 144.
5*2 Shahbazi, “Darius’ ‘Hafi Kisoad,” p. 246, understands Henning’s article as confirmadon of his own thesis 
(which is discussed further below).
5*5 Boyce, HZ 77, pp. 91—94; Shahbazi, “An Achaemenid Symbol II,” p. 125.
5*'' Erich F. Schmidt, Persepolis III: The Royal Tombs and Other Monuments, Oriental Institute Publications 70 
(Chicago: Univ of Chicago Press, 1970), p. 86; see also Plates 19, 22, and 25.
5*’ §§ 68—69. Kent, Old Persian, p. 132; Schmitt, The Bisitun Inscription of Darius the Great, pp. 12—Ti.
5*5 A. Shapur Shahbazi, “Darius’ ‘Haft Kisvar’[’ pp. 239—240; on the water lily, p. 242.
5*'* Shahbazi, “Darius’ ‘Hifl Kisvar’[’ p. 242.
5’* Kent, Old Persian, p. 147; also translated in Alan B. Lloyd, “Darius I in Egypt: Suez and Hibis,” Persian 
Risponses: Political and Cultural Interaction withftnj the Achaemenid Empire, ed. Christopher Xuplin (Swansea: Classical 
Press of Wales, 2007), p. 106.
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significance in the context of Iran is clear; its political import is made apparent when one 

realizes that the central winged figure is closely allied with the Great IGng in Achaemenid 

iconography.^'’ In Shahbazi’s opinion, a political connection also explains a comment by 

Plato in his ham that Darius divided the empire into seven parts As far as the satrapal 

system organized by Darius is known, it did not consist of a sevenfold organization;^"' 

however, Plato could vert- well be transmitting a (misunderstood) part of royal ideology' here, 

just as he repeated the Behistun story in the pre\tious paragraph of Lam. In other words, it is 

a conceptual rather than an administrative division. Shahbazi beheves that such an 

ideological division further explains the order of subject peoples listed on Darius’s tomb 

(DNa §3).^“ Taking the geographical distribution and sequence of the peoples listed into 

account, Shahbazi finds seven conceptual regions in the list: which he labels as central, 

western, east/north east, ‘borderlands’, western lowlands, north/northwest, and the southern 

coast (see Figure 24);^"'’ this pattern parallels both the Iranian Karsuuars and a motif of a 

central figure surrounded by six supports. This earring, in connection with the other pieces 

of evidence, would seem to confirm, then, that the traditional Iranian royal claim to rule the 

seven-part earth played an important role in the ideology of Darius the Great.

Indeed, Shahbazi argues that it symbolizes the Great King’s 'Xarsnah, or ‘Kingly Formne’; see Shahbazi, “An 
Achaemenid Symbol I,” pp. 135—144; Shahbazi, “An Achaemenid Symbol II,” pp. 119—147. Whatever the case 
about his identification, it cannot be denied that the symbol is ubiquitous on official inscriptions, reliefs, and 
seals.

In his Dj;wIII.695 (Plato, Law, pp. 228—229); Shahbazi, “Haft Kesvar,” p. 243.
The organization of the empire is hotly debated, includmg the nature of the satrapies. See George G. 

Cameron, “The Persian Satrapies and Related Matters,”/ot/twa/ of Near Eastern Studies 32.1/2 (1973): pp. 47—56; 
Tuplin, “The Administration of the Achaemenid Empire,” pp. 113—127; Briant, From Cyrus to Alexander , pp. 
63—67, 388—421; J. M. Cook, “The Rise of the Achaemenids and Establishment of their Empire,” The Cambridge 
Histoy oflran, ed. Ilva Gershevitch, vol. II: The Median and Achaemenian Periods (Cambridge: Cambridge Univ 
Press, 1985), pp. 244—267; for a general and convenient overttiew of theories of the Persian Empire as it 
impacted Yehud, see Fried, The Priest and the Great King, pp. 2—

Kent, Old Persian, pp. 137—138.
Shahbazi, “Darius’ ‘Haft Kisvari," pp. 244—245.
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If one takes the current fonn of the Ethiopic in 77:3, the early Iranian map bears 

striking resemblances to the Enochic one. A central (important) region is surrounded by six 

other regions, and two religiously significant mountains (Hara/Ushendava and Zion/Sinai 

respectively) appear in the centre and on the periphery’. The idea of a sevenfold conceptual 

division has been altered to a Jemsalem-centered one from an Iran-centered one. However, 

as noted above, the extant Aramaic of verse three probably has two distinct dmsions, a four

fold and a three-fold. Unfortunately, the lacuna in 4Q209, 23, lines 8—9, do not seem to 

allow much confidence in how this division w’as understood. The appearance of most of the 

word ‘seven’ in line 9 could imply a similar sevenfold division as reconstructed above, or it 

could be part of one of a tripartite scheme (as Milik and Tigchelaar and Martinez seem to 

understand it).^'^ However, although very different in wording, commentators agree that the 

‘general sense’ of w. 2—3 are the same in both the Ethiopic and Aramaic versions,’'^ 

presenting the possibility that an Ethiopic’s conflation of three+four still preserves the 

intended meaning of the Aramaic. Yet, a more solid basis for a division is seven islands in 

verse 8.

Figure 23: Achaemenid Earring
BMFA.1971.256. Used by Permission of the BMFA. 
Museum of Fine Arts

Boston

Tigchelaar and Martinez, “4QAstronomical Enoch* '’,” pp. 166—161.
525 Tigchelaar and Martinez, ‘TQAstronomical Enoch*'’,” p. 161; Knibb, Ethiopic Book of Enoch, p. 180.
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Figure 24: Shahbazi’s rendering of Darius’s Haftkesuuar
From Shahbazi, A. Shapur. “Darius’ Fiaft Kisvar’.” Archiiologische Mitteilungen 
aus Iran Supp 10 (1985): p. 244. Used by Permission of the Deutsches 
Archaologisches Institut, Eurasien-Abteilung.

The parallel adduced here is verj^ slim, but the possibility that 1 Enoch 77 echoes the 

Iranian karsuuars must be set within a context of Persian imperialism and of developing views 

of cosmology in Second Temple Judaism.

The Achaemenid kings inherited a rich tradition of royal ideologt', one strain of 

which extends well into the Indo-Iranian past. The various mythic and religious traditions 

associated with kingship (and in particular, the first king, Yimd) appear to have undergone a 

distinctive development in Irari.”"^ Despite the obscurity of the Indo-Iranian origins of the 

Yima myths, he has long functioned as the symbol of ideal kingship, despite a tradition of his 

hubris and faU.”'^ The name ‘Yima’ is attested in Persia.”"* Two aspects of this royal ideology 

are of relevance to / Enoch 77: the sevenfold division of the world and the paradisal nature of 

Iranian mle. Yima has two connections to the karsuuars-. as the ‘king of the seven part earth’ 

{J^amyad Yast 31)”"^ and potentially as responsible for the population of the six outer 

karsuuars^^^ Although there is variety in the traditions associated with his name and the other

Cf. the appearance of a king of a paradisal earth (Yim) in the Zamyad YaSt 31—33 (Hintze, Zaniyad-YaSt, pp. 
174—185). Yima, although third in the Zanydd Yast, had Indo-Iranian heritage as the first man/first king/first 
mortal. E.g., Lincoln, “The Lord of the Dead,” pp. 224—241. The Videvddt II.1—19 retains Yima as first as well. 
Cf Boyce, HZ 1, pp. 92—96; Bovce, HZ II, p. 18; Steven O’Brien, “Eschatolog)',” Engclopedia of Indo-European 
Culture, eds. James Malloiy and Charles J. Adams (London: Fitzroy Dearborn, 1997), pp. 180—183; Helmut 
Humbach, “Yama/Yima/jamsed, King of Paradise of the Iranians,” Jerusalem Studies in Arabic and Islam 26 
(2002): pp. 68-77.

Cf the Hterary manifestations of Yim (Jamsid); Firdausi, Shdhndma, vol. 1, pp. 131—140; w. 9 and 17 of 
Kayvam’s Kubaiyat, Robert Graves and Omar ^-Yi-Shah, The Kubaiyyat of Omar Khayaam: a new translation mth critical 
commentaries (London: CasseU, 1967), p. 51, 53.

The name Y'ima’ appears in the onomastica preserved in the Persepolis tablets (in the Elamite forms 
Yamakka and Yamaksedda, the latter of which corresponds to Old Persian *Yama-xsaita, the equivalent of 
modem Jamsid. See the index and Hnguisric explanation at Hallock, Persepolis Fortification Tablets, pp. 771—772. 
The relevant tablets are PF 403, 808-9, 890-95, 1025, 1774, 1795, 1833-34, 1943, 1961, 1997.

Hintze, Zamydd-Yast, p. 174.
.Although not mentioning the karsuuars directly, i 'ideoddt II.8—19 {Zend-Avesta I, pp. 12—15) tells of A'ima’s 

increase of world-size three dmes, and three rimes implies that A’ima added to the terntoiy’s population (§11,
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mythical kings, the Achaemenids would have likely seized upon the positive and paradisical 

elements in the Yima myth (rather than the demonic aspects which he came to have in 

India). Several scholars have attempted to understand Persepolis as connected with an annual 

festival associated with Yima, although this is now generally rejected.’^' It is possible that the 

mysterious Midrakana-jMihragan fesdval known from Greek sources has some connection 

with Yima and kingly ideologt^"’" however, the overtones of paradise in Achaemenid 

ideolog}' are well attested on other grounds.

It is well-known that the word paradise comes from Iran, and that the Greeks were 

acquainted with the Great King’s patronage of waUed ‘paradises.’^”'’ In fact, it appears that 

both Pasargadae and Persepolis integrated elaborate gardens into their constmcrion, as did 

the area below Darius’s inscription at Behistun.’"”* Beyond concrete practical considerations, 

these paradises appear to have intentionally carried political and religious connotations. 

Potential connotations include Yima’s var (or enclosure, related to the ett'molog}' of the word 

paradise itself), the Ahuranic (i.e., perfect) creation, and the empire itself^’^’ Other similar 

royal poUtical-religious ideologies were certainly exploited by the Great Kings (like Xerxes’s

15, 19). If there is anj' significance to the numbers given for the increases (1/3, 2/3, 3/3), they add up to 6/3, 
perhaps referring to six karsuuars. However, Sh. Bundabisn X5TI.4 places the population of the outer karsnmr m 
the reign of Taxma Vrttpi, and X\'.22 mentions it in no reign at all {Pahlavi Texts I, p. 62, 58). The mythology of 
these early kings is quite fragmentary, however. Cf. the kingly geneology in XXXI.1—5 (pp. 130—131). For 
discussions of this problem, see Fr. Windischmann, Zoroastrische Studien: Abhandlungen gur Mythologie and 
Sagengeschichte des Alien Iran, Ed. Fr. Spiegel (Berlin; Diimmler’s Verlagsbuchhandlung, 1863), pp. 28, 200—201; 
Boyce, HZ I, p. 104, 93.
^5' For a history of the debate see Heleen Sancisi-Weerdenburg, “Nowmz in PersepoHs,” Achaemenid Histoty 
I-TI: Through Travelers' Ryes, eds. Heleen Sancisi-Weerdenburg and ]an Y’. Drijvers (Leiden: Nederlands Institute 
voor het Nabije Oosten, 1991), pp. 173—201; Briant, From Cyrus to Alexander, pp. 183—186.
5-’- Strabo Geography yriA^S) (Strabo, Geography 1/ p. 331); the Islamic historian Al-Bimni also discusses late 
traditions: Al-Biruni, Chronology of Ancient Nations, pp. 208—209; cf. the discussions in Wikander, Vayu, p. 176; 
long. Traditions of the Magi, pp. ill—'ill.
555 For philological considerations, see Brown, Regay of Iranian Imperialism, pp. 119—151; for a reAew of 
eHdence, see Christopher Tuplin, Achaemenid Studies, Historia 99 (Smttgart: Franz Steiner, 1996), pp. 80—131; 
Briant, From Cyrus to Alexander, p. 99.
5-5^ DaHd Stronach, Pasargadae: a Report on the Rxcavations (Oxford: Clarendon, 1978), pp. 107—110; cf Remy 
Boucharlat, “Pasargadae,” Iran 40 (2002): p. 280, 282; Diodorus Sicculus Histoiy 11.13, XIX.21 (Diodoms 
Sicculus, Ribrary of History, trans. C. H. Oldfather, Diodorus of Sicily I, LCL ed. [Cambridge, hL\: Hansard Univ 
Press, 1989]; Diodoms Sicculus, Libray of History', trans. Russel M. Geer, Diodorus of Sicily IX, LCL ed. [London: 
Heinemann, 1947], p. 289); ^OC'. M. Sumner, “Achaemenid Setdement in the Persepolis Plain," American foumalof 
Archaeology 90.1 (1986): p. 27.
555 ^ynders Hultgard, “Das Paradies: vom Park des Perserkonigs zum Ort der Seligen,” Ra Cite de Dieuf Die Stadt 
Gottes. 3. Symposium Strasbourg. Tubingen. Uppsala 19.—23. September 1998 in Tubingen, eds. Martin Hengel, et al., 
Wissenschaftliche Untersuchungen zum Neuen Testament 129 (Tubingen: Mohr Siebeck, 2000), pp. 1—26. 
Adela Yarbro Collins, Cosmolog' and Rschatolog’ in Jewish and Christian Apocalypticism, SISJ 50 (Leiden: Brill, 1996), 
p. 31, would deny anv significance to this.
536 \ good discussion within a broader historical perspective (albeit with a particular emphasis on the 
Achaemenids) is available in Thomas T. Allsen, The 'Royal Hunt in Rurasian History (Philadelphia: Univ of 
Pennsylvania Press, 2006), pp. 34—51. From an alternative perspective, this issue is also explored by Bmce 
Lincoln, Religion. Rmpire and Torture: the Case of Achaemnian Persia with a Postscript on Abu Ghraih (Chicago; Univ of 
Chicago Press, 2007), pp. 78—83.
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claim to be the eschatological savior),^’' and the general tenor of the official inscriptions and 

reliefs indisputably impart a sense of serene order all in the name of Ahuramazda.’’*' Even 

accounting for the standards of ancient inscriptions, Darius’s apolog)’ at Behistun places 

remarkable emphasis on his divine election (he cites the ‘protection’ of Ahura Mazda or the 

like 62 times,not counting other mentions of the god’s name). Mdien all diese elements 

are considered together, an ideolog}' of dmne fertility and peace beyond that typical of the 

Ancient Near East appears to be part and parcel of the Great Kings’ ideolog}’.

The karsuuaih context in specifically royal ideolog)’ is important for the way in which 

the Ethiopic Enochic corpus constructs its understanding of the divine administration of the 

cosmos. If this Uttle detail is accepted, it senses as one brick in the edifice of a heavenly 

economy remarkably patterned on the Achaemenid empire.It is worth noting with Mihk 

that the scope of the geography in the Book of Ljmnnaries is large, corresponding more or less 

with the scope of the Achaemenid Empire.^'*' Although in the extant text of the Ethiopic 

book this information interrupts the astronomical information on solar and lunar 

movements, it fits within a broadly Enochic attempt to describe the dittine economy vis-a-vis 

the Persian Empire: just as the ‘luminaries’ foUow the Lord’s intricate commands, enabling 

regular seasons (and calendars), so his control extends over vast horizons.

Conclusions

While the main focus of scholarly appraisal of the A.stronomical Book has been on the 

Mesopotamian precedents, an analysis of elements related to an Iranian milieu can also prove 

suggestive. A possible link with geographical traditions and royal Iranian traditions dovetails 

with the possible overall import of Iranian imperial ideology' and administration for the 

developing views of the cosmos and YHWH’s heavenly empire in Second Temple Judaism 

and apocalyptic specifically. In any case, these details plausibly imply at least a modicum of 

acquaintance with Iranian ideas in the earliest levels of Enocliic literature.

Cf. the explication in Kingsley, “Meetings with Magi,” pp. 173—209; on the likelihood of such early 
constructs, see Mbert de long, “The Contribution of the Magi,” pp. 85—99.

Explored in detail in Root, The King and Kingship. Kuhrt, while approving, was a bit skeptical. See Kuhrt, “The 
Achaemenid Concept of Kingship,” pp. 156—160; However, now see from a different perspective: Margaret 
Cool Root, “Reading PersepoUs in Greek : gifts of the Yauna,” Persian Responses: Political and Cultural Interaction 
with(in) the Achaemenid Empire, ed. Christopher Tuplin (Swansea: Classical Press of Wales, 2007), pp. 177—224; cf. 
Briant, From Cyrus to Alexander, pp. 177—178; John Boardman, Persia and the West: An Archaeological Investigation of 
the Genesis of Achaemenid Art (London: Thames & Hudson, 2000), p. 19, 77, 123—134, 224—225.

In the Babylonian version.
See the Excursus: On the Watchers; perhaps this could be connected to the Ancient Near Eastern 

diplomatic pracnce of kings displaying their wealth, as suggested by Newsom, “Development of / Enoch 6—19,” 
p. 324; cf Wright, Origin of Evil Spirits, pp. 43—44.

Miiik, Books of Enoch, p. 17
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The Birth of Noah/ Noahic Fragment (106—107)

1 Enoch 106—107 is generally considered an independent unit which perhaps derives

from a longer narrative/'*' The fragment’s position is old, since it follows the Epistle in

4Q204/''* A similar (longer) narrative also appears in the Genesis Apocryphon^^ although the

birth narrative itself is not extant. Nickelsburg considers this section to be a concluding

summan' of the “whole gamut of Enochic eschatological thought,” which ser\’'ed to

encourage the reader, who was in the same historical position vis-a-vis God’s wrath as

Lamech.^'*^ This view is more probable than Milik’s contention that 106—107 represent a

transition between the Enochic Corpus and the lost Noahic Corpus,since this section

summarizes the Enochic tradition so well, and since the phrase “words of the Book of

Noah” appear in the Genesis Apoayphon after the birth narrative.^"*^ 'VC’hatever the details of

the sources used by the author of this section, it most likely dates between the second and

first cenmries B.C.E. due to the evidence of the Aramaic fragments.*’'***

The birth of Noah in 1 Enoch 106—107 is described as a profoundly strange incident,

requiring the explanation of the departed Enoch. VvTien born, Noah’s

body was whiter than snow and redder than a rose, his hair was all white and 
like white wool and curly. Glorious was his face. When he opened his eyes, 
the house shone like the sun (106;2; Cf vtclO-11).^'*'*

He also immediately praised the Lord (v. 3, 11). This abnormality causes Lamech 

and Methuselah to suspect that Noah is the illegitimate child of a Watcher and to seek an 

answer from Enoch ‘at the ends of the earth’ (v. 8). This situation enables Enoch to recount 

the scenario of the Watchers (ve. 13—14), the Flood and Noah’s role in it (v^^ 15—18), and the 

fumre (final) destmction of evil (vw. 106:19—107:1). The basic oudine of this scenario is 

paralleled in the Genesis Apocryphon (IQapGen, 1Q19, 1Q20, 4Q537, 4Q538), although the 

manuscripts are ver)" fragmentan".

VkTtile the section contains much material which occurs previously in / Enoch, the 

details of Noah’s birth are new. The child is described as numinous and precocious, with 

white and red body, white hair, glowing face and eyes, and the ability to speak from birth. 

The motif of an abnormal pregnancy and precocious child is widespread in folklore, although

5''- Stuckenbruck, 1 Enoch 91—108, p. 1, 4; Nickelsburg, 1 Enoch 1, p. 539.
Martinez and Tigchelaar, eds., The Dead Sea Scrolls Study Edition, vol 1, pp. 418-421. For a convenient 

overview of the manuscript evidence, see Stuckenbruck, 1 Enoch 91—108, p. 17, 20—25, 614—616.
5-*^ Column II, Martinez and Tigchelaar, eds.. The Dead Sea Scrolls Study Edition, Vol. 1, pp. 28—31.

Nickelsburg, 1 Enoch 1, p. 540.
5-*'' Mihk, Books of Enoch, pp. 55—57; Cf The comments in Nickelsburg, 1 Enoch 1, pp. 541—542.

Stuckenbruck, 1 Enoch 91—108, p. 611. It should be remembered that the existence of an independent Book of 
Noah is itself dubious. Cf Dimant, “Two ‘Scientific’ Fictions,” pp. 231—242.
,S48 Nickelsburg, 1 Enoch 1, p. 542; Alexander, “Enochic Literature and the Bible,” p. 69, appears to date the 
section to ca. 130 B.C.E.; Stuckenbruck, 1 Enoch 91—108, p. 616.

Following the text in Nickelsburg and Vanderkam, 1 Enoch, p. 164.
Martinez and Tigchelaar, eds.. The Dead Sea Scrolls Study Edition, vol. 1, pp. 26-49.
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the motif does not occur in the Hebrew Bibled^’ Rabbinic legends portray Moses as haHng 

an extraordinar)’ gestadond^" Legends of Zoroaster portray an unusual pregnancy and 

precocious signs.”" A parallel passage in 2 Enoch 71:1—23 combines both an unusual 

pregnancy with an unusual child, although the child is not described Hke Noah is in this 

passage.""'* MHiile the child Noah is remarkable, there is no indication in either the 1 Enoch 

text or its expansion in the Genesis Apoctyphon that the pregnang w^as in an^'U'ay abnormal. It is 

noteworthy, therefore, that only the physical appearance of the child itself is unusual in 1 

Enoch. The particularly notable aspects of the child—white hair and glowing face—are 

otheix^ise only used in jewish literature to describe G-d himself or his representative.^"^ 

Thus, Nickelsburg suggests a divine characterization of Noah in the passage, but one which 

is merely in sendee of the revelation of the section.""*’ Similarly Huggins considers it to 

emphasize Noah’s divine role.""’ In a brief note, Bailey suggests that the name of Noah may 

be related to either an Akkadian or Hurrian god; Koehler-Baumgartner seems to agree and 

consider it assimiliated to the Hebrew m3, so the image could be an old vestige of the Noah 

stor}f which appears only here.^^“ Smekenbmek understands the dhdne imagery to be 

denying traditions that giants sundved the flood bv claiming that Noah was not in fact a 

giant.While this passage does deny Noah’s evil pedigree, this does not explain the unique 

combination of the red and the white skin, white hair, and shining eyes. However, this

’5’ Louis H. Feldman, “Josephus’ Portrait of Moses,” The ]emsh Quarterly Review 82.3/4 (1992): pp. 285—328; 
Paul G. Brewster, “Some Parallels between the “Feng-Shen-Yen I” and the “Shahnameh” and the Possible 
Influence of the Former upon the Persian Epic,” Asian Folklore Studies 31.1 (1972): p. 118; William A. Lessa, 
“‘Discover-of-the-Sun’: Mythology as a Reflection of CxAmte.,” Journal of American Folklore 79.311 (1966): p. 37. 
Cf: Lvnn Holden, Forms ofDefom/ity, jSOTSS 131 (Sheffield: Scheffield Academic Press, 1991) and Thompson, 
Motif-Index , vol. 5, p. 408 (T585). In his commentart’, Nickelsburg discusses a number of parallels, but not to 
the birth itself, Nickelsburg, / Enoch /, pp. 542—544; George \X'. E. Nickelsburg, “Patriarchs NXdio Worrt' about 
their Wives. A Haggadic Tendency in the Genesis Apocryphon,” Biblical Perspectives: Early Use and Interpretation of 
the Bible in Eight of the Dead Sea Scrolls, eds. Michael E. Stone and Esther G. Chazon, vol. Studies on the Texts of 
the Desert of Judah 28 (Leiden: Brill, 1998), pp. 144—145.

Rabbinic legends appear to have seen Moses’s role presaged by an unusual pregnancy; see Feldman, 
“Josephus’ Portrait of Moses,” pp. 301—302. Cf: Ginzberg, Legends of the Jews, vol. 2, pp. 262—265. 'White hair is 
not one of the signs he mentions.

See the legends in Denkard, Book VII.11.47—55 and III.1—19 fPahhai Texts 1/ pp. 28—30, 35—40); Cf. Selections 
of Zad-Sparam XIII.1—16 (Pahlavi Texts LJ pp. 138—143). ^Miders Hultgard, “Das Judenmm in der hellenistisch- 
romischen Zeit und die iranische Religion: ein rehgionsgeschichtliches Problem,” Principal 19.1 (1979): p. 551, 
finds this to be an acceptible parallel. Of his discussion of numinous children, only one (Zal) has white hair. 
See Ehsan Yarshater, “The Feared Child in Iranian Mvtholog}’,” K R. Cama Oriental Institute Jntemation Congress 
Pmceedings (5—8 January 1989) (Bombay: K. R. Cama Oriental Insitute, 1991), pp. 65—68.

Francis I. Andersen, “2 (Slavonic Apocalj'pse of) Enoch,” The Old Testament Pseudepigrapha, ed. James H 
Charlesworth, vol. 1 (New York: Doubledav, 1983), pp. 204—206.

Cf. Holden, Forms of Deformity, p. 97; Stuckenbruck, 1 Enoch 91—108, pp. 626—62"'. The only other instance of 
which the author is aware is Jubilees 23:25, which uses the motif of grey-haired children as the symbol for the 
nadir of decreasing human longeAw, which occurs just before the eschaton.
356 Nickelsburg, 1 Enoch 1, pp. 543—544.

Ronald V. Huggins, “Noah and the Giants: a Response to John C. Reeves,” Journal of Biblical Eiterature 114.1 
(1995): pp. 109-110.

See Bailey’s brief note in Jack P. Lewis, “Noah and the Flood: In Jewish, Christian and Muslim Tradition,” 
Biblical Archaeologist (1984): p. 225; Cf Koehler and Baumgartner, TEAL, pp. 684—685.

Stuckenbruck, 1 Enoch 91—108, pp. 633-635.
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particular combination of physical features and normal pregnancy is paralleled by the stor}" of 

the birth of the Persian hero Dastan, better known as Zal-i-Zar or just Zal, as recounted by 

Firdausi in his Shahnameh.

VlTien Zal is born, he has ‘beauty like the world-iUuminating sun,’ ‘loveliness of face,’ 

‘hair as white as snow,’ and ‘mddy cheeks.There appears to have been some ambivalence 

in the Persian traditions towards the appearance Zal’s skin, as some sources depict him with 

dark body and white face, white skin and red face, or red and white skin.^“ When the father, 

Sam, learns of the child’s appearance, he assumes the child has a demonic paternity and 

abandons him in the wilderness. For the present purposes, the physical feamres of the cliild 

are most relevant. In both stories, the child is described having a radiant face, a strange 

ambivalence between a red and white body, and white hair, and in both the father suspects 

demonic illegitimacy. NXTdle it is true that albinos are often considered suspicious in many 

pre-modern societies,^'’" neither the description of Noah nor of Zal can properly be described 

as Albino.In both cases, the character involved in the stoty' is simated in a context 

connected with wisdom. Noah, in the milieu of the Enocliic and Noahic traditions, is 

associated with ancient revealed wisdom; Zal became in Persian literamre a ‘personification 

of wisdom.Perhaps most interestingly, Zal became a ‘last bastion of hope’ for the Iranian 

monarchy, a fitting parallel for the hero of the deluge.

Vi’hile this parallel is interesting, it is problematic for two reasons: the date of the 

Shahnameh, and the folkloric namre of the motifs. It is certain that FirdausPs version of the 

stor)’ dates between 936—1026 and other known written antecedents to it still appear

to only date to the tenth cenmty'.’'’’ While FirdausPs poetic form is very late, much of the 

legendaty' material contained within the poem is verv' ancient; parallels and allusions to the 

stories fleshed out by Firdausi are found in the Avesta and in the Btmdahih, as well as some 

Indian sources.Indeed, the Rustam cycle, of which the Zal stories are a part, is generally

560 Firdausi, Shdbndma, Vol. 1, pp. 240-248.
Mahmoud Omidsalar, “Rostam’s Seven Trials and the Logic of Epic Narrative in the Shahnama,” Asian 

Folklore Studies 60.2 (2001): p. 267; Firdausi describes Zal as having a ‘sunlike face’ and ‘blood-red cheeks’, 
Firdausi, Shdhndma, p. 247.

Cf the study by Alexander H, Krappe, “Mbinos and Mbinism in Iranian Tradition,” Folklore 55.4 (1944): pp. 
170-174.

Omidsalar, ‘‘Rostam’s Seven Trials,” p. 267; P. Froggatt, “The Albinism of Timur, Zal, and Edward the 
Confessor,” MedicalFUstoty 6 (1962): pp, 334—335; Contra Krappe, “Mbinos and Albinism in Iranian Tradition,” 
p, 172.

Omidsalar, “Rostam’s Seven Trials,” p. 265.
A. Shapur Shahbazi, “Zal,” Engclopadia Iranica Online (2004): n.p., http://www.iranica/newsite/.

566 Morrison, “Persian Literamre,” p. 22; Cf. Vesta Sarkhosh Curtis, Persian Myths (London: British Museum, 
1993), p. 29.

Morrison, “Persian Literature,” p. 16, 21.
56S Morrison, “Persian Literamre,” pp. 39-40; Curtis, Persian Myths, p. 10, 24.
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agreed to have been adopted in Parthia from the Saka/Scythians;^'’’ nevertheless, there are 

hints of a poorly remembered Achaemenid histor}^^’" Colamsso would suggest that the 

whiteness motif is of Indo-European origin due to Irish and Germanic parallels/’’ However, 

Davis sees the whiteness of Zal as the mytlric reflex of racial tensions from the Indo-Iranian 

invasions/'" Thus, while it is difficult to reconstruct early forms of the myths with any 

certaint}' from the Sbdhndmeh, it is likely that many of the discrete stories in it are quite old. 

Widengren’s suggestion that this detail is evidence of a ‘Zun^nite’ influence on Judaism is 

even more tenuous, as Zurt^anism most probably did not exist as a separate tradition.’’’ If the 

hero’s description is indeed an old Indo-European motif, Colarusso’s suggestion that this 

characteristic was related to the possession of ‘prophetic powers’ is certainly provocative in 

the context of this Enochic passage.’’"*

The other difficulty is the possibility of a common folkloric impulse rather than a 

direct borrowing. Yet, while the story of Dastan/Zal clearly contains the reworking of 

folkloric motifs, such a context appears to be lacking in / Enoch. Firdausi’s stoty" includes the 

common motif of the abandoned and rescued child, which is completely absent in 106—107: 

consultation of Enoch precludes the child’s abandonment. The details of Zal’s appearance 

appear to be designed to highlight his role as wise (rather than purely martial) hero, whereas 

the details of Noah’s appearance take back seat to the need for consultation with Enoch. 

While it certainly is possible that folkstories circulated about the birth of Noah, some of 

which may have found their way into the Genesis Apocryphon and 1Q19, it is also possible 

these texts are based on / Enoch. Indeed, the details of Noah’s birth do not seem to reappear 

in any other early Jewish or Christian exegesis of the Flood.’” X^Tien / Enoch 106—107 was 

composed as a conclusion to the Enochic Corpus as it stood at the time, the author could 

have picked up the details of Noah’s birth from popular folk traditions, invented them 

himself, or have borrowed them from a Persian source. It is impossible to tell for certain, 

but considering the Persian motifs which are evidenced throughout the previous Enochic 

Corpus and in other more or less contemporaty" Qumranic Documents, the possibility of

Morrison, “Persian Literature,” p. 23; Hintze, Zamjdd-YaSly pp. 34—35; Brewster, “Some Parallels,” p. 115; 
Shahbazi, “Zal,” n.p.

Morrison, “Persian Literamre,” p. 29; Curtis, Persian Myths, p. 56; Cf. the speculative articles, Parivash 
Jamzadeh, “An Assyrian Motif in the Shahnama,” Iranica Antiqua 38 (2003): pp. 167—172, and Jamzadeh, “A 
Shahnama Passage in an Achaemenid Context,” pp. 383—388, which attempt to see early historical settings in 
some of the motifs.

John Colarusso, “The Hunters (Indo-European Proto-myths: The Storm God, The Good King, The Mighty 
Hunter),” Jonmai of Indo-European Studies 36.3^ (2008): pp. 448^49.

Dick Davis, “Rustam-i Dastan,” Iranian Studies 32.2 (1999); pp. 233—234.
.•>73 ggg comments, Widengren, “Iran and Israel,” p. 157,

Colarusso, “The Hunters,” p. 449.
See the overview of the material in Jack P. Lewis, A Study of the Interpretation of Noah and the Flood in Jewish and 

Christian Uterature (Leiden: E.J. Brill, 1978), particularly chapters II, III, and \T.
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Persian borrowing is quite plausible. However, until an older parallel than Firdausi is found, 

it must remain only an intriguing possibility. One could argue for the reverse influence of the 

Enochic passage on Firdausi, perhaps \da the Manichaean dissemination of the Book of 

Giantsf^' but there is little ettidence of the eastern dissemination of the five main sections of 

the Ethiopic Book of Enoch.

Conclusions

The 1 Enochic Corpus represents an extended period of time and a variety of authors, 

albeit within what was most hkely a continuous tradition. It is significant that in each of the 

major sections of the Ethiopic text of 1 Enoch discussed above parallels or points of contact 

were found with the Iranian traditions, most of which implied the reinterpretation of native 

Judaean ideas. The Book of Watchers paralleled the negative Kulturentstehnngsmjthos and the 

eschatological binding of a (dragon-) demon. The Parables evidenced influence in the 

concepts of the weighing of souls, yet much more remains to be done. The earliest work, the 

Astronomical Book, modified the concept of horizontal solar gates and used a seven-part 

geographic scheme. Finally, the Noachic Fragment offered an intriguing possibility with Noah’s 

white hair and glorious visage. None of the parallels are in themselves certain, but the 

number of parallels and structural considerations within a single tradition suggest that they 

may be more than mere coincidences. A more thorough look at the Enochic traditions with 

an eye towards Iran remains an important critical disideratum. Preliminarily, however, it 

would appear that the authors of the corpus as currently extant had access to, and were 

influenced by, Persian traditions.

Conclusion

Only a small number of texts have been considered here, and even these were only 

analyzed in part; no doubt the overall picture presented will vaty as more texts are analyzed. 

Yet, the few parallels discussed here imply some vety' suggestive avenues for further research. 

A prehminaty summaty’ of the findings of this chapter will prepare for the subsequent 

chapter’s look at the significance of the present chapter’s findings.

The small number of analyses attempted here e\tince several potentially important 

trends. First, most of the texts could be best analyzed in the context of multiple traditions; it 

was not always a matter of either! or, but often of hothjand. Ezekiel 37 may have been partially

5''*' Milik, Hooks of Enoch, p. 299; Cf: Walter B. Henning, “The Book of Giants,” Bulletin of the School of Oriental and 
African Studies 11.1 (1943): p. 66, frag. D; John C. Keey£S,Jemsh Fore in Manichaean Cosmolog/: Studies in the Book of 
Giants Tradition, HUCM 14 (Cincinnati: Hebrew Union College, 1992), p. 22, 29, 195, 208—209, is of the opinion 
that large amounts of Manichaeism is drawn from Jewish sources.
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inspired by Mesopotamian reliefs, but subsequent audiences were more likely to have Iranian 

themes in mind. Daniel 2 likely e\adenced dependency upon an Iranian oracle which itself 

utilized a variety of motifs, potentially some from Greece. The Book of Watchers used Iranian 

concepts to rehabilitate older Canaanite mythology. These examples, then, suggest that in 

any investigation of influence few cases will be discrete, ‘pure’ transfers from one context 

into another.

Second, ever}" analysis above highlighted how traditions were re-interpreted. This 

w"as ettident in the use of foreign material, native materials, and in the reception of the 

materials. Ezekiel 38—39 transformed prophetic threats against Israel into a fumre promise 

of protection while potentially inverting Median rhetoric. Daniel 2 borrowed the language of 

the Day of the Lord to color an Iranian oracle, in the process reinventing the term’s 

meaning. The Book of Watchers transformed its understanding of Genesis in dialogue with a 

number of traditions, including Iranian ones.

Third, many of the contexts proposed for the parallels were related to Iranian royal 

ideology. The source beliind Dan 2 was a reaction to the loss of Iranian sovereignty. The 

concept of the Watchers was modelled after Achaemenid functionaries. Some of the 

mysterious geographical traditions in the A.stronomical Book potentially derived from 

Achaemenid geographical rhetoric. A supplementary bonus to this result is the potential of 

alleviating the difficulty inherent in using ‘religious’ sources from Iran; as a rule, material 

pertaining to the Great Kings is more securely dated and more widely attested. Subsequent 

research into the effects of Imperial administration on Yehud and the Torah could prove to 

be highly illuminated by such a trajector}".

For each individual text discussed, the criteria for influence were continually 

considered;^’' dating (criterion 1); context (criterion 2); relative stmctural logic (criterion 3); a 

space or ‘hook’ for the foreign element (criterion 4); discrete, distinctive elements (criterion 

5). As it was possible, an attempt at assessing the relative interpretive or stmcmral change 

effected by the proposed instance of influence was made. However, a broader canvass in the 

context of Second Temple ]udaism as a whole is needed to better consider the sixth criterion 

of stmcmral and interpretive change. The next chapter will attempt to simate the indtitidual 

elements here considered into an intellecmal and sociological context in which such changes 

can be profitably explored.

See the Prolegomena.
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V

An Apocalyptic Hermeneutic
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iNTROIT: THE PROPOSAL

After showing that the time is ripe for a reassessment of Iranian influence, discussing 

the nature of the Iranian evidence, setting the stage in the Achaemenid Empire, applying 

principles of Oral Theor)", and tentatively analyzing several passages, it remains to assess the 

framework in which these considerations may be applied to the continuing study of Judaean 

apocalyptic and of Iranian influences. As argued in the Prolegomena, an understanding of 

influence requires consideration of the systemic import of any proposed details analyzed, 

rather than leaving them as a Hst of isolated instances of borrowing. Hathng amassed a 

number of potential discrete parallels, a method for understanding their significance is 

needed. The best way, it is here argued, to understand and pursue both the micro- and 

macroscopic questions is through appeal to an Apocalyptic Hermeneutic. This Apocalyptic 

Hermeneutic has two substantial contributions; the relationships between apocalypticism, 

millenarianism, and the apocalypses and the ‘ground zero’ for Iranian influences in Second 

Temple Judaism.

Six criteria for determining influence are proposed in the Prolegomena. Chapter I 

demonstrates the existence of Iranian material pre-dating apocalyptic (criterion 1). Chapters 

II and III present a historical context for interaction (criterion 2). In the analyses of Chapter 

IV, discrete elements are analyzed in terms of structural contexts in foreign and Judaean 

sources, as well as for plausible ways they were utilized (criteria 3—5). The final criterion— 

interpretive change—remains outstanding. The Apocalyptic Hermeneutic helps to fulfill that 

criterion.

A number of the analyses pointed to the importance of the reinterpretation of 

previous Judaean traditions for their interaction with Iranian ideas. It is therefore proposed 

here that the best place to envision Iranian influence on Jewish apocalyptic is within the 

Apocalyptic Hermeneutic.

The ‘hermeneutic’ of the term ‘the Apocalyptic Hermeneutic’ can be defined as

the point of departure and reflexive personal alignment from which, through which, and by 
which an individual and! or community receives, understands, inteiprets, and re-creates 
traditions, circumstances and ultimately worldview, involving some specific content which 
supports favored methodologies and media, while occurring with specific reference to a real 
social context. This may but need not be held exclusively of other hermeneutics by the same 
individual or group}

This type of hermeneutic is thus differentiated from a worldview by being a 

mechanism which both creates and comes out of a worldview (Ha the well-known

' Author’s own definition for present purposes.
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‘hermeneutic circle’);" a world\tiew is more comprehensive and mav utilize multiple 

hermeneutics in its self-creation, sustenance, and evolution. Two important aspects are 

included in the definition above: methodologies and media, each deser\ting some comment.

The importance of ‘methodolog}'’ for inteUecmal thought is axiomatic for the 

academy, and the results of the application of differing methods upon the same questions 

can be startling. Ver)' different results are created by application of Rabbinic methods of 

midrash to a text than application of Philonic ideas. It is useful in the context of the human 

life-world, however, to broaden the concept of methodology' from merely the self-conscious 

application of methods witliin a particular field to the strategies which people adopt for 

reception, understanding, and re-interpretation in their Lives. In the life of an indntidual or a 

community, the application or non-application of ideas or traditions to daily life is as 

significant as purely ‘intellectual’ methodologies. A community which interprets texts as 

socially binding laws will differ significantly from one which interprets them as ennobling 

myths even in the nitty-gritty of life. This sort of application desen'es to be included in 

considerations of methodology. The use of the term ‘methodology'’ is meant, therefore, to 

include inteUecmal and pragmatic ‘methods’ and values.

Questions of media were discussed at length above, and they hold import here again. 

The medium or media in which one chooses to respond to a tradition or situation 

reverberates in the life of the indutidual and community—does the catalyst prompt a speech, 

a text, a mosaic floor? Perhaps it involves the carving of a new community, which again 

could be accomplished via several media; perhaps it prompts the creation of a previously 

non-existent genre or medium. The question of the media preferred or ignored for the 

purposes of hermeneutics ought to be integrated into the way the interpretive process is 

understood. An indmdual or group which considers texmal smdy and creation the dominant 

paradigm wiU surely differ significantly from one which prefers oral modes—or, indeed, even 

from one which prefers an architecmral response.

It stands as obrtious that hermeneutics as defined above wiU vary' drasticaUy between 

peoples in their sophistication, their self-reflection, and their comprehensiveness. They need 

not be based purely on rational-logical arguments or principles, and even those which utilize 

such elements are likely to include some elements (at least) which Fisher would characterize 

as ‘narrative’ or ‘the logic of good reasons.’’ In other words, a hermeneutic includes reason.

2 E.g., J. I. H. McDonald, “The Hermenurical Circle,” A Dictionary of Biblical Interpretation, eds. R. J. Coggins and 
J. L. Houlden (London: SCM, 1990), pp. 281—282; Lawrence K. Schmidt, Understanding Hermeneutics (Stocksfield: 
Acumen, 2006), p. 14.

Walter R. Fisher, Human Communication as Narration: Toward a Philosophy of Reason, Value, and Action., Studies in 
Rhetoric/Commumcation (Columbia, SC: Univ of SC Press, 1987). Carl L. Bankston III, “RationaHw, Choice 
and the Religious Economy: the Problem of Belief,” Review of Religious Research 43.4 (2002): pp. 311—325 also
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values, and actions. While the formulation above is an intellectual abstraction based on 

modern understandings of human knowledge, it is meant to describe the real workings of 

humans, whether ‘intellectuals’ or not. j\ll people bv needs must respond to and recreate 

traditions. This concept of hermeneutics is thus meant to be much more comprehensive than 

simply the exegesis and expansion of biblical texts, which is so often discussed with regards 

to Second Temple Judaism.'*

Before discussing the implications and contours of this proposal, it is necessan^ to 

clarify’ what this Apocalyptic Hermeneutic is and what it is not. The Apocalyptic 

Hermeneutic is primarily to be regarded as a shared interpretive framework which interrelates 

apocalypticism, the apocaly’pses, and miUenarianism. It is not a shared theology’, nor is it a 

coherent, systematic philosophy. It is a method of recemng and reshaping traditions which 

shares identifiable aspects while producing noticeably divergent results.^ It is an intellectual 

and social paradigm through which many Judaeans of the Second Temple period channelled 

their concerns, queries, and teachings. By positing a shared framework one is able to account 

for both the similarities and the differences which are manifested in the extant texts and 

between various apocalyptic groups; developments in the culmral, sociological, political, 

economic, etc., situations will produce corresponding variations in the formulation of 

specific doctrines and ideas. By primarily placing the locus of Iranian influence in this 

hermeneutic one is able to better understand recurrent motifs which have Iranian parallels, as 

well as discern reasons for the divergences between acceptance and rejection of indmdual 

motifs. Ultimately, it offers the potential for a more nuanced appreciation of the levels of 

influence on individual texts while relating each to Second Temple Judaism as a whole.

It must be stressed that the proposal here called the Apocaly’ptic Hermeneutic is 

entirely historiographical rather than prescriptive; it attempts to solve the problems of 

Iranian influence and its relation to apocaly’ptic in the Second Temple period. It is based on 

reflections on the foregoing analyses and methodological considerations.*’

Towards these ends proceeds the following arguments. The first argument examines 

how the Apocaly’ptic Hermeneutic relates to the creation of the apocalypses and the potential 

impact of Iran thereupon. Second, the analyses of Chapter IV are drawn upon to flesh out

wants to include considerations above and beyond rational logic, in his case, communities, noting the 
complexities involved in their interactions.

E.g., James H Charlesworth, “The Pseudepigrapha as Biblical Exegesis,” Harp Jewish and Christian Exegesis, eds. 
Craig A. Evans and WiUiam F. Stinespring (Atlanta; Scholars Press, 1987), pp. 139—152.
= This is perhaps consonant with the “intellectual transformation of prophecy” which Brooke sees in Ciumran, 
George J. Brooke, “Prophecy and the Prophets in the Dead Sea Scrolls: Looking Backwards and Forwards,” 
Prophets. Propheg. and Prophetic Texts in Second Temple Judaism, eds. Michael H. Floyd and Robert D. Haak 
(London: T & T Clark, 2006), p. 158.

Tlie larger questions of apocaly’ptic through the ages or its relevance to modern thought or dogma are not 
within its scope. Such questions are left to others.
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the nature of the hermeneutic and how Iranian considerations impact upon it. Lasdy, an 

attempt to constmct a preliminan’ model of the Apocah^ric Hermeneutic protddes a 

framework for a preliminan' assessment of the significance of the analyses in Chapter IV. 

Further consideradons of Iranica are reserved for the Metalegomena.

Hermeneutics: the Re-interpretation and Appucation of Tradition

The term ‘hermeneudcs’ has of late acquired the patina of a scholarly commonplace 

and correspondingly appears in a variety of discussions on topics biblical, theological, and 

ethical.' The majority of analyses of Chapter IV higlilighted the importance of (re- 

)interpretarion for the understanding for each passage; this chapter expands that obsen^arion 

to suggest that re-interpretation is the dialectic connecting and separating the apocalypses, 

apocalypticism, millenarianism, and Iranian influences.

Relation of Hermeneutics to Apocalyptic

The relation of hermeneutics to apocalyptic and its three manifestations was hinted at 

in the Prolegomena.** A brief over\dew of how this fits into the phenomena of apocalyptic 

can here be sketched; a diagram of the terms appears as Figure 1.

A fairly widespread scholarly consensus distinguishes between apocalypticism 

(world-view), apocalypses (written genre), and millenarianism (social movement) and cautions 

against a one-to-one correspondence between any of them. The proper understanding of 

how these three relate to each other or more broadly to Second Temple Judaism is much 

more contested. An infuriating ambiguity causes this impasse: each of the three is similar 

while retaining significant differences; further, none of the three is in itself monolithic. How 

can the chaos of the details be reconciled -without undermining the significance of the 

multiplicity? Appeal to a shared hermeneutic offers a way beyond this impasse: shared 

methods, media predilections, and values—rather than particular instances of exegesis—

^ E.g., James A, Sanders, “Hermeneutics in True and False Prophecy,” Canon and Authority, eds. B.W. Coats and 
B.O. Long (Philadelphia: Fortress Press, 1977): pp. 21-^1; ^\ndre LaCocque and Paul Ricoeur, Thinking 
Biblically: Exegetical and Hermeneutical Studies, trans. Da-vid Pellauer (Chicago: Univ of Chicago Press, 1998); 
Murray A. Rae, Histoiy and Hermeneutics (London: T & T Clark, 2005); Manfred Oeming, Contemporary' Biblical 
Hermeneutics: An Introduction, trans. Joachim F. Vette (Mdershot: Ashgate, 2006), to name but a fe-w. For a brief 
overvie-w’, see Wemer G. Jeanrond, “Hermeneutics,” H Dictionary of Biblical Interpretation, eds. R. J. Co^ns and J. 
L. Houlden (London: SCM, 1990), pp. 282—284; an in—depth but useful discussion of the topic can be found in 
Anthony C. Thiselton, Nerv Horisprns in Henneneutics (London: HarperCoUins, 1992). Much -which passes under 
this term carries connotations foreign to the present intent; extensive interaction with this growing body of 
study is therefore impossible and distracting and -will be limited to clarifying the denotation of the term as here 
proposed. It must be stressed that the intent of the concept herem is a historical description of the way real 
people interact with their traditions and construct their identities thereby, regardless of their self-consciousness 
in so doing. The term ‘hermeneutic’ may itself be relatively new; the construction of identip- and traditions is 
not.

See the Prolegomena.
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relate the three and their constituents. Such a de explains the ‘instinctive’ scholarly feeling of 

a similarity between the apocalypses while simultaneously explaining how indmdual 

apocalypses could interpret a tradition and/or circumstances divergently. If this idea is 

accurate, then one of the great impasses in modern apocalyptic smdies can be surmounted. 

Further, a likely vista for Persian interaction in the Second Temple period is opened. Before 

attempting to sketch the preliminar)' outline of this Apocalyptic Hermeneutic in the next 

section, the function of this hermeneutic needs further explication.

An Apocalyptic Hermeneutic both comes out of and creates apocalypticism. As 

tradents interpret their traditions and circumstances, they refine patterns of interpretation 

which in turn form their worldview. Part of this process is the generation and refinement of 

ideas—doctrines, myths, philosophies, etc. These discrete ideas form part of the 

constellation of apocalypticism and are communicable beyond the confines of apocalypticism 

per se; the general culture and broader religious traditions can pick up and adopt ideas from 

the apocal}rptic worldview without adopting it wholesale. If a group adopted the Apocalyptic 

Hermeneutic—and not just aspects of the worldview—it would likely (but not necessarilj) 

begin to generate its own apocalyptic tradition and participate quite fully in apocalypticism. 

In this respect it is important to remember that apocalypticism can contain multiple 

apocalyptic traditions, i.e., more specific constellations of understandings;’ Danielic and 

Enochic traditions can be distinguished within the greater umbrella of apocalypticism.

If a number of individuals who share the Apocalyptic Hermeneutic consciously form 

a group, they may be considered an apocalyptic movement. If such a movement expects an 

imminent appearance of the eschaton, perhaps taking actions to hasten it, it may be considered 

millenarian.’^ Even if a group adopts substantial aspects of apocalypticism but does not also 

adopt the Apocalyptic Hermeneutic, it is unlikely to appear to be an apocalyptic movement: 

it will function as part of the general tradition more broadly.

As part of the constmction and dissemination of their worldview, some apocalyptic 

tradents write apocalypses. The writing of an apocalypse will be a single instance of the 

utilization of the Apocalyptic Hermeneutic; different instances will therefore produce 

differing results. Inasmuch as two historical-critical scholars may reconstmct the histor)^ of a 

text differently, so two apocalyptic writers—even from the same tradition—may write 

diverging apocalypses. Each, however, share methods of interpretation as well as a common 

medium.

See the Prolegomena.
The importance of a distinction between imminent and deferred eschatologj' was touched on in the analysis

of Dan 2 (Chapter IVa), and is discussed again below.
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The construct just described indicates how the Apocalyptic Henneneutic interrelates 

the various apocalyptic categories while hinting at how indntidual catalysts could produce 

startlingly unique specific results. Since it is clear that apocalypticists were reshaping and 

receipting traditions, it is in this context that foreign influences—including Persia—should be 

considered. So doing broadens the concept of interaction and influence from just text- 

reception and text-creation to oral intercourse and community formation. It now remains to 

begin to reconstmct the architecture of the Apocalyptic Hermeneutic and how this involves 

the Iranian question. A few examples from the preceding analyses wfll help to sketch out 

such a stmcture.

The Apoc4l^tticHermeneutic’s Blueprint

It was stated above that the Apocalyptic Hermeneutic consists of preferred 

methodologies, media, and specific content which supports these. A few examples from the 

previous discussion will help to illustrate this concept in the context of Second Temple 

ludaism.

Afterlife and the Resurrection: Ezekiel 37:1—14

Collins proposes to view the apocalypses as a means for the individual’s 

transcendence of death.” He does this in the context of debate over the relevance of 

‘apocalyptic eschatolog}^’ for the smdy of the apocalypses.’’ The question of eschatology will 

be dealt with separately; the first test case here discussed is individual post-mortem 

expectations (‘personal eschatology’): afterlife and resurrection. The related concept of 

judgment will be treated separately.

That a decisive shift in expectations for the individual afterlife occurred betu'een 

most of the Hebrew Bible and the apocalypses is nearly a scholarly cliche.’’ This has been 

analyzed in terms of a shift from collective (or nationalist) to individual focus, a response to

” John J. Collins, “Apocalyptic Eschatolog\- as the Transcendence of Death,” pp. 21-43; CoUins, The Apocalyptic 
Imagination, pp. 11—12; John J. CoUins, “Eschatological Dynamics and Utopian Ideals in Early Judaism,” 
Imagining the End: Visions of Apocalypse from the Ancient Middle East to Modem America, eds. Abbas Amanat and 
Magnus Bemhardsson (London: I. B. Tauris, 2002), p. 74; John J. Collins, “Prophecy, Apocalypse and 
Eschatology: Reflections on the Proposals of Lester Grabbe,” p. 47.
'- For the present study’s view on these questions, see the Prolegomena.

E.g., Birkeland, “The Behef in the Resurrection of the Dead,” p. 75; RusseU, The Method and Message, pp. 353— 
379; Spronk, Beatific Afterlife in Ancient Israel, Lester L. Grabbe, Judaic Religion in the Second Temple Period: Belief and 
Practice from the Exile to Yavneh (London: Routledge, 2000), p. 258, 267—268; see also the first three articles in 
Friedrich Avemarie and Hermann Lichtenberger, e.d&., Atferstehung-— Resurrection. WUNT 135 (Tubingen: Mohr 
Siebeck, 2004); Senen \udal, “Resurrection in the Israehte Tradition,” The Resurrection of the Dead, eds. .\ndres T. 
Queiruga, et ah. Concilium 2006/5 (London: SCM, 2006), pp. 47—55.
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persecution of the faithful, or the absorption of Greek ideas of a separable soul.'"' Yet it must 

be stressed that there is no single or uniform expectadon in Second Temple Judaism: the 

unifvdng aspect is more the types of expectations than the details of those expectations. Part 

of the Apocalyptic Hermeneutic, then, must pertain to the kinds of afterlife which can be 

expected by the indmdual, with room left for the results of such expectations to be refined 

based on specific apocalyptic worldttiew of the individual or group in question.

The basic hope for afterlife in the Hebrew Bible had two aspects: a long, prosperous 

life followed by a good name remembered by one’s descendants.’^ These hopes should not 

be seen as disappearing in later eras and literamres, but they cease to be sufficient for many: 

additional expectations are added. These additional hopes appear to be a meaningful 

(beatific) immortalit}’ and a final rectification of ideals not fulfilled in earthly life. The latter 

receives its fullest expression in terms of a Day of judgment. The exact depiction (content) 

of these hopes var)-; of interest here is the constmction of the hope for indittidual 

‘transcendence’ (so Collins) and what it means for the Apocalyptic Hermeneutic.

A simple appeal to deprivation or persecution is insufficient to explain these 

additional hopes (although they make the ideas more widely palatable)—such considerations 

appear well before the Antiochean crisis once considered so important for the appearance of 

apocalyptic.’’’ \lCdiile the roots of such expectations are likely pluriform, there are several 

aspects which can be profitably analyzed in regards to the Apocalyptic Hermeneutic. First, 

the new hopes distance perceived cause and consequence. No longer do actions directly 

proceed Ha present consequences but via displacement (both temporal and spatial). Second, 

the hopes are by needs based on a perception of YHWH as just and not capricious. Third, 

the new hopes carrt" implicit cosmic implications. These new hopes involve the relation of 

the individual to the totality of YHWH’s creation rather than to just the indmdual’s family, 

tribe, or nation: the continued existence of the individual with recompense implies a 

transmundane community' which in principle is broader than the existential horizons of any 

one earthly life. If one takes these three implicit principles, the re-interpretation of Ezek 37 

in terms of bodily resurrection can be set in a useful framework.

E.g., Charles, Keligious Development, cited persecution and nanonalism (p. 96, 113); Russell, Method and Message, 
appeals to ‘corporate personalitv’ and Greek pre-existent souls; Mowinckel, He That Cometh, pp. 270—1, appeals 
to an increased individualism; George W. E. Nickelsburg, Resurrection, Immortality, and Eternal Life in 
Intertestamental Judaism, HTS 26, Expanded ed. (Cambridge, NL\: Harvard Univ Press, 2006) appeals largely to 
persecuDon, although the preface to the revised edition (pp. 5—6) notes that this is now problematic; Claudia 
Setzer, Resurrection of the Body in Early Judaism and Early Christianity: Doctrine, Community, and Self-Definition (Boston: 
Brill, 2004), p. 20, disputes the concept of a progression in ideas at all. George W. E. Nickelsburg, “NHiere is 
the place of Eschatological Blessing?,” Things Revealed: Studies in Early Jewish and Christian Literature in Honor of 
Michael E. Stone, eds. Esther G. Chazon, et al., SJSJ 89 (Leiden: BriU, 2004), pp. 53—72, is careful to highhght 
how ‘earth-based’ many of these expectations remain.
'5 E.g., Job 7:9; Ps 6:6;’21:5; 25:13; 30:4; 39:14; 49:12, 15; 88:11-13, etc.

E.g., Russell, Method and Message, p. 16; Cf the recantation in Nickelsburg, Resurrection, pp. 5—6.
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I'he imager}’ of Ezek 37:1—14 is ver}’ W’id and strongly implies bodily resurrection 

when one accepts such an idea as reasonable. As discussed above, it seems that the 

similarities of this passage to Zoroastrian conceptions of bodily resurrection was already 

noted by some jews in the Parthian empire.'^ The passage itself, however, declares national 

restoration for both Israel and ]udah. A return to Yehud did indeed later occur, albeit along 

differing lines.’* Subsequent interpretations of the text would likely alter the political 

understanding of the oracle in light of the community in Yehud and in light of the known 

conceptions of bodily resurrection. VCTiat if a subsequent receiver of this text applied the 

above three principles to this text? A distancing of cause and consequence mean the two 

stages of rettival in the vision (w. 7, 10) could be interpreted as belonging to different times, 

places, and protagonists; even if the revival is attributed to a remrn to the land, the breath of 

YHWH could come subsequently. The rhetorical addition of graves in \w. 12—13 could also 

tend towards a secondary, individualized interpretation. The description of the bodies as slain 

(Dtinn) also invites a re-interpretation along Hnes which \tiew death as unnamral. Further,

since YHWH is just, the idea of a resurrection brings to bear questions of who is resurrected 

(can only some be resurrected, and if so, on what criteria?). Lastly, if YHWH has a cosmos 

broader than Israel, then how do individual Judaeans relate to this greater cosmos and the 

populations there implied? When these questions are added to a non-metaphorical 

interpretation of the oracle, ver}’ clear trajectories for afterlife speculations and ideas of 

bodily resurrection are thereby created. The potential influence of Iranian ideas of 

resurrection find a logical place within the re-interpretation of the passage in the post-exilic 

period.”'

For those for whom the older Hebraic hopes for the afterlife were insufficient, Ezek 

37 proHded a vi\tid hook whereby ideas of resurrection and immortality could be profitably 

explored within the Judaean tradition. WEen these questions are placed within a context of 

broader cosmological speculation, the development of the ideas of eternal heavenly life and 

resurrection are quite natural. It must be noted in this regard that Iranian conceptions of 

resurrection and human immortality are tightly bound up with the eschatological drama 

which is the raison d’etre of the material creation."" The pre-existent, spirimal forms of humans

See Chapter IVa.
Proper understanding of the trope of exile and return is highly contentious; for a concise collection of a 

variety of opinions see Lester L. Grabbe, ed., Leading Captivi^' Captive: 'The Exile’ as History and Ueolo^. JSOTSS 
278; ESHM 2 (Sheffield: Sheffield Academic Press, 1998); more recently, James M. Scott, ed.. Exile: Old 
Testament, Jewish, and Christian Conceptions. Supp Journal for the Study of Judaism, vol. 56 (New York: Brill, 1997). 
The classic smdv is Peter R. Ackrovd, Exik and ^restoration (London: SCM Press, 1968).

After writing this analysis, the author was surprised to discover a rather similar analysis of the passage by Paul 
Ricoeur in LaCocque and Ricoeur, Thinking Biblically, pp. 165—183.

Cf. Chapter I and the note below.
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decided to enter physical form, die, and be bodily resurrected to enable the defeat of Angra 

Maintui^*—the bodily resurrection is one of the very mechanisms whereby evil is to be 

definitively defeated. This is inherendy bound up, then, in an understanding of the cosmos 

itself, the relation of the individual to it, and the manner of dmne justice and administration. 

Death itself plays a role in assuring its own defeat, and humanity’s happiness is guaranteed by 

its tardiness. The potential impact of the Achaemenid Empire upon Judaean \tisions of the 

divine cosmos is periodically noted in Chapter IV.~ Rather than attempting to see a one-to-one 

correspondence between indittidual Iranian views of the afterlife and Jewish ones, it is 

pertinent to note the similarities between the stmcmre of the Iranian drama with the types of 

expectation within the Apocalyptic Hermeneutic. If one looks to the hermeneutic, Iranian 

influence on the questions for which Judaeans were seeking answers appears more Hkely than 

upon each indmdual Judaean’s answers to these questions."’

Ezekiel 37:1—14 and its likely reception nicely illustrates how the Apocalyptic 

Hermeneutic helps to find a locus for situating potential Iranian influence within Second 

Temple Judaism, specifically witliin apocalyptic traditions. A closely related issue to 

understandings of the afterlife is the concept of a Day of Judgment, or cosmic Day of 

YHWH. Tliis will be explored in light of Ezek 38—39.

The Day of Judgment: Ezek 38—39

The previous analysis of the Gog pericope proposed to see a more direct use of 

Iranian traditions within the passage itself, as well as a subsequent impact upon its 

interpretation."'' The direct use of this passage in apocalypses is important (e.g., 1 Enoch, the 

W'ar Scroll, Sibylline Oracles 3, and Revelation);"’ the present analysis, however, intends to 

discuss how the passage can be understood within the context of a developing Apocalyptic 

Hermeneutic. Of particular importance in this instance is the concept of negative or 

rhetorical influence, and the re-interpretation of previously present tradition, in this case the 

‘Day of YHWH’ traditions.

-' Yasna XX\ti.6 (The Zend-Avesta HI, p. 279); Yast XIII.76 (The Zend-Avesta II, p. 198); Shorter Bundahisn II.10— 
11, cf III.1—7 (pahlavi Texts I, pp. 14—16) = Greater Bundahisn III.23—24 (Anklesaria, Zand-Akdsih, p. 45. 
Plutarch, Isis and Osiris, 370 (p. 115) may also supply support this with his 24 gods in an egg, which de Jong 
relates to the Zoroastrian calender. The nineteenth day and the first month of this calendar were dedicated to 
the frauuasi (Jong, Traditions of the Magi, pp. 195—196, although he does not mendon the Jrauuasi connection); for 
general discussion see Boyce, HZ 11, pp. 243—250; Boyce, “Further on the Calendar of Zoroastrian Feasts,” pp. 
1—38; Malandra, The Fravasi Yast, Zaehner, The Dawn and Twilight, pp. 269—270.
— E.g., Excursus: On the Watchers.

While attention to the function resurrection ideas played in communities is important, ak Setzer, Besurrection, 
this does not explain the emergence of the ideas in the first place or how anyone first came to espouse them.
-■* Chapter IVa.

Cf Boe, Gog and Magog, particularly pp. 159—382; On the War SavH, Manning, Echoes of a Prophet, pp. 34—37; to 
a lesser extent, see Wacholder, “Ezekiel and Ezekiehanism,” pp. 194—195.
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I'he Iranian influence proposed upon Ezek 38—39 above was one of appropriation 

for the sake of rhetorical combat, and as such, could be termed a conscious, negative 

influence."'’ The author made use of the religious imagert’ of the north-western Iranian 

peoples, in an ironic mode, to refute potential religious justifications for an invasion of (yet 

to be reconstimted) Israel, and thereby to strengthen the preceding prophecies. The rhetoric 

appropriated, however, became part of the tradition, coloring subsequent discourses within 

this recemng tradition. Several aspects of the rhetoric of Ezek 38—39 are notable in this 

regard. First, the oracle is neither predicated on a particular response on the part of Israel, 

nor is it viewed as imminent; it is a depiction of the revocation of the exile. This is in contrast 

to the dmne threats which appear in other prophetic literamre. Further, this distant fumre is 

depicted as already determined: there is no if. Gog is to marshal his allies for a call which will 

come, human responses notwithstanding. Lastly, the overthrow of the invading army is 

described as a purely divine effort in colorful, hyperbolic language, using a number of terms 

and motifs which would become stock apocalyptic language. The use of divine warrior 

imagery is drawn upon to its final extent to emphasize the purely dittine nature of the war in 

Gew."’ Like the story in Dan 2,"*' this oracle appears to have inadvertently imported an 

(implied) deferred eschatolog)' in its utilization of imagery to declare the power of YHWFI: 

G-d is not merely working through histor)', but has predetermined (at least some) aspects of 

human histor)^ for his intended ends. What would appear to have been intended as a 

historical guarantee—by its sequential placement in the book and its language—was 

susceptible to being re-read eschatologically (on eschatologt', see below). Further, the 

apparent use of less-common referents for nations by the author gave rise to a situation 

where the historically specific grouping could be easily re-read as an universal attack (as, 

indeed, most modern scholars do)."^ Such a grouping further encourages a re-interpretation 

on a supra-historical level, particularly if one wishes to posit an eschatological battle.

The use of Ezek 38—39 by the Parables of Enoch is extremely suggestive in this regard.^" 

Using similar imagert", the Enochic author replaces Gog from Magog with the Parthians and

See Prolegomena.
On the divine warrior, see Patrick D. Miller, The Divine Warrior in Early Israel (Cambridge, MA: Harvard Univ 

Press, 1973); AngeHne Shellenberg. “Development of the Divine Warrior Motif in Apocalyptic,” (Diss. 
Providence College and Seminary, 1999); John J. Collins, “The Mtnliologj' of Holy War in Daniel and the 
Qumran War ScroU: A Point of Transition in Jewish Apocalyptic,” Veins Testamentnm 25.3 (1975): pp. 596—612; 
Cross, Cannanite Myth, pp. 91—111; Frank Moore Cross, From Epic to Canon: History and Eiterature in Ancient Israel 
(Baltimore, MD: Johns Hopkins Univ Press, 2000), p. 22, 39.
-* Chapter IVa.

E.g., Boe, Gog and Magog, p. 107; Block, Etykiel 25^8, pp. 439—440.
For a lucid discussion of the similarities and differences between the two passages can be found in Boe, Gog 

and Magog, pp. 178—184.
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Medes, who controlled a number of the regions identified in Ezekiel.^' A similar 

phenomenon can be found in each passage: real, contemporar\’ powers are depicted as 

playing a predetermined role in an unspecified future.^" This has several implications for the 

Apocalyptic Hermeneutic. First, the oft repeated (and criticized)^^ dichotomy between histor}’ 

and myth is inadequate: both of the passages in Ezekiel and 1 Enoch utilize historical events 

to describe an ahistorical event which is itself still emtisioned as taking place on the earth. 

This historical typology', however, also utilizes mt^thological imager}' and ideas as part of its 

understanding of the historical typology. In short, ‘history’ and ‘myth’ are fused. Second, 

both passages tap into the Day of YHWH tradition, yet both passages describe a battle 

which implies judgment which is both ultimate and final: it is the Day of YHWH not just a 

Day of YHNX^H. This would imply an interpretive process which is in some ways the inverse 

of the preHous—not only can events or myths be types of events to come, they may also be 

the shadow of the ‘real’ ones to come. Such an interpretive principle would lead very readily 

into the abstract speculations which are so significant in many apocalypses.’'*

The Day of YHWH tradition has long been a focus of scholarly rancour as well as a 

point of appeal for the origins of apocalyptic.” It would seem best to understand the pre- 

apocalyptic tradition as a depiction of a theophany of YHWH, one which was expected both 

in sacred war on behalf of Israel and in cultic settings.’*’ The first thing that can be noticed in 

this regard is that the very conception of the Day of YHW’H seems to embody the fusion of 

history and myth which was claimed as characteristic of the Apocalyptic Hermeneutic: this 

aspect can be seen in full continuity with earlier Judaean traditions. Yet, two disconnects with 

the earlier form of the Day can also be seen: a transfer of focus from a Day to the Day and a 

concomitant eschatologizing of the idea. Once the Day of YHWH becomes a consummate 

event, the cosmological and juridical aspects of the idea necessarily increase in importance: 

the Day of Judgment. The importation of eschatolog}' into the Day of YHWH transforms it

Chapter IVa.
Cf. the similar opinion of Bee, Gog and Magog, p. 107, 184.
Cf. the classic essay, Roberts, “Myth versus History,” pp. 1—13.

■’“* As pointed out by Rowland, The Open Heaven.
E.g.John M. P. Smith, “The Day of Yahweh,” American Journal of Theology 5.3 (1901): pp. 505—533; Gerhard 

von Rad, “The Origin of the Concept of the Day of Yahweh,” Journal of Semitic Studies 4.2 (1959): pp. 97—108; 
Hans-Peter Muller, Urspriinge und Struckturen alttestamentlicher Eschatologie, Beihefte zur Zeitschrift fiir die 
alttestamentliche Wissenschaft 109 (Berlin: Topelmann, 1969), pp. 72—85; M. Sajbe, “DP IV: Theological 
Usage,” trans. Da\5d E. Green, Theological TSictionary of the Old Testament, eds. G. Johannes Bottereck and Helmer 
Ringgren, vol. IV (Grand Rapids, MI: Eerdmans, 1990), pp. 28—31; John Barton, “The Day of Yahweh in the 
Minor Prophets,” Biblical and Near Eastern Essays: Studies in Honour of Kevin J. Cathcait, eds. Carmel McCarthy and 
John F. Healey (London: T & T Clark, 2004): pp. 68-79.
^ Cf. Meir Weiss, “The Origin of the ‘Day of the Lord’—Reconsidered,” Hebrew Union College Annual IP (1966): 
pp. 29—60; Mowinckel, He That Cometh, p. 145; Jorg )eremias, Theophanie: Die Geschichte einer alttestamentlichen 
Gattung, W'issenschaftiiche Monographien zum Mten und Neuen Testament 10, 2nd ed. (Neukirchen: 
Neukirchener Verlag. 19'’7), pp. 97—100, would separate the two via the Day of the Lord absorbing theophanie 
motives; also. Cross, Cannanite Myth, pp. 91—111, who centers the motif on the Divine Warrior.
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from a historical rhetoric (whether promise or threat) into a teleological point to which all 

other aspects of the Day must refer.

This passage, then, senses as an important crux for subsequent Judaean re

interpretation: it appears to offer the seeds where the particularization of typology' could 

easily occur in its wake. This was done on the basis of pretious traditions marshalled against 

a (presumably') Median rhetoric/ideology. Wide scope was thus open for a variety' of 

speculations on the nature and timing of YHWH’s judgment, without any need for the 

tradent to feel like an innovator. Ample scope is left for individuals and groups to accept or 

reject more specific Iranian concepts within this sphere.

As repeatedly noted, the concept of a Day of judgment, whether indiAdual or 

universal, is intimately intertwined with the problem of the emergence of eschatological 

thought.

Eschatology: Daniel 2, Book of Watchers

While the apocaly'pses are more than just eschatological treatises, eschatology is an

essential part of what differentiates them from other genres of revelatory literature.’’ Two

important aspects of eschatology' are not always sufficiendy noticed: the interpretive role of

eschatology and the distinction between imminent and deferred eschatology. Eschatology

shapes an important part of the Apocalyptic Hermeneutic, as by its very' nature eschatology is

an interpretive concept. This has been stated very' well by Franke:

It cannot be overemphasized that the very' soul and inspiration of 
apocalyptic is the application to contemporary' history' of a theologically 
revealed vision of the end. This intrinsically hermeneutic dimension is the 
element in which apocalyptic springs to life, and it must be heeded if we are 
to understand apocalypse at a deeper level than that of its surface imagery’, 
which is indeed meant to horrify and appall, but as a means of pointing out 
what is acmally horrifying and appalling in the realities being lived 
historically.^“

The previous analyses of Dan 2 and of the Book of Watchers some of the ways

this ought to be understood. In the analysis of Dan 2 above, it was argued that a deferred 

eschatology' was imported along with an Iranian political oracle,^^ in a context which 

deliberately re-used prophetic language. It becomes apparent, then, that subsequent receivers 

accepted this eschatology' in a context which implied that aU preHous prophetic uses of the 

terms related to the Day of YHWH also refer to eschatology'. This point highlights a

See Prolegomena.
WiUiam Franke, “Apocalypse and the Breaking-Open of Dialogue: a Negatively Theological Perspecuve,” 

International Journal for Philosophy of Religion 47.2 (2000): p. 74.
See Chapter IVa.
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neglected aspect of debate over ‘prophetic’ and ‘apocalyptic’ eschatolog\c one’s 

presuppositions greatly influence the way the relevant prophetic passages are read; the future 

expectations of many oracles can be read to describe the eschaton, but only when one accepts the 

concept that there is a coming eschaton. Once a group of Judaeans accepted the eschatologt" 

implicit in Dan 2, it was only a matter of simple extrapolation to read other texts 

eschatologically. As such, eschatologt’ functions as a hermeneutical principle. That this 

occurred can easily be seen in extreme form in several of the pesarim found at Qumran.^^'

The other important aspect is the distinction between deferred and imminent 

eschatolog}’, one which cannot be over-stressed. As noted above, the content of the 

eschatologt' in the two parts of Daniel is quite similar; they differ most prominendy on the 

authors’ perceived proximity to the eschaton itself In fact, many of the differences between 

subgroups of various traditions can be understood as reflexes of the perceived imminence of 

shared eschatological ideas: even if person x' and person j agree exactly in the content of 

eschatology, the importance of the eschatology^ and the likely modes of expression between 

the two win drastically vary if x' thinks the eschaton is tomorrow and y in three thousand years. 

Urgency of the end would be more likely to produce millenarian groups and new apocalypses 

than its long-term deferral and more likely to make eschatology' more prominent in the 

authors’ works.""

The importance of these two points can be seen in some of the more ‘encyclopaedic’ 

sections of the apocalypsesEnoch’s journeys in the Book of Watchers are a good example."*^ 

Enoch travels throughout the cosmos and learns arcane knowledge about many aspects of the 

world, yet much of the vast array of information is united by an orientation towards a 

deferred eschatology; he sees the prison for the Watchers and erring stars (19, 21), the place 

where the dead await judgment (22), the tree of life (25), a valley of punishment (27), and the 

future paradise (28—32). The author of this journey certainly had eschatological beliefs, but

A convenient collection and translation of the pesarim is available in lames H Charlesworth, et al., eds.. The 
Dead Sea Scrolls 6B: Pesharim, Other Commentaries, and Belated Documents. The Princetone Theological Seminary 
Dead Sea Scrolls Project (Tubingen: Mohr Siebeck, 2002).

Cf. the historv of Darbvism, which continues to see a series of imminent eschatologies; see the essap by 
Kent Eaton and Neil O’Connor in Fiona Bowie and Christopher Deacy, The Coming Deliverer. Millennial Themes in 
World Religions (Cardiff: Universiq- of Wales Press, 1997), pp. 119—162 and 163—201, respectively; Kenneth G. 
C. Newport and Crawford Gribben, eds.. Expecting the End: Millennialism in Social and Historical Context (W'aco, 
TX: Baylor Univ Press, 2006); also the first chapter of Bart D. Ehrman, ]esus: Apocalyptic Prophet of the New 
Millennium (Oxford: Oxford University Press, 1999).

Mso noted by Paul Owen, “The Relationship of Eschatology to Esoteric Wisdom in the Jewish 
Pseudepigraphal Apocal^yises,” Of Scribes and Sages: Early Jewish Interpretation and Transmission of Scripture, ed. Craig 
A. Evans, vol. 1, Studies in Scripmre in Early Judaism and Christianity’ (London: T & T Clark, 2004), pp. 122— 
133.

Cf. Nickelsburg, 1 Enoch 1, pp. 55—56; Collins, Seers. Sybils (sic) and Sages, p. 50.
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there is no indication of their imminence; later Enochic authors, however, seem to have 

interpreted their times as faUing much closer to the end (e.g., Animal Apocalypse)!^

An important aspect, therefore, of the Apocalyptic Hermeneutic is eschatolog)', as 

well as the hermeneutes’ perception of their own temporal relation to it. Following the rule 

that the most violent disputes are between those whose positions are most similar, it is to be 

expected that the interpretation of the temporal relations to the end are a major factor in 

schism and controversy without negating overall shared features.

Although the Apocalyptic Hermeneutic (as well as apocalyptic) consists of much 

more than just eschatology, eschatology is an underlying factor for much of it: cosmic, 

personal, national; afterlife, justice, the interpretation of the Day of the Lord, etc., are all 

affected by it, and can be teased out once it is accepted as a principle of interpretation. This 

will need to be further discussed, making careful distinctions which are sometimes conflated.

(RH-)C0NS TRUCTINC', THE AP0CAL\TTIC HERMENEUTIC (WITH AN EYE TOWARDS IRAN)

The thesis advanced here is that the connecting thread between the various 

apocalypses, apocalypticism, and millenarian groups is an Apocalyptic Hermeneutic which 

consists of shared interpretive principles and some shared content, and that the most likely 

locus for Iranian influence is to be found therein. This is not to discount the importance of 

the likely variety of influences and borrowings in different apocalypses and other, non- 

apocalyptic Judaean texts, rather, placing the central focus here helps to contexmalize and 

explain the more individual and scattered borrowings or influences which may be found.

Having preliminarily sketched out the concept of the Apocalyptic Hermeneutic 

above, it remains to more adequately describe it and its potential relations to Iran. This will 

be attempted in three brief movements: first, a number of suggested potential shared 

principles and contents will be listed—these are largely understood as dialectics and in 

relation to earlier extant Judaean traditions; second, the importance of texmal and oral 

hermeneutics will be discussed; and lastly, a few suggested examples of how Iranian concepts 

can be seen to impact on the principles set forth first.

Shared Principles of the Apocalyptic Hermeneutic

The Jerusalem Temple

Of fundamental importance to Judaean apocalyptic was the Jemsalem temple, a 

feature shared with most Judaeans. This can be seen in Daniel’s indignation over its 

desecration and in 7H Tspds distress over the temple’s destruction. Few scholars would deny

' TiUer, Animal, p. 126.
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this point, but it is worth making explicit as a twofold reminder: first, that references to the 

sacrificial cult need not necessarily imply a priestly origin,'*’ and second, that for all its 

abstract speculations, the Apocalyptic Hermeneutic relates to people within a concrete 

historical simation.

Nevertheless, in addition to the concrete elements, the theology/ideologt' of the 

temple was susceptible to reformulation and divergent interpretation by different Judaean 

circles.'*'’ It must be queried, then, how these supra-cultic ideas may have interacted with 

other ideologies within the Achaemenid Empire (and its heirs)—^whether along the lines of 

Imperial policy, official cults, or general Iranian attitudes.

Immanence and Transcendence

An important dialectic for apocalyptic is the immanence and transcendence of the 

divine. This dialectic is a consequence of the increased importance of monotheism; the one 

and only G-d becomes increasingly transcendent, creating a religious need for more 

immanent divine manifestations. This gap is susceptible to a variety of solutions, depending 

on the inchnations of the hermeneute in question. As is commonly noted, angels, a ‘second 

power in heaven,’ and other mediatory' figures are methods for reconciling the tension 

between the immanence and transcendence of the divine.'*^ This has several implications 

which bear on the Apocalyptic Hermeneutic.

First, the radical transcendence of G-d tends towards determinism: the farther above 

he is, the less involved in minutiae he must be, and thus control must be predetermined. The 

second derives from the first; the minutiae of life must relate to subordinate characters, such 

as angels and demons. This construct not only helps to explain the common fascination with 

angelology in the apocalypses, it helps to explain their divergences. Depending on the issue 

in focus, the necessary' intermediation will vary. It also offers a space for foreign interactions: 

the roles and functions of angels and gods of other systems can be re-appropriated to serve 

YH'VX’H’s minutiae.

Nor does the absence of priests or temple need imply their rejection. E.g., James R. Linville, “The Day of 
Yahweh and the Mourning of the Priests in joel,” The Priests in the Prophets: The Portrayal of Priests. Prophets and 
Other Religious Specialists in the Tatter Prophets, eds. Lester L Grabbe, ed. and .Mice Ogden BeUis (London: T & T 
Clark, 2004), pp. 98-114.

E.g., Ivlichael A. Knibb, “Temple and Cult in Apocry'phal and Pseudepigraphal Writings from before the 
Common Era,” Temple and Worship in Biblical Israel, ed. John Day (London: T & T Clark, 2005), pp. 401—416; 
George ]. Brooke, “The Ten Temples in the Dead Sea Scrolls,” Temple and Worship in Biblical Israel, ed. John Day 
(London: T & T Clark, 2005), pp. 417^34.

Note the mteresting contention of E. Conrad, “The End of Prophecy and the Appearance of 
-Migels/Messengers in the Book of the Twelve,” Jot/TOa/ for the Study of the Old Testament 73 (1997): pp. 65—79, 
that an angelic solution can be seen in the Persian period redaction of the Twelve.
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The increased transcendence of YHWH is also likely to increase the dramatic nature 

of any posited divine intervention in histor}’: the less immanent his workings, the more 

external and disruptive his interventions will appear. If the apocalypticist no longer sees 

YHVv'H’s work directly in each historical moment, when YHNX'H does intervene in the 

moment, the consequences are likely to be viewed as catastrophic. Thus, the corollar\' to the 

increased transcendence of G-d is the increased uniqueness of the Day of YHWH. If the 

prophets saw YHWH directly at work behind the historical moment, the apocalyptic 

hermeneute saw YHWH directing all towards its ultimate culmination.

As mediators and managers for YH\K^H’s celestial Imperium become more desirable, 

the hierarchical systems of Iran were surely influential (as was argued above for the concept 

of the Watchers)—both the ‘secular’ system inherited by Alexander as well as the complex of 

Iranian deities.

Theodi(y and Pessimism

Sacchi highlights the importance of theodicy to the Book of W'atchers and apocalyptic 

in general—even as he overstates the case'***—and there can be no doubt that theodicy is an 

important theme for the apocalypses (as, indeed, for religions in general). W’hile it is tme that 

crises are likely to increase the urgency of theodical concerns, they are problems which 

occupy thinking peoples of all circumstances. As with the dialectic of transcendence, the 

principle of monotheism pushes this issue to the fore. This is a problem which the 

apocalypticists shared with aU their Judaean compatriots. However, it may not be unfair to 

claim that for them the problem of evil and suffering was more urgent than for others: 

‘apocalyptically important’ to use the colloquial phrase. It is this pre-occupation with evil 

which exposes the apocalypses—Like their prophetic forebearers—to the charge of
49pessimism.

As Russell points out, the charge of pessimism is unfair:^" a long-term hopefulness 

can just as rightly be seen in them. G-d’s justice will prevail, evil will he destroyed. This hope.

Sacchi, ieivish Apocalyptic, particularly pp. 12—9,1. For a critique, cf. John J. CoUins, “From Prophecy to 
Apocalypticism: The Expectation of the End,” The Tingclopedia of Apocalypticism, \ 'ol I: The Origins of Apocalypticism 
in Judaism and Christianity, ed. John ]. Collins (New York: Continuum, 2000), p. 137.

E.g., Hanson, The Dawn of Apocalyptic, pp. 11—12; Koch, The Rediscovery of Apocalyptic, pp. 28—33.
Russell, Method and Message, p. 18; also implied by Christopher Rowland, “Apocalyptic Literature,” It is Written: 

Scripture Citing Scripture. Essays in Honour of Barnabas Undars, eds. D. A. Carson and H. G. M. Williamson 
(Cambridge: Cambridge Univ Press, 1988), p. 185; cf. Wavne A. Meeks, “Apocalyptic Discourse and Strategies 
of Goodness," Journal of Religion 80.3 (2000): p. 402, who sees apocahystic as “obsessed” with the possibHity of 
goodness.
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however, is forged in the face of seemingly intractable e\dld' A principle of the Apocalyptic 

Hermeneutic, then, must be the utmost seriousness of the problem of e\Tl. This principle 

then leaves open a space for consideration of one of the major soludons to theodicy: 

ontological dualism. Whether it is ultimately accepted or rejected, it is difficult to envision 

anyone who took theodicy seriously—as do the apocalyptic hermeneutes—to completely 

ignore a system built upon the seriousness of evil (such as that ascribed to Zoroaster).

In this regard, a dialectic of evaluations of the cosmos should perhaps be posited 

within Second Temple judaism, one in which Ben Sirah and the Book of Watchers would 

represent opposite poles: whether the world is good though prone to the invasions of chaos 

or whether creation itself is broken and in need of a fundamental replacement. One’s 

response to this would determine whether the purpose of humankind was to maintain order 

or to fight evil.

Within this dialectic, a Yahwist who saw evil as a radical problem—for whatever 

reasons—^would be more prone to accepting and utilizing a persophilic theodicy than one 

who did not. In either case, however, a variety of competing pliilosoplries must have been 

available and in dialogue.

Teleology'

One of the more neglected aspects in the study of apocalyptic is the issue of 

teleolog}^^■ The teleology of relevance here is twofold: of history and of the person. The 

Apocalyptic Hermeneutic moves beyond the teleology^ found in the prophetic Hteramre: the 

prophets declare the purpose behind a historical moment or series of moments, while the 

apocalypses find a purpose behind history as such. This represents a major intellectual shift, 

which has implications for both eschatology and free wiU/determinism. For jeremiah the fall 

of jerusalem is a work of YHWH;”^ for Daniel it is merely a step in the progression of 

YHWH’s plan for the earth. For the sages of Proverbs, righteousness will ensure long hfe;^'* 

for the Parables of Enoch it will ensure eternity with YHWH. The teleological concerns of the 

Apocalyptic Hermeneutic have expanded. There is a massive leap between claiming that 

YHWH is at work behind the present moment (and that one knows what this is) and 

claiming that he is behind the sweep of history.

’’ Cf. the discussion of KeUi Fueq’ and Patrick Fuen-, “The Pharmakon of the Apocahytse,” The End that Does: 
Art. Science, and Millennial Accomplishment, eds. Cathy Gutierrez and HiUel Schwartz, MiUennialism and Society 3 
(London: Equinox, 2006), pp. 7—16.

A very useful elucidauon of the importance of teleologt* and its distinctness from eschatologt’ is Bull, “On 
Making Ends Meet,” pp. 1—6.

E.g., Jer 1:15.
E.g., Prov 9:11.
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As teleology expands, the perspective of ethical-demands (the so-called ‘Paraenesis’) 

will change: rather than warning that order is being subverted, the addressee must orient to 

an order which will replace the current one, towards an order which requires a striving towards. 

Covenantal terms thus alter from a remrn to a prerequisite. This shift in teleolog}" is largely a 

matter of hermeneutics, and the historical moment loses its importance qua moment, and 

remains merely in relation to time as a whole. Again, this is not merely a question of future 

expectation nor of history versus eschatology or myth, but of how history is understood and 

interpreted (i.e., the philosophy of histon^).

The broadened concept of teleolog}’ is much more at home in Iran than in Israel (as 

Cohn fluently argues); therefore, ways in which the Iranian conceptions may have intersected 

with judaean concepts of history must be considered.

Determinism and Freedom

The dialectic of determinism and free will is no stranger to western theological or 

philosophical thought, nor to debates on apocalyptic literamre and its antecedents. 

Nevertheless, it is worth stating that most apocalypses can be understood as preserving the 

tension between the two: insofar as they hold to the escbaton, history is pre-determined; 

insofar as they make ethical demands on their audience, they affirm free wiU. Nevertheless, 

the extant apocalypses place much less stress on the freedom of YHWH than previous 

Judaean literature and place more on his sovereigntt’. This is to be expected as a coroUarv to 

the increased transcendence of G-d and the implicit determinism behind a teleological and 

eschatological theory of history. Such a perspective is conducive towards rampant 

cosmological speculations towards the methods, manners, and details of YHWH’s control 

over his empire. This speculation, of course, must have interacted with the knowledge of the 

relevant temporal empires: not only Ptolemaic, Seleucid, and Roman, but Achaemenid and 

Parthian as well.

Eschatology, Imminent and Deferred

The issue of eschatology has been broached several times in this study. The 

interpretive functions are discussed above, and a discussion of the imminent-deferred 

dialectic and its implications is overdue. That the world should terminate is not self-evident, 

nor is the idea that this terminus is the fulfillment of history.^’ Indeed, Cohn would argue

As well-put bv Bull, “On Making Ends Meet,” p. 1.
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that this concept is highly distinctive in the Ancient Near East.’^ Be that as it may, the 

acceptance of the idea of an eschaton combined with a telos is highly significant for a 

worldview and its methods of interpretadon.’^ However, the centrality of eschatolog}’ for a 

given interpretative system will van" in accordance to the manner in which the interpreter 

views the eschaton imminence or remoteness; the closer an interpreter believes the eschaton is, 

the more important it will be in their overall worldview. If it is far from nigh, a calm appraisal 

of speculations concerning it may be sufficient; if it is tomorrow, then not much else is likely 

to matter to them. Much in terms of perceived crisis relates directly to this aspect. An 

extremely deferred eschatolog}' can even lead to the rhetorical downplaying of its 

importance.’*

Not only the relative urgency of the eschatology is altered by its imminence or 

deferral; the popular acceptability of the concepts is also highly affected thereby. The 

concept of a teleological eschaton is much easier to accept as a distant concept than as a 

present reality. Two things follow from this. First, a general tradition is more likely to adopt a 

deferred eschatology than an imminent one. Second, the role of crises should be Hewed not 

as mating eschatological hopes, but in making their difficult aspects more popularly palatable. 

A period of intense suffering can be more easily depicted as the end than a blissful one. 

Thus, the relation of deprivation to the Apocalyptic Hermeneutic is less in the creation of 

eschatolog}’ and more in the ratcheting up of the popularly-sensed imminence of an idea 

already existent.

From the hints adduced by Kingsley,’'^ it may be profitable to explore whether the 

Achaemenid Great Kings propagated a deferred or an imminent eschatology as part of their 

owm ideolog}' (ones which may have been subsequently re-used in reaction to their fall). In 

any case, a closer look into the interpretive function of eschatolog)'—as a historical and 

philosophical-theological concept—should help to better frame the question of 

whether/how much/where Iranian eschatolog)' influenced its development in Second 

T emple J udaism.

Cohn, Cosmos, Chaos and the World to Come, summarized in Cohn, “How Time Acquired a Consummation,” pp. 
21—37; Benjamin R. Foster, “Mesopotamia and the End of Time,” Imagining the End: Visions of Apocalypse from the 
Ancient Middle East to Modem America, eds. Abbas ^Tmanat and Magnus Bernhardsson (London: I. B. Tauris, 
2002), pp. 23-32.

Evidence of this can easily be seen in the history of miUenarianism; e.g., Cohn, The Pursuit of the Millennium: 
^evolutionary Millenarians and Mystical Anarchists of the Middle Ages; Newport and Gribben, eds., Eypecting the End; 
Christopher Rowland and John Barton, eds., Apocalyptic in Histoiy and Tradition. JSPSS 43 (London: Sheffield 
Academic Press, 2002).

Cf. CoUins, Encounters mth Biblical Theology, pp. 134—136.
Kingsley, “Meetings with Magi,” pp. 174—209.
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Typology, Mythology and Prediction

The definition of myth is perhaps more fraught than that of apocalyptic;^^ rather than 

attempting to solve this dilemma, the implications of the apocalypses’ use of myth is here 

explored for their methods of interpretation.

For the present purposes, myth is defined as ‘an attempt to understand and impart 

meaning to reality in narrative and symbolic form wthout regard to empiricist concerns.’*’' In 

this sense, myth is characteristic of almost aU ludaean literature. Yet, myths are particularly 

important in most apocalypses, and their authors’ use of them is significant for their 

hermeneutic.

There are at least two methods of utilizing myth which must be distinguished: 

typological*’' and predictive. Myths can be used as a way of interpreting an event or person: 

this is like or foreshadowed by that. A good example of this is the common use of Exodus 

motifs to describe a return from exile,*" or in depicting a prophet like Moses.*’^ Here myth is 

used to explain or characterize something else, much like an elaborate metaphor. As 

described by Burkert, “Myth usually takes what has happened once as a model for what is 

now.”*'*’ However, myth can also be used predictively: examples would include expectations 

of a second Elijah.*’*’ These two uses are quite distinct, but often conflated in discussion of 

myth in the apocalypses. There is no reason why typological (or aetiological) use of myth 

need lead to predictive use of myth. A case in point is the 'End^eit ivird Uipeif trope and its 

often associated Kaoskampf motif When one investigates these, it is appropriate to ask 

whether they are being used typologically or predictively. Is the imagery of Unpit hyperbolic 

or prognostic? Is the simation like a remrn to chaos or predicting an actual return of chaos?

“ For a variet)' of views, see the introduction (pp. 1—12) of Gerald J. Larson, et al., eds.. Myth in Indo-European 
Antiquity (Berkeley: Univ of California P, 1974), with its parade of problemadc definitions; Fiona Bowie, The 
Anthropology of Religion, 2nd ed. (Oxford: Blackwell, 2006): pp. 267—304; Eric Caspo, Theories ofAljthology (Oxford: 
Blackwell, 2005); in the context of apocalyptic, Lester L. Grabbe, “Introduction and Overview,” Knowing the End 
from the Beginning. Prophecy, Apocalyptic, and Their Relationship., eds. Lester L. Grabbe and Robert D. Haak (London: 
T & T Clark, 2003), p. 20; S. Daniel Breslauer, “Mylholog}’, Judaism and,” The Encyclopaedia of Judaism, eds. Jacob 
Neusner, et al., vol. Ill: L-Ra (Leiden: BriU, 2005), pp. 1812—1833.

Author’s own definition; see a longer explanation in Appendix 15^. Without digressing into the complexities 
of the debate over what myth is, the definition above was crafted since other current definitions are defective, 
either placing too much emphasis on one type of myth (usually gods) or excluding more modern forms of myth 
(such as nationalistic myths of formation). This definition is meant to correct the deficiencies of myth in 
debates over apocalyptic, particularly in works such as Hanson, The Dawn of Apocalyptic or Arthur, A Smooth 
Stone, p. 278, who bases his analysis of Ezek 38—39 on a myth-history dichotomy. This dichotomy is not a vice 
restricted to Biblical Smdies, as it can be seen in Robert Scholes, et al.. The Nature of Narrative, 40th Anniversary, 
ReHsed and Expanded ed. (New York: Oxford Univ. Press, 2006), p. 55.

Much use of this word has been unnecessarily restricted to the New Testament.
E.g., Goldingay, Alessage of Isaiah 40—55, p. 264.
E.g., Martin O’Kane, “Isaiah: a Prophet in the Footsteps of Moses,” Journal for the Study of the Old Testament 

21.69 (1996): pp. 29-50.
Walter Burkert, “The Logic of Cosmogony,” Erom Myth to Reason'? Studies in the Development of Greek Thought, ed. 

Richard Buxton (Oxford: Oxford Univ Press, 2001), p. 91.
E.g., Mai 4:5; Mark 9:11; Matt 11:14; 17:10.
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The two are cognitively very different even if literarily they can be quite difficult to 

disdnguish.

It is here suggested, then, an element of the Apocalypdc Hermeneudc is the addidon 

of a predicdve element to myth to its inherited tj'pological use. The interpretadve principle is 

an eschatologizing, predicdve use of myth rather than merely its use instead of histor)- 

(contra Hanson).

lust as the other Ancient Near Eastern sociedes, Iran had a rich mythological 

tradidon. If invesdgadons into apocalypdc are open to the subdedes possible in the use of 

myth—to interpret as well as to predict—a wide vista for and broad array of possibilides 

towards the use of Iranian myths is opened. This need not in any way exclude the use of 

other mythologies (as was argued for the Asael mydis, above).

Epistemology

One’s hermeneudc is highly impacted by one’s epistemology. The apocalypses, by 

definidon, e\dnce a revelatory’ epistemology’. This epistemology', however, appears to have 

three bases; first, the acceptance of the revelatory' namre of the nascent Hebrew Bible; 

second, the revelatory nature of their interpretadons of that scripture; and third, the 

legitimacy of their own revelatory experiences. The first of these was likely shared with most 

ludaeans. The second and third, however, were as liable to the problemadcs of verificadon as 

that which attends prophecy

The importance of this threefold epistemology can be seen in Ben Sirah’s reacdon to 

it (34:1,8).Both the apocalypdcists and Ben Sirah agree on the revelatory nature of texts 

and of their own interpretadons; however, they disagree on the namre of their interpretadons 

and on the value of personal reveladons (visions, dreams).

If one accepts the possibility of real visionary' experiences behind at least some of the 

apocalypses,^’ then a wide vista for interacdon is opened up within the Apocalypdc 

Hermeneudc. Since the material of visions and dreams is consdmted from the life-world of 

the visionary'/dreamer, real visions offer a potenrial locus for (unconscious?) interacdons to 

surface. Since the apocaly'pses accept these as revelatory', the content thus received would 

then become more consciously integrated into the tradents’ apocaly'pdcism. In other words, 

latent ideas have the potendal of becoming explicit in visions.

E.g. the discussion of Carroll, W'hen Prophecy Failed, p. 14; James .L. Crenshaw, Prophetic Conflict: Its Effect upon 
Israelite Religion, BZAXX^ 124 (Berlin: de Gruyter, Ntl); Thomas XK’. Overholt, Channels of Prophecy: The Social 
Dynamics of Prophetic Activip (Minneapolis, MN: Fortress, 1989); Sanders, “Hermeneutics in Tme and False 
Prophecy,” p. 23, 27.

Cf. ^Xrgall, 1 Enoch andSirach, pp. 91—98; Wright, “Putting the Puzzle Together,” pp. 89—112.
E.g., Stone, “A Reconsideration of Apocalyptic Visions,” pp. 167—180.
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Perhaps an investigation into the scholarly paradigms of the Achaemenid Empire 

would discover parallel divergences in epistemologies elsewhere. ‘Ecstatic’ traditions (such as 

Haoma use) could perhaps be explored for their impact either on the deuteronomistic 

rejections of divination or upon the source of the apocalypses’ ttisions.

Textual and Oral Hermeneutics

The importance of textual interpretation cannot be overstated for the Apocalyptic 

Hermeneutic. The Apocalyptic Hermeneutic was fostered in a context in which Judaean 

traditions were being increasingly and authoritatively mediated by texts and their interpreters 

rather than by more oral means. Yet this textual context was within a greater oral context: 

most Judaeans were not literate, and texts themselves still relatively rare. This was briefly 

explored in Chapter III.

It is in the context of texts that prophecy ‘died’—texts usurped their role, and scribes 

took over their mediatory function. This is a situation in which questions of authority were 

highly fraught—prophets still existed in reality,^” but they had to prove their authenticity in 

the face of the written oracles of previous prophets which were held to have been already 

vindicated.^’ Any ‘oracles’ thus had to directly deal with the texmal remains of previous 

oracles to guarantee their true prophetic status. This is a sign that re-interpretation is an 

important nexus of apocalyptic thought and a context for pseudepigraphy. This is a 

dialectical context, however, where texts are being re-oraUzed and the oral becoming new 

text.

Examples of Potential Iranian Impact

If the Apocalyptic Hermeneutic is shown to be tenable, it has broad implications for 

conceptualizing Iranian interactions. For the present, the nature of such a re-evaluation can 

only be sketched; it will remain for future work to refine the details.

Past attempts to discuss Iranian influence have largely focused on categorial 

parallels.’" This approach is an unsatisfactor}’ starting point yet is still a legitimate 

consideration. Such parallels ought to serve as a spur to detailed research as well as a way of 

synthesizing the results of y’aried textual analyses. The following merely lists severally

™ E.g., lohn the Baptist, ]esus of Nazareth, or Josephus’s anonymous false prophets (Ikhr 6.5.2; Josephus,
War III, p. 459). Brooke, “Prophecy and Prophets,” p. 159, cites 4Q375 and the Temple Scroll as evidence of 
contemporart' prophets.

Cf a tantalizingly similar understanding in Davis, Swallowing the Scroll, chapter 6.
E.g., George WiUiam Carter, Zoroastrianism ami Judaism (New York: AMS, 1970); Scheftelowitz, Die altpersiche 

Religion und das Judentum; Cohn, Cosmos, Chaos and the World to Comer, to a lesser extent, Boyce and Grenet, HZ III, 
pp. 361—440; cf. the critique in Barr, “The Question of Religious Influence,” p. 204.
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commonly cited categories by way of noting how they relate to the Apocalyptic 

Hermeneutic, and how this should focus fumre research into the question.

The spectre of dualism is often raised in the context of Iran. Beyond careful 

deUneation of what is meant by the word (ethical, ontological, etc.), the concept needs to be 

related to the theodical project in which the apocalyptic hermeneutes were laboring. How 

would consideration of dualisms and their themes have helped or challenged them in their 

ideas? Could they have appropriated aspects of Iranian duahstic schemes without 

appropriating the whole?

Another typical category compared is angelolog)' (and demonology). This category 

needs to be evaluated in the context of the increasing transcendence of the divine as well as 

the apparent battle against remaining elements of heno- or polytheism within Judaean 

traditions themselves. Vety' closely related to this issue is the vexed question of messianic 

expectations; these are undoubtedly related to the method whereby G-d’s transcendence is 

mediated, as well as the method of mythological typology used.

The most problematic question involves the issue of eschatology: can the 

apocalypses’ versions of eschatology' be compared with versions from Iran? Since 

eschatology largely plays an interpretive role, it seems likely that for questions of comparative 

eschatology entire, overall systems need to be compared. Similarly, distinctions between 

personal and universal eschatology and imminent and deferred eschatology must be 

remembered.

Finally, an area which deserves consideration is the area of ritual purity, although this 

is less often used as a category' of comparison.^^ Considering the importance of the temple 

for the Apocalyptic Hermeneutic as well as the complex questions concerning Ezra’s Torah 

and the development of purity laws in Second Temple Judaism, a valid question to be asked 

is whether some of the conflict between groups in Yehud or the diaspora related to rituals or 

purity laws derived from, or perceived to have been derived from, Iran.

Conclusions

A focus on the Apocalyptic Hermeneutic as a locus for Iranian influence helps to 

correlate disparate discrete proposed parallels, while pointing towards a way of assessing their 

overall significance to the evolution of Second Temple Judaism. This is not to revert to 

abstract parallel-seeking, or to claim a back-door method for non-textual-based theorizing. 

Rather, focusing on the hermeneutic draws attention to the real-life processes in which these

See, however, Boyce, HZ II, p. 189; also proposed without discussion bv Smith, “II Isaiah and the Persians,” 
pp. 415—421; Morton Smith, “Bible II: Persian Elements in the Bible,” E,n^clopi^dia Iranica IV (1990): p. 201;
also supported bv Barr, “Question of Religious Influence,” p. 228.
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texts were created, drawing attendon to the process in addition to the product.’"' Further, it 

helps bring clarity to a number of terms often used imprecisely, namely imminent and 

deferred eschatolog}", teleology, and mythology’. Of course, a similar focus would be equally 

beneficial for the investigation of influence from other quarters as well.

In conclusion, there is ample scope for re-investigating the importance of Iranian 

interactions on the formation of ]udaean apocalyptic in Second Temple judaism. The 

phenomenon of the reinterpretation of traditions, both texmal and contextual, offers the best 

way to understand both the simational context and the unity' behind the diversity of the texts 

and their likely approach to ideas Persian. Paradoxically, the foci of scholarship on either 

individual apocalypses or on conceptual parallels has obscured how Iranian ideas could 

infonn the process of their creation. It remains for scholarship to investigate more 

apocalypses individually and to relate them to the Apocalyptic Hermeneutic for a better 

picture to emerge of just how significant Israel’s first encounters with Iran were.

Scholarship still needs, then, for more texmal analyses to be done and for these to be 

related towards the overall Apocalyptic Hermeneutic. This ought to be done with reference 

to Achaemenid (and later Parthian) contexts, and with careful consideration of the oral- 

Hterate dialectic. As such a study advances, it will be possible to better answer the question— 

what was the significance of Iranian influence upon jewish apocalyptic?

In the realm of aesthetics, this also seems to be the intention of David Davies, “.-yrtistic Intentions and the 
Ontologt- of^-^rt,” British Journal of Aesthetics 2)9.2 (1999): pp. 148—162.
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Metalegomena



NXIule it is hoped that the preceding discussion has adequately demonstrated the 

tiability of and need for a reappraisal of Iranian influence upon Jewish apocalyptic, much 

which is relevant remains unsaid and untouched. Implications of the smdy herein and 

intended fumre research are therefore mentioned.

Adopting the Apocalyptic Hermeneutic as a framework for investigating Iranian 

influence carries a wide-ranging array of implications and ramifications which could prove 

fruitful for further study. A focus on hermeneutics could ver}^ productively interact with 

Boccaccini’s attempts to define ‘traditions’ within Second Temple Judaism;’ different 

traditions and/or sects likely operated with different hermeneutics. Each one of these 

hermeneutics—apocalyptic or not—^would have likely interacted with Iranian ideas in 

divergent ways. Understanding how a group—or its text(s)—interpreted earlier traditions 

should help clarify the group’s openness and potential to adapt from Iran, as weU as its 

differences from other contemporart’ groups.

Based on the foregoing preliminary^ analyses, the Enochic tradition appears as a 

potential candidate for the most thoroughly ‘Iranicized’ of traditions witliin Second Temple 

Judaism, evidencing complex interactions throughout its literary history. In contrast, groups 

like the Sadducees or scribes like Ben Sirah may have had much less (positive) influence, due 

primarily to the way in which they interpreted Judaean traditions. This does not mean, 

however, that such Yahwists could not have been unconsciously and negatively influenced."

Further, understanding eschatology’ as a method of interpretation which was adopted 

by some in the Persian period has implications for the smdy of the final form of the Hebrew 

Bible. For example, perhaps the eschatologizing of the Day of YHWH influenced the final 

presentation of the Twelve Ivlinor Prophets in the Masoretic Text.”

This smdy focused in and advocated a closer engagement with the Achaemenid 

Empire. Since all Yahwists lived subject to the Great Kings for 200 years, this is historically 

justified ind serves as a healthy balance to foci on the Neo-Babydonian and Hellenistic 

(Ptolemaic and Seleucid) empires. Nevertheless, Iran’s significance is not limited to the direct 

heirs of Gyms. The results of the analyses of Ezekiel above suggest that closer, sustained 

research into the Median Empire could prove rewarding, perhaps in conjunction with the

’ E.g., Boccaccini, Rabbinic Judaism; Gabriele Boccaccini, “Finding a Place for the Parables with Second Temple 
Jewish Literature,” Enoch and the Messiah Son of Man: Kenisiting the Book of Parables, ed. Gabriele Boccaccini (Grand 
Rapids, MI Eerdmans, 2007), pp. 263—289.
- See the Prolegomena.

Cf., the recent trend to see the Twelve as a redacted unit}'; Paul L. Redditt, “Recent Research on the Book of 
the Twelve as One Book,” Currents in Research: Biblical Studies 9 (2001): pp. 47—80. Barton even thinks they 
evidence a unified eschatology, Barton, “The Day of Yahweh in the Minor Prophets,” pp. 68—79.
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Assyrian exiles of North or South, or later Jewish enclaves.'* Perhaps Tobit could belong 

within such a remit. For the study of Early Christianitt’ in particular, the role of Parthia and 

the Parthian Period should not be ignored, either. As the major rival to Imperial Rome, 

Parthia had an important presence in the Ancient Near East, an importance which potentially 

included its religious and imperial ideas.

A complex desideratum highlighted by this study is the need to investigate the effects 

and dynamics of the gradual interiorization of literacy in the Persian (and Hellenistic) 

periods, how this related to the emergence of the apocalypse, and how this interacted with 

the Persian bureaucracy and its heirs. Since Judaeans indeed sensed witliin the various 

administrative systems, these must have had important interactions. Perhaps one of the 

intersections of Persian interaction and literacy’s interiorization will prove to be the 

Aramaization of the Judaeans’ language.^ If indeed the initial genesis of the apocalt^se is a 

highly literate phenomenon, a final result of this slow progression of interiorization may 

prove to have been Qumran.

Further Arit-xs for Researcfi into Iiuxnian Interaction

Persian Administration of Yehud and Diaspora and the Authorization of Torah

A relevant consideration which is not taken up in this smdy in any detail is the theory 

of Persian imperial authorization of the Torah.'’ This idea is largely based on an interpretation 

of Diodorus Sicculus’s UbraTj of Histoiy, the inscriptions of Udjahorresne, and the Book of 

Ezra.' Such an interpretation begs the question of the identity of the ‘law of Moses’ in Ezra 

as well as the level of imperial input into its contents. Fried and Fitzpatrick-McITinley argue

'' Cf. an overview of Median sources in A. D. H. Bivar, “Mithraism: A Religion for the ^Ancient Medes,” Iranica 
Antiqua 40 (2005): pp. 341—358; for the archaeology, see Genito, “The Archaeology’ of the Median Period: An 
Outline and a Research Perspective,” pp. 315—340.
^ Of course, the relative roles of Hebrew and ^Aramaic are stiU much contested, although the importance of 
Imperial Aramaic for the administration cannot be gainsaid. It is odd that Aramaic is barely mentioned in Maver 
Gruber, “Language(s) in Judaism,” The Engclopaedia of Judaism, eds. Jacob Neusner, et al., vol. Ill: L-Ra (Leiden: 
Brill, 2005), pp. 1535—1550. For a study in this vein (although without reference to Persia), see Daniel I. Block, 
“The Role of Language in Ancient Israelite Percepuons of National lAenxixpJ’ Journal of Biblical Uterature 103.3 
(1984): 321-340.
*’ For a recent discussion of this theory, see the papers in Watts, ed., Persia and Torah. See now Cataldo, A 
Theocratic Yehud?.
^ For the reference in Diodorus, see 1.95.4 (Sicculus, Diodorus of Sicily 1, pp. 324—325); a translation of 
Udjahorresne is available in Aliriam Lichtheim, “Stame Inscription of Udjahorresne,” The Late Period., ed. 
Miriam Lichtheim, Ancient Egy’ptian Dteramre 3 (Berkeley: Univ of Cahfomia P, 1980), pp. 39-40; now, 
Kuhrt, The Persian Empire, pp. 117—120; for discussion of these, see: Donald B. Bedford, “The So-Called 
‘Codification’ of Egy’ptian Law under Darius I,” Persia and Torah, ed. James AX’. Watts (Atlanta: SBL, 2001); 
Joseph Blenkinsopp, “The Mission of Udjahorresnet and Those of Ezra and Nehemiah,” Journal of Biblical 
Literature 106.3 (1987): pp. 409—421; Fried, The Priest and the Great King, pp. 63—86; cf. Gosta W. Ahlstrom, The 
Histoy of Ancient Palestine (Minneapohs: Fortress Press, 1994), pp. 874—878.
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that it is more likely that Ezra’s mission was to set up Imperial judges rather than a lawcode.'* 

In either case—lawcode or judges—the answer would carr\^ significant implications for 

Iranian interactions. Of course, the increased use of writing for Judaean traditions and their 

concomitant authority must be considered in conjunction with the imperial administration. 

The potential relevance of this line of enquirt' is not limited to Ezra-Nehemiah; the general 

religious policy of the empire—towards cults, cultic sites, proselytizing, self-governance, 

etc.—are stiU imperfectly understood.’ In this respect, renewed examination of the 

implications of the Elephantine papyri and of the Persepolis tablets could prove ground

breaking. If the Persians were even partially instrumental in the written codification of Torah, 

by fiat or by example, this would have been a watershed in the development of Second 

Temple Judaism and the Apocalyptic Hermeneutic, indeed.

Ritual and Attitudes towards Purity

Boyce has suggested that Judaism inherited some of its purity concerns from 

Zoroastrianism.*” While concern for rimal purity must extend well into the early histoty’ of 

Israel, there is no doubt that their formulation and practice evolved during the Persian 

period. The impact of rimal practices deserves investigation; perhaps the apparent increase in 

rimal concerns in Zoroastrianism up to the Sassanian period (and the extension of purity 

laws from priests to laity) had reverberations within the practices of Second Temple Judaism. 

Maybe some of the disputes between factions, such as the Pharisees and Sadducees,'* relate 

to such dynamics.

Related to purity is the possibilty that behind the apocalypses (and the Merkabeh 

tradition) lay deliberate cultivation techniques.’" If this is tme, then the practices associated 

with Haoma use in Iran could prove an interesting addition to the Egv’ptian, Greek, and 

Babylonian traditions.’^

* Lisbeth S. Fried, “'You Shall Appoint judges’: Ezra’s Mission and the Rescript of ^Mtaxerxes,” Versia and Torah, 
ed. James W. Watts (Atlanta, GA; SBL, 2001), pp. 63—90; Fned, The Priest and the Great King, pp. 212—226; Anne 
Fitzpatrick-McKinley, “Ezra, Nehemiah and Some Early Greek Lawgivers,” Pabbinic Taw in its Roman and Near 
Eastern Context, ed. Catherine Hezser, Texts and Smdies in Ancient Judaism 97 (Tubingen: Mohr Siebeck, 2003), 
pp. 42—48; Richard C. Steiner, “The mbqr at Qumran, the episkopos in the Athenian Empire, and the Meaning 
of Ibqr’ in Ezra 7:14: On the Relation of Ezra’s Mission to the Persian Legal Project,”/attrwa/ of Biblical Titerature 
120.4 (2001): p. 629.
’ Interestingly in this context, Michael Heltzer, “The Flogging and Plucking of Beards in the Achaemenid 
Empire and the Chronolog}' of Nehemiah,” Archdologische Mitteibmgen aus Iran 28 (199S-1996): pp. 305—307, 
argues that Nehemiah uses imperial punishments for internal Judaean issues.

Boyce, HZ II, p. 189; Boyce, Zoroastrians: Their Religious Beliefs and Practices, p. 43.
” Perhaps even along the lines of T. W. Manson, “Sadducee and Pharisee: The Origin and Significance of 
Names,” Bulletin of the John Rylands Tibratj' 22 (1938): pp. 144—159.
'- E.g., Yarbro Collins, Cosmology andEschatolog, p. 8.

On Haoma, see Boyce, HZ 1, pp. 157—159; Jong, Traditions of the Magi, pp. 357—362. For objects potentially 
related from Persepolis, see Bowman, Aramaic Ritual Texts Prom Persepolis, pp. 6—7; for names with a Haoma-
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Qumran

Qumran is often invoked in discussion of Iranian influence, and a thorough analysis 

is necessaiy. In light of the results of this study, a close look at the implications of the 

reinterpretadon of pretdous traditions through the lens of the apocalyptic hermeneutic 

should illuminate more clearly the significance of works such as the War Scroll.’’* Further, 

since Qumran represents a remarkable congregation of highly literate Jews, it ought to 

exhibit a fascinating relationship with the orality-literacy dialectic and its implications for 

Iranian influence.

Further Texts

Only a ver}’ small sample of relevant texts are discussed here. A number of texts 

deserve closer scmtiny. Isaiah—^in particular Second and Third Isaiah and the ‘Isaiah 

Apocalypse’—ought to be analyzed in terms of its likely Achaemenid setting. As the brief 

discussion of Smith’s thesis of Persian influence on Second Isaiah demonstrated,'^ ample 

work remains to be done here. Beyond Isaiah, the formation of the prophetic corpus as a 

whole needs to be evaluated in terms of their textualization in the Persian period. A solid 

understanding of how apocalyptic related to both prophecy and Iran will require a thorough 

analysis of this process. It is to be expected that works such as Joel and Zechariah will prove 

highly significant in this development.

Early Christianity

Only Judaism per se was addressed in this smdy, but a cmcial consideration for the 

overall impact of Iran on apocalyptic is the nascent jesus movement. Since ‘the parting of the 

ways’ can no longer be invoked easily within the period of Second Temple judaism,”^' the 

early Jesus movement represents a strain of Judaism particularly influenced by the 

apocalyptic hermeneutic.’^ Several aspects of smdy require exploration; the historical Jesus 

and his role as an ‘apocalyptic prophet,’ Christian apocalyptic, the relations of this movement

theophoric, see Bezalel Porten, “Persian Names in .Aramaic Documents from Ancient Egypt,” Irano-Judaica P', 
eds. Shaul Shaked and ^\mnon Netzer (Jemsalem: Ben Zvi Instimte, 2003), pp. 183—184.

Cf. the work done by Paul J. Kobelski, Melchi^^dek and Mechiresa', CBQMS 10 (Washington, DC: Catholic 
Biblical Association of America, 1981); Shaul Shaked, “Qumran and Iran: further considerations,” Israel Oriental 
Studies pp. 433-446.

Chapter III; Smith, “II Isaiah and the Persians,” pp. 415-421.
E.g., as implied by recent titles like Sean Fret'ne,/oar, A Jeirish Galilean (London: T&T Clark, 2004).

'' E.g., F. Garcia Martinez, “Is Jewish Apocalyptic the Mother of Christian Theologt'?,” Oumranica Minora I: 
Qumran Origins and Apocalypticism, ed. E. J. C. Tigchelaar, Smdies on the Texts of the Desert of Judah 63 (Leiden: 
Brill, 2007), pp. 129—152; Ehrman, ]esus: Apocalyptic Prophet of the Neu> Millennium, chapters 8 and 9; Dieter 
Georgi, “The Early Church: Internal Jewish Migration or New Religion?,” Harvard Theological Peview 88.1 (1995): 
pp. 35—68.
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to other Jewish traditions, and the relations of all of these to Iran. A closer look at the 

Parthian Empire and its ideologies and religions will be required for this effort to succeed. 

It, nevertheless, promises to be extremely fruitful.

SWTIIESIS

A simple yes or no to the question posited by this study is no longer tenable; 

previous studies need to be replaced by a new paradigm founded on the apocalyptic 

hermeneutic and complex oral-Uterate interactions situated within the Achaemenid and later 

Parthian contexts. A wide array of ideas—from sociological affinities to royal ideologies to 

religion—need to be considered separately and in concert. Once such a broad spectrum of 

studies has been completed, biblical scholarship should finally be able to synthesize a sound 

answer to the question ‘what has Persepolis to do with Jerusalem?’

Ahead)' favored by Geo Widengren, Iranisch-semitische Kulttirhegegmmg inparthischer 7.eit, Arbeitsgemeinschaft fiir 
Forschung des Landes Nordrhein-Westfalen 70 (Cologne: Westdeutscher Verlag, 1960); Widengren, “Stand und 
Aufgaben der iranischen Religionsgeschichte II: Geschichte der iranischen Religionen und ihre Nachwirkung,” 
p. 108; and John R. Hinnells, “Zoroastrian Saviour Imagery and Its Influence on the New Testament,” Numen 
16.3 (1969): pp. 161—185. See also Brvan Rennie, “Zoroastrianism: The Iranian Roots of Christianit)'?” (paper 
presented at North ^\merican Association for the Study of Religion, Washington, DC), pp. S-6, who is 
enthusiasdc about Parthian period potentials. The author is grateful to Prof, Rennie for forwarding this paper 
to him.
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Appendix I
Textual and Archaeological Sources



Iranian Sources Cf: (Kellens 1989), (Malandra 1983), (Skjjer\^0 1995).

A comprehensive anthology' of the many' sources for the Achaemenid Empire is now 

available in (Kuhrt 2009). The following considers each category of source separately.

1. The AvesTA. The Avesta is a collection of the sacred texts of the Zoroastrian 

communityc Only a small portion of the originally oral material is extant (perhaps about one 

third). The Avesta can be divided into two main dmsions based on dialect: the ‘Old 

Avestan’ sections (the Gdthds "unA the Yasna Haptatjhditt) which date around 1000 B.C.E., and 

the ‘Young Avestan’ sections (the remainder of the Yasna, the Yasts, and the \'ldevddt) which 

date roughly to the Achaemenid period. The extant Avesta largely consists of the Umrgy of 

the Zoroastrian sacrifice (the Yasna), but it also includes a purity code (the Yidevddi) and 

hymns (the Yasts). Some miscellaneous prayers and fragments are also included (the Nijayes 

and Sirotyihs). The Old Avestan sections are obscure hymns which have been embedded in 

the liturgy’, and are obviously much older than the surrounding Liturgy' of which they are now 

a part. Many of the Yasts are also quite archaic, perhaps preserving features of the old Indo- 

Iranian religion. Rather than viewing the Avesta as the ‘Zoroastrian Bible’ it is perhaps 

better to compare it to the Anglican Book of Common Prayer. The only comprehensive 

translation of these texts in English is stiU the collection in the Sacred Books of the East 

Series; even though the translations are outdated, they have been continually referenced here 

due to their accessibility'. In addition, a variety' of selected passages are presented in Boyce, 

Textual Sources.

Translations and critical editions:

a. The Gathas. The Gdthds are notoriously obscure but are also the most commonly
translated. For critical editions see: INSLER, S. The Gathas of Zarathustra. Acta Iranica 
8. Leiden: Brill, 1975; HumbACH, H., Josef ElfenbEIN, AND PRODS Oktor 
SKJyERVO. The Gdthds of Zaratbushtra and Other Old Avestan Texts. Indogermanische 
Bibliothek: Reihe 1, Lehr- und Handbucher. 2 vols. Heidelberg: Carl Winter, 1991.
For easily accessible translations see: Duchesne-Guillemin, jACQUES. The Hymns of 
Zarathustra: Being a translation of the Gdthds together with introduction and commentarf. Trans. 
M. Henning. Wisdom of the East. London: Murray, 1992; The Yasna, Hisparad, 
Afrinagdn, Gdhs, and Miscellaneous Tragments. Trans. Lawrence H. Mills. The Zend-Avesta, 
Tart III: Sacred Books of the Hast. Ed. F. Max Muller. Vol. 31. Delhi: Motilal 
Banarsidass, 1988. First Published 1887 by Oxford Univ Press.

b. The Yasna Haptaghaiti. For critical editions, see: NartEN, JOHANNA. Der Yasna
Haptaybditi. Wiesbaden: Reichert, 1986; HiNTZE, Almut. A Zoroastrian Uturg): The 
W'orship in Seven Chapters (Yasna 35A1). Iranica 12. Wiesbaden: Harrassowitz, 2008. 
Humbach’s translation of the Gdthds also includes the Haptarjhditi. The SBE 
translation is found in: The Yasna, Visparad, Afrinagdn, Gdhs, and Miscellaneous 
Tragments. Trans. Lawrence H. Mills. The Zend-Avesta, Pari III: Sacred Books of the East. 
Ed. F. Max Muller. Vol. 31. Delhi: Motilal Banarsidass, 1988. First Published 1887 by 
Oxford Univ Press.
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c. The Videvdat. (also known as the Vendidad) There are two English translations:
Anklesaria, T. Pahlam l ^endiddd (Zand-f]vtt-dev-ddt): Transliteration and Translation in 
English. Dinshah Kapadia, ed. Bombay: K. R. Cama Oriental Instimte, 1949; The 
A'endidad. Trans. James Darmesteter. The Zend-A.vesta, Parti: Sacred Books of the East. 
Ed. F. Max Muller. Vol. 4. Delhi: Motilal Banarsidass, 1992. Reprint of 1895 (Second 
Edition) by Clarendon.

d. The Yasts. The only comprehensive EngUsh translation of all the Yasts remains the SBE
edition: The Sirds^ahs, Yasts, andNydyis. Trans. James Darmesteter. The Zend-Avesta,
Part II: The Sacred Books of the East. Ed. F. Max Muller. Vol. 23. Delhi: Motilal 
Banarsidass, 1988. First Published 1882 by Oxford Univ Press. A German 
translation of the complete Avesta (including the Yasts-, which I have been unable to 
source, however) is WOLFF, F. Avesta: Die heiligen Biicher der Parsen, Ebersetr^ atrf der 
Gnmdlage von Chr. Bartholomae’s Altiranishem Worterbuch. Berlin: De Gmyter, 1960. See 
now KoiA)C'.\L, FiroZE M., AND A1.MUT HiNTZE. The Khorda Avesta and Yast Codex 
El. Iranica 16. Wiesbaden: Flarrassowitz, 2008. Five of the Yasts are available in 
critical editions:
Tistrya Yast (Yt. 7): Panaino, Antonio. Tistrya I: The Avestan Hymn to Sirius.
Rome: Istituto ItaUano Per il Medio ed Estremo Oriente, 1990.
Mihr Yast (Yt. 10): GershevitCH, Ilya. The Avestan Hymn to Mithra: Introduction, 
Translation, and Commentary. Oriental Publications 4. Cambridge: Cambridge Univ 
Press, 1959.
Fravasi Yast (Yt. 13): M.\LANDRA, Wiujam W. The Eravasi Yast: Introduction, Text, 
Translation and Commentary. [PhD, Univ of Pennsylvania, 1971]. London: University 
Microfilms Inti, 1977.
Vayu Yast (Yt. 15): A translation is available in the first part (pp. 1—12) of 
WlKANDER, S'l'ICt. Hayu: Texte und Entersuchungen s^^rr Indo-Iranischen Religionsgeschichte. 
Vol. I: Texte. Quastiones Indo-Iranicae 1. Uppsala: Lundequistska Bokhandeln, 1941. 
Zamyad Yast (Yt. 19): IdlNTZE, Al.MUT. Zamyad-Yast: Edition, Ebersett^img,
Kommentar. Beitrage zur Iranistik 15. Wiesbaden: Reichert, 1994; HUMBy\CH, FIelmut, 
AND P.AIJ^AN R. ICMAPOR.\. Zamyad Yasht, Yasht 19 of the Younger Avesta: Text, 
Translation, Commentary. Wiesbaden: Harrassowitz, 1998.

2. Various Pr.\YI',RS .\ND Fr.-\(iMENTS. In addition to the Avesta proper, various other 

texts in the Avestan language have suntived. A funeral Iimrgt% the Aogomadaeca, quotes both 

extant and lost Avestan passages. The Niyayes, Sirosyihs, and various other prayers and 

fragments also exist.

Translations:

a. The Sirozahs and Niyayes. BzzThe Sirdr^ahs,Yasts, andNydyis. Trans. James
Darmesteter. The Zend-Avesta, Part II: The Sacred Books of the East. Ed. F. Max Muller. 
Vol. 23. Delhi: Motilal Banarsidass, 1988. First Published 1882 byOxford Univ Press.

b. The Aogamadaeca. JAIVL\SP Asa, K/MKHUSROO M. Aogamadakd: A Zoroastrian Utur^.
Veroffentlichungen der Iranischen Kommission 11. Vienna: Osterreichischen 
Akademie Der Wtissenschaften, 1982.

3. The Old Persian Inscriptions. A number of inscriptions in Old Persian cuneiform 

have been found throughout Iran from the reigns of Darius I to r\rtaxerxes II. These are 

from the palaces at Persepolis, Pasargadae, and Susa, as well as from the Behistun cliff, 

Naqsh-I Rustam, and Ecbatana/Hamadan. While largely concerned with commemorative
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and political issues, various religious concepts known from the Avesta do appear. A full list 

of the Old Persian inscriptions can be found in Kent; a number of critical editions and 

facsimiles have been produced by Corpus Inscriptionum Iranicarum.

Translations and Critical Editions:
a. General Corpus. The standard edition, with grammatical discussion, is KENT, ROLAND

Grubb. Old Persian: Grammar, Texts, Lexicon. 2nd ed. New Haven, CT: American 
Oriental Society, 1961. More recently, selected translations (without transcriptions) 
are offered by BrOSIUS, M.\RIA. The Persian Empire from Gyms II to Aiiaxeixes 1. 
London: Classical Teachers Association, 2000. For a correction to two of Kent’s 
versions, see SCIIMITF, Rudiger. “On Two Xerxes Inscriptions.” bulletin of the School 
of Oriental and African Studies 62.2 (1999): 323—325.

b. Critical Editions and Facsimiles. For Darius’s Bisitun/Behistun inscription, see the
editions of: SciIMITF, Rudiger. The Bisitun Inscription of Darius the Great: Old Persian 
Text. Corpus Inscriptionum Iranicamm. London: School of Oriental and African 
Smdies, 1991; GREENFIELD, JONA.S C., BEZ.\LEL PORTEN, AND Ada YA1U:)ENI. The 
Bisitun Inscription of Darius the Great: Aramaic Version. Corpus Inscriptionum 
Iranicamm. London: Lund Humphries, 1982; VOIGTLANDER, ELIZABETH N. VON. 
The Bisitun Inscription of Darius the Great, Babylonian \Lrsion. Corpus Inscriptionum 
Iranicum ILL London: Lund Humphries, 1978. For Persepolis itself, see: ShahbAZI, 
A. SlIAPUR. Old Persian Inscriptions of the Persepolis Plaform. Portfolio 1. Corpus 
Inscriptionum Iranicarum. London: Lund Humphries, 1985. For Post-Achaemenid 
Iranian inscriptions, see: GignoUX, PHILIPPE. Glossaire des inscriptions Pehlevies et 
Parthes. Corpus Inscriptionum Iranicarum. London: Lund Humphries, 1972.

4. Various tablet ARCI IIVILS. Several large deposits of clay tablets from the Achaemenid 

period have been found which can be used to cuU details on the actual conditions and 

mechanisms of daily life in the empire. Most relevant are the Elamite cuneiform archives 

found at Persepolis (The Treasuty Tablets and the Fortification Tablets.) These tablets are 

largely receipts and ration documents showing the economic and administrative acti\tities 

around Persepolis. The topics disclosed include religious rations and a mysterious, otherwise 

unknown Lan ceremony. Not all of the tablets have been published to date. In addition to 

the Persepolis tablets, the Akkadian tablets of the Murasu Archive help to illuminate the 

situation in Achaemenid Babylonia.

Translations and Critical Editions:
a. Persepolis Tablets. CAMERON, GeorGE G. Persepolis Treasury Tablets. Oriental Institute 

Publications 65. Chicago: Chicago Univ Press, 1948; CAMERON, GeoRGE G., AND 
Ilya GersHEVITCH. “New Tablets from the Persepolis T’c&'^snry.” Journal of Near 
Eastern Studies 24.3 (1965): 167—192; HalLOCK, RicHARD T. “The Use of Seals on 
the Persepolis Fortification Tablets.” pp. 127—133 in Seals and Sealings in the Ancient 
Near East. Eds. M. Gibson and R. D. Briggs. Bibliotheca Mesopotamica 6. Malibu: 
Undena, 1977; Hallock, RiciiardT. Persepolis Fortification Tablets. Oriental Institute 
Publications 92. Chicago: Chicago Univ Press, 1969; HalloCK, Richard T.
“Selected Fortification Texts.” Cahiers de la D. A. F. I. 8 (1978): 109—136; Bo\XTvL\N, 
R.\YM0ND a. Aramaic Ritual Texts From Persepolis. University' of Chicago Oriental 
Institute Pub XCI. Chicago: Univ of Chicago Press, 1970; Stolper, MatTHEWVC'. 
“The Neo—Babylonian Text from the Persepolis Fortification.”/oz/nw/ of Near Eastern
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Studies A?) A (1984): 299—310; Ri\ZMJC)U, SlIAMROKH. “Project Report of the 
Persepolis Vora^ic^k.xionTASie.x.s,” Achemenet: Arta 2A (2004): 1—12, 
http://www.achemenet.com/ressources/enligne/arta/pdf/2004.2004—Razmjou.pdf.; 
Jones, Charles E., and MaitheW'W. StO].P1:r. “Fortification Texts Sold at the 
Auction of the Erlenmeyer Collection.” Achetnenet: Arta 4.1 (2006): 1—22, 
http:/ / www.achemenet.com/ressources / enligne/arta/pdf/2006.2001 .jones- 
Stolper.pdf; StoLPER, Ma'ITMEW W., ANDJan TaVERNIER. “An Old Persian 
Administrative Tablet from the Persepolis YotaSa.zTAo'ssr Achemenet: Arta 5.1 (2007): 
1—28, http://v'ww.achemenet.com/document/2007.2001—Stolper—Tavernier.pdf; 
Arj-'a'i, Abdol]VL\)ID. “PT 10a, Collated and Achemenet: Arta b.\
(2008): 1—8, http://vAvw.achemenet.com/document/2008.2001—Arfai.pdf 

b. Babylonian Tablets. Several Akkadian archives provide information for the Achaemenid 
Empire. Commonly cited is the Murasu Archive. This Archive is supposedly 
published in Cardascia, G. hes Archives des Murasu. Paris, 1951, but I have been unable 
to access it.For the Ergibi texts, see Abraham, Kathleen. Business and Politics under the 
Persian Umpire: the Pinancial Dealings oj Marduk-nasir-apli of the House ofEgibi (521^87 
B.C.E.). Bethesda, MD: CDL, 2004. More recently discovered is the TAYN archive, 
which is discussed in Pearce, Laurie E. “New Evidence for Judeans in Babylonia.” 
pp. 399—412 in Judah and the Judeans in the Persian Period. Eds. Oded Lipschits and 
Manfred Oeming. Winona Lake, IN: Eerdmans, 2006.

5. Various Pap\TII. A number of Aramaic papyri from the Achaemenid period have been 

discovered, most notably in Egypt. Administrative notes belonging to the Satrap Arsam are 

known, as well as a remarkable collection from the Yahwistic militar)' colony on the island of 

Elephantine. Like the tablet archives, these prottide valuable insights into the daily workings 

of the empire, and they occasionally mention religious issues. A collection of Persian period 

papyri from Samaria is also available.

Translations and Critical Editions:
a. Egyptian Papyri. A number of collections of papyri from Egypt have been published;

PORTEN, BezALEL. The Elephantine Papyri in English: Three Millennia of Cross-Cultural 
Continuity and Change. Leiden: BriU, 1996; DRIVER, G. R. Aramaic Documents of the Fifth 
Century B.C. Oxford: Clarendon, 1954; CoWLEY, A. Aramaic Papyri of the Fifth Century 
B.C. Osnabriick: Otto Zeller, 1967. First Published 1923. KlLMILING, EmilG. The 
Brooklyn Museum Aramaic Papyri: New Documents of the Fifth Century B. C. from the Jewish 
Colony at Elephantine. New Flaven: Yale Univ Press, 1953; GREENFIELD, JONAS C., 
BeZALEL PORTEN, and Ada Yardeni. The Bisitun Inscription of Darius the Great: 
Aramaic V'ersion. Corpus Inscriptionum Iranicarum. London: Lund Humphries, 1982.

b. Samarian Papyri. A number of papyri were found at Wadi ed-Dahyeh in Samaria.
Editions of the seals and the papyri are available in the DJD series: WiNN LeitH, 
M.\R'i;' Joan. W'adi Daliyeh I: The Wadi Daliyeh Seal Impressions. Discoveries in the 
Judean Desert XXIV. Oxford: Clarendon, 1997; Gropp, DouGLAS M., ET .AL. W'adi 
Daliyeh II: The Samaria Papyri from Wadi Daliyeh andOumran Cave 4 XXIHII.
Discoveries in the Judaean Desert XXVIII. Oxford: Clarendon, 2001.

6. The Paiidavi Writings. A variety of religious writings in Pahla\ti (Middle Persian) from 

the ninth and tenth cenmries C.E. have also surttived. These preserve translations and 

commentaries on the Avesta, both extant and (now) lost, digests of theological literamre, and
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new compositions. NXliile the date of these texts is extremely late, they cannot be ignored 

when discussing early Iranian religion for several reasons. Firsdy, most the Avesta is lost and 

much of Palilavi writings are translations, epitomes, or commentaries on the Avestan text; 

they thus preserve valuable additional information which is otherwise lost and must be 

considered when evaluating the extent Avesta. Secondly, perhaps more dangerously, the 

Pahla^ti writings preserve earlier interpretations of the Zoroastrian traditions which are again 

useful for assessing the continuity and evolution of that tradition. These texts must be used 

vety? warily, with the understanding that some of the material must be late, even though some 

of it may be incredibly ancient. It is wise to tty' to parallel materials in the Pahlavi material 

with the extant Avesta and Greek sources when trying to evaluate the usefulness of a 

particular work. 7\mong the Pahlavi writings are the Bundabilti (An epitome largely on 

mythology, cosmogony, and eschatolog}'), the so-called Zand-i Vahtnan Yasn (supposedly a 

commentary on a lost Yast), the Arda Virdv^^lAdmag (report of an ecstatic vision), the Denkard 

(a summaty’ of the contents of the Avesta), the Mendg-i 'Krad, and the Selections of Zatspram 

(an epitome and letter by a theologian). For a List of a X'ariety of other texts and the editions 

of them available, see Nyberg, A Manual of Pahlavi. The only comprehensive English 

translation is again in the Sacred Books of the East.

Translations and Critical Editions:

a. The Bundahisn. For transliteration and translation of the ‘Greater’ Bundahisn, see:
Anki^ESARIA, Behr.'MvIGORE T. ZandAkastb: Iranian or Greater Bundahisn: Text and 
Translation. Bombay: Rahnumae Mazdayasnan Sabha, 1956; The ‘Shorter’ or ‘Indian’ 
Bundahisn is given in the SBE edition: The Bundahis, Bahman Yast, and Shdyast Ld- 
Shdyast. Trans. E. W. West. Pahlavi Texts 1. Ed. F. Max MuUer. Sacred Books of the 
East 5. Dellii: Motilal Banarsidass, 1987. First Published 1880 by Oxford Univ Press.

b. Zand-i Vahman Yasn. The most recent critical edition is CeretI, Cari^O G. The Zand-i
W^abman Yasn: a Zoroastrian Apocalypse. SOR 75. Rome, 1995. An older transliteration 
and translation is: Anklesaria, BehramGC:)RE T. Zand-i Vohuman Yasn and Tiro 
Pahlavi Fragments: Text, Transliteration, and Translation. Bombay: Mrs. B. T. Anklesaria, 
1957; The Bundahis, Bahman Ya.ft, and Shdyast Fd-Shdyast. Trans. E. NX’. West. Pahlavi 
Texts I. Ed. F. Max Muller. Sacred Books of the East 5. Delhi: Motilal Banarsidass, 
1987. First Published 1880 by Oxford Univ Press.

c. Arda Viraz Namag. A critical edition with facsimiles and translation is available in
Vahnl^N, FereyDUN. Arda Wira::^Namag’: The Iranian TTivina Commedia’.
Scandinavian Instimte of Asian Smdies London: Curzon, 1986.

d. Denkard. The Denkard is not available in its entirety in translation. A facsimile of the text
is available in DRESDEN, IVL\RK |. Denkart: a Pahlavi Text. Wiesbaden: Otto 
Harrassowitz, 1966, which I have not been able to access. A variety of scholars offer 
translations of portions of the Denkard, including, BOYCE, Mary. Textual Sources for 
the Study of Zoroastrianism. Textual Sources for the Smdy of Religion. Manchester: 
Manchester Univ Press, 1984; Bailey, FI. VC’. Zoroastrian Problems in the Ninth-Century 
Books. Ratanbai Katrak Lectures. Rev. ed. Oxford: Clarendon, 1971; Zaehner, R. C. 
The Teachings of the Magi: A Compendium of Zoroastrian Beliefs. London, 1956. Two 
volumes of the SBE offer translations of parts of Books VII and IX. See: Contents of 
the Nasks. Trans. E. VC’. West. Pahlavi Texts IN. Ed. F. Max Muller. Sacred Books of
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the East 37. Delhi: Motilal Banarsidass, 1988. First Published 1892 by Oxford Univ 
Press; Marvels of Zoroastrianism. Trans. E. \X’. West. Pahlavi Texts 17 Ed. F. Max 
Muller. Sacred Books of the East 47. Delhi: Motilal Banarsidass, 1987. First 
Published 1897 by Oxford Univ Press.

e. Menog-i Xrad . The only complete English translation of this text is the SBE edition: 
Dina-iMainog-i Kbirad Sikand-Giimanik YigdrSad Dar. Trans. E. W. West. Pahlavi 
Texts III. Ed. F. Max MuUer. Sacred Books of the East 24. Delhi: Motilal Banarsidass, 
1987. First Published 1885 by Oxford Univ Press. Selections are also available in 
Zaehner, R. C. The Teachings of the Magi (1971).

Classical Sources. Cf (Clemen 1920), (Benveniste 1929), (Jong 1997)

1. The Greek Historians. A number of Greek writers wrote directly about the Persian 

Empire and the religion of its inhabitants, and they prottide valuable, if difficult to use and 

assess, information. The more complete and important writers are Herodotus, Xenophon, 

Plutarch, Strabo, and Arrian, but various small notices and details appear in many writers. 

Perhaps most significant for the historv’ of Persian religion are the comments in Plato, 

Aristotle, and Xanthos the Lydian. jMI these sources must be carefully weighed and used as 

they represent a Hellenized view of the Persian Empire and its religion which is not always 

completely tmstworthy. A complete collection of all the classical texts relevant to Persian 

religion (Greek and Latin) has been complied by Clemen. Several have been critically 

discussed by de Jong.

Translations and Critical Editions:

a. General Collection. Clemen, Carolus. Tonies Historiae Religionis Persicae. Bonn: Marcus &
Weber, 1920.

b. Individual Sources. A variety of editions for most classical sources are av^ailable. The

ones consulted in this study are here given for convenience and transparency.

Aeschylus. Suppliant Maidens, The Persians, Prometheus Bound, and Seven Mgainst Thebes. 
Trans. Herbert W. Smyth. Meschylus I: Plays. LCL ed. London: Heinemann, 
1922.

Aristotle. Ross, Sir David. Select Fragments. The Works of Aristotle, Vol. XII. Oxford: 
Clarendon, 1952.

Arrian. Anabasis Alexandri, Books 7—7K. Trans. P. A. Brunt. Arrian 1. Cambridge, IM.\: 
Hart^ard Univ Press, 1976; Anabasis Alexandri Books T—IM; Indica. Trans. P. 
A. Bmnt. Arrian II. Cambridge, MA: Harvard Univ Press, 1983.

Athenaeus. The Deipnosophists. Trans. Charles B Gulick. Athenaeus FT. LCL ed. 
London: Heinemann, 1937.

Basil, Saint. The Tetters. Trans. Roy |. Deferrari. The Tetters, 717 LCL ed. Cambridge, 
IvL\: Hart'ard Univ Press, 1934.

Ctesias. Persika. Trans. John Gilmore. The Fragments of the Persika ofKtesias. London: 
Macmillan, 1888; Photius. The Bibliotheca. Trans. N. G. Wilson. Photius: The 
Bibliotheca. London: Duckworth, 1994.

Hesiod. Evelyn-White, Hugh G., ed. Hesiod, Homeric Hymns, Tpic Cycle, Homerica. LCL 
ed. Cambridge, MA: Hansard Univ Press, 1998.

Herodotus. The Persian Wars. Trans. A. D. Godley. The Persian Wars, Books I—II LCL 
ed. Cambridge, IVIA: Harvard Univ Press, 2002; Trans. A. D. Godley. The
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Persian W'ars, Books 111—1]'^. LCL ed. Cambridge, MA: Hansard Univ Press, 
2000; Trans. A. D. Godley. The Persian W'ars, Books I —T 7JLCL ed. 
Cambridge, IvT\: Hansard Univ Press, 2006; Trans. A. D. Godley. The Persian 
Wars, Books I Til—IX. LCL ed. Cambridge, MA: Hansard Univ Press, 2001. 

Josephus. Jeivish Anti(^uities. Trans. H. St. |. T\i2icke.r2.y. Jewish Antiquities I—III. LCL 
ed. Cambridge, MA: Hansard Univ Press, 1998; The Jewish W'ar. Trans. H. St.
|. Th2,c\ict2Ly. Josephus III: The Jewish WAr Books IW—ITI LCL ed. London: 
Heinemann, 1928.

Meiggs, RusseU, and Dardd Lewis. A Selection of Greek Historical Insaiptions to the End of 
the Fifth Century B.C. Revised ed. Oxford: Clarendon, 1989.

Pausatiias. Description of Greece. Trans. W. H. S. Jones and H. A. Ormerod. Description 
of Greece, Books III—V. LCL ed. Cambridge, IvIA: Harvard Univ Press, 1977. 

VXmo. Alcibiades I. Trans. VC'. R. M. Lamb. Catmides, Alcibiades I er/7, Hipparchus, The 
Hovers, Theages, Minos, Epinomis. LCL ed. Cambridge, MA: Harv^ard Univ Press, 
1964; Haws. Trans. R. G. Buryr The Haws, Books I—l^. LCL ed. Cambridge, 
MA: Harvard Univ Press, 1967; Phaedrus. Trans. Harold North Fowler. Plato 
I: Euthjphro, Apology, Crito, Phaedo, Phaedrus. LCL ed. Cambridge, MA: Harvard 
Univ Press, 1982; Seventh Hotter. Trans. R. G. Bur\’. Pages 463—565 in Plato 
IX: Timaeus, Critias, Cleitophon, Menexenus, Epistles. LCL ed. Cambridge, MA: 
Hart^ard Univ Press, 1975.

Plutarch. Artaxerxes. Trans. Bernadotte Perrin. Pages 127—204 in Plutarch Hives XI 
(Aratus, Artaxerxes, Galba, Otho). LCL ed. Cambridge, MA: Harv'ard Univ 
Press, 2002; Isis and Osiris. Trans. F. C. Babbitt. Moralia V'. LCL ed. 
Cambridge, MA: Haiv^ard Univ Press, 1935; Hysander. Trans. Bernadotte 
Perrin. Plutarch’s Uves IV. LCL ed. London: Heinemann, 1986.

Rufus, Quintus Curtius. History of Alexander. Trans. John C. HoW. Quintus Curtius I, 
Books I—V. LCL ed. London: Heinemann, 1946; Rufus, Quintus Cutius.
History’ of Alexander. Trans. John C. Rolfe. Quintus Curtius II, Books TT—X. LCL 
ed. London: Heinemann, 1946

Sicculus, Diodorus. Hibrar)' of History. Trans. C. H. Oldfather. Diodorus of Sicily I.
LCL ed. Cambridge, MA: Han’^ard Univ Press, 1989; Hibray ofHistoy. Trans. 
C. H. Oldfather. Diodorus of Sicily IV, Books IX—XII. LCL ed. London: 
Heinemann, \9A(s, Hibray of Histoy. Trans. C. H. Oldfather. Diodorus of Sicily 
1-7. LCL ed. London: Heinemann, 1954; Hibray ofHistoy. Trans. Russel M. 
Geer. Diodorus ()f Sicily IX. LCL ed. London: Heinemann, 1947.

Strabo. Geography. Trans. Horace Leonard Jones. The Geography of Strabo, V. LCL ed. 
London: Heinemann, 1928; Geography. Trans. Horace Leonard Jones. The 
Geography of Strabo F7. LCL ed. London: Fleinemann, 1929; Geography. Trans. 
Horace Leonard Jones. The Geography of Strabo, f77 LCL ed. London: 
Heinemann, 1930.

Thucydides. History of the Peloponnesian WGr. Trans. C. Forster Smith. Thuydides I.
LCL ed. Cambridge: Harvard Univ Press, 1980.

Xenophon. Cyropaedia. Trans. Walter IVIiller. Cyropaedia, Books I—IP'. LCL ed.
Cambridge, MA: Harvard Univ Press, 2001; Cyropaedia. Trans. Walter Miller. 
Cyropaedia, Books P'—PTII. LCL ed. Cambridge, M\: Harvard Univ Press,
2000; Anabasis. Trans. Carleton L. Brownson and John Diller\^ Anabasis.
LCL ed. Cambridge, MA: Hart'ard Univ Press, 2006.

Archaeological Sources. Cf (Root 1979).

1. Monumental Remains. Excavations have been conducted at the imperial capitals of 

Pasargade, Persepohs, and Susa, but not yet at Ecbatana. These sites pro\tide invaluable
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information on the official ideolog}' and iconography of the Great Ivings, as well as details 

about the administration.

Reports:

S'mONACH, DA^'ID. Pasar^adae: a Report on the Excavations. Oxford: Clarendon, 1978;
SCMMIDT, EricM F. Persepolis I: Structures, Reliefs, Inscriptions. Oriental Instimte 
Publications 68. Chicago: Univ of Chicago Press, 1953; Persepolis II: Contents of the 
Treasutp' and Other Discoveries. Oriental Institute Publications 69. Chicago: Univ of 
Chicago Press, \957; Persepolis 111: The Royal Tombs and Other Monuments. Oriental 
Institute Publications 70. Chicago: Univ of Chicago Press, 1970; B0UCIL\RL.\T,
RfiNH.'. “Pasargadae.” Iran 40 (2002): 279—282. For recent salvage excavations in Fars, 
see the following Achemenet reports: Adachi, Takuro, AND MOilSEN Zeidi. 
“Achaemenid and Post-Achaemenid Remains from TB 75 and the General Survey of 
the Tang-i P>\A2,^cd.’' Achemenet: Arta 1.2 (2009): 1—8,
http://www.achemenet.com/document/2009.2002—Adachi&Zeidi.pdf; ChavERDI, 
AliREZA AskarI, and Pieri<R/\NCESCO C.\]JJI:ri. “Achaemenid and Post- 
Achaemenid Remains at TB 76 and TB 77.” Achemenet: Aria 7.4 (2009): 1—35, 
http://www.achemenet.com/document/2009.2004—Askari&CaUieri.pdf; Atai, 
Mohammad T., and Rf:M\’ Bouciiari.AT. “An Achaemenid Pa\tilion and Other 
Remains in Tang-i Bulaghi.” Achemenet: Arta 7.5 (2009): 1—33, 
http://www.achemenet.com/document/2009.2005—Atai&Boucharlat.pdf; Asadi, 
Al.I, AND Barbara ICmm. “The Achaemenid Building at Site 64 in Tang-e Bulaghi.” 
Achemenet: Arta 1.1) (2009): 1—20,
http://www.achemenet.com/document/2009.2003—Asadi&I<aim.pdf; Hf;lwING, 
BarbAR/\, and MojgAN Seyedin. “The Achaemenid Period Occupation at Tang-i 
Bulaghi Site 73.” Achemenet: Arta 7.6 (2009): 1—7,
http://www.achemenet.com/document/2009.2006—Helwing&Seyedin.pdf; 
Henkelman, Wouter, Ciiari.es E. Jones, and M.\rrHE\x'W. Stolper. “Clay 
tags with Achaemenid Seal Impressions in the Dutch Institute of the Near East 
(NINO) and Elsewhere.” 2.1 (2004): 1—66,
http://www.achemenet.com/ressources/enhgne/arta/pdf/2004.2001 /2004.2001 .pd 
f.; “Achaemenid Elamite Administratives Tablets 2: the Qasr-i Abu Nasr Tablet.” 
Achemenet: Arta A.h (2006): 1—20,
http://www.achemenet.com/ressources/enhgne/arta/pdf/2006.2003—Stolper—
I ones—Henkelman.pdf.

2. Other ^LV^ERIAL REIvLAINS. The vast territory' of the Achaemenid Empire still hold 

untold potential for archaeological information. An inkling of some of types of information 

is given below.

Calmeyer, Peter. “Art in Iran II: Median Art and Architecmre.” Emyclopcedia Iranica 2.6 
(1986): 565—569; “Art in Iran III: Achaemenian Art and Architecmre.” Enyclopcedia 
Iranica 2.6 (1986): 569—580. CURTIS, JOHN E. “The Material Culmre of Tepe Nush-i 
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Appendix II
Orthography of Languages



A variety of ancient languages are relevant to the topic of this dissertation, and most of them 

display multiple methods of transcription into Roman characters. For clarity and ease of 

reference, the methods of dealing with each language employed in this smdy are noted 

below. Direct quotations from authors retain the author’s orthography.

HliBREW AND AR_\NL\IC

Words are displayed using the square ‘Aramaic’ characters without pointing, unless the 

pointing is necessaty' for the argument, and English transliteration is avoided.

Greek

Words appear using the Greek alphabet; transliteration is avoided.

a. ^ y S e Iyi Q i kX ixv ^ c t: p (T r V (p ^

Old Persian

Words appear in English transliteration in italics, without reference to the cuneiform script. 

The spellings of words conform to that given by Schmitt (2008)’ with reference to Kent 

(1961),‘ except where a conventional spelling prevails (e.g., Ahura Ma^da for Aurama^a). As 

a rule, the Latinized Greek forms of Persian names are used in lieu of the Persian forms (e.g., 

Darius for Ddrayavaus). A * prefix indicates a reconstructed form.

aab9cdfghilik(l)mnprsst6uuvxyz(z)

Avestan

Words appear in English transliteration in italics. The spellings of words are simplified, but 

based on Hale (2008:1),” except for the letter c, where the older ris retained; common words 

follow conventional spellings (e.g., Gdthds for Gddds). See also (Hoffman 1988).'* A * prefix 

indicates a reconstmcted form.

aaaeeooiiuukxx'gcjtOddpfbPqnmyvr sszh

' Riidiger Schmitt, “Old Persian,” The Ancient Languages of Asia and the Americas^ ed. Roger D. Woodard 
(Cambridge: Cambridge Univ Press, 2008), pp. 76—100.
^ Kent, Old Persian.
3 Mark Hale, “Avestan,” The Andent Languages of Asia and the Americas, ed. Roger D. Woodard (Cambridge: 
Cambridge Univ Press, 2008), pp. 101—122.

Karl Hoffman, “Avesta Scnpt; Phonologt' of the Avesta; Grammar of the Avesta,” Lncyclopirdia Iranica III.l 
(1988): pp. 47-62
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Paula VI

The Pahlavi script has its own difficulties; for a discussion see Hale (2008:2).^ 

‘Transcriptions’ of Pahlavi follow those in MacKenzie (1967; 1971).^ The exception to this 

rule is Hale’s character 5, for which MacKenzie and Hale use w, since Boyce, Bailey, and 

other scholarship familiar to Biblical Studies use v, the standard spellings here retain the older 

orthography. Other, related languages (Parthian, Manichaean Middle Persian) are based on 

the orthography in Boyce, A Word-Ust of Manichaean Middle Persian and Parthian.

aabcdeefghiljklmnodprsstuuvxyzz

Other Languages

Any other language incidentally encountered (e.g., Elamite, Akkadian, Ge’ez) are transcribed 

in English following their scholarly sources and no attempt at normalization is made.

^ Mark Hale, “Pahlavi,” The Ancient languages of Asia and the Americas, ed. Roger D. Woodard (Cambridge: 
Cambridge Univ Press, 2008), pp. 123—135.

D. N. MacKenzie, “Notes on the Transcription of PahlaH,” Bulletin of the American Schools of Oriental Kesearch 
30.1 (1967): pp. 17—29; D. N. MacKenzie, M Concise Pahlai/i Dictionary (London: Oxford Univ Press, 1971).
' Marv Boyce, A VCord-Ust of Manichaean Middle Persian and Parthian, Acta Iranica (Leiden: Brill, 1975).
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Appendix III
Glossary of Iranian Terms



When possible, words appear initially in their Avestan form, followed by the Pahlatti in 

parenthesis, e.g., Mi0ra (Mihr).

Achaemetiid: Dynasty which ruled from Persia from Cyrus II to Darius III (ca. 600—332 

B.C.E.). Although Cyrus’s line was broken by Darius I (522), it was continued 

by Xerxes I, whose mother was Cyrus’s daughter, Atossa.

Aesma (Xesm); Personification of ‘wrath’ and one of the principle demons in 

Zoroastrianism. First appears in the Gdthds.

Ahura: Avestan equivalent of Sanskrit ‘Asura,’ meaning ‘lord.’ Originally a class designation 

of Indo-Iranian deities.

Ahura Mazda (Ohrmazd): ‘The Wise Lord,’ chief god in Iran and in Zoroastrianism. 

Appears in the Old Persian inscriptions as Auramai^dd.

Amasa Spanta (Amahraspand): A group of personified abstractions which emanate from 

Ahura Ma^da. Originally a fluid group, by the Young Avesta they were 

standardized into a group of seven (Spanta Mainiiu, 1 'ohu Manah, Spsnta 

Armditi, Asa X 'ahista, Xsadra \Piriia, Haun'dtat and Amsrstat).

Aradvf Sura Anahita (Ardvisur): Goddess, probably originally the deification of a spring or 

river. Popular in the west, she was later assimilated to/identified with Anaitis 

and Istar. One of three deities which appear in Old Persian inscriptions.

Agra Mainiiu/Angra Mainyu (Ahriman): ‘The Devil’ of Zoroastrianism, technical name 

derived from ‘e\til/mahgnant spirit.’ He is the inverse oi Ahura Matpia in all 

respects. There w'as some ambivalence in the tradition over whether A^ra 

Mainiiu was properly the evil counterpart to Ahura Ma^a or Spanta Mainiiu.

Aogamadaeca: A late Avestan funeral liturgt’.

Apadana: Old Persian word for a columned haU, as at Pasargadae, Persepolis, and Susa.

Apocalyptic literature: literature in Second Temple Judaism which is related to the genre 

‘apocalypse’ but not strictly an apocalypse.

Apocalypse: A genre of literature which appears in Second Temple Judaism and has 

parallels in other contexts. It takes a narrative form and depicts a revelation. 

See the standard definition in Semeia 14 and amended in Semeia 36.

Arda Viraz Namag: A ninth—tenth cenmty Pahlatti apocalypse, with a tour of heaven and 

hell. Often described as ‘the Persian Divine Comedy.'

Armaiti (Spendarmad): Personification of obedience or religious devotion, patron of the 

earth, and one of the Amasa Sp3ntas.

Arstat (Astad): Personification of justice.
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Asa: ‘Truth’ or ‘Order,’ the good principle of the universe and the quality of all Ahura 

Mazda’s creation. Appears as Rja in Sanskrit and yir/a in Old Persian.

Asa Vahista (Ardvahist): The personification ofM/a as one of theMwpfi? Spdntas.

Asi (Ard): Personification of ‘Reward, recompense.’

Astuuat.grata: The given name of the only Saosiiant in the original eschatological 

framework and of the final Saosiiant in the tripled version.

Astodan: Old Persian for an ossuarv’.

Avesta: The sacred writings of the Zoroastrians. Originally transmitted solely orally, only 

approximately one quarter is today extant.

Azi Dahaka: Mythical dragon who became an arch-accomplice of Angra Mainyu. He had 

three heads and killed the primeval king Yima. He was defeated by Qraetaona, 

in some versions, he lays bound inside Mount Damavand, awaiting his release 

and death at the hands of Karasaspa.

Bargsman (Barsom): Originally a mat of grass or twigs upon which sacrifice was 

performed. Later became a bundle of twigs held by the priests during the 

ceremony, as is \dsible on a number of Achaemenid archaeological remains.

Behistun: Cliff face on the road from the Iranian plateau to the Mesopotamian plains upon 

which Darius 1 inscribed his account of his accession to the throne (also 

spelled Eisituii).

Bundahisn: A ninth—tenth cenmry' Pahlavi epitome and commentary on the Avestan 

creation and eschatological myths. Some parts are clearly translations of lost 

Avestan sections; others are later interpretations. Contains the most 

systematic presentation of Zoroastrian eschatolog)’ extant.

Cinvato Pgretu (Cinvat Puhl): Precise definition of the tenn is debated; bridge over which 

the newly deceased soul must pass to reach paradise. If the soul is wicked the 

bridge reduces to a hair’s breadth and the soul plunges to heU; if it is 

righteous the bridge becomes wide.

Daena (Den): Common noun means ‘religion.’ As a personification, it appears to represent 

a deceased soul’s conscience. It appears after death to reward or rebuke the 

soul. Also sometime personified as a separate yaspta representing 

Zoroastrianism itself

Daeuua (Dev): Avestan for ‘demon.’ Originally a class of Indo-lranian deities.

Dadestan I dinig: A late Sassanian priest’s response to a series of questions on Zoroastrian 

doctrine.
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Daxma: Originally a grave; after the widespread adoption of exposure became a technical 

term for the places of exposure later termed ‘towers of silence.’

Denkard: A ninth century’ Pahla\ti work which lists the contents of the Avestan Nasks and 

summarizes some of them.

Druj (Droz): ‘Lie,’ ‘deceit;’ the evil principle of the universe; the opposite oiAsa.

Fraso.karati (Frasegird): ‘Making wonderful,’ the eschatological restoration of the world to 

the perfection originally created by Ahura Mazda.

Frauuasi (Fravard/Fravahr): A band of warrior deities, spirits of the ancestors, and the 

eternal ‘essence’ of a righteous entity; which meaning is intended at a given 

time is not always clear.

Gathas; Esoteric rehgious poems in Old Avestan traditionally ascribed to Zarathustra which 

form the central portion of the Yasna. Roughly equivalent to the psalms.

Haoma (H5m): The juice pounded from an unknown plant and used during the Yasna.

The juice most likely had some kind of hallucinogenic, intoxicating, or 

narcotic effect. The mortars and pestles found at Persepolis are usually 

connected to the pounding of Haoma. Paralleled by the use of Soma in the 

Rig Veda.

Haurvatat and Amaratat (Hordad and Amurdad): Personifications of ‘Health’ and 

‘Immortality’ respectively and two of the Amasa Spsntas. Usually appear 

together.

Hera (Harburz, Alburz)/ Taera (Terag): The mythical mountain both in the centre of the 

world and the range ringing the world; later identified with Mount Damavand 

north east of Tehran. The Taera is its peak.

Kavi Vistaspa: The legendary first convert and patron of ZaraSustra; also the namesake of 

Darius Ps father and the Oracle ofHystaspes.

Ksrssaspa (Garsasp): One of the great heroes of Iranian tradition, known for his exploits 

fighting dragons. In some myths he is asleep to be awoken at the end of time 

to defeat the bound Mty Dahdka.

Karsuuar (Kesvar): ‘Continent,’ ‘island,’ ‘region.’ Iranian mytholog}’ traditionally held that 

the earth was composed of seven karsuuars.

XsaOra Vairiia (Shahrevar): Personification of‘rule, dominion.’ One of xY^Amasa Spantas.

X'argnah (Khwarr(ah), Famah): Exact translation of this word is disputed; generally 

translated as ‘gloty-,’ ‘formne,’ or ‘Gluckglanz.’ Usually resen'^ed for kings, 

heroes, and divinities. Some scholars identify the Achaemenid winged disk 

with the kings’ TCaranah.
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*Mainiiavaka/*Gae6iiaka (Menog/Getig): Spirituai/Material or intangible/tangible.

Ahura Mazda first created the world in a menog state and then in a getig state. 

Neither state has any ethical implications.

Menog-I Xrad: A ninth century Pahlatti writing on miscellaneous issues, of unknown 

authorship.

Mi0ra (Mihr): Indo-Iranian deity, personification of ‘contract,’ and related to the sun.

Appears in Sankrit as Mitra and Old Persian as Mi^a. His relationship to the 

Roman Mithras is unclear.

*Mi0rakana (Mihragan): Annual autumnal festival. M-Bimni reports that it honoured the 

binding of Mty Dahdka, and Herodoms reports of a festival in honour of 

MiGra on which the Great King became dmnk.

Magus/Magi; Scholar-priests of Western Iran. Their precise understanding is contested.

Nask: A ‘book’ or major division of the Mvesta. Originally there were 21.

Niyayes: Daily prayers for times of the day, largely extracted from the. Avesta.

Old Avestan: The language of the Gdthds and the Yasna Haptaijhditi. The oldest extant 

Iranian language.

Ossuary: A receptacle for the disarticulated bones of the deceased.

Pahlavi: The form of the Persian language after Old Persian and before Modern 

Persian/Farsi.

Paradayada (Aramaic Pardes): Old Persian for ‘garden,’ ‘paradise.’ Primarily referred to 

walled, cultivated gardens, orchards, and gameparks.

Pesotanu (Pesotan): The immortal son of Kavi Vistdspa.

Rasnu (Rasn): ‘The ]\idge'," jat^ta who, with Midra and Sraosa, will judge the souls of the 

dead.

Saosiiant (Sosyant): ‘The Over-comer, Savior;’ Originally used of ZaraOustra himself, later 

of the believer, and ultimately for the eschatological savior who will usher in 

the Fraso.ksrsti.

Sayest ne-sayest: ‘The Proper and the Improper;’ a ninth cenmry’ Pahlavi miscellany.

Spanta Mainiiu (Spennag Menog): ‘The Beneficial/Bountiful/Holy Spirit;’ sometimes 

considered simply an aspect/emanation of Ahura Mazda, sometimes 

identified with him; usually (but not always) counted as one of the Amasa 

Spdntas.

Sirozahs: Dedicator)' prayers to the patron deities of the Zoroastrian calendar.

Sraosa (Sros): Personification of‘(Religious) Obedience;’ one of the japatas ^srho judge the 

individual soul.
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Tiri (Tlr) : An obscure Western Iranian deity who does not appear in the Avesta, but appears 

in the Zoroastrian Calendar and in Western Iranian names. Later identified 

with the Avestan deity Tistrya.

Tistrya (Testar); Rain deity usually identified with the star Sirius.

©raetaona (Fredon): Indo-Iranian heroic figure, associated with the defeat of dragons, 

especially Dabdka.

Vata (Vad): Indo-Iranian Ya^ta of the winds.

Vayu (Vay); Indo-Iranian personification simultaneously of the wind, the breath of life, and 

of death. Was divided in Zoroastrianism into two, a ‘good \^ayti associated 

with resurrection and an ‘evil X'^ayu’ associated with death.

Videvdat (Vendidad): ‘Laws against the demons;’ a Young Avestan text which compiles a 

variety of rimal purity' laws and some fragments of myths.

Vizidagiha I Zadspram: ‘The Selections of Zadspram,’ a ninth centuty' Pahla\i theologian’s 

selections from the Bundahisn.

VaraGraghna (Vahram, Bahram): Personification of‘\ictory.’ Often associated with MiOra, 

but has his own Vast (XIV).

Vohu Manah (Vahman): ‘Best Thought,’ the Atnasa Spanta who, according to tradition, 

imparted revelation to ZaraBustra. Usually contrasted with the demon Aka 

Manah, ‘Bad Thought.’

Yasna (Yasn): Worship.’ Used as the technical term for the liturgy and sacrifice, as well as 

the Avestan sections recited during the sacrifice.

Yasna Haptaqhaiti; Seven Old Avestan poems which surround the Gdthds in the Yasna.

Considered either slightly younger than or contemporaneous with the Gdthds.

Yast: Young Avestan hymns dedicated to various deities, of vanting antiquity and quality. 

Many contain vety- archaic elements.

Yazata: Zoroastrian term for ‘deities worthy of worship’ to differentiate them from the ertil 

deities not to be propitiated or worshipped (i.e..,Angi-a Mainju and his hosts.)

Yima (Yam, Jamsed); Indo-Iranian first human king, with whom a variety of traditions are 

associated. In India, he became the king of the dead, a role he does not 

appear to have had in Iran.

Young Avestan: The language of the newer sections of the Avesta (parts of the Yasna, the 

Yasts, Aogamadaeca, and the V^idevddt.) Generally considered 

contemporaneous with Old Persian.
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Zamyad Vast: Important Young Avestan Vast (XIX), dedicated to the earth, which praises 

'Karanah and alludes to mythological and eschatological characters associated 

with it.

Zand: ‘Interpretation or Commentary.’ Used of the Pahla\ti commentaries to the Avesta. In 

nineteenth centur)^ scholarship was mistakenly thought to be the proper name 

of the Avesta.

Zand-i Vahman Yasn: A ninth century Pahlavi work, supposedly an epitome and 

commentar}' upon a lost Avestan Yah. Certain aspects of the work are clearly 

archaic, but other sections most clearly post-date the Arab conquest of Iran.

Zao0ra (zohr): libation or blood sacrifice.
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Appendix IV
Annotated Definitions of Terms



This study uses a number of problematic concepts over which scholarship has fought 

bitter battles of definition, and for some of these, the definitions presented and utilized 

above may be rtiewed as somewhat idiosyncratic. A selection of these terms and their 

definitions are therefore listed below, with brief glosses explaining the choices involved. 

More contextualized discussion and references can be found in the relevant chapters. ^AU 

definitions, unless otherwise cited, are the author’s own.

Apocalyptic

Definition

Apocalyptic is a collective noun to describe the genre of apocalypse, apocalypticism, 

and millenarianism.

Comments

The study of apocalyptic has made significant strides since the common refinement 

of ‘apocalyptic’ into three more specific referents. However, since all three retain relations, it 

is expedient on occasion to refer to them collectively, particularly for a study such as this, 

which seeks backgrounds for all of them. The collective use does not question the import or 

utility of the more precise terms (apocalypse, apocalypticism, millenarianism).

Ti IE Genre of Apocalatse

Definition

“‘Apocalypse’ is a Uteraty' genre of revelatoty" literature with a narrative framework, in 

which a revelation is mediated by an otherworldly being to a human recipient, disclosing a 

transcendent reality which is both temporal, insofar as it emtisages eschatological salvation, 

and spacial insofar as it involves another, supernamral world, intended to interpret present, 

earthly circumstances in light of the supernamral world and of the fumre, and to influence 

both the understanding and the behavior of the audience by means of divine authority.” *

Comments

This definition has received numerous criticisms, but a better replacement has yet to 

emerge. Even though neither ‘genre’ nor ‘apocal}q3se’ are terms which were contemporary 

with their creation, as a heuristic device for clarity in modern discussion it remains ver}" 

useful, and it adequately describes the similarities in the multifaceted books typically called

' As defined in Collins, ed., Semeia 14, p. 9 and amended by A’arbro CoUins, ed., Semia 36, p. 7.
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apocalypses. The retention of eschatologt' as part of the definition is important as one of the 

distinguishing features of these books from other (contemporar)') revelatory genres.

Dl.MJiCTIC

Definition

Dialectic is the interplay and relationship between two opposites which remain in 

perpemal tension.

Comments

This understanding of dialectics is based on the works of Kierkegaard, and explicitly 

contradicts the Hegelian and Marxist notion of Thesis—Antithesis—Synthesis (there is no 

synthesis). It is necessary’ to carefully distinguish between ‘dialectic’ and ‘dichotomy,’ the two 

of which are often unfortunately confused. Dichotomies are merely opposites which fail to 

interact, and thus fail to explain complex relationships.

Eschatology

Definition

Eschatolog)' is a category^ of beliefs regarding the decisive termination or 

transformation of the cosmos or the indmdual, beyond which present historical processes 

can never recur.

Comments

Conflating future predictions and hopes with eschatology’ confuses the very different 

kinds of understanding involved with each. Restricting eschatology’ to a decisive end does not 

impinge recognition of the vast array of ends which can be imagined or advocated. The 

differences between these are often involved with some form of teleology’ (ultimate goal) of 

either the world or the indmdual. The idea of purpose, however, is independent from 

termination.

Hermeneutic

Definition

A hermeneutic is the point of departure and reflexive personal alignment from 

which, through which, and by which an individual and/or community’ receives, understands, 

interprets, and re-creates traditions, circumstances and ultimately worldview, involuting some 

specific content which supports favored methodologies and media, while occurring 'with
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specific reference to a real social context. This may but need not be held exclusively of other 

hermeneutics by the same individual or group.

Comments

The definition used here is meant as a description of the way humans practically 

interpret their traditions and surroundings rather than as a philosophy of textual 

interpretation per se, as in much of the post-Schleiermacher tradition. Human beings cannot 

avoid interpretation, and the manner and principles by which this is done—however 

intuitively or explicitly—^is open to analysis and investigation. This smdy argues that these 

hermeneutics are vitally important for understanding any tradition’s relationships with 

previous traditions.

Influence

Definition

Influence designates the reshaping, selection, and/or interpretation of native ideas, 

stories, characters, or doctrines due to interaction with another culture or tradition which 

occurs within living traditions.

Comments

This definition is designed to highlight the complexity involved in influence and its 

dialectical rather than dichotomous nature. Influence relates ‘native’ and ‘foreign,’ 

intentionality and unconscious processes, and calls for an analysis of hermeneutics as well as 

ideas and myths.

Interjorization

Definition

Interiorization is the process whereby a technolog)^ becomes integrated into 

indi\tidual and societal psychological processes and becomes part of the cognitional and 

functional norm. The first stage of this is called amplification, the phenomenon whereby 

aspects of a previous technolog)' are at first increased by the advent of a new technolog)'.

Comments

This concept is derived from the work of McLuhan and Ong and is an important 

tool for understanding how a technolog)' transforms and is transformed by a society and an 

indhtidual. Interiorization allows for a nuancing of effects synchronistically and
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diachronistically due to variations in the extent of its process. A falsely dichotomous ‘Great 

Divide’ is thus avoided without neglecting the severe implications—psychologically and 

communicatively—of technological-communicative change.

M^TH

Definition

A myth is an attempt to understand and impart meaning to reality in narrative and 

symbolic form without regard to empiricist concerns.

Comments

This definition focuses more on function than on content; this is contra to much 

discussion in Biblical Studies, which is limited to cosmogonic/theogonic myths, an approach 

which neglects how other stories function symbolically and meaningfully in the same 

manner. The qualifier ‘without regard to empiricist concerns’ is essential to this definition 

because it highlights two aspects: one, myth and histor}' are not dichotomous—they simply 

relate differently to empirical ettidence; two, a stoty’’s mythic and historical natures are 

independent. This requires a little unpacking.

Modern societies have stories which function as myth just like ancient ones, although 

they tend to be dressed differently; the myth of George Washington in America or of the 800 

years of English oppression in Ireland have the same culmraUy-defining and —orienting 

function as the myth of Athena or even Abraham. WTen these modern stories are told not as 

liistoriography but as explanations for the way things are or ought to be, they are myths. It is 

this function which is important—the teller is not concerned with the evidence per se but 

with how it explains and imparts meaning to reality, and thus function is mythic regardless of 

what the teller thinks of the stoty^’s historicity.'

This definition therefore transcends specific genre categories, as the function can be 

served in many different settings; the only generic necessity is narrative. XKTiile myths may 

often utilize gods or superhuman heroes, these are not strictly speaking necessar)^ for the 

function.

Prophet

Definition

- Of course, in some cases, a stor}-’s perceived historicity can be used to justify its normativity.
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A prophet is a person who fulfills the role of speaking a message from YHWH to his 

or her contemporaries, which is characterized more by revelatort’ acumen than learned skill.’

Comments

Again, this definition is mostly functional. The understanding of the relationship 

between the concepts of revelation, dhfination, and human intermediation are verj' complex, 

but it is still useful to retain at least an ideal distinction between ‘technical’ and ‘intuitive’ 

approaches to the impartation of revelation. Even though the borders are necessarily fuzzy in 

reality', the fact that oracles were double-checked through mantic means in the Ancient Near 

East helps to justify a continued distinction between them. By focusing on prophet as a role, 

this definition ameliorates the difficulties caused by instances of prophets using dhinatory’ 

techniques on occasions (i.e., on such occasions, they are fulfilling the role of diviner rather 

than the role of prophet, even if their authority’ as a prophet validates their dmnation). The 

exact forms of prophets and prophecy are necessarily highly culturally dependent.

Tradition

Definition

A tradition is a mid-level term to describe currents of thought or elements of culture 

which share recognizable traits while displaying elements of growth and divergence which are 

due to “inheritance and development.”’

Comments

The necessary’ problem with this term is its all-encompassing vagueness, as it can 

refer to macro- and micro-traditions, but English at present does not facilitate a less 

nebulous terminology "without descending into incomprehensible jargon. It is sufficient here 

to assert that a tradition can simultaneously be a sub-tradition of another while containing 

sub-traditions -within itself For example, a ‘meta-tradition’ could be Western culture, w’hich 

contains Christian, Je-wish, and secular traditions, each of which also contain traditions, like 

Roman Catholicism, Protestantism, etc. In the context of Biblical Studies, Second Temple 

ludaism can justifiably be considered a ‘meta-tradition’ "with sub-traditions of apocalyptic, 

sapientialism, and prophecy, as well as groups such as Sadducees, Pharisees, etc. It should be 

remembered, however, that traditions are neither exclusive nor static (i.e., a person or text 

can simultaneously interact and partake in multiple traditions of varyfing levels).

As defined bv Petersen, “Defining Prophecy,” pp. 37—38; cf. CarroU, “Ancient Israelite Prophecy and 
Dissonance Theory,” p. 382.

Martinez, “Apocah'pticism in the Dead Sea Scrolls,” p. 200, 226.
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