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IRANIANISM:

IRANIAN CULTURE AND ITS IMPACT ON THE WORLD

FROM ACHAEMENIAN TIMES*

by
SUNIT! KUMAR CHATTER

National Professor of India in Humanities

1. The History of Herodotos—the Achaemenian Empire

That great Old Greek classic of international history and humanism,
the History of Herodotos, in a most natural and spontaneous way

established, among other things, the world implications of the ancient

Iranian achievement during the period of its inception, its political apogee
in the sixth and fifth centuries B.c. The narrative of this history, so force-
ful in its simplicity and so convincing and so enchanting in its unadorned
beauty, forms a brilliant record of this achievement. With the naive
curiosity of the Hellenic people just at the time of their intellectual adoles-

cence, when they were at the threshold of their own supreme glory, and
with the old-world humility of a young people cager to see and to learn,
Herodotos has left for posterity as detailed a picture of the great things
which were being done by the Iranians as was possible to draw from the
outside. This was a picture in which his own people through the compul-
sion of circumstances was forced to have a place, and this has enriched
his sober account with a warmth and a sincerity which form some of the

great virtues of his style. Through Herodotos’s book (as it can be said
of all similar great works), all the great things that were said and done

by all participants in the great drama, of which the climax is the emergence

of the Greek miracle on the stage of human history, have become exalted
into a great heritage for mankind as ‘a possession for ever’. But the

factual aspect of it is there, to fascinate and to edify us with the bare out-

lines of the story of an immortal achievement—the role of Iran in the

march of civilization: and these outlines have been supplemented by
newer materials, archaeological, literary and otherwise, both from the

Iranian people itself and from other peoples. As an almost contemporary

of the great events in their latter phase, Herodotos’s statements have a

unique value.

It is well known that the Achaemenian empire was the first great
political and cultural achievement of a people of Indo-European race and
language. Previously, other and more ancient civilized peoples of antiquity

had occupied the stage and had Played their parts---the Sumerians and
the Egyptians and the Semites (as Akkadians, Babylonians and Assyrians,
and as Syrians, Ugarites and Canaanites), besides some other peoples out-
side the orbit of these—the Asianics and the Aegians, the Urartians, and
the Indus Valley people (Early Dravidians, related to the Asianics and
the Aegians ?), and far away in the East, the Chinese of the Shang and

* Paper read and discussed on 3 September 1970 at the World Congress of
Iranologists, from 31 August to 7 September 1966, Tehran, Iran.



2 TRANIANISM

Chou periods. They had built their own civilizations and their respective
religions and forms of Weltanschauunq , and they were making, by their
individual and corporate action, the extent of human endeavour and civiliza-

tion grow from more to more. Some of them through their political and
military organization were also spreading their own influence afar, bringing

it to bear upon other peoples. The dwellers by the Nile and by the
Euphrates and the Tigris had moreover formed stable kingdoms and even
powerful empires, which were quite remarkable achievements in their time.

2. The Indo-Europeans; Different Branches: The Aryan or Indo-Iranian
Branch

The Indo-Europeans, after they were characterized in their speech
and culture in the Eurasian plains to the South of the Ural Mountains by

2500 B.C., begun to spread West and South, and to settle in Western and
Central as well as Southern Europe, and also in the lands of the Near

East and Asia Minor. Through the Caucasus Mountains they penetrated

into Northern Mesopotamia as well as into Asia Minor. They had

developed a culture and a mentality which had some very noteworthy and

even quite admirable characteristics (in its sane and sober approach to

things and in its graciousness) which were uncommon in the ancient world.

This mentality of the Indo-Europeans was intimately connected with their

language. In material civilization, they were not so much advanced as the

Egyptians and the peuples of Mesopotamia. The Indo-Europeans were

partly nomadic, living on their flocks of sheep and herds of cattle and

horses and swine, and also partly agricultural, raising crops of barley, and

rye, and keeping bees for honey. They did not have any great architecture
in stone or brick, their buildings being all of timber. After they learned

the use of metals --copper and tin which were turned to bronze, and then

iron, besides gold and silver, they developed some high and fine type of

metal-craft. But they had some sane and humane notions about man and

God and the unseen world, and about the relations between man and man

and betwecn man and woman ; and they were well organized, and had the

virtue of discipline which enabled them to develop a well-ordered society.
The Primitive Indo-Europeans during the most ancient period of their

history would appear to have been in close contact with two other peoples
of allied ongin—the Finno-Ugrians to their north and west, and the Altaics
to their east. The Finno-Ugrians, ancestors of the Lapps, the Finns and
the Esths, and of the peoples like the Voguls, the Ostyaks, the Cheremiss,
the Mordvins, etc., living in Russia, were in a very primitive state, and
in most departments of life they would appear to have been borrowers
from the Indo-Europeans, who had a higher culture than these tundra and
taiga dwelling nomads. The Altaics, who were the ancestors of the Turks
and Mongols, Manchus and Yakuts of later times, had, as a people living
primarily on stock-raising (they had flocks of sheep and herds of horses
and two-humped camels, to start with), had some points of agreement in
their cultural background with the Indo-Europeans (the latter were similarly
sheep- and horse-breeders, and maintained pigs—the cow and the goat
seem to have come to both the Indo-Europeans and the Altaics from the
southern lands of Western Asia at a later period). Their milieu of life
was very much the same, only the Indo-Europeans had knowledge of
agriculture—-they tilled the carth with the plough drawn by oxen or horses
and raised barley and rye, which the Altaics did not: and their social and
cultural atmospheres agreed with each other to some extent (patriarchal
society. worship of the Sky Father, etc... Both of these peoples learned a
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lot from the Sumerians, the Semites and the Asianic peoples, who had a

higher material civilization, in later times.

After the Primitive Indo-Europeans (or rather, Indo-Hiltites, when
we consider them in their pre-Indo-European stage, which has been opened

up to us by the science of historical linguistics through the discovery of

the Hittite language as it was current in Asia Minor during the middle of

the second millennium B.C.) were established in some sort of a national
culture in their area of characterization, possibly in the Eurasian plains.

by 2500 B.c., they began to spread out from their original homeland. It
is very likely that even before that their exodus started, tribe by tribe.
The Hittite or Kanisian people would appear to have been the first to

leave the main body of the oldest times, who antedated the Indo-Hittites.

They came down South through the Caucasus Mountains into Northern

Mesopotamia, and from there they spread into Asia Minor, where, much
mingled with the earlier Asianic people and with the Sumerians and the

Akkadians, and the Assyrio-Babylonians, they were transformed into
the Hittites of history, who flourished during the middle of the second
millennium g.c. As Hittites, they preserved the ancient language in some

of its most noteworthy traits, phonetic and otherwise. ¢ Hittite
language was a sister of Primitive Indo-European ; and when we consider
some archaic characteristics of Hittite, we shall have to say that Hittite
was an elder sister of Primitive Indo-European, and consequently an aunt

or a cousin rather than a sister of the different branches of Indo-European,
like Indo-lranian, Greek, Italic, Celtic, Germanic, Baltic and Slavic. We
have not much to do with the Hittite people and their language, as these
remained in isolation for a long number of centuries. When Hittite came
in touch with the early Indo-Iranian or Aryan, early Greek and carly
Thraco-Phrygian (later Armenian) languages and cultures, it could not
influence these latter in any appreciable way. But Hittite religion, probably
Asianic in origin (or strongly influenced by the latter), with its cult of a
great active Mother Goddess and her passive or neutral and rather inactive
counterpart, a Father God--Ma or Cybele, and Atthis, as the later Greeks
called them—appears to have influenced the Hellenic branch of the Indo-
Europeans and the Indo-Aryan branch of India (the latter only indirectly,
it would seem, through Dravidians who were a Mediterranean people of
the Pelasgian or Aegean orbit, and the Dravidians appear to have taken
this cult to India and made it, jointly with the Indo-Aryans, one of the
predominant forms of Indian religion).

Leaving aside the consideration of the Hittite question, we may take up
the case of the Aryan or Indo-lranian Branch of the Primitive Indo-Euro-

ns. They are represented now by the Iranians (including the Ossetes,
Kurds, Baloches, Afghans and the Pamir Iranians, besides the Persians)
on the one hand, and by sections of the North Indian Aryan speakers—

the Dardic tribes—and Vedic Aryans on the other. From the records of
the Assyrio-Babylonians and the Hittites and some Asianic peoples,
it would appear that this particular branch of the Primitive Indo-Europeans
known to present-day investigators as the Aryans or Indo-Iranians first
emerged into history, i.c., were found moving among the more advanced
dwellers of Asia Minor and Mesopotamia and taking part as a new racial
and linguistic element in the events of the area, from after 2500 Bc. They

were getting to be known to the earlier peoples of the regions from about

2200 8.c. This branch of the Indo-Europeans is believed to have crossed
from their original homeland in Southern Russia through the Caucasus

Mountains into Mesopotamia, and probably they were at first slowly
infiltrating themselves, rather than coming down as invaders or conquerors
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in appreciably large numbers. The various branches of the Primitive
Indo-Europeans, with special developments of the original Indo-European
language, which spread west and south from their original home, in later
times came to be known, each branch (or section or tribe or group) by a
specialized name. Frequently these names were their own, but they also
were given to them by others, their kinsmen or neighbours. Thus it is
likely that one group calling itself ‘the Wandering People or Tribe’
(*qel-t-oi, q“el-t-oi) came to be known among themselves and also among
others as Celty. Another group called itself ‘ the Strong or Growing Tribe’

(*teutoi, *tiudai), and they were known, as an entire community, both to
themselves and to the Romans by names derived from this word (peod,
diot, diot-isk, Deut-sch, Theot-iscus, Teut-ones, etc.). The tribe which

came down to Greece probably by 1500 B.c. (or even earlier) called them-
selves ‘the Dancing or Tripping or Marching People’, and they were the

Heilenes (Indo-European *selyenes, from root, sel=: Sanskrit sal, sar, sr

“to Move about’). Another group came similarly to be known as ‘ the

High or Mighty Tribe’, the Briges or Phruges, i.c., the Phrygians

(*bhrgewes ~ Sanskrit Bhrgavas < Bhrgu-). The Slay branch [ater took
up the name of * the Famous or Glorious or Exalted People ’ (slava ‘ glory’,

Sanskrit Sravas, Indo-European *klewes). The Balts came to be known as

‘the White People, or the People living in the White Snow-lands ’ (Lithua-
nian bultas, Latvian baits‘ white’ from Indo-European *bha-l-tos ‘ shining,

white’) The Armenians also took up the name of * Lords, or Masters

(Armenian hai~TIndo-European *potis, Sanskrit patis). So this particular
branch --the Indo-Aryans—- adopted a name the exact meaning of which is
not clear—the name was drya or ariya, which might originally have meant
‘belonging to a Wealthy~or Worthy (or Fighting People)’, rather than

‘Tillers or Farmers’. and the name quite early came to mean ‘ Noble’,
and words connected with drya are found in Hellenic, and in Celtic, and
possibly also in Germanic (see H. W. Bailey, /ranian Arya and Dah,
‘Transactions of the Philological Society, London’, Basil Blackwell,
Oxford, 1959, pp. 71-115),

In a similar way we cannot postulate a ‘national name’ which the
Primitive indo Europeans might have used for themselves—there are no
sure data for this. me present-day scholars have used the word *Wiros

or * Wiros to indicate the Primitive Indo-European people, * wiros being
a reconstructed word for ‘Man’ in the Primitive Indo-European speech,
the source of Sanskrit viras, Greek Aérds, Latin vir, Old Irish fer and Old

English wer. This is now used as a scientific term, and has not become
popular.

These Aryans, as an Indo-European people, thus first settled down,
in their various tribes and sub-tribes, each with its special name, first in
Northern Mesopotamia. They slowly spread among the settled masses of
the local population. As a well-organized and masterful people, they
were soon able to make their mark among the local inhabitants. Their
bravery and warlike virtues helped them to make an impression on all
the nations they met. In their military prowess, what helped them most
was that they came with the horse from their original homeland. The
non-Indo-European peoples of the south had the donkey, the camel and
the ox, but not the horse, in the most ancient times. On the other hand,
one great Indo-European contribution in the early progress of civiliza-
tion was that they were probably the first people to have tamed the horse.
(In the same way, it was in all bility the pre-Aryan Austine people of
India who first tamed the elephant.) The Indo-Europeans put the horse
to use as a means of quick locomotion by riding it or making it draw sleds



IRANIANISM §

and carts. This revolutionized early history by making possible quick

movement of peoples (first, of the Indo-European or Aryan people, and

then of the Semites, the Egyptians, and others who got the horse from the

Northerners). In a similar way, the Northerners-—the Indo-Europeans

themselves—had obtained the cow (Indo-European *gwous, *gu=Sum-

merian gud, gu) and probably also the goat from the Southerners, centuries

earlier. The Indo-Europeans in most of their branches can very well be

described as a horse-loving people, particularly the Iranians and their close

brothers the Indian Aryans, besides the Greeks, the Italians, the Celts, the

Germans and the Balts. One of the oldest Assyrio-Babylonian documents

in connexion with the Indo-Europeans of Mesopotamia, the Indo-Iranians,

before their full emergence into the early morning of ancient history, gives

us some details about their preoccupation with the horse. Indo-Aryan

terms on horse-breaking, like Saiku-wartana, “tera. or tri-wartarad, *pancd-

wartana, *satta-, Le., sapla-wartana and wasand, are among the oldest Indo-

Aryan words we have found, from Assyrio-Babylonian documents (the
words meaning, respectively, ‘one course ", ‘three courses", ‘ five courses’

‘seven courses’ and ‘a stop’).

3. The Indo-lranians (Aryans): their Early History

Aryan or Indo-Iranian settlements started in Northern Mesopotamia,
one may be permitted to assume, from round about 2000 nc, and in

about three to four centurics they were able to carve out places for them-

selves as a Herrenvolk or ruling people, supplying the directing aristocracy

in some little states in which they were established. The Mitanni (settled

among the local Asianic Hurrian people) who formed a powerful ruling
nation in North Mesopotamia in the fifteenth: fourteenth centuries B.C.
are to be mentioned, and then there were the Kassites, as a branch of the
Arvans, whose rulers bore Aryan names, and whose gods had Indo-Iranian

affinities—-the Kassites had conquered Babylon in the cighteenth century
nc. and ruled there for some centuries before they were absorbed by the
local people. So long as that did not happen, these Indo-lranians preserved
their language, and some at least of their gods, whose worship and whose
names were preserved or perpetuated in the Vedas and the Avesta, the
oldest Aryan religious documents. The Vedas and the Avesta of course
represent later and more developed phases of the Aryan religion in India

and Iran, but a good deal of the original Aryan (Indo-franian) religion 1s
preserved in them. Thus the Kassites worshipped, among other gods who

were evidently of local Babylonian origin, Suria¥ = Sanskrit Sarya, or the

Sun-God (in the Semitic Samas): Maruttas = the Wind-God (Sanskrit
Marut-); Burias, also a Wind-God :. Greek Boreas. and Simalia, ie.,
Zimalia, the Queen of the Snows, probably a Mountain Goddess (cf.

Skt. himali = ‘snow range’, earlier *Zhimali), The Mitannian gods
Mitra, Aruna or Varuna and Nasatiya are found as prominent deities in
both the Vedas and the Avesta (Miéras = Mitra, and Naonhaifya
=: Ndsatya). The names of the Mitanni kings are remarkable in giving
specimens of the Indo-Iranian language (although disguised in the Baby-

lonian script and pronunciation)}—e.g., Duzratha ‘He of the evil or
destructive Chariot ( = Skt. Diiratha ; written in the Babylonian script as
Tusratia), Aitagama ‘A deer in speed’, Rta-smara * Remembering the
Truth’ (written Artasumara), Sauksatra ‘Of a Good Kingdom’ (written

Saus3attara), Subandhu ‘Good Relation’ written Subandf), Sutrna ‘Good



6 fRANIANISM

Rushes’ ( = Sutarna), *Prddéva ‘Horse like a Leopard’ ( = Biridaswa),

S(u)var-datia ‘ Sun-given” (Suwardata), etc., etc.
It may be noted that uptil very recently it was believed that the

oldest specimens of an Indo-European language were to be found among
the Indo-Iranians (Aryans), in the Indian Vedas going back to the twelfth-
tenth centuries, Greck as in the poems of Homer coming next (ninth

century B.C.) Pre-Vedic and Pre-Avestan Aryan is now found to be
represented in the few names and words discovered in Mesopotamian and
Asia Minor documents written in Assyrio-Babylonian cuneiform as

mentioned above, and these go back to the fourteenth century B.C. The
recent discovery of what has been called ‘ Mycenian Greck ’ by the English

archacologists and tinguisticians Ventrys and Chadwick have taken the

antiquity of Greck back to the fourteenth century B.c.; these discoveries

have brought specimens of Aryan and of Hellenic both, as the oldest forms
of Indo-European (barring Hittite), to the same age, i.¢., the fifteenth-

fourteenth centuries WC.

A specific Indo-Iranian or Aryan culture, with its own religious

notions and ideals, its rituals of worship and sacrifice through the fire,

and its special outlook upon life and things, certainly developed between
2000 and 1500 B.c., on the basis of the Primitive Indo-European world

combined with what was taken over from the local peoples, Sumerian,

Semitic, Urartian, Asianic and others. The Aryan tribes were linked up

with cach other by their language, no doubt. but in other matters, in the

midst of alien surroundings of various sorts, changes were coming up, and

sometimes most remarkable changes, separating group from group, tribe
from tribe, and even clan from clan. Sections of the Aryans (or Indo-
Iranians) were coming down to Mesopotamia and Western Iran in a con-
tinuous stream, extending over some centuries, from their mdus in the
Caucasian regions and in South Russia, and for Iran and India they
represented different strata of the same people, established one after the

other, Sometimes these different groups or strata were merged and assimi-

lated into one group, and sometimes they continued to keep distinct or

sepatate. The tribal names of the Indo-Europeans were distinctive for the
several branches, as suggested above. Within one big tribe there were

sections and subsections. Many subsections developed new names, in
Mesopotamia and Iran itself. as much as in distant India.

When certain groups of the Aryans came to India and settled there,

in the North-West Frontier, in the Panjab and in Kashmir, in the Western
Himalayan tracts and in the Upper Ganges Valley, they brought with
them some of their old names which became established in India. These
are generally not found in Iran, though just a few tribal or sub-tribal
names are common to both Iran and India. The original religion of the
Aryans, before they split up into the two main bodies of the Iranians
and the Indians, is found at least partly preserved in the Vedas and in

the Avesta (the Yasts. and the ritual texts). It has been suggested that
there was a religious split among the Aryan tribes in Iran, into the Daiva
(Déva » Daéva) worshippers and the Asura (Asura = Ahura) worshippers.

But this happened how, when and where, is not known. Before this split
the Indian Aryans and the Iranian Aryans undoubtedly felt as one peopk.
In the borderland between India and Iran, in what is now Afghanistan,
Iranians and Indians shaded off one into the other, but the bulk of the
Aryan tribes who arrived in and settled in India did not a to have

left representatives in Iran. The Alinas, the Anus, the Usinaras, the
Gandhiras, the Turvasas, the Trtsus, the Druhyus, the Purus, the Matsyas,
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the Yadus, the Sibis, the Satvants, the Spfijayas and a number of others

have no tribal relations in Iran. But some tribes or clans had connexions

or namesakes outside India also. Thus the Bhrgu clan of Brahmans in India
bears the same name as the Phrygians (Briges, Bruges, Phruges) in Asia
Minor who were an Indo-European people but not Aryan or Indo-Iranian.
For the Yakgsus, the Turvasas, and the Sigrus of the Rigveda, distant Indo-
European (non-Indo-Iranian) affinities have been proposed (by Harit
Krishna Deb in the ‘ Studia Indo-Iranica—Festschrift W. Geiger ', Leipzig,
1931, reprinted in the Journal of the Royal Asiatic Society of Bengal,
Letters, Vol. XIV. No. 2, 1948, as ‘Vedic India and Minoan Men’:

H. K. Deb sought to equate Sigru with Sukarsa, Yaksu with Axuiwasa or
Akhaioi, and Turvasa for Turva-vasa with Tursa and Wassa, as names of
Indo-European peoples noted in Egyptian documents of c. 1200 8.c.). The
Kambojas in North-west India, from the evidence of the Vedic linguistic
treatise the Nirukta, had Iranian affinities: in their dialect, which was
nevertheless regarded as being within the Sanskrit orbit, the Kambéja root

sav meant ‘to go, to move’ and this is just an Iranian form, the equivalent
of the Sanskrit root cyav. The name Aambdja (or Kambuja) recalls the
Old Persian name Kambujiya: this name in both India and [ran has not
been properly explained—-although Jean Przyluski sought to find an Austric
(Kol or Munda) affinity for it—a tribal name on the Indian frontier, and
a personal name in Iran. Similarly, Kuru is a tribal name (from that of
a king Kuru) in India, but in Tran it never had a tribal appellation --it
always indicated a person, and it seems to have been a popular personal

name. The tribal name Kasi, found in the extreme east of ancient

Aryandom in India, was already the famous name of a powerful tribe of

Aryans in Mesopotamia and Iran (the KaSsi, or Kassites). The Mitanni
Aryans appear to have called themselves Marva (. ‘ Men’), a word which
is found in the Vedie speech also in the same sense. The word for ‘ Man’
as their own tribal name among a people is found widely all over the

world, among all sorts of races. The Parsu- *Parsva (‘the Sickle or

Battle-axe Tribe’) in India, not at all a powerful group, is one of the
most famous and puissant in Iran (Pdrfva > Pdrsa), and this name was
extended to the entire Iranian people, and it is found in its Hellenized form
in words like Persis and Persia. And we have the Madra tribe in India,
and the Mada and the earlier Manda in Iran and Mesopotamia. These
names, derived from the same root mad ‘to be cxhilarated, to get drunk ’,
seem to refer to a single and a very powerful section of the Aryans (Indo-

Iranians) whose history goes back to times before 2000 Buc. (from the
evidence of Mesopotamian Assyrios-Babylonian inscriptions) and whose
ramifications spread from Western Iran to Northern Panjab, right down to
Achaemenian times. The Persians and the Medes, Parsa and Mada, the
Mada-Parsva tribes, then, were the two largest and most important
Iranian tribes, who virtually became one, after they were united by the
first Achaemenian princes and emperors; and they were found in Vedic
India also (1200-800 B.c.), Similarly, a very likely Prthu tribe of India
(the name became translated into the region of mythology in India as the
name of a king) is to be connected with Parthians of Iran (Prthu-Parthava,
later in both Iran and India Pahlava, also in India Pallava): and the Aryan
Saka (‘ Powerful’) tribe came to both North-western India and North-
western as well as North-eastern Iran.

Perhaps more than any other Indo-Iranian tribe, the Madas (or
Medians) and Mandas of Western Iran and Mesopotamia and their Indian
counterpart or branch the Madras of North Panjab, and the Kurus (with
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whom were connected the Krvis) retained close connexions with each
other. The Madras and Kurus of India knew of their kinsmen beyond
the mountains of Afghanistan, the Udara-Madras and the Uttara-Kurus,
or the Madras and the Kurus of the North. The Uttara-Madras were in all
likelihood the Madas or Medes; and were the Uttara-Kurus the Persians?

Kuru was evidently a popular personal name with the Persians in Iran:
there was a Kuru’, Kurush (Kuros or Cyrus I), and there was the great
Kuru’ II (Cyrus Hl, or Cyrus the Great, the founder of the Achaemenian

empire). There was another Kuru8, the ill-fated brother of Artaxerxes,
who was the hero of Xenophon’s Anabasis. Kurush If or Cyrus the Great
united in his person hoth the Persian and the Median blood and heritage,

his father Kambujiya (Cambyses I) having been a Persian prince and his
mother Mandané, a daughter of Astyages, the last Median king. The
union of the Medic sub-tribes into one single powerful Iranian people was
achieved by Dayakku, or Dayaukku, as named in the Assyrian documents
towards the end of the eighth century B.c. In Greek Dayakku has been
called Deiokés, and his original Iranian name, as suggested by Prof. J. C.
Coyajee, was Dahdka, later transformed by mythology as in the Shah-
ndinah as Azi-Dahaka, the evil King in the service of Satan or Ahriman
who had kissed Dahaka’s shoulders and out of this two serpents grew on
his shoulders which had to be regularly fed with human brains. The final
welding together of the Medes and the Persians, and undoubtedly of all
other Iranian tribes (excepting the Sakas), was accomplished by Cyrus the
Great about the Middle of the sixth century n.c. It seems quite likely
that the fame of Deiokés or Dayakku lived on as the first great king of
the Iranian people, who started the nucleus of their national unity and
future imperial glory by unifying the Medic tribes. But his name was
mixed up with myth and legend of a terrible sort, derived largely from
the dragon-myths of the Mesopotamians, the Elamites as well as the
Aryans, to give the figure of Azi-Dahaka or Dahika (or Zuhhak in the
Shdh-ndmah), to survive in the Iranian romantic consciousness as a
dragon-king with the two serpent-heads on his shoulders (see later, § 5)

4. The Development of an‘ Iranianism' : the Indian and Iranian Aryans
their Early Connexions: Indo-lranian” Love of Truth in their
qua Ideology, and the place of the Horse in their Socio-economic
Life

in a suggestive paper by Harit Krishna Deb (‘Mede and Madra’,
Journal of the Asiatic Society of Bengal, New Series, Vol. XX. 1925-27,
Article 18, pp. 205--16), it has been proposed to link up the Indian Madras
with the Iranian Madas or Medes. The Madras became one of the most
powerful and respected among the Indian Aryan tribes. They and a
number of other very closely allied Panjab tribes were described in ancient
times as fair and tall and handsome, and they were the people amon
whom the sacrificial rites of the ancient Aryans (Vedic rituals, an

possibly also pre-Vedic) were best maintained, so that {according to the
panishad tradition) Brahmans from Gangetic India would go to their

country in the Northern Panjab to complete their knowledge of the rituals
by learning under Madra priests and scholars, and also to learn the correct
form of the Aryan speech. Right down to the beginning of the Achae-
menian period, Aryan India and Iran unquestionably formed one linguistic
and cultural unit, even if there had started divergences of thought and
ideas and of the way of life. with new religious and philosophical ideologies
and attitudes and cults and practices and with new economic and political
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developments, as well with diverse types of miscegenation with non-Aryan
peoples in either land.

A specific Indian Weltunschauung—the latter Vedic and Upanishadic
or Brahmanical Way of Thought and Way of Life—started to develop in
India from after the end of the Vedic period, ic. from the end of the tenth
century 6.c. The Aryan language began to change very fast in India
from the close of the Vedic age—in its sounds, in its morphology and

syntax, in its vocabulary and roots, and began to be transformed into the
Middle Indo-Aryan or Prakrit dialects. Besides, there were strong and
an ever-growing non-Aryan influence in this matter in India. Similarly,

ancient Iran went on its own way. The Mazdayasnian cult, a monotheism
of a simple primitive and unsophisticated type, which was inculcated by
the wise men of the Medes and the Persians, the Maeas (Magoi in Greek,
in Latin Magi), and the popular religion of the Iranian masses which in-

cluded the cult and ritual of the Fire with animal sacrifices (as in Indo-

Aryan Vedic religion) and with the worship of some specific gods and

goddesses (such as we find in the YaSts of the Avesta—divinities which
were largely of Aryan origin and which were also in a few instances of local
non-Aryan-—-Sumero-Semitic and Asianic—-origin), both became crystal-
lized into the post-Achaemenian Iranian religion, to which a high and
quite an individual spiritual content was given by the philosophy of
Zarathushtra as in the Gathas of the Avesta (Zarathushtra flourished prob-
ably in the seventh-sixth centuries B.c.). The Iranian language in. both
its Median and Persian forms was also changing, and the dialects of Iran
were being channelled towards the early Pahlavi or Middle Persian of
Parthian times after the end of the Achaemenian period. The Iranians
were also most profoundly modified in their outward civilized life by the
civilization and culture of the Assyrio-Babylonians, the Elamites and other
neighbours of theirs in the West.

But with the foundation of the Iranian ethos, which helped to bring
out the latent qualities of the Iranian people and made the Achaementan
empire a world power (on the whole, as history has shown it, for the good
of a large number of nations), there came to be established a positive
Iranian Weltanschauung—an Iranian view of the world, or attitude to the
world, seen or unseen: and this may be called /ranianismn. This,
like the Hellenism of Greece, or the Greek way of thought and way of
life, and the Brahmanism (or, in a better and more comprehensive way,
the Indianism) of India,—consisted of a number of ideas and viewpoints
and attitudes and practices which formed the corner-stone of the character
of the Iranian people in their higher thought, acts and achievements, almost
all through their history.

The formulation of this Iranianism began, one might say, during the
period when the Indo-Iranian or Aryan people stood at the parting of
ways, when they began slowly to split up into two groups in India and
in Iran. It began in round numbers by 900 B.c., by which time the culture
of the Vedic world in India almost took its definite shape, although the
Vedas were not yet a closed book and a finished tradition, until some centu-
ries later. It was about that time that the Aryans of Iran started to have
their separate and independent existence, freeing themselves from a position
of vassals and clients to the more powerful and better organized civilized
peoples who surrounded them and heid hegemony over them—the Elamites,
the Babylonians, the Assyrians and the Urartians. The Aryans of Iran
also had to reckon with the masses of the pre-Aryan peoples among whom
they had settled (like what happened to the Aryans in India also). These
pre-Aryan peoples—the Dahyus and Dahas—were apparently the same
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ople as the Dasyus and Dasas in India, who were very likely of Proto-
Dravidian stock, language and culture, originating from the Eastern
Mediterraneans of pre-Hellenic Greece and Asia Minor, the Aegean
people. But with racial inheritances from their Indo-European ancestors,
the Aryans of Iran developed certain values in life and conduct which gave
them their hallmark as a nation or people, quite conspicuous among others.

After the Median and Persian branches of the Iranians had merged
into one people, the Greek observer Herodotos first noted what to him
was the mark of what may be called in his Greek language Medism or
Persism, or in modern parlance, /raniunism. Herodotos has given a brief
account of the Iranian religious notions and practices—the aniconic
character of the Aryan religion of the Medes and Persians, the worship
of the forces of nature conceived as God, and the animal sacrifices in the
open, with chanting of hymns by priests. What seems to have impressed

him very much was the Iranian system of training for their boys and
young men. This training extended for 15 years, from the age of five
to that of 20. They were taught chiefly three things, namely ‘ riding the

horse, shooting from the bow and telling the truth’ (hippeuein, kai

tokseuein, kai alethizesthai).

This may be looked upon as the earliest formulation of /ranianism,

and before it was modified by other ideologies and habits. it continued

to be the simplest and truest expression of Iranianism, up to the beginning

of the Muslin period in [rans history. The Indian Aryans also had

common elements in their spiritual and socio-economic concepts with their

Iranian brothers. Regard for truth is looked upon as the highest virtue,

in the Indian sense of values (cf. the Sanskrit adage nasti satydt paré

dharmah * there is no Religion higher than Truth’, and the Upanishadic

expression which has been adopted as Free India’s national motto—

satyam éva jayaté ‘ Truth alone triumphs’) And during the first centuries

of Aryan settlement in India, when the Indian Aryans (at least some of their

tribes) continued to be as much a horse-loving people as the Aryans of

Tran, the Indians also appreciated riding or dealing with horses, shooting

with darts or arrows, and truth-telling to be among the most desirable

vittues , and these virtues were also cultivated by Indian Aryan tribes of

the Panjab like the Madras, who, as suggested above, were originally, in

all possibility, a branch of a great Mada-Manda Madra tribe of Indo-

Iranians settled in India.
In the Mahabhdrata epic of ancient India (Karna-Parvan, Section 32)

there is an interesting passage which is quite @ propos in this context,
and may be described as a paraphrase of what Herodotos said in three
words, (This Mahabharata passage in the Karna-Parvan as an echo of

Herodotos has already been noted by Harit Krishna Deb in his paper on
*Mede and Madra’ in the Journal of the Asiatic Society of Bengal for
1925 mentioned above.) In the 18-day Battle of Kurukshetra, the central
theme of the Mahabharata, after Bhishma and Drdna, the first and second

leaders of the Kuru forces, were both out of the picture by Bhishma being

mortally wounded and Dréna killed, Duryodhana, the Kuru King, made
Kama the leader of his forces. Duryodhana was eager to have one of

his allies, Salya, the King of the Madra clan, act as Karna’s charioteer.
For various reasons Salya at first refused, partly because Kama was an
Easterner and of a very humble origin. But Duryddhana’s earnest appeal
finally won over Salya, and he consented to serve the interests of the Kuru
King by agreeing to act as Karmna’s charioteer. It is noteworthy that
Durydéd in his appeal to Salya finally and successfully brought in
three points to win Salya’s consent. The Madra King's truthfulness, as
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inberited from his ancestors, was first mentioned. Then it was

upon him that in his prowess in war he was like a morta] dart for his

foes—like an arrow or a javelin, and that is why he had the epithet of
Salya or ‘the Dart’. The Madra king. Duryddhana said, would never do
anything that is false; for his forebcars all spoke «ruth (here Duryddhana

uses the very old Sanskrit word rfam = Old Persian artam, Avestan asem,
which is the most common Old Iranian word for Truth) That is why

the Madra king had the name of Arfdyani, as a scion of the clan which
spoke rta or truth (na hi Madrésvaro rdjd hurydd vad an-ptam bhavér/

rtaméva hi pitrvas t@ vadanti purusdttamah'tasmad Artayanih. prdkto
bhavdn, iti matir mama). Then, Duryédhana continued: ‘ Since you have

become like the arrow for your foemen in the fight, O you who honour

others, it is for that you have been given the name Salya in this world,’
(Salya-bhittas ca Satriindm yasmdt tvam yvudhi manada/tasmdc Chalvéeti
@ nama kathyaré prthivi-talé). Finally, this is Duryédhana’s last appeal:

‘We choose you as the controller of the best horses in battle, O Bull among

men! Karna ts better in arms than the son of Prtha (i.e. Arjuna), so

you are greater than Krishna (Arjuna’s chariotecr) in both knowledge of
horses and in strength. As the high-minded son of Vasudéva (. Krishna)

knows the heart of horses, O king of the Madras, there is no doubt that

you know that two times more.” (vrnimas tvam havdervandm yantdran

in samyvuee .. ./Karnd hy abhyadhikah Parthad astrair éva nararsabha/

hhavan apy adhikah Krsndd aSva-jAané tathé balé/ vathdsva-hrdayam véda

VasudévG mahdmanah'dvi-gunam tvam tatha vétsi, Madra-rdja! na

samsaval).

On the spiritual plane. this passionate regard for Truth formed the

comer-stone so to say of the ancient Aryan or Iranian character. As

much as in the Sanskrit literature of India, in the remains of Old Jranian

literature as in the Avesta (and also in later works) and in the Old Persian

(Achaemenian) inscriptions, there are numerous passages which are full of

an atmosphere of a love of Truth (Arta, Asha---Skt, Rta) and hatred of

‘the Lie (Druj, that is u ‘Deceit’ and ‘Falsehood’ of any sort), We

need not give examples from Iranian documents. The Greeks as a highly

advanced people, in science as well as in thought, appreciated this aspect
of the Iranian character, and they have paid glowing tributes to it. Thus

Pythagoras wrote: ‘Man can resemble God only through Truth: that is

why the Persian Magi sce in their Gud the soul of Truth. This old Aryan

ideal was never lost sight of in either Iran or India. Mahatma Gandhi

in India declared that Truth was his God. and his God was nothing but

the Truth. As we shall see later, in post-Muslim Sufism in Tran, which
was largely based on a resurgence of the ancient Iranian spirit under the

impact of Islam, Truth (now indicated by the Arabic word Haqy) has a

unique place. Similarly, Xenophon, who was a great admirer of Persia
and whose ideal king was Cyrus the Great, the founder of the Achaemenian

empire, also said: ‘The Persians take great care to eschew falsehood, and
they are, most of them, the veritable image of goodness. Other classical
writers have testified to their admiration for the Old Iranian regard for
Truth, and to the Iranian people's great sense of honour in scrupulously
adhering to a promise they would swear. This continued throughout all
the periods of Iran's political and cultural greatness—-Achaemenian,

Parthian and Sassanian.

An interesting side-light as to the Old Persian way in this matter can
be reconstructed from an obscure passage in the k comedy, the
Acharnians of Aristophanes. There is a scene in this drama in which a

person, Pseudartabas or ‘the False Artabas’, is brought in as the Persian
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Ambassador or representative of the Great King, ‘the King of Kings’ of
the Achaemenian empire, to speak to some Greek people. (This Persian
name, Artabas, itself seems to mean ‘Protecting the Truth’—from Old
Persian Arta ‘Truth’ and root bas ‘to protect’.) He begins his talk
with a sentence apparently in a non-Greek language (line 100 of the
Acharnians), which sounds unmeaning gibberish to his Greek hearers,
One or two commentators had suggested that the line might be some
sentence in Old Persian, which was the language of the Achaemenian
officers. Long ago---it was before 1922—a German Orientalist had sought
to give an interpretation of this line in a learned journal, in which he
appears to have succeeded in resolving the enigma of this line. (I regret
very much that the reference to this German scholar and to the journal,
from which I had taken down his explanation of the matter, has long been
mislaid or lost, and I cannot trace it.) It was suggested, and perfectly
correctly as it would appear, that the sentence, uttered by one who was
made to speak as the Ambassador of the Persian Emperor, formed the
opening words of a firman (Old Persian framdna, Sanskrit pramdana) or

order or ukase from the Emperor. The passage, in spite of one mistake
which has evidently crept into the text in Greek letters, forms a good echo
of the Old Persian. The text as in the Greek drama reads:

lartaman eksarksanapissonai satra.

Following some variant readings, and emending the expression

apissonai to aptaonat, changing ss to a (te., cc in Greek cursive writing

to a), the line can be read in the Greek text of the drama as follows:

ia artaman eksarksa(n) apiaonai satra-—

which would be in Old Persian

hya artava(n) XSayarsa api Yaunaya X Sabra,

meaning in English—

*the truthful Xerxes, to the lands of Ionia’.

The opening formula of an ancient Persian imperial pronouncement,

if this reconstruction of the passage from the Greek drama is permissible,

would clearly demonstrate the Old Iranian respect and anxicty for Truth,

even in the formal title of the Emperor. This is no wonder, if we louk
at the number of Old Persian personal names recorded by the Greeks

showing the word arta or ‘ truth’ as a component element (as many as 59

names have been listed by Alwin H. M. Stonecipher in his Greco-Persian

Names, 1918 (in the Vanderfelt Oriental Series, American Book Company,

New York, Cincinnati, Chicago), like Artabazos, Artabanes, Artabatos,
Artabides, Artasuras, Artakhamas, Artaksias, etc., etc.).

The most popular sacred slogan of Zoroastrianism is the Avestan

passage: ayam vol vahistam asti ‘Truth is the highest good, or the

richest wealth’ (in Old Persian—artam vahu vahiStam asti, in Sanskrit—
rtam vasa vasistham asti). Arta, Asha, or Rta = Truth, or Haqq, is the

great moral and spiritual ideal of Iranianism, just as in Indianism we have
a or Cosmic Order of Righteousness as its great ideal (and this

Dharma was also identified with Satya or Truth (cf. the Mahabharata
and the Rdmdyana both-—ndsdu Dharmé yatra na Satyam asti * that
indeed cannot be Dharma or Righteousness where there is no Truth’).

Emperor Asoka in the third century ac, promulgated his ideal of
Dharma in his admonitions to his people carved on rocks and pillars all
over his empire. The Achaemenian Emperor Darius similarly, years
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before Asoka, announced his conception of Arfa or Truth and tts

concomitant Justice and Right Government in his inscriptions. Thus he

said (Bahistun Inscription):

‘Says Darius the King: This that I did in course of the same
year, I did hy the will of Ahuramazda. Ahuramazda to me bore aid,
and the other Gods that are.

Says Darius the King: For this reason Ahuramazda to me bore

aid, and the other Gods that are, namely, | was not an enemy nor

was a deceiver, nor was an oppressor, neither | nor my family,

According to rectitude I ruled, neither . . . [| did oppression. The
man who served in my house, him well-rewarded 1 rewarded: who

destroyed, him well-punished | punished.

O men! what is Ahuramazda’s commandment, may it not be
repugnant to you. Do not leave the straight (or true) path. Do not

revolt.

(Translation by Sukumar Sen mo his Old Persian inscrip-
tons of the Achacmentan Emperors, Calcutta University,

1941)

Further (in the Naksh-i-Rustam Inscription):

‘Says Darius the King: By the will of Ahuramazda such like |

am, that to the right a friend I am, (and) to the wrong never a friend

lam. Never to me (is) the desire that the poor for the sake of the

rich should be done wrong to. Never to me (is) the desire that the

rich for the sake of the poor should be done wrong to... What is

right, that to me (is) the desire. To a deceiving man never a friend

lam. Never 1 am revengeful. What to me... belong, firmly |

hold. Of the mind (that is) wayward, (I am) firmly controlling. The

man who co-operates, him, according to the help I support him. Who

harms, according to the harm, thus { punish , . /

(Translation by Sukumar Ser)

This affirmation of an tdeal for a just and equitable government sounds

like an edict from the Emperor, and certainly, as a corollary of the respect

for Truth, Justice formed one of the bases of Achaemenian polity, as it

was first firmly announced by Kurush or Cyrus the Great in 539 B.C. This

matter has been further elaborated by some of the early Greek writers.

Tolerance of other people's religious opinions was at first equally cultivated

by the ancient Irantans—the builders of the Achacmenian empire like Cyrus

the Great, and Cambyses IH]. There was evidently a deviation from this

policy in later times, when the religious belicfs of the Iranians became

crystallized into an organized Zoroastrianism, and this became identified

with a militant Iranian imperialism of the time, so that both the Manichean

faith of some Iranians and the Christianity of the Armenians became

objects of persecution. But there were just political reasons behind this

persecution.

5. ‘Iranianism'—its Character: The National Epic of fran-—the Shaih-

namah

The salient characteristics of an /ranianism would appear to have

been ideas like the following:

t. A fervent Sense of a Divine Presence—as Supreme God of

Power and Wisdom (Ahura-mazdah) who was a personal
God; and there was not much of philosophical speculation
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about this Godhead. This Godhead, or summum bonum in

life, was also Truth, both absolute and pragmatic.

The Concept of Dualism—a belief in two polarities constantly
in opposition and strife with each other, both in the universe
and in man’s life, viz, Good and Evil, Light and Darkness
Virtue and Vice, Truth and Lie., Asha (or Arta) and
Druj. This was particularly the teaching of the great saint
and reformer of Iran, Zarathushtra. The fact of evil being
present in the world and actively working for the harm of
man and other creatures is admitted ; and it was considered
the duty of man to be a willing soldier of God, fighting

against the evil for the establishment of the good. The
Dualism of Iran was taken over by Judaism, and passed on
to Christianity and to Islam. Arab Islam, through Judaism,

obtained an intensive faith in the need for fighting evil,

which for the Muslim Arab was particularly kufr or infidelity

against the acknowledgement of the one single divinity, and
the Arab Muslim became a militant champion of a mono-

theistic creed which was strongly oriented against this error.

Kukuzo Okakura, the Japanese thinker and writer, called

Islam * Confuctanism on horse-back, sword in hand’ (in his

Ideals of the East, London, 1903, p. 4). In this connexion
he brought in some common ‘pastoral element’ in ‘the

hoary communism of the Yellow Valley’, which was

‘established and self-realized’ in Islam. But looking at

its historical connexions, and at the outstanding ideas in

Islam of fight on the side of a monotheistic God against

falsehood and error—the communistic and socio-economic

bases of Islam derived from primitive Arab society were

not so prominent in Islam. We might say, perhaps with

greater correctness, that Islam was truly ‘ Zoroastrianism on

horse-back, sword in hand’. And this basic agreement was

undoubtedly one of the causes of the spectacular sweeping

of Iran by Islam within a few generations.

The moral life of ‘Good Thought, Good Speech and Good Deed’,

of Humata, Hixta, Hvarsta~-as translated ‘into Modern
Iranian as Nék-panddr, Nék-guflar, Né\-kardar—was a

preparation for attaining the Highest Bliss that is Heaven
(Vuhishta, Bthisht).

Here we have the moral aspect of the Iranian ideal, also cer-

tainly an Indo-European inheritance. Man, if he is to be a

fighter against evil, a soldier for truth against the lie, must

live a moral and a well-ordered life. This seems to echo the

Eightfold Aryan Path, the Ariyd Ajthangiké Maged, which

Buddha preached as the path to the knowledge of liberation.

This path, of moral life and endeavour, consisted according
to Buddha, of (1) Right Views (Sanuné-dirthi), (2) Right

Aspiration (Sammd-samkappo), (3) Right Speech Samma-
vdcd), (4) Right Actions (Sammd-kammanto), (5) Right Living
(Sammiajivo), (6) Right Exertion (Sammd-vayamo), (7) Right
Recollection (Samund-sati) and (8) Right Meditation (Samma-
samadhi). It is to be noted that, to qualify this Eightfold

Path for the moral life of men, Buddha has used the term
ariva ~ Grva, i.¢., Aryan, which had gradually lost its racial
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or ethnic sense in India and acquired a wider and a moral

sense of ‘noble, good, or excellent’. But the idea was the
need to lead the good life, which was emphasized by both
Buddha and Zarathushtra: only while the Indian teacher
was more circumspect and more philosophical and detailed,
the Iranian sage was simpler and more direct, bringing in
the entire gamut of a good and moral life within three
expressions.

4. In the Iranian consciousness there is a frank acceptance of life,

and a love of life, the desire to enjoy the good things which
life has to offer, without an undue or morbid pessimism.

The joie de vivre appears to have been an essential character
of the Iranian people. They took delight in light and colour

and pattern in the universe, and in good food and raiment,

and in the happy and joyful surroundings of life. The beauty

of nature, with ils green herbage and foliage, its trees and
plants, its hills and streams, and above all, its multicoloured

flowers, was something which the Iranians passionately loved.

This formed a very potent incentive to the development of a

life of advanced civilization, with amenities which the arts

and crafts bring for good and pleasant living which was

never divorced from higher thought us well as the mystic
approach. The appreciation of beauty in Nature and in the

life of man brought in a new type of aestheticism (as well as

humanism), which was different from that arrived at by

classical Greece-~it was the appreciation of beauty in design

that was based on symmetry of line and of colour. With

the sophistication of an elaborate civilization and culture,

when the appurtenances of dress and décor acquired a very

high value, the frank and rather clemental delight in the

human body in its unadorned beauty, which we notice so
much in the art-consciousness of ancient Egypt, classical

Greece and ancient and medieval India, became a rare and
not publicly shared joy in the art of Iran, as much ag in

that of China and Japan.

One of the greatest exponents of Iranianism, received it as a tradition

from pre-Islamic times: he was Firdausi, the compiler and author of the

Shah-namah, the national epic of Iran (c. a.p. 1000). His great work,
forming undoubtedly one of the ten great literary complexes of the world
which still move humanity,” gives through delineation of epic deeds of
valour and honour the high seriousness of Iranianism, in its faith in one God

and its love of, and adherence to, truth, and its constant struggle against

the forces of evil, and in its aspect of beauty in love and romance and
pomp and pageantry. It is no wonder that Firdausi’s memory is held in

* These ten great literary works or complexes are, according to my estima-
tion, the following: (1) The Rdmdyana and Mahdbhérata, in skrit, national
¢pics of India, with portions of the Vedas and the Upanishads, and the Works of
Kalidasa, forming onc single literary complex; (2) the Iliad and the Odyssey, the
Homeric Hymns and Homerica, the Works of Hesiod, and the extant ies of the
three great tragic poets of ancient Greece, in Greek; (3) the Hebrew Bible;
(4) the Shdh-namah of tran ; (5) the Alf Layla wa Layla, ‘ the Thousand Nights and
One Night’ of ‘the Arabian Nights’, in Arabic; (6) the Corpus of Arthurian
Romances in Old Welsh, in medieval Latin, in Early Preach and in Early English and
in Early German; (7) the Works of William Shakspere, (8) the Works of Johann
Wolfgang von Goethe, in German, (9) the Works of Lyev Tolstoy, in Russian ,
and (10) the Works of Rabindranath Tagore, in Ben and English.
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profound veneration not only by the Muslim Iranians but also by the
Zoroastrian Iranians (including the Parsees of India), who respect the
Fravashi or the departed soul of Firdausi as that of a great religious leader

and teacher. For he has (his formal affiliation to the Moslem religion not-

withstanding) helped through the centuries to preserve among his people

the great rational heritage of Iranianism, forever green and productive.

The great epic of Firdausi, however, with its 60,000 lines, like all

similar literature or literary compositions of a national character, is a
composite, being made up of many stories and episodes which come from
various sources. These stories have either a historical basis, or have
sources which are mythological and legendary ; and there is also in many
cases romance and the romantic approach, the product of imagination,
as their mainspring. Although professing to be the ancient history of
the Kings of Iran, it is in the earlier parts as much history as the Purdnas
of India. All the different strands have been skilfully woven into the
rich and multicoloured texture of the great epic; but a good deal of the
materials presented are from the mythical and legendary as well as the
historical world of Iran from the pre-Achaemenian Age, through the
Achaemenian and Parthian periods right down to the final completion of
the basic or native franian culture under the Sasanians. Firdausi belonged
to the North-eastern area of Lran, and he has preserved in his work not
only Western and North-western Iranian legends and traditions, but also
those of the Lastern lranians—-the Parthians and the Sakas of Eastern Iran,
particularly in their stand against the nomadic Sakas—their own kin—
and their Turanian (fatar or Mongoloid) allies from Central Asia, who
pressed upon Tran during the centuries round about Christ. A good deal
of Chinese legends and notions also appear to have come into the Eastern
Iranian heroic and other traditions as current among the Sakas and
Parthians of Iran. The adventures of Rustam and his son Suhrab, at
once heroic and romantic as well as tragic, which really date from the
lime of the Parthian King Gotarzes (Gudharz of the Shah-namah) and
belong to the East to start with, became national legends of the entire land
of Iran, thanks to Firdausi, Rustam became the National Hero of Iran ;
and although his name and that of his son Suhrab can be restored to
Old franian of Achaemenian and pre-Achaemenian times (Rustam
*Raudastama ‘the strongest. bulwark, and Swhrab .- *Suxrdspa ‘he of
the red horse, in Sanskrit "Rodhas-tama, *Sukrdsva), the stories of
their adventures go back only to the Parthian times. With regard
to the first kings of the Shah-nimah epos, the stories and traditions
go back to Western Iran, the area where Medo-Persian unity was achieved
by Deiokés or Dayakku, about 715 B.c. As it has been shown in the legendslike those of Dahhak or Zuhhak (in the Arabicized forms of the name
w AZi Dahdke in the Avesta), we have an inextricable mix-up of history
and legends and religious mythology of the Babylonian and Assyrian as
well as Elamite neighbours of the ancient Aryans in Western Iran. Thus
Aii Dahika, or Dahaka, reputed in the Shah-namah to be the first real
king of Iran, after the mythological Gayémarth, Jamshid, and others, was
no other than Deiokés (Dayakku or Dayaukku), the first king of the unified
Medic tribes (c. 715), Dayakku being transformed into an evil dragon-
king with two serpent-heads issuing from his two shoulders which had to be
fed daily with human brains. In the words of Sir J. C. Coyajee: ‘ The first
historical king of Media came to be the centre of a terrible halo of the
most sombre legends, which were drawn not only from Aryan but from
Babylonian and other sources.’ (See the very suggestive researches of the
late Sir J. C, Coyajee embodied in his Cults and Legends of Ancient Iran



TRANIANISM 17

and China, Bombay, 1936, especially the papers ‘The Shadh-namah and
the Feng-Sheng-Yen-l', pp. 99-134; ‘The House of Gotarzes, a Chapter

of Parthian History in the Shah-ndmah’, pp. 203-208 ; ‘ Rustam in Legend
and History’, pp. 218-236; and *‘ Azi Dabfka in History’, pp. 237-276.
See also T. Noeldeke’s Das Iranische Nationalepos, English translation b
L. Bogdanov, Bombay, 1930, specially §§ 1-15.) Nevertheless, throug

this great work, with its well-ordered structure, we find the atmosphere

of Irantanism, suffusing it and giving it the poo of a great literary creation
for the pleasure and edification of mankind,

6. lranianism and Islam

Islam came to Iran, and its rapid victory was more political and

economic (with its onslaught directed against the aristocracy and an

exclusive clergy not sympathetic towards the masses), rather than purely

religious or spiritual. Islam really had nothing new or great to offer to

Iran, and the intensity of Semitic Arab conviction of and faith in the One

Supreme Divinity added nothing in kind but only in degree to the

Zoroastrian experience of spiritual realization or aspiration. Many of the
ideas of Islam were derived from Iranian sources: ¢.g., the concepts of

Din or religion and faith (the word itself is an [ranian loan—-Pahlavi dén,

Avestan daénd = Sanskrit dhénd), and this Iranian word is ultimately
related to the Baltic daina as in Lithuanian and Latvian, meaning ‘a song

or poem which represents inner thought of man’; and certain mytho-

logical-eschatological beliefs (the bridge al-Sirdt = Iranian Cinvat-
peratu . Harit and Marit, two angels in Islamic myth, who had a fall

from heaven = Avestan Haurvatdt and Amaratdt, and the elaborate

world of the Angels—Malak or Firistah), based on both Judaism and

Zoroastrianism. The mythical animal Burdy, a mule with a human face,
the vehicle used by Muhammad the Prophet in going to heaven to have a

vision of Allah, suggests the Iranian bulls with human faces borrowed

from the Assytio-Babylonians.

Possibly the only thing which enriched Iranianism in post-Muslim

times, and that too after a few centuries of Islam, was the mysticism and
the poetry of Sufiism. And it must be noted that the Iranian contribution
in the evolution and formulation of Sufiism was of an outstanding order.
This conception of man as the great wooer of the divinity that is both
immanent and transcendent in life, as the ardent lover anxious to have
union with his beloved who is the Eternal Feminine, would appear to be
something new in Iranianism. Here again there were two strains in this

conception of God as the Beloved of Man the Lover. The Beloved is
conceived both as a male—as the ma'shiiq, a handsome young ephebe, and
also as a female, a ma'shiigah—a young woman whose beauty and whose
personality as that of the Eternal Feminine always draws man heavenwards.
The former idea is an attempted sublimation of the homosexuality or

paederasty which had such a vogue in the Eastern Mediterranean countries

from classical Greek times, and the latter of course is the exaltation of the
natural love between a man and a woman. The germs of the latter are

sent in the mystic religion of all countries. In ancient Iran we find
it at Jeast in an outline or sketchy form, when we are told that a good
man’s conscience or faith (daénd) meets him in the next world as a lovely
young maiden who charms and captivates his heart, and acts like Beatrice
in the Paradiso of Dante as a sort of heavenly guide leading him on to

the bliss of God (as the Vishtasp Yasht, the last section of the Yashts in
the Avesta). In the absence of any other evidence, this Avestan text
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deserves to be looked into from the point of view of the Sufi conception of
God as the beloved Sweetheart of man.

But this idea was not confined to the Sufiism of Iran alone. One of
the earliest Sufi poets of Arabdom was Muhyi al-Din Ibn al-‘Arabi (1165-

1240), some of whose lines in Arabic are among the most beautiful and
most poctical compositions inspired by man’s urge to realize the divine
as the Eternal Feminine. But Sufiism in Islam has been very largely the

special gift of fran to the world ; and in this Iranian Sufiism, we have the

greatest deviation from the narrow path of orthodox Semitic or Quranic

islam. Further, it was an Iranian Philosopher al-Ghazali who successfully

harmonized Sufi mysticism with the narrow creed of Arab Islam as in the

Qurin, and so helped to bring certain great human and universal qualities
to Islam as a sum-total, and in this way enabled it to be more acceptable

fo humanity at large without its formally becoming Muslim, i.e., without

entirely accepting Muhammad ; and this was a great gift of the Iranian

Spirit.

7. ‘ Farrah-i-Tran-manish’, the Glory of Iranianism

Iranianism began its career in an atmosphere of Truth and Light, and
this character never left it through the centuries. This was to some extent
strengthened by Islam, no doubt, in which the Godhead was also associated
with Light (Nir) as much as with Truth (Haqq). As in the Avesta itself,
there is (in the Ormazd-Yasht) an enumeration of the various names or
epithets of the Supreme God, Ahura-Mazda (Ormazd Y asht, Sections 7 and
12), some 70 of them, so in Islam also we have ‘the ninety-nine beautiful
names of Allah ' (the Navvad-O-Nav Asmd-i-Husna, which religious people
repeat on the Muslim tasbih or rosary). These names have been classified
into two groups—one group expressing God's beauty and benignness
(jamaM) and the other His majesty and glory and might (jalali). It is
remarkable that one name, belonging to the second category, al-Huyg.
or ‘the Truth’, became in Islamic Persia perhaps the most popular
epithet of God. *God’—Allah, or Khuda or Tzad—became almost
synonymous with Haqg ‘the Truth". This is like Arta or Asha, i.¢., Truth,
being conceived as the Greatest Power in existence. When Mansir al-
Hallaj, the Sufi martyr of Iraq who was put to death in a most cruel
manner in A. 921 because he declared that he was the same as God who
was described as ‘the Truth'—Mansdr al-Halléj had said, in Arabic
and-l-Haqq ‘1 am the Truth’, he spoke in the Old Iranian way. Iran
formed the intermediate pathway mainly through which during the early
centuries (after the Arab conquest of Sindh and the short-lived Arab rule
there) Islam passed into India. The Arabic religious terms used in Islam
went to India with the religion itself through Iran, no doubt. But
frequently it was the Iranian equivalents or translations of these Arabian
terms which came to India and became more popular and acceptable
among the Iranian people when they took over Islam (e.g., Khuda ot Izad
for Auldh, Paigham-bar for Rasiil or Nabi, namaz for sdlat, rdzah for saum,
etc.). So Hagq or ‘Truth’ or Hagq-nam or *True Name’ passed on to
India from Persia as one of the most common names of God. In distant
Bengal, which formed the easternmost outpost of Islam in India, Bengali
Muslims writing letters and documents in Bengali, their mother-tongue,
would use (until very recently) as benediction at the head of a letter or
document the expression Sri Sri Hak-nam, i.c., ‘ the twice-blessed Name of
Truth ome thing like the Arabic formula bi-sni-ilah ‘in the name of

: or .
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It would be an interesting exercise, in the study of national cultures

and attitudes, to enquire, on the proper basis of history, into what has been
called Iranianism. Attempts have been made to charactenze Indianism

also (cf. Indianism and its Synthesis by S, K. Chatterji, Calcutta University,

1963), as well as Africanism or the Way of the Black African (A fricanism
or the African Personality by S$. K. Chatterji, Calcutta, 1960). There are

numbers of books by capable scholars and writers on Hellenism. A

great work like Edward G. Browne's Literary History of Persia in its three

volumes embodies an exposition of [ranianism as it has expressed itself

through the great literature of Iran. Comprehensive works on Iranian

art similarly show Iranianism as it is enshrined in architecture and the

plastic arts and crafts. Iranianism has been actively influencing the

civilizations of contiguous and connected peoples from most ancient times,

and the impact of the Iranian mind and the Iranian action on the Greeks,

the Indians, and other ancient peoples, and on the Arabs, the Turks and

other peoples from carly medieval times, would give a picture of lranianism

at work among non-Iranians. Certain aspects of this fascinating, though

complicated, question are being taken up below.

If there is something which can be characterized or labelled as

lranianism, it may be asked—has it been given a name in Iran itself ?

There is the Old Iranian name for the religion of the Iranians of historical

umes--the Mazdayasnian Religion, meaning ‘the worship of Ahura-

Mazda (Mazda-Yasna), the Deity of Power and Intelligence or Wisdom’,

This introspective characterization and naming of a nation’s mentality

and culture by a newfangled term like /ranianism can only be something

modern, and it cannot be all-inclusive, and will remain rather vague at

that. The Arabic language has an expression Ta'grriuh (from = 'r-b om

‘Arab’) meaning ‘ Arabism, or Arabianism', a word of the ‘ measure’

of fta-fa''ul, like Tasharrugq— Eastem ways, Orientalism’ (from sh-r-q

‘East") Ta'ajjum * Foreign or non-Arab Ways’ (from *-j-m), Tamaddun

‘City Ways, Civilization * (cf. Madinah ‘ city’), etc. So we can have Arabic

words like Tafarrus ‘ Persian Ways, Persianism, Iranianism’ (from F-r-s

Persia), and Tahannud ‘Indian Ways, Indianism’ (from H-n-d India).
But a newly-coined Arabic expression would hardly be acceptable in Iran

at the present day. In India for Indian languages, /ndianism has been
rendered as Bhdratiyata; and it has been suggested that we should have

two words, Bhdrata-dharma or ‘the Indian Way of Thought, Esoteric

Indianism’, and Bhdrata-ydna or ‘the Indian Way of Life, Exoteric

Indianism ", embodying something which transcends as well as encompasses

Brahmanism, Buddhism, Jainism, Vira-Saivism, Sikhism, Brahmoism and

all forms of Indian thinking and practice. On the model of the expressions

Sufiyanah, Hindaanah, Turkanah, a word like Irdniyanah would be quite
acceptable in the Persian language and the Persian vocabulary as they are
current in India. But a word franiyanah, I am told, will not be in accord-
ance with modern usage and idiom in Iran itself, Ravan-O-Ravish-i-Iran
‘the Spirit and Way of Iran’ would be a phrasal expression: but a single
word, even a compound, is preferable to a long phrase or sentence-word in a

matter like this. /rdn-gari ‘Manner or Method of the Work or Action of
Iran’ would refer to the outward aspect of Iranianism, the way of Iranian

life. It would appear that on the model of the expression Sifl-manish an
expression like frdn-manish ‘ the Mentality or Spirit of Iran’ would perhaps

meet the case, as suggested by some Persian scholars from Iran. This
modern Persian expression stands on a Pahlavi or Middle Persian
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Erdnmani§m which is from Old Iranian Ariydnam or Airydnam-Manisnu’
‘the Mentality of the Aryans, Aryanism, or Lranianism .

Similar neologisms are quite in order in most languages. We may
note the new epithet or name now in use for His Imperial Majesty the

Shahanshah of Iran, viz... Arya-mehr = Avestan Ariya-mi@ra, Sanskrit

Arya-mitra, ‘ the Friend of the Aryans’ or ‘ the Sun of the Aryan People’.

The above glottological excursus need not be taken too seriously, but

tt has been brought in to help in establishing the character of the mind

and culture of Iran as a great factor, both in itself and in its impact upon

other cultures.

Iranian literature through the centuries, beginning with the Avesta
on the one hand and the Achaemenian (Old Persian) inscriptions on the
other, through literature in the Middle Iranian speeches like Pahlavi or
Middle Persian, Saka or Old Khotanese, and Sogdian, down to Modern
Persian and Kurdish, Pashtu and Balochi and Ossetish and other Modern
Iranian languages, also gives an expression to the Iranian mind. Parti-
cularly valuable in this context in the Persian tradition, in its three phases of
Old Persian (with Avestan as a most important side-show), Middle Persian
(or Pahlavi) and New or Modern Persian (or Farsi). The romantic as well
as the mystic side of /rdn-manish is most beautifully and effectively reflected
in the great heroic-romantic and historical traditions of Iran, as in works
like the Pahlavi Kar-ndmak-i-Artakhshir-i-Pdpakén and Wis-O-Ramin,
and the great tales of heroic and romantic Iran as in the national epic of
the Shdh-namuh of Firdausi and the romances of Nizami, as well as in
the corpus of Sufi poetry beginning with Fariduddin ‘Attar. It is to be
noted that even when Iran accepted Islam, she kept her individuality
separate from that of the Arab and the Turk and general Indian Muslimdom
by adopting her Shi'a concept of a theocratic state tied up with the
mysticism of Sufism, which gave a new and a more specialized content
to the orthodox Arab Islam of the Quran. What a vast world of beauty
and poetry, of romance and mystic experience has been opened up for the
intellectual, aesthetic and spiritual exaltation of mankind, when we can
have access into the rose-garden of Persian ry—of both the narrative
and the introspective sorts, both razm and bazm! The Iranian sense of
beauty has filled all this poetical corpus with a throbbing life and a glowing
spirituality-—and it has become for ever an inexhaustible treasury for men
in all lands and climes: even as it has been said of Shirin’s transcendent
beauty-—Shirin the Queen of Khusrau Parwez (Chosroes HI, c. a.D. 600),
a worthy peer of Helen of Troy in Iranian imagination and sensibility :

Huzhirah, ba-gaihan andshah bi-zi—
jahan-rd za-didar(a) téshah bari:

‘Ah, Beauteous One, upon this carth happy for ages do live,
Since to the world by thy mere glance such joyance thou dost

give!

The grace and lightness of the Iranian way in its great tradition of
poetic beauty would make a person with his soul attuned to the spirit of
true poetry exclaim—

Chi ‘aritsiyast dar jan, ki jahan, za ‘agas-i-riiyash,
Chu du dast-i-nau-‘aritsan tar u pur-nigdr bada |

‘What a bride has come to the soul! it were as if the world, from
the reflexion of her face,

Like the two hands of the newly-wed have become fresh and full
of colour!’
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8. lran and India: Cultural Exchange

As it has been said before, at the time of the advent of the Aryans

in India, some time after 1500 b.c., it would appear that there was not

much difference between the Aryans in India and the Aryans in Iran.

The original Indo-European religion on the whole was still continued,

with a number of new clements—ideas and cults—taken over from the

peoples of Asia Minor and Mesopotamia. The Babylonian Marduk gave

some elements in the development of Indian Indra and the Iranian
Varathraghna, and the Babylonian (Sumerian and Akkadian) Inanna-Ishtar

was behind the Iranian Goddess Ardvi-sira Andhita and the Indo-Aryan

Aditi. The Hittite and Asianic Teshup and Hetep (or Cybelé and Atthis,
as the Greeks called them) we find in Siva and Uma in India, at least in

certain aspects of these cosmic concepts of the Divinity. The split of the

Aryans-—-whose gods were called both Daivas (Déva, Daéva) and Ahuras—-

the Afura group gradually came to be merged into a single great God, in

Ahura-Mazda, among the Iranian Aryans, who did not develop an extensive

pantheon as among the Indian Aryans (which went on getting bigger and

bigger in India)—had in all likelihood already started. But as evidence

from the Indian side would show, long after the heroic period of the
Mahdbharata (tenth century B.C., in its historical core) the purer Aryans

in India were wistfully harking back to Iran beyond the Afghan mountains

—to the vague and not properly identified lands of Uttara-Muadra and

Uttara-Kuru, which were somewhere in Eastern Iran, as the lands of their

ancestors from where they came. The days of a life-and-death struggle of
the Indo-Iranians with the Assyrians were vaguely remembered as the fights
between gods (who stood for the Aryan ancestors) and the demons (who

were called Asuras in India, or Daévas in Iran, and had a habitation on

earth), The Sanskrit term Asura‘ demon, giant, superhuman but evil being ’

undoubtedly is a reficx of the name of the powerful and cruel and highly
advanced enemies of the Indo-lranians in the course of their wanderings—-

the Asfishur or Assyrians. The gods in the Indian tradition (standing, it
may be presumed, for Indo-Iranian or Aryan ruling classes, whenever they
were hard pressed by the Asuras (or Assyrians), often asked for help from

the kings of the earth, 1e., of Aryan kings of India. and this help was

frequently rendered, and the king of the gods would honour and reward

mundane (i.¢., Indian) rulers who helped the gods (ic., the Iranian kinsmen

of the Indian Aryans) to quell their demon foes. Was this a reminiscence
of the Indian Aryans, going occasionally to help their kinsmen the [ranian
Aryans in their struggles with their Semitic and Asianic enemies ? There
was a dim memory, as mentioned before, among the Indian Aryans (among

some of the tribes at least) that the original land of the Aryans was beyond

the mountains—the Himalayas and the mountains of Afghanistan. There
is one incident narrated by the Greek writer Xenophon in his Cyropaedia,
giving an idealized picture of the life and personality and great deeds of

Cyrus the Great, the founder of the Achaemenian empire, which has
some significance in the above context, Xenophon says that when a war
broke out between the Medians and the Assyrians, Cyrus with a force of
40,000 Persians went to the help of the Medes, who were own brethren of
the Persians. When the war was going on, it is said, ambassadors

came to the scene from the king of India ‘to learn the particulars of the

quarrel between Media and Assyria’, and Cyrus sagaciously conciliated
m by proposing that the king of India should be made arbitrator in

the question (Cyropaedia, II, iv, 1-9; also cf. I, ii, 25-30). The history

behind this story is not known, but Indians being interested in the affairs of
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their Aryan kinsmen in Iran cannot be entirely ruled out. Besides, that
the Asuras were a nation or people of the earth, when we divest the story of
its mythological trappings, is borne out in other passages in Indian litera-
ture. The Asuras were often connected with some country or other.
They are mentioned also as belonging to Eastern India and to the forests

of Eastern Deccan (Dandakaranya). Deva vs. Asura could in this way
be a memory of Aryan vs. Assyrian, in which the earliest Indo-Aryans
also were naturally interested. The Marya people, known also as the
Mitanni, had an Aryan name (Marya == Sanskrit marya ‘men, people’).

They worshipped the Aryan gods Mitra, Varuna and the two Nasatyas

(‘the Healers, or Saviours), who were also called the two young horse-
men, the Afvins. The single Aryan speech of 1500 B.c., could have

changed to Vedic and to Old Iranian only by the tenth century B.c., and

specimens of this Proto-Aryan we find in the words and forms which have

been preserved in Mesopotamian records. As it has been mentioned

above, Yaska (c. 600 nc.) had noted that the Kambojas, who were a
frontier tribe of the Aryans, used the verb-root sav meaning ‘to go —
this was only the Iranian modification of Aryan root cyav which is
preserved in Sanskrit.

The general sense of unity perhaps continued down to the seventh

century ».c. when Mada-Parsa or Median and Persian unity took place

in Iran. Zarathushtra had come to the field with his philosophical and

political doctrines (particularly the concept of Dualism of Ahura-Mazda

and Angra-mainyu), and Iran fell in line more and more with the Western

Elamite, Assyrio-Babylonian and Asianic worlds. Indian Aryandom

developed its new and more profound philosophical ideas, partly at least

through Dravidian and Austric (Kol) contact and miscegenation, so that
in this way a real divergence came to be established, fully marking off

Indian Aryandom from that of Iran by the time that the Achaemenian

empire was established.

About 1000 or even 800 B.C., an Iranian Aryan would not be looked

upon as a foreigner in India: about 500 B.c. an Iranian, as a person who

did not know the Veda, was a man of a different religio-philosophical orbit.
Just at the time of the later sages of the Upanishads and of Buddha and

Mahavira in India, Iran gave to the world the sage and religious reformer
Zarathushtra. The question of the greatness of the One God Ahura-

Mazda as the result of an inner conviction was the most outstanding
message of Zarathushtra, besides, of course, his Dualism, and his stressing
upon the need for a moral regeneration of man by unflinching adherence

to Truth and abhorrence of the Lic. But there was not much of an attempt

in Iran to solve the fundamental problems of existence which characterized
the thinkers of India in their mixed Aryan and non-Aryan environment.

The greatest event in the Iranian world in the sixth century B.c. was, how-
ever, political—the foundation of the Achaemenian empire by Cyrus the

Great. And through this mundane empire, Iran's message reached the
civilized world for over 200 years ; and the force of this message did not
die out, but it continued down the centuries, to the middle of the seventh
century a.b. when Islam conquered Iran. Later on, the influence of this
material phenomenon of an empire dwindled and passed away. In India,
on the other hand, the greatest event during the same sixth century B.C.
was the spiritual empire of Buddha, and of the Brahmanical sages of the
later Upanishads, and this empire was something which went on spreading
its message and augmenting its power over the minds of men throughout
the greater part of Asia, bringing peoples, great and small, within a fellow-
ship of spit with India.



IRANIANISM 23

About 800 s.c., the Aryan settlers of the Panjab and the North-western

Frontier, who were of the same blood and almost the same specch and
cultural and religious milieu with the Iranians, were recognized in Aryan
India as among the bluest-blooded of Aryans—the Madras, the Salvas, the
Sibis, the Asvakas, the Gandharas and the rest, who were the exalted

tribes of the Udicya or the Northern Aryandom of India. To them the
other Aryans from Gangetic India would go to learn the best form of the
Aryan speech, and pick up from them the Aryan religious nites and
ceremonies and philosophical speculations. But after the divergence which
became pronounced from after 500 n.c., Iranians who came to India, in
spite of their conforming to the old Aryan physical ideal of fair colour and
tall stature, were looked upon as something of barbarians, boorish and
outlandish, and not conforming to the subtleties of an elaborate civilized

life in a corporate society which was being established under the aegis of

Brahmanism as a composite religion and culture. This culture was formed
with elements taken freely from Aryandom as well as from the worlds of
the Dravidians and Austrics, and to some extent also of the Tibeto-Burmans.

It seems very likely that, after the initial Aryan irruption into India in the

fifteenth-tenth centuries B.c., the stream of migration continued, though

in driblets, down to the eighth or seventh century. Then, after the

Achaemenian empire began, there started the second period of Aryan (now
purely Iranian) expansion into India, with Zoroastrian Iranians not

knowing or caring for Indian Vedic and Brahmanical cults and culture.
This was of course not a race movement, but a settlement of foreigners in

small groups—foreigners who were connected by blood and culture, but

foreigners now nevertheless.

The epoch changed, and the third period of Aryan infiltration in
India (now definitely Iranian and fully differentiated from Indian) com-
menced from the Parthian period, when the Bahlikas, Vahikas, Parthavas
or Pahlavas, Sulikas (Sogdians), Sakas and other Iranian were coming in

fairly large numbers and were settling mostly in the Panjab and Sindh and

even deeper towards the heart of India. The period of Saka rule in North-
western and Northern India naturally helped these Saka and other Iranian
immigrations. The Saka pressure on Eastern Iran was also partly respon-
sible for some Iranian tribal movements into India. With the coming of
large groups of Iranian settlers, who, however, were not overwhelming in

their numbers but were nevertheless sufficiently numerous, the face of
the country was changed. The land of North Panjab, which was the fons

et origo of Vedic and Brahmana culture during the tenth—sixth centuries
n.c., became, during the centuries immediately before and after Christ

(when the Sanskrit Mahabharata was taking its present shape), a land of
uncultured semi-barbarians who, nevertheless, were considered as being
within the sphere of Indian (Hindu) religion and culture. It was due to

two things: first, it was because of their religion, which had a place for
the Old Aryan fire-cult, and also for the iconic adoration of some Old
Aryan nature-divinities who were also found in India, like the Sun (Mithra,
Mihira-Mitra), the Moon (Mao, Mas), the Wind (Vata), besides some speci-
fic Brahmanical deities whom they adopted in Eastern Iran from India (like
Siva and Uma, Kumira, Vishnu); and secondly, it was because of their
Aryan language, which still could be detected as being related to both
Sanskrit and Prakrit. For these reasons, they were looked upon as belong-
ing to the Indian fold. The uncomplimentary and damaging observations
(found in the Sanskrit Mahadbhdrata—Karna-Parvan, and other works)
about the le of North Panjab, the land of the Madras and Vahikas and
others. made by Karna to Salya at the field of Kurukshetra, would seem
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really to refer to a changed situation in the country during the centuries
immediately before and after Christ; and in the Mahabhdrata, it was but
an uncritical transposition of a population situation in the third or second
century B.C. or first or second century A.D. back to the actual period of the
Mahdabhdrata Battle in the tenth century B.c. This has led to an apparent
conflict in the statements in Brahmana and Upanishad literature (ninth-
seventh centuries B.C.) with those in the Mahabharata, which professes to
refer to conditions in the tenth century B.c, But the accounts in the Karna-

Parvan actually bring in conditions which prevailed when the Mahabharata
was being finally redacted by later editors {round about the time of Christ).

During the third great period of Iranian contact with India on the
Indian soil, when the Parthians were ruling and were succeeded by the
Sasanians, particularly in the first few centuries after Christ, very far-
reaching cultural influences came from an Iran (which had already arrived
at an independent maturity) to an India (which had also almost fully

crystallized her composite culture). The Pallavas of India, who became

such an important ruling element in the Deccan and South India in the

sixth~eighth centuries a.D., were in all likelihood of Iranian Parthian ori-

gin (Parthava || Paklava = Pallava). Then from the third or fourth cen-

tury A.D. onwards there were settlements of bands of Iranian priests and

learned men, Zoroastrian scholars with special knowledge of astronomy,

who introduced the Iranian cult of the Sun-God into India. This perhaps

almost immediately merged into the Indian way of Sun-worship, and

orthodox Brahmans had no difficulty in accepting some new iconographic

features in the Iranian conception of the Sun-God. The Indian (Vedic)

Sirya is a handsome young deity, riding a four-horse chariot, with two

goddesses, his consorts Ushas and Saranyu, on either side, holding an
umbrella over his head and waving a chowrie, and the Sun-God himself

is driving his chariot. The two divine horsemen, the Asvins, are riding

alongside the Sun-God's chariot, and the demons of darkness are being

trampled upon. This is the representation of the Sun-God in a bas-relief
of the pre-Christian period at the Buddhist cave of Bhaja in Western India.
But the Sun-God in Iran had a different iconography. Sanskrit Mitra =
Avestan Mi@ra became in Parthian times Mihr, which is found in Pahlavi
and Modern Persian. This Middle Iranian form Mihr was brought to India

by the Iranian Magas (Magi) or priests, and the name was immediately

Indianized, and adopted into Sanskrit as Mihira. The Iranian Sun-God
Mikr was an Iranian, and he was pictured as a Persian horseman, with

top-boots. The Iranian MiAr came to India accompanied by his son
Raévant (who was adopted in Hindu mythology as Révanta, the God of
the Chase). Gods and goddesses in Indian (Hindu, Buddhist and Jain)
tconography are depicted bare-footed, but Sarya or the Sun-God, in a
composite Indo-Iranian iconography from after the advent of Mihira or
Mihr as the equivalent of the Indian Sirya, was dressed as an Indian prince
of the umes, with short waist-cloth and jewels on his person, but he wore
top-boots, particularly in North Indian images. The Iranian priests,
because they brought the Chaldaeo-Greek astronomy from the Hellenistic
world with them and taught it to the Indians (who had by A.D. 420
abandoned their primitive Vedic astronomy and took up the more advanced
Greek system), and because they came as devoted worshippers of the Sun-
God, acquired the status of Brahmans (although considered inferior to
the original Brahmans of Vedic affiliation). Iranian priests when
they settled in India came to be known as Maga-Brahmanas, or Sakadvipiya
Brahmanas, i.c., Brahmans who were also Magas (Magoi, Magi in Greek

and Latin) or Iranian priests, or Brahmans from Sakadvipa, the ‘Island of
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the Sakas’, ic., Sistin (Sakastina), as they passed into India through
Eastern Iran of which Sistin was a part. They have now become
absorbed in Hindu society, and have even become an important and
respected class of Brahmans—a thing which could not happen to some
still later waves of Iranian settlers, like the Zoroastrian Parsis, who began
to seck refuge in India from after a.p. 642, and particularly in the
twelfth-thirteenth centuries.

By the sixth century a.p. Indian (Hindu) civilization was at its full

maturity, after the Gupta empire had ushered in a period of highest advance

in Indian thought and culture, in art and literature and in the crafts.
Similarly, under the contemporary Sasanian emperors, Iran had also come
to the zenith of her civilization. There was close interchange of the
material as well as intellectual and spiritual wealth of cach country with
that of the other. The frescos of Ajanta gave very correct and realistic
pictures of Persian scenes. Persian men and women in small pancls, and
scenes of Persian couples drinking in intimacy, and besides that great scene

of the Sasanian ambassadors visiting the court of a Deccan king in India.
Indian Music and the Arts (e.g., ivory-carving, which went to Iran im the

early centuries after Christ. and Indian silk and other textiles), Indian
Science (mathematics and medicine), Indian literature (the animal fables
and romances), Indian Philosophy (the study of tarka or logic, for instance)
were accepted with open arms in cosmopolitan Iran. The elephants in
Sasanian art, from the style of the bas-reliefs depicting hunting scenes,
were faithful copies of Indian figures of elephants. On the other hand,
many kinds of Persian textiles also came to India. and the art of metal-
work, in which Iran had acquired a pre-eminence from the period of the
Luristan bronzes, long before the foundation of the Achaemenian empire,
and which rose to such a high excellence in Sasanian metal-craft (orna-
ments, utensils, particularly engraved plates, and repoussé work, etc.) in
gold, silver and bronze, came to India and influenced the metal-craft of
India to a remarkable degree ; and from medieval Iran of the Sasanian
limes, we got two common Modern Indian words for metal-workers—

the word sekrad in Bengali and thatheéra in Hindi. Some kinds of textile

stuffs also came to India from Iran, cg., the kind of cloth known as
stabaruka in the Harsha-Carita of Banabhatta. All this gives not. the

least of direct cultural contacts and mutual influences between [ran and
India.

Even after the bulk of the people in Iran accepted the Muslim religion,

the coming of the Iranians into India was not stopped. There were, how-

ever, no mass movements, and mostly the Muslim Iranians came in small
groups, as soldiers of fortune, as merchant adventurers, as scholars and
religious men in Islam, and as artists and craftsmen. They certainly
helped in enriching the medieval culture of India, and they were mostly
patronized by the Indian Muslim rulers, and occasionally by Hindu rulers

as well. They brought in a more urban and a more cosmopolitan cultural
atmosphere, which were much more complex and more sophisticated than
the simpler and more primitive culture-world of Hindu India. The Muslim
Iranians were easily assimilated among the upper strata of Indian Muslims—
the change from the Shi‘a to the Sunni doctrine often taking place as a

matter of course.

After Iran was conquered by the Arabs, and the religion of the con-
querors was taken over by the bulk of the Iranian people, those who
remained faithful to the religion of their forefathers found many disabilities

in their native land, and several waves of exodus of Zoroastrian Iranians

started. These Zoroastrians were welcomed in India, and they found an
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asylum in the country, mainly in the area of Gujarat. They took up some
special trades (liquor trade, e.g.) and a few specialized industries, and
distinguished themselves as merchants and shopkeepers and latterly as
industrialists also. But they lost their language, and took up Gujarati
which was the language of the area where they mostly settled. Neverthe-

. less, they passionately clung to their ancestral faith, and maintained the
study of Avestan and Pahlavi when these were abandoned by the Islamized

Iranians in the homeland. With their special religion and their segrega-
tion to preserve their identity, they could not be fully integrated with the
local people in India, who themselves also had developed an extreme

parochialism and spirit of exclusiveness and segregation vis-d-vis all

foreigners settled among them. But they nevertheless found for them-

selves a niche in Indian society, which was indeed quite a place of honour

for them, helping the intellectual and economic development of India with

the talent and industry and capacity for constructive work they brought
rom fran.

Indo-[ranian connexions and cultural interchanges certainly form a

most vital chapter in the history of both India and Iran, and there have

been attempts to resuscitate this history, though not in a systematic or

comprehensive way. India’s debt to [ran through the centuries in the

domain of organized political and social life, in the various arts and crafts,

in the thousand and one things of civilized and urbane living, has been

cnormous. In the oldest period, the coming of more and more Aryans
from Iran into India meant the strengthening and frequent toning up of

the Aryan element in the Indian population, with the Aryan virtues like

adherence to truth and justice and respect for womanhood being vigorously

maintained in the Indian scene. Iran was more internationally-minded

than India, being in the hub of things and in intimate connexions with all

the advanced peoples who were making history in the Middle East and

Asia Minor, in North Africa and in South-eastern Europe. Iran's

material civilization and way of life were fuller and more varied than that
of India. Iranian contact meant the importing of a good number of new

ideas and new objects in India, and a greater expansion of India’s mental

horizon and cultural experience.

9. Impact of Iranian (Old Persian or Achaemenian) Imperialism on India

After the crystallizing of Brahmanism (with Buddhism and Jainism)

in India and of Zoroastrianism in Iran, and after the Achaemenian period
when Iranians formed the Herrenvolk in North-western India, Iranian

influences in the political and cultural spheres became irresistible and
tremendous. In his suggestive paper, ‘India and the Persian Empire’
(Journal of the Asiatic Society of Bengal, New Series, Vol. XXIX, 1932,
Article No. 29, pp. 333-65), Harit Krishna Deb sought (and it would
appear quite successfully, too) to establish that it was the far-reaching
influence of the first centralized empire in the world, that of Cyrus the

Great and Darius I, that the entire civilized world of the day in India (as
a part of Asia), in Africa and in Europe, came under the influence of
Iranian ideologies re the State. The Achaemenian centralized

empire inspired some Indian potentates of the sixth-fifth centuries B.c. to
easay at similar creation of large kingdoms or empires by conquering or
assimilating small states, particularly autonomous states centring round
some city. Thus Pradydta (or Chanda Mahdséna), King of Avanti,
Udayana, King of Vatsa (Kdsala), as well as Dardaka, son of Ajatadatru

Kunika of Magadha, all tried to start big empires (socond half of the
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sixth century B.C.) It was about the same time that the Achaemenians
made piecemeal conquest of the whole of the Near East, and brought all
the Greek city-states in Western Asia Minor under their sway, supporting
the Greek ‘tyrants’ as against democratic governments. With the co-
operation of the Carthaginians, Darius |. the Persian Emperor, attempted

to crush the Greeks in the West (in Sicily and Italy), just as he made a

futile attempt himself to conquer the Greeks on the mainland of Greece,
because their democratic ideal was against the imperial ideal of the
Achaemenians. In this effort for expansion, Persian imperialism failed
before the resistance of the democratic forces among the Greeks. The
Sicilian Greeks defeated the Carthaginians as allies of the imperial forces
of Persia, and the combination of Athenians, Spartans and other Greeks
at Marathon and Salamis saved democracy and democratic ideals for

humanity. The big states in India founded by Darsaka, Pradyota and

Udayana had alliances among themselves-—-Pradyéta’s daughter Vasava-

dattd and Darsaka’s sister Padm&vati became the two queens of Udayana ;
but these states did not endure, Pradydta’s son Palaka was assassinated
at a rising of the people, and Darsaka was deposed. and after Udayana,
the Vatsa-Kosala state did not endure. These big states, however, formed

the prelude to the first great empire in India in historic times-—the empire
of Magadha founded by Mahdpadma Nanda (c. 412 B.C.) and this
centralized empire was later inherited and strengthened and expanded by

Chandragupta Maurya, his son Bindusira and his grandson, the great
Asoka. The organization of the Indian empire under the Mauryas was
based on that of the Achaemenian empire. Kautilya or Chinakya’s great
work, the Artha-Sdstra, is a treatise on the running of a great empire on

bureaucratic lines. The small free and democratic states rin by the Aryan

clans (in the way that the Medes had these little states under tribal chiefs

before they were all united by Deiokes Dayakku or Dahdka), during the

first half of the seventh century a.c., in the Panjab and elsewhere, tinally

came under the control of the Maurya empire. But before that, so long

as they were active and vigorous, they gave the stiffest resistance to

Alexander the Great and his Greeks during the last quarter of the fourth
century B.C.

In many matters of organization and outward décor, the Iranian model

was fully copied in India. The Mauryan Administrative Boards, State
Departments and Officers were echoes of Achaemenian Iran. The simple

and direct narrative style of Darius’s inscriptions in Old Persian appcars

to have been copied by Asoka—the Indian preamble echoes the Iranian:
Oulhayli Darayava(husS x¥dyabiya, and devdnam piya Piyadasi raja

Gha. The styles run parallel to each other.
In the arts and crafts, Iran, too, gave the models in architecture and

building for India to copy. Previously, Indian architecture was of houses

of wood—palaces, huge walls and ramparts used all to be made of timber,

as in the case of the Primitive Indo-Europeans in their original homeland

in Southern and Western Russia. There were, however, instances of

Cyclopian construction in huge roughly dressed stones in several parts of
India, particularly at Rajagriha in Magadha in Eastern India, which may
be pre-Aryan. But the art of building in stone on a large scale in classical
times came to India from Iran, from the fifth to fourth centuries B.C,

Even then, the stone structures copied the style of buildings in timber,
and stone fences or railings imitated wooden railings of pre-Aryan timber

structures. The great Maurya palace at Pataliputra was a copy of the
Iranian palace of Persipolis, Columns with bull and lion capitals, and some

decorative designs also came from Iran. The system of government with
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Satraps of governors in the various provinces, who were scions of the
ruling house, was a feature common to the Mauryas and the Achaemenians.
in scores of little matters, India sought to profit by Iran's example. This
kind of taking to Persian ways even in deeper matters of statecraft and
administration continued all through. Even the land-revenue system
inaugurated by the great Sasanian emperor of Iran, Khusrau I Nosherwan
(c. A.D. S31) was taken over a thousand years later by Emperor Akbar.

The Muslim rulers of India affiliated themselves entirely to Persian ways

and ideas, and took whatever came from Persia as a matter of course.

The extent of mutual borrowings in material and mental and spiritual

culture between India and [ran can be understood from a study of Iranian

loans in Indian languages, and vice versa, beginning from Achaemenian

times. Here the balance of borrowing will be found to be heavier for

India. We can note words like the following, in Old Persian times:
Karsha, as in karsha@pana ‘a coin, a measure of metal, (Old Persian

Karsha) ; Kshatrapa ‘a Governor, a Satrap’ (Old Persian KAshatrapavan) .

dipi, lipi “writings, inscription’ (Old Persian dipi); nipista ° written ld
Persian): dyatana ‘temple’ (dyadana = dyazana, from root yaz = Sanskrit
ya) asavari “horseman, trooper’ (Old Persian asabari—Sanskrit asve-

Gra-V; mudra (mubra = muzrd: ‘Egypt, Egyptian seal, seal, coin’) ; pra-
mana (in the sense of ‘ authority’ Old Persian framana); etc. During the
subsequent Parthian and Sasanian periods, the number of words as adopted
in the Prakrit dialects of India (and frequently taken over into Sanskrit)

is on the increase. Thus we have words like pusta ‘ book, record’ (Middle

Iranian post * skin to write on, parchment ), seKyahara ‘ die-cutter, engraver

in metal” (Middle Iranian sikkat, a loan-word from Aramaic + kara =
‘engraver, die-maker, gold- or silversmith’: New Indo-Aryan Bengali
sdhrd). pirdjaka * turquoise’; modcaka *top-boot, boot, socks’ (mocak, “
New Persian mozah); stabarakg (a special kind of cloth, found in Sun-
skrit); thar(Aja “a metal plate’ (tasht); etc. A work like B. Laufer’s
Sino-lranicad” gives lists of names “of objects relating to the flora and
fauna and the mineral kingdom which came from Iran to India and China

by way of trade.

It is not necessary to speak further about matters of material culture

~-from Achaemenian times, beginning with architecture, as has been

mentioned above, and the newest and most convenient things came to India

mostly from Iran.

10. dndia’s Spiritual Experience—the Wéddnta and Its Influence on

lranian Tasawwuf : Dialogues and Mutual Borrowings

In one matter, however, the basic character of India’s socio-political

organization stood firm—ber village communities, her caste-guilds as

caste began to be loosely organized (it was, however, in a fluid state almost

all through, and its present hardening or crystallizing is an affair of recent

centuries, in matters of both commensality and connubiality), and the
Brahmanical control of society through moral forces—that India always
remained India, and Iranian and other foreign influences could not
penetrate deep enough, so that it might lead to the entire transformation
of Indian society and polity. India also stood firm in her basic philosophy
of life—in her aoceptance of all reasonable assumptions and experiences
about the Unseen, in her tolerance, in her humaneness, in her spirit of
‘live and let live’, in her sense of Unity of all being. and in her spirit of
introspection and going deep into things through application of intelligence.
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After developing the common Indo-European and Indo-Iranian

heritage of the Aryan religion and way of thinking and living in her own

way, India did not receive anything worth mentioning in the domain of

philosophy and thought from Iran, although, as said before, in matters

connected with the organization and directing of man’s corporate life in

the world there was a heavy debt to Iran all through. In the domain of

the spiritual, particularly in connexion with perception and experience of

an Unseen Ultimate Reality through the mystic approach, there was a most

remarkable give-and-take between India and Iran (and through Iran, with

the rest of Islamdom also) by the path of Tasawwuf or Sujiism. The

sense of a fundamental Unity of All Being which we have in the Indian
Vedanta (transcending the not very profound and rather primitive concep-

uon of a personal God running this world and directing the affairs of men),

was taken over (or, what is equally possible, arrived at independently) by

Islamic Sufiism, and this enriched and expanded as well and deepened

the spiritual experience of Sufiism. Mansir al-Hallaj’s proclamation

and-l-Haqy * 1 am the Supreme Spirit’ and the Sufiistic fand fi-lidh * merging

into God” are also in the Vedantic ideal of the human soul ultimate!

finding its abode in the Great Unity that is God. Sufiism thus helped.
through the study of Persian Sufi literature by non-Muslim Indjans, and

through the close friendly contact between Sufi saints and preachers and

Hindu sddhus and teachers of the Vedanta, to bring about a unique and

rare understanding between Mystic and Higher Islam and Philosophical

Hinduism as in the Vedanta. An exponent of this spiritual integration

we find in Prince Dara Shikoh, the eldest son of Emperor Shah-Jahan and

the great-grandson of Emperor Akbar, who embodied in his person this

harmony and syncretism. He wrote in Persian a book, Majma'‘u-l-Bahrain,

or ‘ Union of the Two Oceans’, which addressed itself to Persian-knowin
Muslims in India, and outside India; and he further had a translation o

this work made into Sanskrit, the Santudra-sangama, for the Brahmans

and other intellectuals in India. This Saftydnah Tarigah, or ‘ the Sufiistic

Way’, was a great gift of the deeper spiritual side of the Tranian mind

under the impact of Islam for the benefit of the mind of India-—and this
was accepted with great respect by India. There are Sufi influences in

the medieval religious life of India and in the organization of the monastic

life of certain Indian Vaishnava sects (see my paper on Islamic Mysticism :

fran and India, in Vol. 1, No. 3 of Indo-franica, the Journal of the Iran

Society of Calcutta, October, 1946). Here we have the cosmopolitanism

of the mind of Iran working in the field of spiritual perception and

integration.

In the matter of food and drink, Iranian influences brought an elegance
and a taste to India which was not known before among the Indians, both
‘ Aryan’ and ‘ Dravidian.’ Of course, various kinds of vegetable curries,

and fish preparations (e.g., of East Bengal), as well as farinaceous pastry

of wheat flour (mithdis) and rice-powder (pithds) have their own place
in world cuisine. The Indian food was simple, without much varicty,

and its great contribution to the cuisine of the world has been the curry
(both vegetarian and non-vegetarian), chutney, dal or pulses and lentils

of various sorts, with rice. The Mahabharata and other works, some
medieval, give us the range of ancient India’s achievements in this line.
The food offered to Jagannatha in his temple at Puri gives us the

fullest vegetarian menu of early medieval Hindu India. Some basic
sweets and other dishes were known to the Indians, but very great improve-
ments upon these were the gifts of Iran. The simple Indian péda was
transformed into the darfi and galagand from Iran ; in place of the Indian
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médaka, plipa and laddaka, and khadya (khaja), Persian sweets like jalébi,

mihin-dana, bali-shahi, nan-khatdi, various kinds of halwa and other finer

dishes came. Wheat largely took the place of rice-powder and barley-meal.

Various kinds of puldd and biryani replaced simple madmsdédana, and in

place of a simple roast-meat on spits (filya), kabdbs and kawurmas of
various kinds enriched Indian cookery. New kinds of fruits and vegetables

were introduced from Sasanian times, as the Iranians took from India some

Indian fruits and vegetables also. In dress also, the three pieces of un-
sewn cloth which formed the common Indian dress (one as the dhdtii, one

as the angavustra or cover for the upper limbs, and one to be wound round

the head as an usnisa or mundavés{a-murféfhd, i.e., turban for men, and one

unsewn piece for a sdri reaching down to the heels, with a scarf for the
upper body and head, and underwear, for women), were supplemented by

trousers and coats or tunics for men, and skirts and blouses for women,

mostly in North India , and shoes and boots largely supplemented Indian

sandals. Thus in the basic appurtenances of life, in the matter of food

and dress, we see a very strong impact of Iran upon India.

The number of Indian Joans in Iranian, compared with what we have

in Indian languages as loan-words from Iran, is quite small (cf, Paul Horn,
Neupersiche Schrifisprache in the Grundriss der iranischen Sprache und
Altertumskunde). Yo post-Islamic times, when the Modern Persian was

brought to India and was established in the courts of the Muslim ruling

houses as the language of the court and administration, and of the law-

courts, and later of the revenue department (from the time of Emperor
Akbar), the Persian language was studied by the intellectual élite in India
(barring orthodox Sanskrit scholars of the old school), and it became

practically an Indian language, as much as English in present-day India.

An extensive literature of historical works, romances, philosophical and re-
ligious treatises (Islamic and Sutistic), poctry particularly in the Sufi vein,

lyric as well as narrative poetry, and law and medicine and science and
technical subjects, by Indian writers both Hindu and Muslim, developed
in Persian in India. Any Persian word for which a suitable Indian

equivalent was not immediately available could be taken up, particularly
in North India, and used in the modern Indian languages. This adoption
of Persian vocables was accepted as the only means for extending the
vocabulary of at least three Indian languages, viz., Urdu, Sindhi and

Kashmiri. The Urdu form of Hindustani came into being in the eighteenth
century, and Sindhi and Kashmiri also started their career as Persianizing
languages a litde earlier. Thus we have an overwhelming number of
Persian words (both native Persian and borrowed Arabic) in Urdu, Sindhi
and Kashmiri. In a language the examination of its vocabulary is a sure
test for its historical development and cultural muliew. The impact of
Iran, during both pre-Muslim and post-Muslim times, has been a major
factor in the cultural history of India, comparable (for the Muslim times
pare to the impact of European mentality and culture through the
inglish language and literature in Modern India. The mind of the Muslim

élite classes in India has specially been ‘ nurtured, feasted and fed’ for all
these centuries through Persian, and the poetry and romance of Iran ; and
Hindus in India also had their share in this feast of culture.

Lt. ran and the World of Asia, Europe and Africa—in the lands of the
Middle East and Europe

The Middle Eastern tands formed the real nidus of human civiliza-
tion—the riverain tracts of Mesopotamia and Egypt, and the hilly regions
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of Asia Minor and Northern Mesopotamia. With te civilized life
beginning from at least 4000 B.c., their influence has great over all
other regions of Asia, Africa and Europe. Sumerian, followed by Akkadian
and other Semitic cultures, and Egyptian—these were the oldest civiliza-
tions which continued down to the beginning or the middle of the second
millennium B.c., in their unabated vigour. After this, these old peoples
had to meet the challenge of younger peoples who came to the sceno—
particularly the peoples of Indo-European origin. The Mongoloid Chinese
people lived apart, and they developed their culture largely in isolation. So,
100, the Mongoloid Amerindians of Mexico, Central America and the Andes
Region, whose world was entirely different, and was free from any trace
of Asiatic, European or African impact (apart from what the Mongoloid
peoples of North-eastern Asia brought to the two Americas in prehistoric
limes, when they crossed over the Behring Strait in their migration from
Asia to America). There was considerable mutual influencing between
the complimentary worlds of Mesopotamia and Egypt through Syria ; and
the slightly younger Asianic and Aegean world of Asia Minor and Greece
and the islands, and probably the proto-Dravidian world of India as well,
entered this orbit.

Then came the Indo-Europeans. The Hellenic and Italic peoples were
established in the two peninsulas of Greece and Italy, and they took up
clements from the Aegean and Asianic les, and were also (particularly
in Greece) very deeply influenced by the Semitic world of Phoenicia and
Syria, and Assyria and Babylon, and by the Hamitic world of Egypt. The
Indo-tranians or Aryans, by virtue of their proximity with the Assyrio-
Babylonians and others, as they settled and moved in the Mesopotamian
regions, were another branch of the Indo-Europeans who were perhaps
much more profoundly impressed by these neighbours of theirs than were
the Hellenes and the Italians. The Slavs, the Balts, the Celts and the
Teutons as other branches of the Indo-Europeans, because of their re-
moteness from the Mediterranean and the Mesopotamian worlds, were
outside the pale of an intense Southern influence, although some southern
influences in culture drifted to the northern homeland of the Indo-
Europeans in prehistoric times before their dispersion (as it has been
already noted)—c.g.. the domestication of the cow, the religious ritual of
the burnt offering of barley bread and meat, and the introduction of some
fruits and plants like the grape, the apple, the wheat and the pea.

After the Iranians found themselves, so to say, in their political and

cultural set-up, and the Achaemenian empire was established, there started,
as the direct result of a powerful and centralized imperialistic state (which
in matters cultural and religious on the whole remained elastic and never

aspired to be totalitarian), a wide-scale influencing of the peoples of classical
antiquity, who came to the field from about the end of the first half of
the first millennium g.c. This influence was in almost all sides of life—

in their polity and their socio-cultural organization, and even to some

extent in their religious ideologies and cults and ritual. Almost as

much as the immediate brothers of the Iranians, the Indian Aryans, the

Semitic neighbours of the Iranians, the Assyrio-Babylonian in their own
turn (after having dominated the Iranian cultural scene for so many
centuries), the Egyptians (although they were rather far away from the
Iranians), the Arabs (who were living their isolated life in the deserts and
hilly regions of Arabia and Syria), the Jews, the Urartians of the Caucasus
(and their descendants and successors in the same area, the Georgians and

other peoples, the Armenians who took up an Indo-European language

probably by the middle of the first millennium 8.c.), the various Asianic
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J peoples like the Lydians and Lycians, the Indo-European Phrygians and
Asia Minor Thracians, and the Hellenes, who were all linked together
within the Achaemenian empire, became all of them equally exposed to
Iranian influence, in almost all the walks of life.

The political and administrative framework of the centralized imperium
of Iran was the first to make its presence felt on all the peoples over whom

the Iranian rule was established, mainly by force of arms but also supported
in some cases by what would be called in modern parlance * quislings °
who in their self-interest helped to bring their own peoples within the

Iranian pale, and in other cases by the inherent spirit of conflict between
democracy and autocracy. Democracy at that time with its want of unity
and its lack of resources could not generally prove a match for the power

und resources and organization of the imperialistic autocracy of Persia.
As in his paper on The Persian Empire and India, mentioned above, Harit
Krishna Deb has suggested, in the two far-flung wings of the Achaemenian
empire in the sixth-tifth centuries, we have Persian imperialism and cen-
tralization seeking to assimilate within itself the smaller states which sought
to function as free democracies. In the Perso-Hellenic conflict (with free

Hellenic states of Greece proper taking part), this struggle was brought to

a head. And when the small armies of the Athenians and Spartans and
other Grecks met the Medes and the Persians with their whole hosts of
troops from a score of nations who were their vassals, clients and

mercenaries, and the Hellenes won the victory, this gave a prestige and

a vitality to democracy. Achaemenian polity in this matter has certainly

been studied to purpose in considering the history of this struggle, to

which Herodotos as a contemporary drew the attention of his own Greck

people. The allies of the Achacmenians were the Carthaginians who, as a

trading and expanding people, were the rivals of the Greeks throughout
the whole of the Mediterranean area and even beyond, in North Europe

and Afnea, from first half of the first millennium B.c. But although Greek

‘tyrants’ and expansionists were there in Sicily and South Italy, the Greck

people as a whole rallied round their Hellenic ideal of free states as
against the Semitism of the Carthaginians, and were able to check the

latter from being of effective help to the Achaemenian forces of imperialism.
But the Achaemenian system of administration had its great repercus-

sion throughout the civilized world of the age. There were numerous

details which were taken over in the outlying countries, particularly when

they had formed parts of the empire at some time or other. The policy

of justice and all-inclusiveness, moderation and invitation to co-operation

with regard to the conquered peoples. which we find in the founder of the

empire Kurush or Cyrus the t, furnished an ideal and a model which
the world needed at the time. after the cruclties and tyrannies of the Assy-

rians. Suppressed peoples like the Jews were sought to be rehabilitated.

There were, however, expressions of intolerence in the atmosphere of priestly
Zoroastrianism against Daéva-worshippers vis-d-vis the Mazdayasnians,
and there were in Sasanian times cruel persecution of the followers of

J Mani, which were more for social and political reasons rather than religious ;
and moreover, although after an initial support of Christianity the Armenian

Christians were engaged in religious wars against the Zoroastrian Iranians,
on the whole the Iranian attitude in ideological matters was sane and
civilized, The persecution of Iranian Zoroastrians after the bulk of people
of Iran became Muslim in their religious affiliation was the effect of a much
wider spirit of intolerance which had its basis on a theology which refused
to uf anything else its own premises, also it was the

of on atten at self-justification against a possible inner reproach
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in the presence of those who remained true to the national faith, and
this unconscious spirit of self-justification by persecution was not at all
understood.

12. Conclusion and Résumé : lranianism and World-Civilization

When all is said, it has to be admitted that the humanistic and civilized

attitude of Kurush the Great, which he announced to the 40 nations con-
quered by Iran, during the middle of the sixth century B.C, some 27,500
years ago, was one of the greatest achievements of the Iranian Aryan people,
an achievement and a glory to which other Indo-European peoples, as kins-
men, in blood, in speech and in basic mentality, to the Iranians, can also

lay claim to. This has been lost sight of, in our study of world history ;
and it is something great and good, that humanity is now realizing the

value to the world of this Iranian achievement.

The politics of power—of a struggle between absolute and uncurbed
monarchy on the one hand, and democracy, true or false, on the other

sometimes this democracy. speaking in the name of the people as a whole.
was nothing but a camouflage: as it is too often at the present day, covering

up closely-knit power-loving tyranny of a party of oligarchs with slogans

of high-sounding idealism). This politics of power, with its conflicts and
struggles and senseless crucltics has always been ephemeral, although it
looms large in the lives of men when it has power. The more enduring

things in the world of man relate to the intellectual, aesthetic and spiritual
cultures of peoples. From the very first, the Iranian empire became a great

highway for culture and intellectual as much as material commerce among

the nations. People from the farthest corners of the earth as known at the

time could congregate in the Achaemenian capitals, and in this way diverse
nations were brought together to mingle with each other. In the army
of Xerxes invading Greece, there were Indian soldiers dressed in cotton,
with iron-tipped arrows who marched side by side with Syrians, Lydians,

Egyptians and Ethiopians. The Persian empire under one strong régime
which kept the peace enabled an Indian philosopher to travel as far as

Athens and to meet Socrates and have a most interesting talk with him. |
Indian troops fought for Artaxerxes, the last Achaemenian emperor when
he was defeated at the Batilé of Arbela. Adventuring Indian soldiers
with elephants found service with the Greek king Pyrrhus of Epirus when

he attacked Italy, and with Hannibal the Carthaginian general when he
led his troops against Rome. The path of communication between the
East and the West once opened by Iran did not close for many centuries.

Literature and art, philosophy and science. had a free movement from

nation to nation, and this met with the greatest co-operation from the

Iranian state. Herodotos had already noted the receptivity of the Persian
people to ideas and practices from foreign peoples. Out of the inter-
national contacts both national and international cultures take their rise.
Successively the three periods of Iran’s centralized rule, the Achaemenian,

the Parthian and the Sasanian empires, ensured a sort of strong and
efficient Pax Persica, or Pax Iranica, for the greater part of the Near East,
which was no less effective than the Pax Romana, and possibly also the

later Pax Mongolica under the descendants of Chingiz Khan for two cen-

turies in helping to establish a loose type of integration of diverse nations
in a most natural way. The dissemination of i in science and philo-
sophy, in arts and crafts and technology, in architecture, in the military
science, in travel and exploration extended from China and India to the
Western World of Europe through the Iranian empire for over a millennium.

This is how we see the beginnings of European romance and story-telling
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coming from India through Iran. Fresh ideas and methods in archi-
tecture and the various arts and crafts, as much as in philosophy and
religion, the mystic perception and ratiocination, literature and intellection,
took their rise among the peoples of the East both in the pre-Christian
and post-Christian centuries. They obtained the hallmark of excellence
from the genius of Iran, and particularly from the Sasanian times. When

the Greco-Roman tradition in art and culture exhausted itself after its
millennium of a most glorious existence, these cultural elements from the

East with the imprimatur of Iran began to have a vogue in the greater

part of the civilized world, from Central Asia to Western Europe, and
continued along its own line of development right down to the Early

Renaissance and then the Full Renaissance of the fifteenth century, when

the Greek spirit in art and culture came to be revived in Western Europe.

Most remarkable things took place in the domain of the arts and culture

under the impact of the spirit of Iran in recent centuries, as much as it

happened in the period of classical antiquity. The romantic story-telling

of India, made more romantic by the spirit of Persia, and broadened by

the realism of the Muslim Arab world, gave to the world that great work

of imagination, the Arabian Nights, which quickly was transformed into a

world classic. The Sufi concept of the Supreme as the World's Sweetheart
formed one of the main bases of that great Christian epic of the progress

of the Soul towards God, as for example in the Divina Commedia of Dante

Alighieri. Iranian and Arab Medicine and Mathematics, with some funda-

mental elements which came from India to Iran, had their place of honour

in the evolution of these sciences in medieval and renaissance Europe.

Some highly gifted peoples like the Armenians and the Georgians came

within the orbit of Iranian culture, and their literature became largely of

Pahlavi and Early Modern Persian inspiration. The Georgian ‘ national

epic’, as it is so regarded, the Vephxis Tqaosani, or ‘The Man in the

Tiger's Skin’, of Shotha Rusthaveli (c. a.p. 1200), is in its form and style

like one of the Early Modern Persian narrative poems, e.g., like those by

Nizami, although there are native Georgian (Grusian) elements in it.

One important matter, however, must not be lost sight of. India like

all other countries of the ancient and medieval world in Asia, Europe and

Africa (in the north) has benefited from the material, intellectual, artistic
and economico-political achievements of Iran. In the world of the deeper

philosophical and spiritual understanding, ratiocination and realization,
however, India appears to have been untouched by Iran. While in this

matter, Iranian thought and imagination as in Zoroastrianism exerted a

tremendous influence upon all the lands of the West as well as in Central

Asia, through Judaism, Christianity and Islam and Manicheanism—some
of the fundamental ideas. concepts and even practices of Judaism,

Christianity and Islam being derived from the Zoroastrianism of Iran, India
was free from Iranian influences in her Vedanta, her Buddhism (both

Mahayana and Hinayana), her Jainism, her Bhakti schools and her different
systems of philosophy. Herein India stood on an independent footing, and
her Vedanta and her Buddhism (in its various schools) are now a force in
the world in the understanding of the Ultimate. It must, however, be
admitted that in Muslim times, particularly after the fourteenth century,
Iranian Sufiism brought some new literary and mystical atmosphere and

ideology in some of the Vaishnava Bhakti schools of India, and these
. were assimilated within Indian religion (see in this context, S. K. Chatterji,
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‘Islamic Mysticism, Iran and India’ in /ndo-lranica, journal of the Iran

Society, Calcutta, Vol. 1, No. HH, October 1946, pp. 39, esp. pp, 27-34,
already noted).

In all these and other ways, the Spirit of Iran, /rdn-manish or lranianism,
has been a factor of major importance in the development of civilization

and progress among the nations, and in the cultural integration of
humanity, comparable with Hellenism and with Indianism, each incom-
parably great in its own special lines of thought and action.

Tran-manish zinda bad!




