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“Jesus’ first preaching was to proclaim the liberation of the
oppressed.”
Fr. Michael Rodrigo, OMI


Editorial
As every social reality has a theological dimension, economics,
which is a social science, has a profound theological import. Hence,
the cannibalization of Mother Earth by multinational corporations and
their local profit-maximizing stooges is a theological and
christological challenge. Capitalism is the worst form of idolatry that
has swept through the whole earth. God of the biblical exodus
continues to make his preferential option on behalf of the exploited
poor and socially marginalized, and champions their cause. A
theologian who is filled with the Spirit of God is never an armchair
critic who theorizes from affluent ivory towers. He is deeply
immersed in the context of the exploited poor, needy, and ignorant
populace, out of which his theologizing bursts forth. Fr. Michael
Rodrigo, OMI, whose 28th anniversary we are keeping, was one such
Catholic theologian, a brilliant academic who was deeply embedded in
the socio-cultural context of the historical Lower Uva region of southeastern Sri Lanka. He was a credible and authentic prophetic witness
who imitated the Word-Deed (Jesus Christ) to the letter. The sinister
forces could not tolerate the gospel he preached and lived until he was
assassinated in 1987. His death ought to give birth to many more like
him in this noble land of Sri Lanka.
In post-independence India, in spite of the lack of esteem for
women, there has been a greater awakening of the role of women in
many spheres of life, especially in politics, with heroines like Indira
Gandhi, Vijaya Lakshmi Pandith, Sarojini Naidu, Prathibha Patil, and
Sonia Gandhi. Already in the proto-historic India, the cult of the
mother-goddess prevailed. In the Vedic period there are clear
references to women’s political participation. In spite of the mission
of the Buddha to emancipate women, he categorically taught that
women were not suitable for political administration and business,
with the major exception of Visākhā, who became his chief lay
disciple. During the Mauryan and Early Medieval periods, women
exercised some leadership in spite of limitations. But it was only the
upper class women who could enter politics. Due to male domination,
___________________________________
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women’s political participation was of more of an exception than a
rule. Real emancipation of women in most cultures is still a far cry.
Talking of intercultural and interreligious dialogue in South Asia,
the role that Ancient India played, which gifted four major living
Faiths to humanity, becomes paramount. India was situated in the
middle of the ancient silk route. Together with trade commodities,
philosophical and religious ideas also travelled. The world had
already begun to be a global village. Due to trade and cultural contacts,
possibly an iota of Indian vocabulary entered the Hebrew bible. No
culture ever remains isolated. Always there are cross cultural contacts.
Cultures and languages are mutually enriched by one another because
we are a family sharing one and the same humanity. This compels us
to think first as the human family, before we split and divide ourselves
into narrow domestic walls and bite each other’s throats, claiming
superiority or originality.
Although the bloody conflict of war in Sri Lanka, which lasted
from 1983–2009, has ended, it has left in its populace many traumatic
memories harbingering hatred, ill-feeling, and collective hysteria at
various levels. The earlier approach of those who subscribed to only a
military solution to war was to bury the gruesome memories of the war
without investigating them. That has fortunately ended with the Sri
Lankan Presidential and Parliamentary elections of 2015. It’s happy
news that the new government of Sri Lanka has assured that all victims
of war will be given an opportunity to come to terms with their grief,
loss, and injustice. This has paved the way to an (apparently) new
political culture geared towards a vision which rejects the past violent
strategies in conflict resolution. Thus, an environment to appraise
one’s problems and solve them dialogically has been made available to
all ethnic and religious sectors of the country.
In spite of the existence and practice of major living faiths in the
country, dialogue is not something to which we are habituated.
Instead of dialogue, we are more attuned to monologue or debate,
which ends in violence and bloodshed. At a debate, each party wants
to prove one’s innocence and superiority, but what is needed is
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independent and impartial inquiry, being open to objective truth
(Bhagavad Gita 13:8; Mk 9:38-40; Kalama Sutta; Brahmajla Sutta).
Dialogue has a different modus operandi; namely, those engaging in
dialogue being equal partners having equal dignity and rights. In a
genuine dialogue, each one’s individuality and uniqueness should be
respected.
French philosopher Michael Montague (1533–1592)
maintained that only his people were civilized while all other peoples
were barbarian, and hence, there could not be a dialogue between the
two groups. Certain contemporary international and local political
situations are not far from this myth. With such hierarchical fallacies
there is obviously debate leading to war rather than dialogue. A
genuine dialogue has to recognize the cultural worth, historical
achievements, pains, fears, and needs of the other. Without empathy
and compassion no dialogue is possible. After a war, civilized warring
parties cease hostilities, give up fanaticism, and forgive one another—
learning bitter lessons from the past—and look forward to a peaceful
future. This is the idea of post-war reconciliation. There is no need to
exhume the carcasses of war memories if peace and reconciliation was
and is genuine.
As a need of the hour, Sri Lanka has to move in the direction of a
conflict-sensitive and peace-fostering journalism. Religions must be
agents of peace and healing. As an interreligious conflict was also
evidenced in Sri Lanka in the recent past, a common program of
engagement in interreligious conflict resolution is a sine qua non.
Religions have to avail themselves of constant updating in education
for interreligious harmony, which does not seem to reach the majority
in the country. Furthermore, action learning theories related to conflict
resolution must be encouraged through civil organizations as well in
the institutions of learning from school to universities.
We owe a word of apology to our readers, since we could not
publish a separate issue of Savda in 2014. The reason for this was
the dearth of articles. But now we publish a combined issue 2014–
2015. Given financial constraints, we are also compelled to make the
journal go electronic. It is offered free to anyone at the following link,
hosted by the Missionary Oblates of Mary Immaculate of Colombo
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Province of Sri Lanka: http://www.omicolombo.com. However, your
voluntary monetary contributions for the upkeep of the website and the
journal are most welcome. For further particulars refer to the inner
cover page.
We welcome Fr. Victor Edwin, S.J., to our editorial team. He is
Lecturer in Islam and Christian-Muslim Relations at Vidyajyoti
College of Theology, New Delhi, India, Director of the Vidyajyoti
Institute of Islamic Studies (VIDIS), New Delhi, and Secretary of
Christian-Muslim Relations South Asia (CMRSA).
We earnestly appeal to our readers to send us some relevant
articles on religions and theology to be published in the future issues.
Once we have sufficient articles, we hope to increase the number of
issues per year. Thank you.
Claude Justinian Perera, OMI
Executive Editor

*********************************************************

"Let us embrace the beauty of every culture and faith to create peace in
our world."
Mitra Sen
Canadian teacher, filmmaker, and creator of the Peace Tree
*********************************************************

Themes for Future Issues of Savāda
Following are themes for future issues of Savāda. Some will be
single themes for the whole issue, while others will be combined
within one issue. Our biggest problem is the dearth of writers. Please
help us. Look through the topics, choose one or more, and start
writing! Length: about 3000–5000 words. Send your articles to the
editor in chief so that we build up an article reserve. Your cooperation
is greatly appreciated. Many thanks!
1.
2.
3.
4.
5.
6.
7.
8.
9.
10.
11.
12.
13.
14.
15.
16.
17.
18.
19.
20.
21.
22.
23.
24.
25.

Reward and Punishment in Religions
Concepts of God and gods in Religions and Philosophy
Feminine Godhead (Mother-Goddess) Concept in Religions
Pioneers of Interreligious Dialogue in Asia
History and Present Status of Indigenization of Theology in India
Religious and Ethnic Fundamentalism in Sri Lanka
The Concept of Hindutva and the Present Struggles of Christian
Minorities in India
Islamic Fundamentalism
The Place of Non-Christian Scriptures in the Church
Future of Interreligious Dialogue in the World
Christology as the Crucial Issue in Interreligious Dialogue
Teachings of World Religions on Social Justice
Islamic and Biblical Concepts of Prophecy
Prophecy in Cosmic Religions
Morality according in World Religions
Similarities and Dissimilarities between the Islamic Morality and the
Judeo-Christian Tradition
Beliefs of Sri Lankans
Salient Aspects of Sikhism
Doctrine and Practices of Jainism
Main Characteristics of Taoism
What is Shintoism?
Cosmic Religions in Asia-Oceania, Africa, and the Americas
Concept of Religion in Philosophy
Karl Marx and Buddhism
Eschatology in World Religions

“Lights from the Field”

A Difficult Vocation:
Fr. Michael Rodrigo, OMI,
at the Foot of the Cross
Anton Meemana
“Christians are the heirs of a crucified Jesus”– St. Cyprian
Abstract: Professor Anton Meemana offers these reflections to commemorate
the 28th Anniversary of the death of Fr. Michael Rodrigo, OMI. On
November 10, 1987, Fr. Mike was fatally shot by an unknown assassin while
celebrating Mass. Those who never met him will find here a glimpse into his
life and character, and how he identified with, and loved, the people he lived
among, especially the poor. And those who knew him will find continued
inspiration and encouragement to follow in his steps.

Dying He Continues to Live
Even by dying every true martyr witnesses to the reign of God here
on earth. In actual fact, authentic living and dying are inseparable.
Authentic living is always towards a kind of martyrdom. No martyr’s
life is ever a waste. The blood of the martyr is the seed of God’s reign.
Every martyr is an ambassador of Christ and represents the truth about
God in the most profound manner. Paradoxically, a martyr gains
everything in the end by dying. A seed cannot bring abundant fruit
unless it dies. Death has no power over those who truly love and
serve. The one who loves is most powerful, and such a one cannot be
definitively killed by any means by anyone, let alone by a worldly
political power.

___________________________________
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Fr. Michael Rodrigo (Fr. Mike) died exactly the way he lived, by
emptying himself totally and offering himself utterly and generously.
He died by creating a space for life. His living unto death was very
life-giving. His death was another phase of his mission. It was also
part of his dynamic mission. Death is the moment of truth. Death is
the hermeneutical key to a meaningful life. He got things right about
what it is to become a follower of Christ in our crucifying world. He
died because of his decisive and single-minded fidelity to the Kingdom
of God. His whole life became a sacrament and an instrument of
God’s reign.
Most people reject unconditional love and interior freedom since
it calls for costly involvement with the world. In the face of death, Fr.
Mike loved life and promoted it to the end. To give in to hopelessness
in the face of fierce poverty and oppression is never a viable Christian
option. Existential despair is one of the sins against the Holy Spirit.
Hope is the anticipation of a better future, for hope never disappoints
us.
Fr. Mike knew how to love, serve, and suffer joyfully and
meaningfully. He served people without a title or an office. A true
prophet cannot have an official function. He shared not only in the
priesthood of Christ but also in the victimhood of Christ. He refused
to return evil for evil. He became what he loved until the end of his
life. His life was his very message. As long as there is no giving of
oneself as a free gift to others, there is no real giving. Giving
becomes, then, one’s mode of living. Dying for others is the giving
par excellence.
No authentic expression of love is ever lost. Love is incessant
caring for the other. Love is self-donation. Love is total outpouring of
oneself (Karl Rahner). 1 Love can never slumber. Love is at the
service of life and love is a promoter of human relationships. Love is
the incessant watching over of the other (Emmanuel Levinas). 2 One
1

Karl Rahner, Happiness through Prayer (London: Burns and Oates, 1978), 37.
Emmanuel Levinas and Richard Kearney, “Dialogue with Emmanuel Levinas,” in
Face to Face with Levinas, ed. Richard A. Cohen (Albany, NY: State University of
New York Press, 1986), 30.
2
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must love one’s enemies, even one’s political enemies. True
compassion is always for one’s enemies. One’s political oppressors,
rapists, exploiters, racists, misogynists, and imperialists are loved,
cared for, prayed for, and blessed. To make a friend out of an enemy
is to weaken him and to defeat him ultimately. Love increases our
appetite for life. Love enhances zest for life. Love purifies our
intentions.
Love encourages us to go beyond ourselves and commit
ourselves more and more for others. Fr. Mike was a true icon of God’s
love. How do we truly come to know God? Well, it is in and through
people like Mike. How should Christian faith be lived out? Well, take
a good look at people like Mike. His faith radiated through his
character, lifestyle, grace, gentleness, sense of humour, wit, and
personality. His faith and his character were intimately interlinked.
His character communicated who he really was, and the depth of his
faith profoundly formed his character. Character reveals one’s true
interiority, one’s authenticity.

Faith and Judgment
Christian faith has concrete historical consequences. Faith asks
something of us concretely. Faith is never politically or economically
neutral. There is a value judgment in faith. Faith is never indifferent
to human suffering. Faith always seeks and desires the greater good
for all. Faith interrupts the status quo and demands greater credibility
from it. Judgments born out of faith are the most accurate and
objective because they do not serve any political ideologies but
challenge them all on behalf of God’s poor. God does not desire
suffering for the innocent. God wants to abolish all kinds of suffering.
Faith exposes ruthlessly and mercilessly the nakedness of every
political ideology for what it really is.
Every ideology tends to hide and justify oppression and
exploitation, and legitimizes the status quo. In this sense, faith is both
a great asker and a seeker. Faithless life is an aimless life. The depth
of one’s faith is the depth of one’s commitment to life. Faith is
sustained praxis. The vision of faith is the most comprehensive vision,
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for it harbours no ideological agenda and follows no party line.
Neither does it put its trust in an oppressive regime or in corrupt
politicians but only in the living God. It is a waste of life to die for
political ideologies.
Fr. Mike’s inspiration continues to affect us even after his death.
He has become more effective than ever. The real losers were his
killers and the political power that was behind them. A killer is always
a loser. When they killed him, he started living truly and they started
dying. These callous cowards became walking cadavers, and he a
living and healing presence.

Oneself as the Other
By killing him they made him immortal. His splendour and great
brilliance still shine immortally while his assassins and their decisionmakers are existentially dead forever. The splendour of real
missionaries shines even brighter after their deaths. By dying Fr. Mike
continues to live. His whole life and death need be understood within
the context of the ongoing struggle of the poor and the wretched. He
understood the situation from the perspective of the victims, and selfappropriated the intelligence of the victims. The victims confront us
with the humanity we have suppressed within ourselves (Brendan
Lovett).3
The Good News is broken open to the poor, only to the poor.
The rich are saved in so far as they are assimilated into the process of
the liberation of the poor. As long as the poor are oppressed, there is
no future for the very few rich. The salvation of the rich is necessarily
tied up with the salvation of the poor, and this is an eschatological
imperative in the Bible: “Truly, I say to you, as you did it to one of the
least of these my brothers and sisters, you did it to me” (Mt 25: 40).
Solidarity with the victims is a lifestyle from which one can never
retire. Whether we like it or not, it is demanded of us. We can never
say we have done enough for the poor.

3

Brendan Lovett, It's not Over Yet (Quezon City: Claretian Publication, 1999), 16.
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The depth of Fr. Mike’s character was the depth of his love. No
manifestation of real love is ever lost to humanity. The greater our
humility, the greater our capacity to love. Humility is a state of
dignity, authenticity, culture, and refinement. Humility is authenticity.
To be humble is to be wholistic. To be filthy rich is to be barbaric,
uncivilized, and unrefined. The humble person is the most influential
in the long run. God is revealed in and through the humble, lowest,
lost, and the least. When we are so sure of ourselves, there is no room
for humility. True dignity comes from humility. Fr. Mike’s life was a
life of inspired humility.
He served the poorest of the poor by his whole life. His whole
life was in service of them. His existence was a graced existence
amongst the downtrodden, the needy and the humble of the earth. He
lived his life as a blessing to others on a daily basis. As long as we do
not take the suffering of other people seriously, we continue to remain
dehumanized and our own humaneness continues to diminish. The
whole humanity is one flesh. We are each other’s flesh and blood
(Walter Benjamin). 4
The one whose heart does not bleed for the poor has a heartless
heart. Most people try to gain their sense of identity, or sense of who
they are, at the expense of the other people. Fr. Mike’s life threatened
the very identity of those who were in political power. But true power
is at the service of the poor, the needy, the marginalized, and the
internally displaced persons (IDPs).
At times a missionary serves and serves and serves only to get
killed by the very people he serves: but one should still serve without
expecting anything in return. Not to serve is to bring disgrace upon
oneself. Not to serve is not to live authentically.

Christianity beyond Christianity
The true measure of Christianity is how genuinely, deeply, and
self-sacrificingly Christians love non-Christians. Christianity is not
4

Walter Benjamin, as quoted in the editorial of Alay Ugnay, The Journal of Institute
of Formation and Religious Studies, Quezon City, 2005.
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for the sake of Christianity. There is a need for Christianity to go
beyond Christianity. As far as authentic Christian praxis is concerned,
Buddhists have no reason to worry about Christianity. But Buddhists
have legitimate reasons to worry about pseudo-Christians.
On the contrary, the real practitioners of Christianity are never a
threat to Buddhism. When one practises one’s religion seriously and
strivingly, other religious traditions also benefit from it. It is very
encouraging and edifying to see people practicing their religions
authentically, no matter how different they are from one another. The
one who does not take one’s religion seriously will also not take other
religions seriously.
The real threat to Buddhism is the lack of serious Christians.
Paradoxically, the greatest danger to Buddhism comes from pseudoChristians, since they distort the central focus of Christianity which is
the promotion of the reign of God.
No serious Buddhist considers Fr. Mike a threat to Buddhism.
By the same token, a real Buddhist could only be a blessing to
Christianity. Christian fundamentalism is a betrayal of Jesus’ mission.
Jesus was never a fundamentalist. It was his opponents then
(Pharisees, Sadducees, Scribes, Herodians, etc.) who were the
religious fanatics and fundamentalists. Contemporary fundamentalists
have become the enemies of Christ. By the same token, the greatest
danger to Christianity comes from Buddhist fundamentalists or
pseudo-Buddhists. A herd mentality is no Buddhist mentality. It is
critical inquiry and patient investigation that is part of the grand and
glorious heritage of Buddhism.
Mike was a better Buddhist because he was an excellent
Catholic. How many non-Catholic friends does a Catholic have? This
is a crucial question every Catholic must ask in the context of Sri
Lanka. The real problem is that Christians have fallen short of
Christianity and have therefore also shamefully fallen out of grace.
As a man of faith, Fr. Mike poured out his whole life very
generously for the sake of the poor. To be a servant of Christ is to be a
servant of the poorest of the poor, and to challenge all the interlocking
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ideological systems that bring untold suffering to our contemporary
world. As Fr. Mike used to say, if one is not taking sides with the
poor, then one is certainly on the side of the oppressors. He would
never have come to death if he had been willing to compromise with
injustice. He was a Kingdom-intoxicated man.

Economics as a Branch of Theology
A true missionary is also an economist. Every missionary
operates within an economic context, whether it is acknowledged or
not. For instance, multinational corporations (MNCs) are also a
theological reality, amongst other things, and Fr. Mike was able to
adequately grasp the theological and christological challenges of
MNCs and their cannibalization of Mother Earth. Economic analysis
was part of his missionary enterprise through and through. Economics
is about caring for people materially through just and fair distribution
of earth’s limited resources, and therefore is inherently spiritual. The
spirit is the very depth of matter.
In this sense economics is a theological discipline, and every
social reality has a theological dimension. And Fr. Mike was quick to
grasp this truth intuitively and deeply. Whatever he understood
theologically and christologically, he lived it out ontologically.
Compared to his Christian praxis, it is very apparent that most people
do not really believe in God and therefore have given birth to
capitalism.
Capitalism is the idolatry par excellence, hitherto
unknown in human history, in unprecedented proportion. If capitalism
and Christianity come to terms, it will be the end of Christianity. Even
the dead will not be safe if capitalism prevails.
Theology is about the ongoing conversion of the theologian. The
process of theologizing is a fruit of the ongoing interior struggle and
involvement of the theologian on behalf of the poor. Theology is God
talk born out of sacrificial love. A theologian is basically a lover. In
this sense, Fr. Mike’s whole life was a long love letter to God. For the
theologian there is no other God to be experienced in human history
except “the LORD your God who brought you out of the land of
Egypt, out of the house of bondage” (Ex 20: 2). Fr. Mike was one of
the supreme examples of such a process. He was also one of the finest
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Catholic theologians we ever had. His whole life was a concrete,
down-to-earth, flesh and blood manifestation of an ongoing conversion
on behalf of God’s poor and of poor peoples’ God.
Those who serve the poor should be refined, cultured, and
sensitive because the poor deserve the best in all, the best in culture,
music, art, literature, religion, and philosophy.
Could you imagine a situation where all the people in the slums
and shanties start reading Shakespeare, Plato, Aristotle, Goethe,
Martin Wickramasinghe, Aloysius Pieris, and Franz Kafka and start
listening to Mozart, Handel, Stranvinsky,
Amaradeva, and
Tchaikovsky and begin learning Greek, Latin, Hebrew, Aramaic,
Sanskrit, and Pali?
Why ever not?
The rich in Sri Lanka are no longer cultured and refined. What
we observe today is a moneyed-class which is culturally uncivilized
and barbaric. In the light of this reality the poor ought to benefit and
learn from the best in all human achievements. The rich and those
who are aspiring to be rich seem to have only one (dis)value: that is, to
maximize their profit at the expense of the poor and natural resources.
The rich have become profit-maximizing animals. In other words, our
rich lack simplicity, spirituality, and humility. Simple and humble
people are remarkably beautiful people.

Humility and Humanity
God indwells amongst the humble. God takes delight in them.
One of the ways to remain humble is to genuinely work with, and care
for, the poorest of the poor. To begin with, in the contemporary Sri
Lankan context, one can express one’s deep solidarity with the
internally displaced persons (IDPs). Today Jesus too is an IDP,
suffering with others in IDP camps. By the same token, one can also
show one’s true Sinhaleseness in solidarity with them.
To be a real Sinhalese is to show compassion for non-Sinhalese
without expecting anything in return. A Sinhalese is someone who has
instant and constant compassion (Karunâ) not only for animals but
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also for the suffering masses. One’s Sinhaleseness should never be a
threat to others, but a gentle presence amongst others. To be a
Sinhalese is to be a real gentleman or a gentlewoman. To be Sinhalese
is to be sincere, soft, compassionate, and sensitive. In this sense Fr.
Mike was a great Sinhalese because he had deep compassion on
animals as well as humans. His compassion was of a universal sweep,
embracing the whole creation.
He died so that there may be many more like him in the future.
We are also invited to a laying down of our lives for our friends, so
that there will be life the way he lived it.
________________________
Anton Meemana studied at Holy Cross College, Kalutara, and Royal
College, Colombo, LK, and in the Philippines at Ateneo de Manila
University; Marist Asia Pacific Centre; Institute of Formation and
Religious Studies; Socio-Pastoral Institute; Asian Social Institute;
Maryhill School of Theology; Third World Study Centre of the
University of the Philippines. He has been Professor of Philosophical
and Religious Perspectives on Peace and Reconciliation at the
University of Saint La Salle in the Philippines. Presently, he is a
Senior Lecturer at the Blessed Joseph Vaz Lay Theologate and at the
American College, both located in Sri Lanka, where he lectures on
Philosophy and Ethics. He has also been a visiting lecturer at the
University of Kelaniya, LK. He is a member of the Philosophical
Association of the Philippines and the Pax Christi Institute in the
Philippines. He has published several works on Saint Teresa of Avila
and Carmelite Spirituality, Philosophy, Prayer and Contemplation and
Third World Theologies.

Political Participation of Women
in Early India
Makuruppe Dhammananda
Abstract: The opening up of new vistas in social history has resulted in the
illumination of the dim corridors of women's history, hitherto a sphere of
relative scholarly indifference in the Indian context. The last few decades
have witnessed a spurt in literary productions, locating the contours of
women's position in terms of specific political and economic formations.
However, the dominant discourse about women in early India has been
marked by the stereotyping of women as adjuncts to social and political
processes. This article seeks to investigate the participation of women in the
political arena in early India, adding a sequel to the emerging fresh
perspectives portraying women as active agents of social change.

The reconstruction of women's position in early Indian political
life calls for certain cautions while handling the source materials. The
literary texts, particularly the Dharmasāstras, being the brahmanical
normative texts, are afflicted with patriarchal biases, sometimes
representing the personal opinion of the author. The epigraphic
sources are full of hyperbolic expressions. Moreover, the sweeping
generalizations about the position of women in early India require
qualification, which is best done by focusing on the perspectival,
spatial, and chronological location of the sources on which the author
bases himself or herself.
The saga of women's political participation in ancient India bears
an evolutionary character unfolding over spatial and temporal contexts.
As far as functional aspects are concerned in the realm of polity,
women's role extended over a vast range of activities. Not only were
there women rulers, but also many women administrators, governors,
messengers, and spies. This can be attributed to the social, economic,
and political milieu as well as the prevailing cultural ethos of the
respective periods.
___________________________________
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While visualizing the proto-historic period, the prevailing cult of
mother-goddess in the Indus Valley civilization indicates the
significance of the female component in society. However, stretching
this ritualistic cult to establish the political significance of women
would be tantamount to the grotesque distortion of the archaeological
data. The fascinating enigma surrounding the Harappan landscape
continues to survive until the mist hanging over the decipherment of
the Indus script is settled. Notwithstanding this fact, there are clear
references to women's political participation in the Vedic period.
More particularly, the Ŗigvedic period witnessed the participation of
women in the Vidatha, hailed as the earliest folk assembly of the Indoāryans. The Ŗigveda informs us that the Yosa went to the Vidatha. 5
Grown-up men are described as installing strong and social maidens
for the sake of good in the Vidatha. 6 It appears that the woman
member was not a mute participant in the affairs of the assembly. Thus
S¨rya is instructed to speak to the assembled people in the Vidatha. 7
Moreover, a desire is expressed in the marriage ceremony that the
bride may not only figure as a housewife, but having control she may
speak to the Vidatha (council). 8 Again it is said that she may speak to
the Vidatha in her advanced age. 9 Regarding the sabhā, the Ŗgveda
only once indicates the connection of women with the Sabhā. She is
described as worthy of going to the sabhā. 10 Subsequently, a reference
in the Atharva Veda shows that women also attended samiti. 11 Even in
respect to the sabhā the Maitrāyani SaÐhitā shows that she ceased to
attend it in later times.12 This association of women in Vedic polity
assumes prominence in the later Vedic period in the case of the
ratnahavimsi ceremony, which forms a part of the rājas¨ya coronation
sacrifice. According to it, the sacrificing king went to the house of
“Guha caranti manuso na yosa sabhavate vidatheva sam vak.” Ŗgveda, 1. 167. 3.
“Arthapayanta yuvatim yuvānah śubhe nimişţam vidathesu rajram.” Ŗgveda,
1.167.6.
7
“graham gaccha grhapatni yathaso vasim tvam vidatham a vadasi,” Ŗgveda,
X.85.26.
8
Aharvaveda, XIV. 1.20. and Ŗgveda, X. 85.26.
9
“ena palya tanvam samsrijasvadha jivri vidatham a vadathah," Ŗgveda, X.85.27.
10
Ŗgveda, 1.167.3.
5
6

11

Aharvaveda, VIII.10.5.

12

Maitrāyani SaÐhitā, IV. 7.41.
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each ratnin and offered oblations to the appropriate deity there. The
list given in the Taittirīya Brāhmaņa 13 consists of twelve ratnins, of
whom three, namely, mahişi, vāvātā, and parivŗkti, happen to be
women, who were wives of the king. It suggests that in this case, one
fourth of those whose voice and support counts in the consecration of
the king consist of women. Thus, a study of the available references
reveals that in Rig Vedic times, marked by a pastoral and seminomadic society where there was an absence of surplus, the gender
distinctions couldn't be accentuated. On the other hand, the later
Vedic age witnessed the emergence of a relatively complex political,
social, and economic organization in which tribal and matriarchal
elements were being gradually submerged by class, and by territorial
and patriarchal elements.
It is worthwhile to mention here that the Buddha14 categorically
stated that women are not suitable for administration and business. He
did not approve of women becoming a monarch or an administrator.15
The only major exception was Visākhā, who was asked to hold a
judicial investigation and give judgment in a disputed matter.
Moreover, the collection of verses known as the Therigāthā, supposed
to have been uttered by individual Buddhist nuns, presents a living
evidence of a set purpose inspiring courageous effort, of a fineness of
accomplishment in the desired task, and of a synthesis and emergence
of personality, which would all have lain dormant or fragmentary, if
not for the benefit of the means of expression. It is a pointer to the
notable presence of women in the democratic order of the sańgha, as a
political entity. A review of the epic references reveals that the idea of
women ruling was not averse even to the sage Vaśişţha in the
Rāmāyana. He recommended that Sitā could rule till Rāma returned

13

Taittiriya Brahmana, 1.7.3.ff
Kandī Jātaka, I, 13 in The Jātaka; or, Stories of the Buddha’s Former Births,
translated from the Pali by various hands under the editorship of Professor E. B.
Cowell (Cambridge: University Press, 1895–1913), 42.
14

15

Majjhimanikaya III. Bahudhātukasutta.3.2.5.
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from the forest. 16 Even Bhīşma 17 recommended to Yudhishţhira to
crown the daughters of those deceased kings who had no son.
The Mauryan period is also not barren as regards the interplay of
politics and women. It is reflected in the stories of the Asokāvadāna, a
Buddhist text where Tissarakkhā, one of the queens of Aśoka,
demonstrates her power in a devastating manner. 18 The story involves
the prince Kunāla, the son of queen Padmāvatī, and this queen, her
attraction for the prince, subsequent advances, and their rejection by
the prince—and later, her will to avenge his declining of her advances,
where Aśoka promise acts as a catalyst. The queen later sends an
order to the officials at Takshasilā, sealed with Aśoka's seal (obtained
as part of his promise to her), that Kunāla is to be blinded and put to
death. The officials further carry out the first part of the order. This
kind of political mechanism clearly speaks of the influence of this
queen in administration for whatsoever reasons.
Not only this, a second queen, Kāruvāki, is mentioned in the
Queen's edict inscribed on a pillar at Allahabad, in which her religions
and charitable donations are referred to.19 This edict, issued towards
the end of Aśoka's reign, ordered the mahāmattās (officers) to record
whatever donations were made by Kāruvāki. It has been suggested
that Kāruvāki was in fact the personal name of the queen Tissarakkhā,
and that she assumed the latter name on becoming chief queen. 20 The
reference to her being the second queen would agree with the fact that
Tissarakkhā was the second chief queen. It would certainly fit the
character of Tissarakkhā to demand that all her donations be recorded.
The sources thus seem to suggest that she was an ambitions woman
who had considerable control over the actions of the ageing Aśoka.
Besides, women participated as spies and messengers in the Mauryan
administration. The employment of women as spies, Bhiksunis
16

Srimad Valmike Ramayana: with notes, translated from the Sanskrit by N.
Raghunathan (Madras: Vighneswara Pub. House, 1981), Vol. II, 37, and I, 255.
17
Mahabharata XII . 31-33 Santiparva, I ed. by Satvalekai, op. cit., 175–76.
18
Jean Przyluski, La Legende de l' Empereur Asoka (Paris: Geuthner, 1923), 283 ff.
19
Jules Bloch, Les Inscriptions d' Asoka (Paris: Les Belles Lettres, 1950), 159.
20
Romila Thapar, Asoka and the Decline of the Mauryas, revised edition (USA:
Oxford University Press, 1998), 30.
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(mendicants), Parivrājikās (wandering nuns), and Vrisaties is alluded
to by the Kautilya's Arthaśāstra.
That the wheel driven by female force rolled over the political
horizons in the Decan region is vividly manifested in the system of
matrilineal inheritance during Sātavāhana rule, which can be inferred
from metronymics and other similar traces. Gautamiputra Sātakarņi is
described as one who rendered uninterrupted service to his mother.
The stratigraphical positions in which the coins of Vāsişthaputra
Vilivāyakura,
Mādhariputra
Sivalakura,
and
Gautamīpura
Vilivāyukura have been found at Brahmapuri in the Kolhapur district
in Mahārāshtra21 attests that the matriarchal practices prevailed in the
Deccan even before the advent of the Sātavāhanas. This also obtained
among the Mahārathis, who were the contemporaries and vassals of
the Sātavāhanas. Metronymics were common even among the
ordinary folk, as would appear from the name of the household
(gŗhapati) Kaunta (apparently son of Kunti) Sāmba. 22 Matrilineal
inheritance seems to be the likely explanation of the metronymics, and
since in the dynastic rule the state was a larger version of the family,
the same system of inheritance prevailed there. 23 Metronymics
suggest that princes didn't owe their throne to their father; occasionally
the queen asserted her legal rights, as she did in the 24th year of her
son's reign, according to the Nasik Cave Inscription of Gautamī
Balasrī, when she directly conveyed her orders to the governor of
Govardhana regarding the grant of a field. This suggests that
Gautamīputra Sātakarni looked after the kingdom inherited by his
mother.
The long and impressive list of Vedic sacrifices performed by
Nāganikā is an indication of the matriarchal influence over the Vedic
and Brahmanical patriarchal tradition which didn't permit sacrifices to
women. The argument that she did it in company with her royal
P. L. Gupta, “Coins from Brahmapuri Excavations,” The Bulletin of the Deccan
College Research Institute, vol. 21 (1945-46), 45–47.
22
Select Inscriptions II (Delhi, 1983), no. 90, 1.3. 30. “Srinagar Inscription of
Didda, 10th century A.D.”, Epigraphica Indica, XXVII (1947–48), 153ff.
23
Ram Sharan Sharma, Aspects of Political Ideas & Institutions in Ancient India,
Fourth Revised Edition (Delhi, 1996), 282.
21
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consort is based on a forced reading of the Nanaghat inscription. It
clearly mentions that after the death of her husband, Sri Sātakarnī, she
ruled as regent to her minor sons, Vedaśri and Saktiśri. Although the
two queens, Nāganikā and Gautami Bālasrī, give their antecedents in
full, their land grants are not endorsed by the king. This is due to the
very fact that these queens held villages not as maintenance grants but
probably as portions of matrilineal inheritance. Not only this; the
wives of the officials and vassals of the Sātavāhanas also bore the
administrative designations held by their husbands, which shows that
they claimed similar prestige and influence; the titles mahāsenāpatni
and mahātalavāri bear witness to this. This Sātavāhana legacy couldn't
make a serious impression, however, on the Gupta system of
government, except in the case of Prabhāvatigupta, the daughter of
Chandragupta II, who acted as regent in the Vākātaka kingdom to her
minor sons, Divākarsena and Dāmodarasena.
It is interesting to note that the early medieval political landscape
was teeming with the participation of women. The emergence of
manifold regional states and kingdoms, notably in Orissa, Kashmir,
Decan and South India, provided a fresh lease of life to the dormant
political and administrative acumen of the women. It is in this context
that the first historical reference to an independent woman ruler is
noticed in Orissa. Queen Tribhuvanamahādevi of the Bhaumakara
dynasty was approached by the feudatories to ascend the throne, owing
to the absence of a male heir. Apparently they preferred her rule to
that of an adopted heir, and consequently, this dynasty was a witness
to six women rulers between the eighth and twelfth centuries A.D.
Five of them were the wives of the reigning kings. The sixth woman
ruler was Dandimahādevi, the daughter of the reigning queen Gauri,
whom the various inscriptions refer to as a just and an able ruler. It is
suggested that the mother of Siddharāga Jaisingh, Mināladevi, also
ruled over some parts of Gujarat as an independent ruler. Another
powerful independent woman ruler of this period was queen Diddā,
who ruled in Kashmir after the demise of her husband. Her
significance can be gauged from the fact that even during her
husband's reign, the king issued coins jointly with her. Moreover, after
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her coronation, she styled herself in the masculine gender as
Diddādeva.24
A similar instance could be cited in case of the Kākatiya queen,
Rudrāmba, who bore the masculine epithet of Rudradevamahārāja. 25
She was trained as a son from childhood, as her father had no son.
Furthermore, Queen Ballamahādevi26 of the Alupa dynasty held sway
over southern Canārā in the 13th century with the epithet: to
Maharājādhirāja Parabalasādhaka. Whether these queens simply used
their discretion or the practice was sanctioned by the Dharmasāstras is
a matter of further investigation. There are numerous cases in which
the queens were crowned along with their husbands even when they
didn't rule in an independent capacity.
The queen Ulaghmulududaiyāl, for example, was crowned with
her husband Vīrarājendra, and the queen Chattabarase 27 with
Mayvannarasa. These incidences pose the question as to whether they
were the chief queen or indicate a joint rule of the king and the queen.
In a few cases it seems to be the latter case. For instance, the
Kadamba 28 king Harikeśarīdeva and queen Lachchaladevi probably
ruled jointly. Similarly, Kadamba 29 feudatory Jayakesi II and the
queen Mailaladevi also ruled together. All the above references
pertain to southern India.
An exception in this regard is provided by the probable joint rule
by Chandragupta I and the Licchhavi princess, Kumāradevi, because
she was a queen in her own right and the Lichchavis were intent upon
preserving their identity. However, this example is open to historical
“Srinagar Inscription of Didda, 10th century A.D.”, Epigraphica Indica, XXVII
(1947–48), 153ff.
25
“Uttaresvara grant of Rudramba, 13th century A.D.” Epigraphica Indica,
XXXVIII (1969–70), 76ff.
26
R. C. Majumdar, ed., Struggle for Empires (Bombay, 1957), 484.
27
“Dharesvara Inscription of Mayvaunarasa, 11th century A.D.”, Epigraphica
Indica, XXXVIII (1969–70), 66ff.
28
“Bankapur Inscription, 11th century A.D.”, Epigraphica Indica, XIII (1915-16),
168ff.
29
“Inscription at Narendra of Vikramaditya VI, Jayakin II, 12th century A.D.”,
Epigraphica Indica, XIII (1915–1916), 298ff.
24
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scrutiny. In most cases, it was the husband who ruled and not the
wife. The principality of the Rattā princess, Gauri, for instance, was
ruled by the husband prince Mallikārjuna in Karnataka in the 10th
century A.D. 30 Moreover, an inscription 31 of the 9th century A.D.
from Mysore informs us that in the absence of king Satyakākya
Permāndi, his queen was entitled to receive taxes, which implies her
active participation in the administration. The land grants of the Sena
dynasty, possibly of Kannada origin, effected a change in order to
include the queens in the list of the king's informants. A few
significant queens issued coins in their own name. The coins of queen
Somaladevi are, for example, found beside coins of her husband,
Ajayrāja.
This magnitude of political participation of women is further
enhanced by the incidences of some of the Indian queens, who were
independent enough to issue grants without any sanction by the king,
evident in the cases of the Rāştrakūţa queen Silāmahādevi 32 and the
Cālukya queen, Vijayamahādevi. 33 Probably the latter of the two also
ruled over a portion of her husband's kingdom. It's important to note
that the independent grants of queens are conspicuous by their
presence in Southern India only. On the other hand, in northern areas,
the queens made grants with the distinct approval of the husband,
although only a few of them were adorned with the grandiloquent title
of samastarājaprakriyopetā (one endowed with all royal prerogatives)
such as the Gāhadavāla queen Gosaladevi. 34 It can be fairly surmised
that the queens enjoyed not an insignificant status in the court. Often
the sanction of the king and the queen was reciprocally required along
with the sanction of important officers and the priest before making a
30

Journal of the Bombay Branch of the Royal Asiatic Society, vol. X (1871–74),
(Cold Series) Bombay, 179.
31
“Kuligere Inscription,” Annual Report of Mysore Archaeological Survey of India
(1919–1923), 29–30.
32
“Jethavana Plates of Silāmahadevi, 8th century,” Epigraphica Indica, XXII,
(1933–34), 98ff.
33
“Nerur Inscription No. 1, 7th century,” Indian Antiquary, VII (1878), Bombay,
164; and Kochre grant in Indian Antiquary, VIII (1879), Bombay, 46.
34
“Baigavan Plates of Govindacandra and Gosaladevi, 12th century,” Epigraphica
Indica, V (1898–99), 117ff.
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grant. A grant made by Govinda III was sanctioned by Mahādevi, the
chief queen. Another grant made by king Govindacandra of Kannauj 35
was sanctioned by queen mother Rālhadevi.
It appears that in certain territories, the queens performed the
function of a registering authority. A number of inscriptions in the
Orissa and Mysore region mention the names of persons who wrote,
engraved, and registered the grant. Here in most of the cases the last
mentioned authority was the queen. It is quite significant that the
queens in Orissa enjoyed a much higher status vis-a-vis the rest of
India.
They could rule independently and participated in
administration in various capacities. Whether they could be associated
with process of acculturation by Brāhmanas, thereby indicating the
impact of tribal antecedents, is a matter of scholarly concern. There
are a few exceptional cases where the registering authority was not a
queen but a female official. The Gumsur plates of king Nettabhanja
Kalyānakalaśa were registered by Vargulikā Vacchikā. The term
Vargulikā meant a messenger. Perhaps they performed an additional
duty of ledger keeper as well. Another grant of Nettabhanja was
registered by a female officer Cahikā. 36 It’s worthwhile to note that
the above examples also came predominantly from Orissa.
There occur manifold cases where after the death of the king in
the battlefield, the queens continued the war. It reflects that military
training formed a part of education for most of the girls in the royal
family. Dāhir's widowed sister Rāni Bāi fought against Muhammadbin-Quasim in Sind. The traditions record that Samarasi's widow
Kurmādevi defeated Qutubuddin Aibak near Amber.
As
Prabandhacintāmani points out, Nāyakidevi defeated Muhammad
Ghori. Most of the above references, however, are historically not
authentic. Nevertheless, Rudrambā's37 campaign to Conjeevaran after
her father's demise appears to be a historical fact.
“Banaras Copper Plate Grants of Govindacandra of Kannauj, 12th century A.D.,”
Epigraphica Indica, II (1894–95), 358 ff.
36
“Ganjam Copper Plat Grant of King Nettabhanja,” Epigraphica Indica, XVIII,
(1925–26), 282ff.
37
“Uttaresvara Grant of Kakatiya Rudramba, 13th century,” Epigraphica Indica,
XXVIII, (1969–70), 76ff.
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In all probability, the women of the nobility were also given
military training. Sillā, the mother of the king's General, led a part of
the army and was later killed. This text also mentions female landed
aristocracy known as Dāmari that could fight in exigencies. The
inscriptions also refer to bands of woman who fought in the war. 38
The literary texts refer to women who rode horses, elephants and
camels, besides being proficient in mountaineering. 39 Sometimes
female soldiers were employed by the queen to guard the heroine in
dramas.
The queens were often actively involved in the administration.
The queens Siriyādevi and Mahalādevi were in charge of certain
departments in the state. Two ministers were also attached to them for
cooperation. The mother of Pŗthvirāja III, Karpūradevi, was a good
administrator.40 Some of the queens could even make alterations in
the taxation policy. For example, the king's mother Padmaladevi 41
exempted a few trees from taxation in a certain case. The queens also
ruled over different districts as governors. Queen Akkādevi 42 was
governor of Banavāsi. Nāmareyanigala agrahāra was gifted to
Somaladevi by Vikramāditya VI as kin-money (angabhoga). Whether
it was a common method of acquiring political authority by the queens
is not clear. Moreover, Kautilya had permitted a salary of 48,000
panas for the queen mother and the chief queen, and 12,000 panas for
other queens. It's not clearly understood whether this amount was
given only for personal expenses or as salary for discharging various
functions. Furthermore, whether this salary continued to be given
during the period under review, demands a thorough probe.
It's interesting to mention that the post-Gupta period bears
evidence of many female officers associated with the administration.
It has been suggested that the perpetual wars and distraction of the
“Gwalior Prasastic of Bhoja,” Epigraphica Indica, XVIII (1925–26), 99ff.
Sisupalavadha, XII.21, op. cit., 452.
40
Prthvirājavijaya, IX. 3-35, quoted by M. P. Singh, Life in Ancient India (Varanasi,
1981), 118.
41
“Bhoighar Plate of Chittaraja, 11th century A.D.,” Corpus Inscription Indicarum,
VI, 274ff.
42
“Inscription of Jayasimha II at Holtur, 11th century A.D.”, Epigraphica Indica,
XXI (1931–32), 75ff.
38
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male populace made it imperative for females to participate in the
functions of the government. An important post often assigned to
women was of dūtaka43 or messenger-cum-ledger-keeper. The deed of
gift in the Nasik cave inscription of Gautami Bāla Sri was drafted by a
female officer Lotā, who was also the palace guard. A female judge is
also known from the inscriptions. 44 In the court of Mālava, females
assumed the role of judges and palace officers. Moreover, as
mentioned earlier, widows and nuns constituted a significant part of
the espionage system in Mauryan times. However, there are few
references to them in the subsequent periods. The Parivrājikā of
Kālidāsa's Mālavikāgnimitra testifies to the existence of female spies
and recalls Kautilya. Mahāvīracarita mentions women ascetics going
on a political mission, perhaps as a spy or messenger. In a few texts
Surapanakaha is depicted as a spy who was sent to probe the purpose
of Rama's visit. The above references are, however, exceptional in
nature. In general, this significant activity was made inaccessible to
women owing to common mistrust of their behaviour.
The retrospective exhibition of the available evidence
demonstrates that the political fortunes of women in early India were
marked by the vicissitudes of time and space. In the earlier phases,
there was lesser participation of women in the political arena due to
the hegemony of patriarchal brahmanic ideology. The centralized
structures of Mauryas and Guptas also failed to accommodate the
political aspirations of women. Instead, these imperial structures
limited their political significance. It was only in the regional and
secondary states, like that of Sātavāhanas in Deccan in the PostMauryan period, that women assumed prominence in the political
arena, with certain limitations. The scope of women’s participation in
polity was enlarged during the post-Gupta period. This is attributed to
the formation of regional sub-units of polity, notably in Orissa,
Mysore, and certain parts of Southern India which, endowed with
autonomous trajectories of social and political growth, attendant upon
“Alina Plates of Dhruvasena IV,” Indian Antiquary, VII (1878), Bombay, 73ff;
“Valabhigrant of Kharagraha II,” Indian Antiquary, VII (1878), Bombay, 76ff.
44
Quoted by J. D. M. Derrett, “Land and the Social Order in India,” Journal of the
Economic and Social History of the Orient, VII (1964), 73ff.
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the geography and tribal imprints of the respective regions, provided a
niche for nourishment of the political aspirations of women. This
phenomenon attained its crest during the period stretching from the 9th
century A.D. to the 12th century A.D.
Another important feature of women's participation in polity lay
in its exclusiveness, where the women of the upper echelons of society
and of the king's family called the shots. In this way, it was
circumscribed by the hegemonistic patriarchal order, where few
women by virtue of their individual position and acumen came to the
helm of affairs, and that also for a brief spell. The active participation
of women in polity failed to evolve as a general norm.
Thus, on the whole, women's participation in the political arena in
early India was beset with limitations. They remained marginalized
due to the infringement of their autonomy by male counterparts. The
extent of their political participation was the function of a distinct
class- based individual eligibility rather than a normative practice.
________________________
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“There are only two mistakes one can make along the road to truth;
not going all the way, and not starting.”
Gautama Buddha


Relationship Between Ancient India and the
Old Testament of the Bible
Claude J. Perera, OMI
Abstract: Is there a possibility that India might have been a source for
any part of the Old Testament? Here the author examines the question
by looking first at evidence of trade between Ancient India and
Palestine as well as Indo-Greek contacts, drawing upon the research
of numerous scholars. Next he takes up some of the Hebrew words
found in the Old Testament alleged to have an Indian origin,
specifically, those found in 1 Kg 10:22. After careful consideration of
all the evidence, the author reaches a swift and brief conclusion. This
article, in addition to the content, is an education in how a scholarly
researcher examines a question and goes about finding an answer.
Ancient India lay right in the middle of the Silk Route, through
which she transmitted her noble wisdom to the world and received
much from the world as her own. There was extensive commerce
between Ancient India and the Ancient Near East and West. An
abundance of India’s precious merchandise flowed into these Near
Eastern and Western European countries. Through this trade a cultural
exchange also took place. The names of some of the curiously strange
trade commodities which Ancient India exported were adapted to
several of the local languages in these foreign lands. This article
examines some Hebrew words that have an apparent Indian flavor.
But the broader purpose of this article is to go into the possibility of
India being a source of the Old Testament. On our way to looking for
an answer to this, we shall deal with two topics: first, commerce
between Palestine and India as well as Indo-Greek contacts. Second,
we shall take up some of the Hebrew words alleged to have an Indian
origin. Let us now begin with the commerce between India and
Palestine.
___________________________________
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Commerce between India and the Ancient Near East
India was the mid-point on the ancient Silk Route. India had
developed a complex network of commercial relations with both the
Eastern, Middle-Eastern and Western lands. According to Est 1:1;
3:13; and 8:9, 12 Ahasuerus’ kingdom had 127 provinces extending
from India (hoddu in Hebrew, indikē in Greek, Sindhu in Sanskrit
[hereafter abbreviated as Skt] to Ethiopia (kûš) (cf. also Herodotus
3:94; 4:40, 44). Acts 2:9 and 1 Esdras 3:2 have variant readings,
which read India instead of Judea.45 The name India is found in the
inscriptions of Darius I and Xerxes I at Persepolis, the capital of
Persia. According to 1 Mac 8:8, when Antiochus the Great was
defeated by the Romans, India, Media and Lydia had to be given to
King Eumenes of Pergamum. 46
Trade between India and Mesopotamia was known as early as
2100 BCE.47 1 Kg 9:27-28; 10:11-12, 22; 2 Chr 2:8; 9:10-11; and Tob
13:17 speak of Ophir as the place from which Solomon’s fleet brought
in gold, silver, precious stones and almug wood. 48 India, Arabia,
45

Nestle-Aland, Novum Testamentum Graece , Revised Edition (26th ed.), 1981.
J. D. Douglas, et al. (eds.), “India,” in The New Bible Dictionary (London: The
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Archeology and Literature (Philadelphia: Holman, 1884; rev. ed. 1901), 135.
47
Douglas, “India,” in The New Bible Dictionary, 562.
48
1 Kg 10:11-12 has ´almuGGîm; Septuaginta speaks of zula apelekēta (“hewn
wood”), Vulgate thyina, while in 2 Chr 2:8; 9:10-11 it is alGûmmîm (peukina in the
Septuagint; pinea in Vulgate, both meaning pine wood). For 1 Kg 10:11–12 the
Biblia Hebraica Stuttgartensia proposes alGûmmîm instead of ´almuGGîm as an
error of transposition. In either case the word is foreign. It may be this strangeness
that led the LXX to render it as “hewn wood” and Vg as Thyme. Francis Brown, S.
R. Driver, C. A. Briggs, A Hebrew and English Lexicon of the Old Testament
(Oxford: Clarendon, 1979), p. 38 (from now onwards abbreviated as BDB), and
James Strong, Strong's Expanded Dictionary of Bible Words, BibleWorks 7.0, No.
418, list both, but give a meaning only for alGûmmîm and that as “sandalwood.”
More commonly sandalwood has been understood, although juniper (Kohler and
Baumgartner, eds, Lexicon in Veteris Testamenti Libros (Leiden: Brill, 1953), art.,
alGûmmîm, 55) or Styracina (F. Zorell, Lexicon Hebraicum et Aramaicum Veteris
Testamenti (Rome: PIB, 1968), art. ’alGûmmîm, 58) are also possible candidates. 2
Chr 2:8 refers to the fact that this wood is found in Lebanon, but in 2 Chr 9:10 it is
46
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Eastern Africa and some Mediterranean ports have been proposed as
the location of Ophir. 49 Woolley refers to an unpublished bill of
lading from Ur (ca. 1830 BCE) which gives the impression that the
ship has come from the Persian gulf after a cruise of two years with a
load of copper ore, gold, ivory, precious woods, lapis lazuli from
Pamir Plateau, etc., all of which need not have been brought from one
place; they could have been brought by different vessels or by land for
transshipment from the gulf ports.50 In such case, India from which
gold, silver, precious stones, ivory, apes, peacocks, sandalwood, and
spices were exported to many countries is a good candidate for

something brought from Ophir. W. L. Holladay (A Concise Hebrew and Aramaic
Lexicon of the Old Testament, based upon the Lexical work of Ludwig Hoehler and
Walter Baumgartner [Grand Rapids, MI: Eerdmans, 1971], 511 sees it as the costly
almug wood, while accepting that the traditional rendition “sandalwood” is
problematic since it does not grow in Lebanon. alGûmmîm of 2 Chr 2:8; 9:10–11 is
rendered by EIN, RSV, NRSV, KJV, NKJ, NJB, NIV, NIB, NAS, NBG and NET as
“Algum,” while ´almuGGîm in 1 Kg 10:11–12 by “sandalwood” in NRV, TOB, NLT,
LBA, LEI, LND, LSG, LUT, NBK, NEG and NRV ; but in NBG, KJV, NKJ, NAS, NIB,
NIV, RSV, NRS, EIN and S17 as “almug.” Possibly there was nothing called almug.
If our choice is “sandalwood,” then it supports the commercial relationships with
India of which we have been speaking here. For the Malabar coastal ports would
have been ideal for shipment of sandalwood, since sandalwood forests are adjacent.
But we can only remain at the level of conjectures, and therefore nothing is
conclusive. Jairazbhoy, citing Clark, rejects attempts to derive almug from Indian
valgka and to identify it with sandalwood (Skt), since the early Skt word for
sandalwood (candana) has no connection to it and there is no reference to it in the
ig Veda. Cf. W. E. Clark, “The Sandalwood and Peacocks of Ophir,” in The
American Journal of Semitic Languages, 36 (1919–20), 103–119 as quoted by R. A.
Jairazbhoy, Foreign Influence in Ancient India (Bombay, Asia Publishing House,
1963),
31,
at
Vedic
Illuminations
website,
http://vedicilluminations.com/downloads/Academic%20General/Jairazbhoy_R._A.__Foreign_Influence_in_Ancient_India.pdf.
49
Gustav favours a locality near Zimbabwe. Cf. Gustav Oppert, Tharsish und Ophir
(Berlin: Springer, 1903). Keane opines that there cannot be another Ophir in the
Indian Ocean. Cf. A. H. Keane, Review of Tarshish and Ophir by Gustav Oppert,
The Geographical Journal 23.3 (1904), 378–379; Sidney B. Hoenig, “Tarshish,”
Jewish Quarterly Review 69 (1978–79), 181–82.
50
L. Woolley, Abraham: Recent Discoveries and Hebrew Origins (London: Faber
and Faber, 1936), as quoted by J. A. Montgomery, A Critical and Exegetical
Commentary on the Books of Kings, 223–34.
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Ophir.51 But Van Beek prefers an East African port because, in his
opinion, much of the trade between Mediterranean lands and India was
controlled by Arabs and Indians, whereas the Egyptians, Phoenicians,
and Greeks controlled trade from South Arabian and East African
ports. 52 In a short study of this nature, we cannot make a final
decision. Admitting that there is some evidence for Ophir being India,
let us leave the question open. We shall now look at the nature and
51

Arguments in favour of India being Ophir are as follows: In the LXX where Ophir
is mentioned as a place name in all the instances, except Job 22:24 and 28:16 (Ofir;
but Jerome rendered the latter as India), the word begins with a sigma, e.g., Swfhra
(1 Kg 9:28), Soufir (1 Chr 29:4; Is 13:12; Tob 13:17; Sir 7:18). Sophir was probably
derived from the Coptic name for India. According to Josephus the fleet of Solomon
had Sopher as its destination (Antiquities VIII. vi. 4). Cf. G. W. van Beek, “Ophir,”
The Interpreter’s Dictionary of the Bible: an Illustrated Encyclopedia, 4 Vols. and
Supp., ed. G. A. Buttrick et al. (New York: Abingdon, 1962; 1986) 3, 16th ed.
(1986), 605–6. However, its exact location within India is debated. It could be
Abhira, east of the Indus delta, or Supara north of present Mumbai on the coast of
Malabar or in North Sri Lanka, or even in the Malay Peninsula. Cf. “Ophir,” in
Catholic
Encyclopedia,
accessed
May
5,
2008,
http://www.newadvent.org/cathen/11259b.htm. Archeologically a more plausible
place is on the Malabar coast as the National Institute of Oceanography in India
affirms stating: “On Maharashtra coast the onshore explorations were carried out at
Sopara and Kalyan. Literary, epigraphic and archaeological evidences suggest that
Sopara was one of the flourishing ports on the west coast during Ashokan Period
(3rd century B.C.). It even has been suggested that it may have been the Ophir of
the Bible. Potsherds of early historical and medieval period were collected from
Sopara mound.” Cf. Ehrlich Desa et al., “Marine Archeology,” in The Annual
Report 1993–94 of the National Institute of Oceanography, Council of Scientific &
Industrial Research, Dona Paula, Goa, India, 1993-94, 48. Yet another possibility is
the ancient port city known as “Ovar” or “Oviyar Nadu” (present Mannar) in the
North-West of Sri Lanka. Sri Lanka is attested by ancient historians as a place
where there were cassia, ivory, gems, and pearls, gold, silver, other precious metals,
and elephants (Ptolemy, Geography of the World, 7, iv; Pliny, Natural History,
6:81). Cf. B. Sanchoniathon, Sanchoniatho's Phœnician History, Translated from
the First Book of Eusebius De Præparatione Evangelica: with a Continuation of
Sanchoniatho's History by Eratosthenes Cyrenæus's Canon, by the Rt. Revd. R.
Cumberland: with a Preface Giving a Brief Account of the Life of the Author by S.
Payne (London: Printed by W. B. for R. Wilkin, 1720), as quoted by K. T.
Rajasingham, “Locating Ophir - The Search for El Dorado,” in Weekend Express,
06-07 February 1999; Robert Gordis, “A Wedding Song for Solomon,” Journal of
Biblical Literature 63.3 (1944), 263–270, 270.
52
G. W. Van Beek, “Ophir,” Interpreter’s Dictionary of the Bible 3, 606.
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extent of Indo-Greek contacts, so that we can assess the possibilities of
Indian influences in the Hellenistic empire.

Indo-Greek Contacts
Greece has been a tremendous source of influence both in the East
and the West. During the time of the Buddha, there were only a few
scanty references to Greeks.53 Herodotus had some knowledge of the
north-western region of India (III, 98; IV, 40). He speaks also of a
Jain ascetic sect (III, 100), while Ctesias, on a similar Indian sect
(Photios LXXII, 48b). They do not seem to show any knowledge of
Indian religions. 54 Though there are striking similarities between
Buddha and Heraclitus (535–475 BCE), there are also important
divergences. Besides, the latter was born after the death of the
former. 55 One can hardly speak of mutual influences between Greek
and Indian philosophy when it comes to this ancient era. Refuting a
hypothesis by Schlumberger that Epicurus was influenced by Gautama
Buddha (341–270 BC), Halbfass says, “there are no identifiable
Buddhist influences which might be traced back to pre-Socratic

53

The Buddha speaks of a group of people called Yona (Skt Yavana) in the
Assalāyana Sutra (MN II, 149). This has been understood as referring to Ionian
Greeks. But there is no evidence of a Greek settlement in the eastern Persian Empire
during that time. So this could be a posterior literary device. Although Aristotle
makes some references to India, his knowledge of India was incomplete hearsay
(Politics 7, 13, 1). Cf. Demetrios Th. Vassiliades, “Greeks and Buddhism: Historical
Contacts in the Development of a Universal Religion,” The Eastern Buddhist, New
Series 36, 1 & 2 (2004), 134–83; Idem., “Traditional Views about the Origin of
Yavanas,” Yavanika: Indian Society for Greek Roman Studies 5 (1997), 47–64; W.
R. Halliday, Indo-European Folk Tales and Greek Legend (Cambridge: Cambridge
University Press, 1933), 46–48, both as quoted by Vassiliades, “Greeks and
Buddhism,” 138.
54
Vassiliades, “Greeks and Buddhism”, 136–38.
55
Some of the important similarities are the philosophy of flux and impermanence to
which evens gods are subject, cosmology, determinism, and free will, while the
divergences are on the questions of the existence of a soul, and compassion.
Edmund J. Mills, “The Buddhism in Heraclitus,” The Buddhist Review 2.3 (1910),
269–79.
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thought, or even to the period of Plato and Aristotle.” Besides,
Epicurus lived after the Buddha.56
Rawlinson summarizes intellectual contacts between India and other
nations in ancient times saying,
Indian goods reached the Mediterranean from Persian or
Phoenician caravans; the Indian traders themselves never went
further than Babylon or the mouth of the Red Sea. Greece had
no direct communication with India. What she knew of India,
she had learnt from Greeks in Persian employ, like Ktesias or
Skylax. Of the great civilization of ancient India, its
philosophy and religion, Greece knew—and cared—nothing.
The Greeks were singularly indifferent to the literature or
civilization of their contemporaries. They looked on them all
as “barbarians,” and treated them with equal contempt. . . .
Hence we may dismiss at once the theory that the Pythagorean
philosophy, for instance, owes anything to India. It is curious,
however, to notice how many points of resemblance there are
between the mystical philosophy of the Orphic and
Pythagorean schools, and Indian beliefs. . . . [Rawlinson
mentions Metempsychosis, or reincarnation. It seems
probable, in a word, that both Greeks and Indians acquired the
doctrine [of reincarnation] from the primitive peoples with
whom they came in contact—the Greeks from the Thracians,
the Aryans from prae-Aryan tribes of the Ganges valley. . . .
Plato never mentions Indian philosophy, or India at all, in all
his writings.57
William Halbfass, “The Buddha and Epicurus,” in The Dating of the Historical
Buddha 3, orig. Die Datierung des historischen Buddha 3. Symposien zur
Buddhismusforschung 4,3, Abhandlungen der Akademie der Wissenschaften in
Göttingen, Philologisch-historische Klasse 3, Folge 222 (Göttingen: Vandenhoeck
and Ruprecht, 1997), 105–09, 105; D. Schlumberger, “De la Pensée Greque à la
Pensée Bouddhique,” in Académie des Inscriptions et Belles-Lettres: Comptes
Rendus des Séances de l’Année 1972, Janvier-Mars (Paris: 1972), 188–99 as quoted
by Halbfass, loc. cit.
57
Rawlinson, Intercourse between India and the Western World (Cambridge:
University Press, 1916), 155–58. Keith argues well that Pythogoras could not have
56
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On the other hand, there are those who think that Greece was an Indian
colony and its ancient history, language, and religion were intimately
linked to India. Pococke says, “The primitive history of Greece is the
primitive history of India.” 58 It is not our intention to get involved in
this controversy, but it makes us aware that the coin has two sides.
Narain provides literary, archeological and numismatic evidence for
the existence of pre-Alexandrine settlements to the north-west of India,
i.e., Eastern Iran, in which descendants of Greeks had intermarried
locals. They had no allegiances to Greece and had become socially
and politically organized.59
A new page in Indo-Greek contacts was turned after Alexander’s
conquest of India. After his great conquests, Emperor Asoka (264–27
BCE) became an ardent propagator of Buddhism. 60 The third Buddhist
Council which he convened had a profound missionary thrust, which
commissioned missionaries to South and South-East Asia, Syria,

been influenced by Buddhism. Cf. A. B. Keith, “Pythagoras and Transmigration,”
Journal of the Royal Asiatic Society (JRAS) 41 (1909), 569–606 as quoted by
Rawlinson, Intercourse, loc. cit.
58
E. Pococke, India in Greece (Delhi: Oriental Publications, 1851; Indian repr.
1972), 30.
59
Narain says, “Archeology is making it more and more evident that Bactria and
adjoining regions did not have to wait for Alexander and his successors for “cities”
but that they were already centres of a highly developed urban civilization with deeprooted ancient traditions and the pre-Hellenistic elements are as important as the
Hellenistic for the proper analysis of the material culture and history of Bactrian and
Indian Greeks known from Ai-Khanum and other sites in what was once their arena
of activity.” Cf. A. K. Narain, “On the Foundation and Chronology of Ai-Khanum:
A Bactrian Greek City,” in India and the Ancient World, ed. Gilbert Pollet (Leuven:
Peeters, 1987), 115–30; P.V.B. Karunatilaka, “Indo-Greeks,” Encyclopaedia of
Buddhism 5 (1990), 545–49. Litvinsky and Pichikian opine, “The temple of Oxus
[293–81] was a symbiosis of Greek, Zoroastrian and Kushan beliefs. . . . Thus arose
a potent creative synthesis which stimulated the development of an opulent culture.”
Cf. B. A. Litvinsky and I. R. Pichikiyan, “The Temple of the Oxus,” JRAS 3 (1980–
81), 133–67, 163.
60
A. K. Narain, The Indo-Greeks (Delhi: Oxford University Press, 1957; repr. 1980),
1–5; Richard Fick, Die buddhistische Kultur und das Erbe Alexanders des Grossen,
Morgenland: Darstellungen aus Geschichte und Kultur des Ostens 25 (Leipzig:
Hinrichs, 1933).
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Egypt, Macedonia, and Cyrene. 61 Some Buddhist stupas, a monastery,
and a Buddha statue have been excavated near Merv in Northwest
Parthia. It is also said that some Parthian nobles like An Shih Kao
patronized Buddhism. 62 The chronicles of the Theravada school, the
Dīpavasa (VIII), Mahāvasa (XII), and Samantapāsādikā, speak
about missionaries being sent to Yavanas. Emperor Asoka is said to
have appointed a Greek prince to govern the region of Aparanta
(“western lands”), and sent there Yona Dharmarakkhita, a Greek
Buddhist monk, as an envoy. Schwarz opines that Aparanta is the
Barigaza area in north-western India (modern Gujarat). 63 Thero
Mahārakkhita went as a missionary to Yonakaraha. We opine that
these are the western regions around the Indus River where Greek
colonies abounded. 64 The Second Asokan Edict speaks of the
61

R. C. Majumdar, The History and Culture of the Indian People (London: Allen
and Unwin, 1951–69, 5th ed. repr. Bombay: 1980), 84f; Mortimer Wheeler, Rome
Beyond the Imperial Frontiers (London: Bell, 1954), 133ff. Theravāda canon is a
reliable source about the Mauryan period (3rd century BCE) in India. There has
been much contact between India and the Hellenistic world and much has been
written about India during the Hellenistic period. Klaus Kartunen, India and the
Hellenistic World, Studia Orientalia 83 (Helsinki: Finnish Oriental Society, 1997),
46–54.
62
Richard Foltz, Religions of the Silk Road: Overland Trade and Cultural Exchange
from Antiquity to the Fifteenth Century (New York: Saint Martin's Press, 1999), 47.
63
Franz F. Schwarz, “Die Griechen und die Mayura Dynastie,” in Franz Altheim and
Ruth Stiehl (eds.), Geschichte Mittelasiens im Alterum (Berlin: de Gruyter, 1970),
308ff. as quoted by Karttunen, India and the Hellenistic World, 283.
64
The word yona is used to speak of Greeks.
Gandhari original of the Asokan
Edict 13:27 mentions of amtiyoko nama yona-raja (“the Greek king named
Antiochus”). Yonakaraha might be the northwestern Greek colonies. According
to Kandahar edits it might be Arachosia. In the Indian sources Greeks often occur
parallel to Kambojas who may have been Iranians.
In one of the Asokan
Inscriptions, Yavanarāja Tuāspa, an Iranian, has been appointed Governor by Asoka
to Gujarat. Cf. Kartunen, India and the Hellenistic World, 267; Amarnath Thakur,
Buddha and Buddhist Synods in India and Abroad (New Delhi: Abhinav
Publications, 1996), 188ff; S. Dhammika, The Edicts of King Asoka, Wheel 386–87
(Kandy: Buddhist Publication Society [BPS], 1993), accessed May 12, 2008, at
http//:www.colostate.edu/~malaiya/ashoka.html. The meaning the Pāli English
Dictionary gives to yona is name of the State of Gandhāra which was one of the
sixteen Indian States (Janapadas), while signifying yavana as “Greek.” Cf. Rhys
Davids, arts., “Catur,” “Janapada,” Pāli English Dictionary, 262, 278; Ananda W. P.
Guruge, “Emperor Aśoka and Buddhism: Unresolved Discrepancies between

Relationship Between Ancient India and the Old Testament

37

compassion to humans and animals, and protection of nature, as meted
out by his missionaries in the kingdom of Theos II of Syria (260–240
BCE) and of his neighbors, which included Egypt also. Pliny (78 CE)
says that Dionysius was Ptolemy’s ambassador in Asoka’s court (The
Natural History, 21).65 The fact that the Asokan Rock Inscription at
Kandahār in Afghanistan is written in both Aramaic and Greek testifies
to the high level of Indo-Greek contacts during this time.66
Alexander’s death was followed by the establishment of the
Seleucid kingdoms in Bactria and north-west India. Although
Alexander was no welcome guest in India, Mauryans who ruled North
and Central India up to the Cola and Cera boundaries in the South
became gradually disposed to the Seleucids who succeeded
Alexander.67 Indo-Greek contacts after the second century BCE were
Buddhist Tradition & Aśokan Inscriptions,” in King Asoka and Buddhism: Historical
and Literary Studies, ed. Anuradha Seneviratne (Kandy: BPS, 1994), 37–84, 73–74.
65
Subbanna Sreenivasarao, “Cultural Relations between Ancient India and Egypt,”
30.03.2007;
Revised
on
02.04.07, on
All Empires website at
http://www.allempires.com/article/index.php?q=egypt_india_ancient_relations
(accessed June 1, 2008); S. Dhammika, The Edicts of King Asoka, An English
Rendering (Kandy: The Wheel Publication No 386/387, 1993).
66
See P. H. L. Eggermont, ed., The Moral Edicts of King Asoka: Included the GrecoAramaic inscription of Kandahar and Further Inscriptions of the Maurian Period,
with an Introduction, Textus Minores 29 (Leiden: Brill, 1962), 42–44; P. G.
Carratelli et al., A Bilingual Greco-Aramaic Edict by Asoka: The First Greek
Inscription Discovered in Afghanistan: Text, Translation and Notes, Istituto Italiano
per il Medio ed Estremo Oriente, Serie Orientale, Roma 29 (Roma: Istituto Italiano
per il Medio ed Estremo Oriente, 1964); Dhammika, The Edicts of King Asoka. Two
fragmented inscriptions have also been discovered at Laghman (near present
Jalalabad in Afghanistan). These were in Kharosthi script which is conjectured to be
derived from Aramaic. Aramaic was used in the north-western frontier of ancient
India. Cf. W. B. Henning, “The Aramaic Inscription of Asoka Found in Lampāka,”
Bulletin of the School of Oriental and African Studies, University of London, 13.1
(1949), 80–88; Vincent A. Smith et al., Oxford History of India, 3rd ed. (Oxford:
Clarendon, 1970), 73, 135; Romila Thapar, “Aśoka and Buddhism as Reflected in
the Aśokan Edicts,” in King Asoka and Buddhism, 15–36, 24–25; S. Dhammika, The
Edicts of King Asoka.
67
Bachelor says, “Alexander . . . is overlooked in the Indian mytho-histories of the
time, likewise Ashoka . . . is ignored by the Greek historians.” Cf. Stephen
Bachelor, The Awakening of the West: The Encounter of Buddhism and Western
Culture (Berkeley, CA: Parallax Press, 1994), 9–10. Even Megasthenes, who was
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intense, especially in the life and work of the Bactrian Buddhist King
Menander, of Milinda Paññā fame, and the Gandhāra/Mathurā schools
of Buddhist sculpture. 68 Nevertheless, in certain fields Indians still
the ambassador of Seleukos Nikator to the Mauryan court of Chandragupta, has left
no worthwhile records on contemporary Buddhism.
Cf. G. R. Welbon, The
Buddhist Nirvāna and Its Western Interpreters (Chicago, IL: University of Chicago
Press, 1968), 3–4. Dio Chrysostom (1st century CE) and Clement (2nd century CE)
testify that Indian scholars were frequently seen in Alexandria. There are several
similarities between Mahayana Buddhism and the Gnosticism which developed in
Egypt, as noted by Sreenivasarao Subbana, “Cultural Relations between Ancient
India
and
Egypt,”
at
All
Empires
website,
http://www.allempires.com/article/index.php?q
=egypt_india_ancient_relations. One of the fragmented papyri that was discovered
at Oxyrhynchus (El Bahnansa) in Egypt, namely, No. 413, going back to the first to
second century CE, contains a Greek mime. It depicts an Indian scene and it has a
number of Indian characters who dialogue in an Indian language similar to Kannada.
The excavations of the wrecked ship at the Red Sea port Quseir provide
archeological evidence (Campanian amphoras and three inscriptions, one in Prakrit
and two in Old Tamil) for commercial contacts between Egypt and India during the
Roman period. Cf. Sreenivasarao, “Cultural Relations between Ancient India and
Egypt.” For more Indo-Egyptian contacts cf. Peter Von Bohlen, Das alte Indien, mit
besonderer Rücksicht auf Aegypten (Königsberg, Gebrüder Bornträger, 1830); Adolf
Erman, Aegypten und aegyptisches Leben im Altertum (Tübingen: Mohr, 1923);
Joshua T. Katz, “The Riddle of the Sp(h)inx-: The Greek Sphinx and her Indic and
Indo-European Background,” Princeton/Stanford Working Papers in Classics (Dec.
2005), accessed September 28, 2015, http://www.princeton.edu/~pswpc/pdfs/katz
/120505
.pdf as quoted by Sreenivasarao, “Cultural Relations between Ancient India and
Egypt.”
68
The Greco-Buddhist Gandhara School of the CE takes credit for the creation of the
Buddha statue. Cf. Nalinee M. Chapekar, Ancient India and Greece (Delhi: Ajantha
Publications, 1977), 20–4. Derret speaks of the cultural exchange between India and
Greece saying, “By the same route [Jammu to Alexandria] Jewish or Syrian
“pilgrims for wisdom” could, after Alexander the Great, penetrate over the former
Persian frontiers northwards to Ai Khanum, where not only Greek culture but also
Greek philosophy were cultivated on the River Oxus, or south towards Taxila, where
was one of the many mints producing an ever increasing wealth of bilingual coinage.
Not only political history but cultural colonization . . . is testified to by the amazing
coins, figuring Greek kings and Greek gods surrounded by a Prakt superscription . .
. similar to those adopted by Ptolemy I (c. 320–305 BC) . . . to the Śaka Azes I (c 5710 BC).” Cf. J. Duncan M. Derrett, “An Indian Metaphor in St John's Gospel,”
JRAS 9.2 (1999), 271–286, 285; Walter Eugene Clark, “The Importance of
Hellenism from the Point of View of Indic-Philology I,” Classical Philology, 14.4
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maintained their identity. 69 Romans also had much trade and
diplomatic contacts with ancient India and Sri Lanka. 70

Do the Hebrew Words šenhaBBîm wüqöpîm wütuKKiyyîm
in 1 Kg 10:22b have an Indian Origin?
Let us take a couple of Hebrew words that are from Dravidian
languages which occur in the Bible. 71 They are in 1 Kg 10:22b
(parallel verses in 1 Kg 22:48 and 2 Chr 9:21) related to Solomon’s
trade activities, and include one word allegedly derived from Skt and
two from Dravidian languages. 1 Kg 10:22b runs as: ´aHat lüšälöš

šänîm Täbô´ ´ónî taršîš nö|S´ët zähäb wäkeºsep šenhaBBîm wüqöpîm

(1919), 297–313; Edward Conze, “Buddhism and Gnosis,” in Further Buddhist
Studies: Selected Essays by Edward Conze (Oxford: Bruno Cassirer, 1975) 15–32;
G. N. Banerjee, Hellenism in Ancient India. (New Delhi: 1981); A. Kührt and S. M.
Sherwin-White, Hellenism in the East (London: 1988).
69
The ancient Indian drama is so different from the Greek in terms of the content,
plot and the emotions evoked that it is most unlikely that they were influenced by the
latter. Cf. P. Lal, Great Sanskrit Plays, A New Directions Book, 1957 as quoted by
Ramanujan, “Understanding Indian Literature.” Van Buitenen remarks, “No
Hellenistic influence has yet been discovered as the source of the classical Indian
theatre. Its roots are obscure. . . . but essentially it emerged as a genre sui generis.”
Cf. Edward C. Dimock, Jr., Edwin Gerow, C. M. Naim, A. K. Ramanujan, Gordon
Roadarmel, and J. A. B. van Buitenen, eds., The Literatures of India—An
Introduction (The University of Chicago Press, 1974), as quoted by Ramanujan,
“Understanding Indian Literature,” at Yahoo group, Jainism Today,
https://groups.yahoo.com/neo/groups/jainismtoday/conversations/messages/831. The
best known Skt drama akuntala of Kālidasa (possibly first century BCE), became
“a literary sensation in Europe.” Even Shakespeare may have been influenced by the
ancient Indian drama. Cf. Martha Fletcher Bellinger, A Short History of the Drama
(New York: H. Holt and Co., 1927) as quoted by Ramanujan, “Understanding Indian
Literature.”
70
For Roman-Indian commercial contacts cf. Lionel Casson, ed., The Periplus
Maris Erithraei: Text with Introduction, Translation, and Commentary (Princeton:
Princeton University Press, 1989); E. H. Warmington, The Commerce between
Roman Empire and India (Oxford: Oxford University Press, 1928), 13, 37, 131, 309.
71
C. Rabin, “Loanword Evidence in Biblical Hebrew for Trade between Tamilnad
and Palestine in the First Millennium BC,” Proceedings of the Second International
Conference Seminar of Tamil Studies, Madras, India, 1968 (1971), 432.

40

Savāda

wütuKKiyyîm. There is a Text Critical problem in this verse. 72 In the
light of the Text Critical remarks, until we become sure of the exact
rendition of some of the words, let us adopt the following translation
of 1 Kg 10:22b: “Once every three years the fleet of Tarshish came
bringing gold, silver, ivory, apes, and peacocks.” The contested three
words are šenhaBBîm (“ivory”), wüqöpîm (“apes”), and wütuKKiyyîm
(“peacocks”). Now let us determine if the meaning and the alleged Skt
origin of šenhaBBîm is acceptable.

The Word šenhaBBîm in 1 Kg 10:22
What baffles us is the use of this strange word šenhaBBîm in 1 Kg
10:22, in which haBBîm is obviously a foreign element, since only the
first part of the word šen is known in Hebrew. The Hebrew word šen
refers to ivory // elephantinon (Greek) // ebore—eburneae (Latin). Cf.
1 Kg 10:18; 22:39. More examples are: šen // in the Vulgate Latin
Bible eburneum (2 Chr 9:17); in the Hebrew Bible BäTTê haššën
(“houses of ivory”)”in Am 3:15. Ez 27:6 reads: qaršëk `ä|Sû-šën Bat´ášùrîm më´iyyê (KiTTiyyim) [KiTTiyyî|m] , “The company of the
The LXXB deviated at zähäb wäkeºsep, omitted šenhaBBîm wüqöpîm
wütuKKiyyîm, and spoke of lithōn toreutōn pelekētōn (“wrought stones, and hewn
stones” - Brenton), while added further 1 Kg 9:15, 17b–22. But some manuscripts
of Origen’s Hexaplaric recension and the Vulgate have been faithful to the Masoretic
text (odonton elephantinōn kai pithēkōn kai taōnōn, and dentes elefantorum et simias
et pavos). It could be that LXXA was too difficult and deviated from it. Cf. John
Skinner, Kings: Introduction, Revised Version with Notes, Illustrations, The Century
Bible: A Modern Commentary (London: Caxton, 1893), 171. Josephus in
Antiquities VIII, 181, speaks of polus elephas Aithiopes te kai pithekoi (“many
elephants, Ethiopians and apes”). Aithiopes must be a misreading of wüsuKKiyyîm
for wütukkiyyîm>. The former is attested in 2 Chr 12:3 to refer to a tribe of cave
dwellers serving in the Egyptian army. Cf. Martin J. Mulder, 1 Kings, Historical
Commentary on the Old Testament (Leuven: Peeters, 1998), 535. The former
(wüsuKKiyyîm) has been rendered as Negros by others. Cf. Von Karl Niebuhr, “Zu
Nepuchuria’s religiöser Reform,” Orientalische Literaturzeitung (OLZ) 3 (1900),
363–66, 66, and H. Winckler, “Tiglat Pileser I und die Chatti,”OLZ 4 (1901), 295–
97, both as quoted by Mulder, 1 Kings, loc. cit. Given the support of the ancient
manuscripts tradition we opt for the Hebrew Masoretic text’s reading and give it the
meaning, “ivory.”
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Ashurites have made thy benches [of] ivory” (KJV). Septuagint
renders šën of the Hebrew text as ex elephantos (“out of ivory”). Its
Vulgate rendition is ibore indico, “Indian ivory.” We must note the
adjective indico qualifying ibore in the Vulgate rendition of Ez 27:6,
which neither the Hebrew nor Greek text warrants. Ez 27:15 reads
hasšën (wühôbnîm) [wühobnîm] and the meaning there is “ivory (and
ebony).” It looks like šenhaBBîm in 1 Kg 10:22 is a noun made up of
šen (“tooth”) and haBBîm (“elephant”) meaning, “elephant teeth” or
“ivory.” The Hebrew and Aramaic Lexicon of the Old Testament,
148c, the Hebräisches und aramäiches Handwörterbuch über das alte
Testament, 851b, and A Hebrew and English Lexicon of the Old
Testament (BDB), 1042, take it as “ivory.” 73 Noth reckons this
translation to be probably correct.74 Burney opines that haBBîm can be
a corruption of the hiphil verbal form which may be connected to
Persian pîl which in turn may have been taken by Arabic and Aramaic.
In Assyrian in-ni pi-ri means “teeth of elephants,” while in Accadian
it is in pīri. The Egyptian ebu and Coptic eb(o)u denoting “elephant”
are attested both in the Old and Middle Kingdom periods. 75 There are
records about the existence of elephants in Egypt (possibly the African
species) in the 15th century BCE (Ancient Near Eastern Texts Relating

73

Koehler, Ludwig. Walter Baumgartener, Johan Jakob Stamm, and Benedict
Hartmann, Hebrew and Aramaic Lexicon of the Old Testament, original title,
Hebräisches und Aramäisches Lexikon zum Alten Testament (Leiden: Brill, 1967),
edited and translated by M. E. J. Richardson et al. (Leiden: Brill, 1994–99), 148c;
Wilhelm Gesenius and Frants Buhl, Hebräisches und aramäiches Handwörterbuch
über das alte Testament, bearbeitet von Dr. Frants Buhl (Berlin: springer, 1915; repr.
1962); Martin Noth, Könige 1, Biblischer Kommentar Altes Testament (NeukirchenVluyn: Neukirchener Verlag, 1964–68), 205; Mulder, 1 Kings, 536.
74
Noth, Könige 1, 205.
75
C. F. Burney, Notes on the Hebrew Text of the Books of Kings: with an
Introduction and Appendix (Oxford: Clarendon, 1903), 149; M. Komorzyns, Archiv
fur Orientforschung 16 (1952–3), 263, as quoted by Jairazbhoy, Foreign Influence in
Ancient India, 32; Adolf Erman and Hermann Grapow, Wörterbuch der Ägyptischen
Sprache: die Belegstellen, Im Auftrage der Deutschen Akademien (Leizig: Hinrichs,
1921; repr. 1935), 7, as quoted by Maximilian Ellenbogen, Foreign Words in the Old
Testament (London: Luzac, 1962), 162; Avinoam Shalem, The Oliphant: Islamic
Objects in Historical Context (Leiden: Brill, 2004), 14ff.
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to the Old Testament, 241; Herodotus III, 114). 76 According to
Herodotus’ Thalia 114, the ivory used in Egypt seems to be from
African elephants.77 Could šenhaBBîm in 1 Kg 10:22 have an Indian
origin?
Elephants of the Indian species had been roaming Western Asia as
early as the 15th century BCE, and then went extinct after the 8 th
century BCE due to hunting. 78 Much ivory and hides have been used
for ornamentation and decoration (1 Kg 10:18; 22:39; Am 6:4).
Elephants were used in the military ventures of Darius in 331 BCE. 79
This practice was continued by Hellenists who imported elephants
from India. 80 One of the Skt words for tusked elephant is ibhas
(Sinhala iba) while tooth is danta. The more common words for
elephant are hasti and gaja. Ivory in Skt is hastiddanta or gajadanta,
but not ibhadanta. Ibhadantā is a plant (Tiaridicum Indicum).81 In
Prakrit and Pali elephant is ibho and in Sinhala iba.82 Elephants were
used in local warfare.83 Cf. Rig Veda I.64.7; IV 4.4; VII 33.8. Rig
J. B. Pritchard, “Ivory,” IDB 2, 16th ed. (1986), 773–75, 774; J. B. Pritchard,
Ancient Near Eastern Texts Relating to the Old Testament (Princeton: University
Press, 31969), 241.
77
John George Wood, Bible Animals; Being Descriptions of Every Living Creature
Mentioned in Scripture from Apes to Coral (New York: Scribner, 1870), 303.
78
Daniel David Luckenbill, Ancient Records of Assyria and Babylonia, Vol. 1:
Historical Records of Assyria (from the Earliest Times to Sargon) (Chicago, IL:
University of Chicago Press, 1926–27), 247; Aristotle, History of Animals, translated
by A. L. Peck, Loeb Classical Library (Bury St. Edmonds: St. Edmund’s Press,
1965; 1993) IX.1, 610a.
79
Wood, Bible Animals, 311.
80
W. S. McCullough, “Elephant,” IDB 2, 16th ed., 82–83.
81
Art, “Ivory,” Cologne Digital Sanskrit Lexicon.
82
R. L. Turner and D. L Turner, A Comparative Dictionary of Indo-Aryan
Languages (Oxford: Oxford University Press, 1969), 71; Vidurupola Piyatissa
Thero, “Elephant,” The English Pali Dictionary (Colombo: Colombo Apothecaries’
Co., 1949), 200.
83
Sarva Daman Singh, Ancient Indian Warfare: With Special Reference to the Vedic
Period (Delhi: Motilal Banarsidass, 1889, Reprinted 1997), 75. Plutarch in his Life
of Alexander describes how the Indian king Porus, of the Pauravas in the ancient
Panjab region, used elephants in battles against Alexander the Great. Cf. Alexander
of
Macedonia,
at
the
San
José
State
University
site:
http://www.sjsu.edu/faculty/watkins
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Veda IV,4,1 speaks of yhi rjevmav ibhena (“like a king
attended by his followers on his elephant [ibha]”). The elephant
population has been so numerous in the Indian sub-continent that they
still survive (Aelian Hist Anim XII, 8, 44; 13:10; Strabo XV, 1, 4143).84 Some scholars think that Greek elephas is derived from Semitic
el/al + Skt ibha.85 Since the African elephant is not known to have
been tamed, it would have been the Indian species that migrated to
Western Asia that was hunted to be tamed. Although Caesar never
used elephants in the Gallic wars, Celtic and Gallic forces used them
as terror weapons. Roman forces utilized them less. But when
Emperor Claudius occupied Britain in 43 CE, he is said to have
brought some elephants with him. 86 Western Asians and Palestinians
would have heard of this stupendous animal through Indian merchants
and other visitors, who would have used a word related to the Skt root
ibh when they spoke of elephants. If that be the case, this foreign

/alexandergreat.htm [ accessed July 22, 2013]; P. Chesser, Ancient Battle Tanks, on
the website of Ohio State University at http://ehistory.osu.edu/articles/ancientbattle-tanks (accessed July 22, 2013); Elephant Pulling a Field Gun, Indian Mutiny,
1858, accessed July 22, 2013 from the website of the National Army Museum,
http://www.nam.ac.uk/online-collection/detail.php?acc=1956-08-6-17; B. Thayer,
ed., Plutarch, The Parallel Lives—The Life of Alexander, accessed July 22, 2013,
University of Chicago, http://penelope.uchicago.edu/Thayer/E/Roman/Texts
/Plutarch/Lives*/8.html; Andrew Griffiths, “The War Elephant Through History,”
http://www.articlesonhistory.com/index/the-war-elephant-through-history.
84
There also two other Skt words for elephant, viz., hasti and gaja. For the words
gaja, hastika, and hastin cf. Cologne Digital Sanskrit Lexicon, Sanskrit, Tamil and
Pahlavi Dictionaries (from Monier-Williams’ ‘Sanskrit-English Dictionary’),
accessed April 12, 2008, webapps.uni-koeln.de/tamil/.
85
Agathon Benery, Review of Auguste Schlegel, “Einleitung über die Zunahme und
die gegenwärtigen Stand unserer Kenntnisse von Indien,” (1829) in Jahrbücher für
Wissenschaftliche Kritik (1831), 748–72, as quoted by Klaus Karttunen, India in
Early Greek Literature (Helsinki: Finnish Oriental Society, 1989), 105. For other
etymologies of elefas cf. Henry Yule and A. C. Burnell, “Elephant,” A Glossary of
Colloquial Anglo-Indian Words and Phrases and of Kindred Terms, Etymological,
Historical, Geographical and Discursive (London: Routledge and Kegan Paul, 1886,
repr. 1969), 337–41.
86
Terry Deary, Horrible Histories: The Horribly Huge Book of Awful Egyptians and
Ruthless Romans, (Kindle Edition), 204; Vicki León, Working IX to V (New York:
Walker, 2007), 105–107.

44

Savāda

Hebrew word haBBîm may have a Skt origin. We also grant that the
Egyptians did not have to borrow a word from Skt to name their
elephants. However, given the fact that the Egyptian word is related to
a similar root (eb), it could be that both have a common etymological
source.87

The Word qöpîm in 1 Kg 10:22
The plural Hebrew form qöpîm (sg. qop), “apes,” is rendered in
the LXXB as pithekos and in the Vulgate simias; in Accadian it is
uqupu, while in Egyptian gôfë.88 For Levi the terms kēbos/kēpos are
of Egyptian origin, whereas for Burney the word is from Skt and
Malabar kapi. 89 in A Hebrew and English Lexicon of the Old
Testament (BDB) says that the word is probably from Skt. 90 Skt
vānara and kapi mean ape. In Prakrit the term is kavi and in Pali
kapi.91 Megathenes mentions apes in India (Aelian Hist Anim XVII,
39). 92 Hewitt argues for the Dravidian origin of the word kapi 93 .
Wood argues for the Tamil origin of all three, and even argues that Sri
Lanka was the place from which Solomon’s fleets drew its
87

Karttunen, loc. cit.
Wolfram von Soden and Bruno Meissner, Akadisches Handwörterbuch: Unter
Benutzung des lexikalischen Nachlasses von Bruno Meissner: bearb. von Wolfram
von Soden (Wiebaden: Harrassowitz, 1965-81), 1427b as quoted by Mulder, 1 Kings,
536; Harold R. Cohen, Biblical Hapax Legomena in the Light of Akkadian and
Ugaritic, Society of Biblical Literature Dissertation Series 37 (Missoula, MT:
Scholars Press, 1978), 112 as quoted by G. H. Jones, 1 and II Kings, The New
Century Bible Commentary, Vol. 1 (Grand Rapids, MI: Eerdmans, 1984), 229.
89
H. Levy, Semitische Fremdwörter im Griesischen (Berlin: 1895) as quoted in A
Hebrew and English Lexicon of the Old Testament (BDB), 880; Burney, Notes on the
Hebrew Text of the Book of Kings, 149–50.
90
Francis Brown, S. R. Driver, C. A. Briggs, Hebrew and English Lexicon, art. Qf,
880; Holladay, art. Qf, 317.
91
Monier-Williams, arts. “Kapi,” “Vānara,” in Sanskrit-English Dictionary, 940;
Turner, art. “Kapi,” A Comparative Dictionary of Indo-Aryan Languages, 137.
92
John Watson McCrindle, Ancient India as Described by Megasthenes and Arrian,
ed. Ramchandra Jain (New Delhi: Today and Tomorrow’s Printers and Publishers,
1972), apes, 57.
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Hewitt, JRAS (1889), 188f, as quoted by Jairazbhoy, Foreign Influence in Ancient
India, 31.
88
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merchandise. 94 Oppert reckons that the vocal resemblance (kf )
between the Hebrew and Dravidian words is in all probability
accidental.95 Jairazbhoy is unsure about the antiquity of the Dravidian
word. He refers to J. Breasted, who mentions an Egyptian expedition
of catching apes and monkeys at Punt (on the coast of the Red Sea)
during the reign of Queen Hathsheput. If these beasts were found in
such proximity, Solomon possibly would have used his ships to export
them. An Assyria relief depicts a tribute of monkeys to King Ashurnasir-pal. 96 Albright renders qöpîm wütuKKiyyîm in 1 Kg 10:22 as
“monkeys and apes,” treating tuKKiyyîm as the Egyptian ky (“ape”) to
which the feminine article t has been prefixed. 97 We find this a mere
conjecture, since the Egyptian word is also foreign. 98 But the exact
place from which apes were brought cannot be determined. It may be
Somalia or other parts of East Africa in their naval routes washed by
the Indian Ocean. Mulder says that a certain species of apes (baboons)
still lives in Yemen and Hadramaut.99 On the other hand, if apes were
imported from East Africa, we cannot rule out the possibility of them
94

J. G. Wood, Bible Animals; Being Descriptions of Every Living Creature (first
published in London, 1869, under the title Bible Animals), 7, 425, Project Gutenberg
website, http://www.gutenberg.org/ebooks/42964.
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Gustav Oppert, On the Original Inhabitants of Bharatvarsa or India: The
Dravidians (New Delhi: Asian Educational Services, 1998), 11.
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James H. Breasted, Ancient Records of Egypt: Historical Documents from the
Earliest Times to the Persian Conquest / Collected, Edited and Translated with
Commentary, Vol. 1 (London: Histories & Mysteries of Man, Ltd., 1988), 109, 519;
Idem., Vol 2, 265, as quoted by Jairazbhoy, Foreign Influence in Ancient India, 31,
and James A. Montgomery, A Critical and Exegetical Commentary on the Book of
Kings (Edinburgh: T & T Clark, 1951; repr. 1960), 224.
97
W. F. Albright, Archaeology and the Religion of Israel, The Ayer Lectures of the
Colgate-Rochester Divinity School, 1941 (Baltimore, MD: Mary Hopkins University
Press, 1965), 212, n. 16 as quoted by Ellenbogen, Foreign Words, 165; W. F.
Albright, “Ivory and Apes of Ophir,” American Journal of Semitic Languages and
Literatures 37 (1920-21), 144f, https://archive.org/details/jstor-528733; G. R. Driver,
“Birds in the Old Testament: II. Birds in Life,” Palestine Exploration Quarterly 87,
2 (1955), 129–40, 134 n. 6.
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Noth, Könige 1, 205.
99
G. Wyman Bury, Arabia Infelix or the Turks in Yemen (London: Macmillan,
1915), 27ff. as quoted by Montgomery, Commentary on Kings, 224.
Edwin
Firmage, “Zoology (Fauna),” The Anchor Bible Dictionary 6 (New York:
Doubleday, 1992), 1109–67, 1154, 1157 n. 26.
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being imported from India too. This would be particularly so if there
had been transshipments from the gulf ports. The root kf has been
found in both Egypt and India. As there is no scholarly consensus on
this, we leave the question of the origin of qöpîm in 1 Kg 10:22 open.
The last word we shall study in this series is tuKKiyyîm.

The Word tuKKiyyîm in 1 Kg 10:22
The Hebrew word tuKKiyyîm is said to be from the Dravidian
tōkei.100 Caldwell opines that it is the oldest Dravidian word found in
any written world record. It must be remarked that this word occurs in
ancient Tamil-Malayali literature, whereas in modern Tamil the word
for peacock is mayil. The verbal root of tōkei is tok or tōk and it
means, “to hang” (e.g., tōkkei in Tamil = skirt border). This might be
related to the long hanging tail of the peacock. 101 The Hebrew
tuKKiyyîm is said to be derived from the Gauda-Dravidian word toka,
tokai or togai meaning “peacock.”102 The Baveru Jātaka narrates how
Indian merchants sailed to the land of Baveru (possibly Babylon) and
took with them a peacock. 103 Supporting the Dravidian origin of
tuKKiyyîm Jairazbhoy notes, “the Dravidian for peacock, toka, does
seem to be the same word as the Hebrew and so does the Greek

100

Burney, Notes on the Hebrew Text of the Book of Kings, 150. BDB says that Tg,
Syr and Jerome have interpreted the word as having a Malabar origin. BDB, art.,
“Tukkiyyîm”, 1067.
101
Robert Caldwell, A Comparative Grammar of the Dravidian or South-Indian
Family of Languages (London: Harrison, 1856; revised edition by J. L. Wyatt and T.
Ramakrishna Pillai (Madras: University of Madras, 1961; repr. Asian Educational
Services, 1998), 89, as quoted by Ellenbogen, Foreign Words, 165. The Skt, Prakrit,
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102
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Edward B. Cowell, ed., The Jataka; or, Stories of the Buddha’s Former Births
(Cambridge: The University Press, 1895–1913), vol. 3, 83.
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equivalent tavos.” 104 Wörpel’s proposal that tuKKiyyîm signified
“turkey” had to be abandoned, since Bernhardt argued for the NorthAmerican origin of the turkey. 105 But the peacock is a native of the
South Indian region.106 Megathenes also speaks of peacocks in India
(Aelian Hist. Anim XVI, 2-22).107 Wood says that “ the Cinghalese
name for the peacock is so similar to the Hebrew word, that we have
every reason to believe that the word tucciyim or tuyeyim is in reality a
Hebraic form of the Cinghalese tokei. A similar resemblance of name
occurs in the Hebrew and Cinghalese terms for ape and elephant.”108
But Wood is confusing Tamil, which is a Dravidian language, with
Cinghalese, which is a language of the Sanskrit family. Peacocks
exported from India beautified the royal gardens of Egypt and Asia
Minor, while the Hebrews kept them in captivity. Greeks associated
the peacock with Hera, and liked to keep them in her temple. 109
But there are others who do not think that tuKKiyyîm has a
Dravidian origin. Holladay (p. 390) and Lexicon in Veteris Testamenti
Libros (p. 1028) suggest its meaning as “poultry” or “baboon.”
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Albright is opposed to a Dravidian derivation of tuKKiyyîm and opts
instead for an Egyptian derivation about which we have spoken in the
previous subsection. 110 Meissner says that a peacock has been
included among the birds given as tributes King Tiglath Pileser III and
this could not have been before 738 BCE. 111 Jairazbhoy supports this
saying, “It is unlikely that peacocks were imported by Solomon in the
10th century B.C.”112 Clark opines that thukiyyyim “may have been
added to the Hebrew text some time after the sixth century B.C.”, and
in any case there is no evidence that the word meant “peacocks.”113
Although Josephus in Ant VIII, 7.2 locates Ophir in India and names
the two commercial commodities of ivory and apes, he has omitted
peacocks.

Conclusion
What do we conclude from all this? The strange word šenhaBBîm
in 1 Kg 10:22 may have a Skt or an Egyptian origin. This similarity in
both Egyptian and Skt may point to a common etymological source.
As there is no scholarly consensus on the origin of qöpîm in 1 Kg
10:22, we have to leave the question open. In spite of the fact that the
evidence is divided as to the origin of the word tuKKiyyîm, the
peacock’s being native to South India, which has a renowned
commercial export history, makes us attribute a possible Dravidian
origin to tuKKiyyîm. However, ours is not the last word. In this
ambiguous and indeterminate state of this field of research, we could
110
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111
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112
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“Peacock,” IDB 3, 707.
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Journal of Semitic Languages and Literatures, vol. 36, no. 2 (Jan 1920), 103–119,
118, http://www.jstor.org/stable/528230.
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appropriate the conclusion of García Martínez who, speaking of
possible Iranian influences on Qumran, says,
We cannot attain certainty in the matter of Iranian origins of
some key apocalyptic ideas in Qumran. But I think that it is
reasonable to assume that the growth of theological ideas that
have no roots in the biblical tradition is the result of cross
fertilization. The seed planted by the elusive prophet Zoroaster
has flourished unexpectedly in a secluded community on the
shores of the Dead Sea. . . . In a scale of possible, probable, and
certain, my conclusion will remain at the level of probability.
But the two prime examples show not only that this influence
may reasonably be assumed, but that it is the most likely
explanation. 114
_______________________
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“We love this magnificent planet on which God has put us, and we
love the human family which dwells here, with all its tragedies and
struggles, its hopes and aspirations, its strengths and weaknesses. The
earth is our common home and all of us are brothers and sisters.”
Pope Francis
“The more we come out and do good to others, the more our hearts
will be purified, and God will be in them.”
Swami Vivekananda



“Thou Shall Not Worship Globalisation”:
The Process of Globalatry
and Christian Faith
Anton Meemana
Abstract: In this article the author raises questions about globalisation and
its compatibililty with Christian faith. Is globalisation intrinsically capable
of generating justice, equality and interracial harmony, or does it by its very
nature promote and sanction injustice, exploitation, oppression,
sexploitation, and inequality? He observes that one of the most profound
challenges to Christian faith today is the process of globalisation, and
arguably it is the challenge par excellence of contemporary times.

Some Problematisation about Globalisation
Is there a way to expand the debate on globalisation in such
manner that it would include all the concerns and issues of the third
world people? Is it not possible for the poor to define the shape of
globalisastion? How can we include the voices of the poor in the
debate? How could we encourage them towards a greater
participation?
Is globalisation intrinsically and genetically capable of generating
justice, equality and interracial harmony, or does it by its very nature
promote and sanction injustice, exploitation, oppression, sexploitation,
and inequality?
Is globalisation at the service of humanity or is it a curse for the
future of humanity? Is it genuinely promoting life, health, wholeness,
and prosperity or is it bringing about gradual and slow death to human
beings and the whole of the eco-system?
Does globalisation create more victims than beneficiaries in the
long run? Is it a form of neo-colonialism? Is it a subtle continuation
___________________________________
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of Western imperialism? Is it also giving birth to an Indian
imperialism or a Chinese imperialism?
Is globalisation intrinsically and genetically evil, seductive, and
destructive? Who defines globalisation? Whose definition and whose
rationality is it? Can globalisation be promoted without oppression,
exploitation, injustice, and sexism?
What is the place of God in globalisation? Where is God in it? If
we genuinely and deeply believe in God, why do we have to put our
complete trust in profit-maximising? Will globalisation destroy the
globe? Is globalisation the end of the globe? What are the limits to
the carrying capacity of the globe? Is globalisation at the service of
the reign of God? Is there salvation outside globalisation? Can one
critique globalisation without necessarily participating in and
benefiting from it? Does globalisation create magnanimous and
authentic human beings or global-scale greedy consumers, fed by
processed food?

A Brief History of Globalisation
Globalisation is globally growing, and claims to universality in an
absolute manner. So what is globalisation? One very simplified
version is that “when all the people in the world will wear Levi’s jeans
and Reebok shoes, eat McDonald burgers and drink Coca Cola.”
T. K. Oommen, an Indian sociologist, argues very convincingly:
Globalization as a historical process is at least five centuries
old and structural adjustment is only the latest dimension of
the ongoing process of globalization . . . . the first phase (of
globalization) started with the geographical exploration of the
16th century which was the precursor of colonisation. Vasco
de Gama, Columbus and Captain Cook were the founding
fathers of the New World, which was a cultural transplant of
the Old World. . . . The second phase of globalization was
marked by the emergence of the two worlds—Capitalist
democracies and Socialist one party system. . . . the third state
of globalization started with the fall of the Command
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Economies and consequent weakening of the welfare state,
featured by the emerging hegemony of the market.115
He continues, “the new phase labelled as the new economic policy or
structural adjustment programme, is essentially a search for the market
by the first world (a) to sustain its lifestyle and (b) to impose this
lifestyle on the bulging middle classes in the third world.” 116
Let us also now listen to Felix Wilfred:
The globalizing world is a world of knowledge and
information, available abundantly and instantaneously.
Technological know-how to manipulate the power of nature
(bio-technology, for example) has reached new heights in our
present world. With all the fund of knowledge at its disposal,
humanity needs to ask some basic questions about the very
role and purpose of knowledge. For what has happened in the
modern world is a transition from the role of knowledge as a
means of freedom to one of power. Globalization has taken to
the extremes the pragmatism inherent in the project of
modernity. 117
There is a growing need for a globalisation that is defined and
shaped by the poor and the marginalised. It is a globalisation that has
the widest possible outlook on its service to the whole of humanity,
and not just a rich minority, a global mechanism that is in the process
of overcoming its injustices, biases, prejudices, crimes, and
negligences. Globalisation must be intrinsically purified to serve all of
humanity, not just some rich nations and social classes.
115

T. K. Oommen, Protest and Change. Studies in Social Movements, (New Delhi:
Sage Publications, 1990), 21.
116
Ibid.
117
Felix Wilfred, “Religions Face To Face with Globalisation: Some Reflections
against the Asian Background,” in Simon S. M. Kwan, ed., The Journal of
Theologies and Cultures in Asia (Hong Kong: The Chinese University, 2003), 38–
39. Currently available also on the website of SEDOS (Service of Documentation &
Study on Global Mission) at http://www.sedosmission.org/web/en/mission-articles2/doc_view
/687-religions-face-to-face-with-globalization-some-reflections-against-the-asianbackground.

54

Savāda
As Ziauddin Sardar has convincingly argued,
“The greatest event of the 20th century, outstripping even its
horrors—two world wars, mass, mechanised slaughter, the
imminence of Armageddon, holocaust and ethnic cleansing—
was the invention of the mass market for consumer goods; the
apotheosis of the Industrial Revolution.
Desiring the
accoutrements of a lavish lifestyle is probably a primordial
urge, but only in the 20th century did it become a practical
proposition for large parts of a whole society. . . . The
economic disparities of our world are grosser now than ever
before in history. Never, since the day the original homo
sapiens first stood on two legs, have so few consumed and
controlled so much. The richest 20 per cent of the world’s
people, that’s us and our like, now consume 86 per cent of all
goods and services, 45 per cent of all the meat and fish, 58 per
cent of all the energy, 84 per cent of all the paper and 87 per
cent of all the vehicles.118

Democratisation and Economic Justice
Globalisation must be a form of democracy extended over the
whole globe without any coercion. It is a democratically defined and
generated globalisation process. Democracy and globalisation should
be intimately interlinked and interconnected. One cannot, in the long
run, survive and sustain itself without the other. This is to promote a
globalisation based on economic justice. Democracy must not be
allowed to be used as an instrument of globalisation. The process of
globalisation needs to be subordinated to the process of democracy, for
globalisation is the handmaid of democracy. If not, it leads to
marginalisation of some communities and is not capable of generating
justice to all.
Economics is about genuinely caring for people’s material needs
through just and fair distribution of earth’s limited resources, and
therefore is inherently spiritual. Economics is another name for care
118
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giving. The quality of human life does not depend on the quality of
profit-making. Wherever there is a human community, there is an
economic activity. That is why economics is such a central thing to
human living. A crisis in economy is a crisis in community. The
overall challenge is to create an economic system that does not
produce victims.
There is no convincing evidence to show that capitalism has
always served humanity well, and what we have acutely witnessed
during the last few decades is an increasingly growing number of
helpless victims of global capitalism. If some nations and people get
enormously rich at the expense of some other nations and peoples,
then such a system which allows such disparity is intrinsically,
genetically, and inherently evil, immoral, and inhuman. If some
people’s lifestyles and consumption patterns continue to create untold
sufferings and miseries for some other people, then this predicament is
the most pernicious thing in the world. Exploitation, insensitivity,
oppression, selfishness, cunning, and manipulation can never be the
foundation of and inspiration for any viable and decent economic
system, since these are crimes against humanity.

Globalatry and False Gods
Globalisation has also absolutised different gods: be they golf
courses, internet, computer, e-mail, Coca Cola, McDonalds, and KFC.
These are the modern day Baals many people worship day and night.
Electronic media disseminate information but never truth. Truth
cannot be communicated as information, for truth is not information.
Dissemination of information has nothing to do with a serious search
for truth. Globalisation is a gnostic corruption of true human progress.
True progress occurs when people become ever attentive, intelligent,
reasonable, and responsible. There is no shortcut to social progress,
for it cannot be forced upon a people. True social progress is a natural
fruit of a people’s creativity and originality.
Such was precisely the evil committed by the former Soviet Union
and Eastern European communist countries. It created, in spite of
massive propaganda, countless human victims and untold human
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miseries.
Soviet Communism should have been defeated and
destroyed a long time ago, while giving birth to a more humane
political and economic system. It is a tragedy that it took such a long
time for its destruction and demise, and in the end mafia capitalism
replaced it.
Christian faith cannot endorse uncritically and wholeheartedly any
economic or political system but must labour daily to transform and
transcend all existing systems. The Reign of God cannot be identified
with, or reduced to, the process of globalisation. The Reign of God is
infinitely much greater, nobler, mightier, more majestic, grand, and
global than globalisation. When some Christians wholeheartedly,
naively, and immediately embrace, endorse, and justify globalisation,
they are knowingly or unknowingly betraying the Christian faith. It is
globalatry, not God, that they worship. Globalatry is a manifestation
of daemonolatry through and through, and only a collaborator with it
seriously doubts this. Globalisation licenses lies. Globalisation is
packaging, packeting, wrapping, canning, advertising, marketing, and
then selling death. It feeds on human cadavers for its continual
survival.
Under globalisation religion is only allowed to function as long
as it is not a threat to it. Christianity has become an advertisement
amongst other advertisements. Computerised Christianity is a betrayal
of the Gospel message. Televised masses, broadcast-prayer sessions,
and public healing sessions contribute nothing significant to the
evangelisation process.
The Gospel message does not need
propaganda. What is needed is witnessing. Only those who do not
witness to it propagandise it. Propagandists are puppets but not
prophets. What is at work in them is not gospel values but market
(dis)values.

The Cost of Faith and the Good Life
Whatever promotes and endorses oppression, exploitation,
poverty, inequality, discrimination, and environmental destruction
does not stem from God, for God is a God of justice, mercy,
compassion, beauty, truth, love, forgiveness, harmony, fairness, and
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clemency, and any economic system that does not respect these
kingdom values cannot come from God or may not have the approval
of God. Unrestrained capitalism is the greatest enemy of God’s reign.
Globalisation does not bring about the reign of God. In actual fact, it
has become a great stumbling block and a competitor to the spread of
the reign of God.
Simply because some Christians do benefit from it does not make
it legitimate or moral. Personal benefit and profit are not the only
criteria for its legitimisation and justification. Human greed, craving,
and selfishness have serious economic, ecological, and ethical limits.
Human beings are not pleasure-maximising or profit-maximising
animals. Globalisation ought not to be a project of human greed,
selfishness, acquisitive instincts, and avarice.
Defenders of
globalisation do not seem to have understood this, and their arguments
appear to be glib, shallow, and superficial.
The spirit of God is at work whenever and wherever human
beings cooperate, forgive, show mercy, compassion, harmony,
clemency, and promote justice at all levels—but is not at work in
competitions, rivalry, greed, hegemony, profit-making, exploitation,
and oppression.
Under globalization, making money, regardless of the human and
ecological cost, has become the supreme virtue and ultimate value. As
long as money is made, it does not matter how it is made. Making a
maximum profit justifies the means. Money has become the allencompassing human vocation and preoccupation, but not the God of
Abraham, of Isaac, of Jacob, of Moses, and of Jesus. The triumph of
globalisation is the death of Christianity (or any other religious
tradition for that matter) and any moral sensibility. The perpetuation
of global capitalism is the end of the whole globe.
Globalisation is capitalism stretched forcefully and violently
across the globe in global proportion. It eats up the globe like a
gigantic predator and feeds on the natural resources endlessly.
Globalisation is universalisation of mass consumerism and endless
hoarding. Consumerism has become a growing global phenomenon
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and the dominant ideology. Whoever challenges this globally growing
ideology is considered an enemy of economic development.

Credibility and True Consolation
Christian faith promotes, encourages, and advocates economic
justice. Faith and justice are two sides of the same coin. Any faith
that is aloof, indifferent, and insensitive to social justice and peace
cannot certainly be Christian. Faith is at the service of life. Faith
enhances the meaning of life. The deeper our faith in God, the greater
ought to be our commitment to social justice. Lack of faith in God is
the beginning of social injustice, oppression, inequality, and
exploitation.
To grow in faith is equally to grow in social involvement. One
cannot deepen or purify one’s faith without costly social engagement
or sacrificial love. Faith judges cultural values, economic systems,
and political structures. Nothing escapes faith. Faith, without
unnecessary delay, needs to respond to whatever affects human and
planetary existence. One of the most profound challenges to Christian
faith today is the process of globalisation, and arguably it is the
challenge par excellence of contemporary times.
Faith is our inherent capacity to respond to all kinds of crises, be
they political, economic, cultural, social, religious, personal, or
ecological. Faith interrupts, asks disturbing questions, and probes
deeper. Faith brings clarity to life.
Faith keeps the vision of God’s reign alive in our midst. Without
faith one cannot labour towards the reign of God. Faith questions
whatever hinders the spread of God’s reign. Christian faith has
concrete historical consequences.
Faith asks something of us
concretely. Faith is never politically or economically neutral. There is
value judgment in faith. Faith is never indifferent to human suffering.
Faith always seeks and desires the greater good for all. Faith
interrupts and challenges the status quo and demands greater
credibility from it. Judgments born out of faith are the most accurate
and objective because they do not serve any political ideologies but
challenge them all on behalf of God’s poor. God does not desire
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suffering for the innocent. God wants to abolish all kinds of suffering.
Faith exposes ruthlessly and mercilessly the nakedness of every
economic ideology for what it really is.
Every ideology tends to hide and justify oppression and
exploitation and legitimise the status quo. In this sense faith is both a
great asker and a seeker. Faithless life is an aimless life. The depth of
one’s faith is the depth of one’s commitment to life. Faith is sustained
Christian praxis. The vision of faith is the most comprehensive vision,
for it harbours no ideological agenda or follows no party line. Neither
does it put its trust in an oppressive economic system but only in God.

Jesus and Globalisation
To be Christian is to be misunderstood and marginalised. But this
is not sad news, for our faith consoles us. True consolation comes
from faith and true church renewal always comes from the margins,
never from the centre.
Christians are called to be agents of ongoing change, not
brokers of power. Since most people do not really believe in God,
they gave birth to market capitalism. If we truly and existentially
believe in God, there is no need to accumulate wealth anxiously and
Capitalism is greed organised into principalities. Unlimited economic
growth is a male illusion. Our natural resources are too limited to
sustain economic globalisation and unlimited growth. What is needed
is to shrink markets back to small and local proportions. With the
fascination of globalisation, the ecological debate is dying a natural
death: it has been marginalised tactically.
A Christian can never support an economic system that does not
favour the poor. A Christian is a disturber of the status quo. Solidarity
with the victims of globalisation is not an activity amongst other
activities. It must be the activity par excellence. It needs to become a
life style. It is a call to become not once-in-a-while prophets, but
professional prophets: everyday prophets. God cannot be kicked out
of the globalisation process for God is at work in it, taking the side of
its victims.
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In the end, the grand question Jesus is going to ask about it is this,
“What has globalisation done to the least of my brothers and sisters?”
And what is going to be our answer to that? Everything else will
depend on our answer.
________________________
Professor Anton Meemana also contributed another article published
in this issue, “A Difficult Freedom.” The note following that article
gives information about him and his work.



“We must learn to live together as brothers, or we are going to perish
together as fools.”
Martin Luther King, Jr.
“How do you want to create peace, if there is no peace inside
yourselves?”
Thich Nhat Hanh, Buddhist monk and peace activist
“Without respect for people of different races or ethnicities or
religions, how can we have a peaceful and harmonious society or
world? And without a harmonious society, how can there be the
necessary economic development and atmosphere conducive to
spiritual happiness and self-realization?”
Jagad Guru Siddhaswarupananda Paramahamsa (Chris Butler)



Book Review
Ajith Wellington, OMI, and Richard Wolak, OMI, Friendship, The
Most Desirable of All Goods: Thomas Aquinas on Charity as
Friendship (Colombo: Centre for Society and Religion, 2013), 288
pages.
Only a person who is able to sustain and maintain great
friendships could write adequately about friendship. This book is, to a
great extent, a collaborative effort which is born out of a friendship in
philosophical apprenticeship between Fr. Ajith Wellington, OMI, and
Fr. Richard Wolak, OMI. A friendship has finally and filially given
birth to this book, and in reciprocity, the book has also further
strengthened and cemented that friendship.
The best in Thomism is best for all peoples, regardless of their
religious background. A retrieval of the Thomistic heritage is
beneficial for everybody, catholics and non-catholics alike. In trying
to reach up to the mind of Saint Thomas Aquinas, one also begins to
understand oneself with greater clarity. When Fr. Ajith writes and
teaches about St. Thomas, making some fine and refined philosophical
nuances, he leads us through the thickets of the Thomisian
philosophical tapestry.
Saint Thomas took deep supernatural pleasure in continuous
learning, reflecting, teaching, and writing, and shared with us the fruits
of his intellectual labour. What he understood contemplatively, he
lived out actively. Theory and practice were not two separate
departments in his life; they were organically and coherently blended
and bonded. In his lifetime, Saint Thomas formed deep and life-long
friendships (for instance, with Reginald of Piperno and William of
Moerbeke); he valued the Aristotelian heritage, and wrote and
encouraged others to become good friends for their friends. This book
will offer you continuous spiritual nourishment. It will make you a
better friend and train you to form better friendships.
___________________________________
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This highly nuanced and technically sophisticated study is
distributed among five main sections. In chapter one, Fr. Ajith reflects
on the influence of Aristotle’s logical and epistemological structure on
St. Thomas’s brilliant analysis of the human person as a “compound
whose substance is both spiritual and corporeal” (18). Fr. Ajith points
out:
The human being is unique because he does not belong to the
world of purely intellectual beings, nor does he belong to the
world of purely material beings. He, in fact, occupies the
boundary between the purely intellectual and purely material,
by the very fact that he has a living body, a body animated by
a rational soul which also contains the faculties or the powers
of the sensitive and vegetative souls. Thus, because the
human being is an “embodied soul” or a “living body” (a
body animated by a rational soul), passions are an integral
part of his nature, as they are of the nature of all animals (20–
21).
In the same chapter, there is a dazzling exposition on love as amor and
its multiple manifestations. Here is an excerpt:
Love occupies a central place in the life of every human
being. It is the passion that helps us to move forward, and
enables us to act and do something. . . . To love is to be alive
to good, it is to experience the world’s loveliness and to
respond to it. When we love something we seek it, we set up
our lives to attain it, and when we have gained what we love,
we find joy (27).
Chapter one continues with further reflections on what is meant by the
love called “friendship.”
[The] love of friendship sees the other [the person loved] as
another self. St. Thomas states that our love of friendship for
another is an extension of one’s love for oneself. . . . The
extension of one’s love for oneself to the other becomes
natural and easy when the other, considered as another self,
possesses actually our same qualities and excellences, for the
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love springs from the precise points of agreement. The idea
of similitude is best understood in this context, because
friendship is not a one way thing, rather it is mutual
benevolence, or love of friendship reciprocated. (37–38).
Chapter two focuses on different types of virtues and their relation
to love as caritas.
Friendship is a reflection on how God works in our lives.
Friendship is the good par excellence that continues to connect us to
God; the way to God, who is all good, is through good friends. When
God becomes one’s true friend, one becomes a true friend to
everybody. One cannot be a good friend of God and not befriend other
human beings.
Falling in love with God with all our heart, with all our soul, with
all our might, with all our mind, and with all our integrity is the
ultimate fulfilment of human life. In loving God, we also begin to
love those whom God loves, and without loving them the way God
loves them, we cannot love God.
Let us listen to our brilliant author again:
Friendship, on the other hand, is only possible with people
similar to ourselves and those to whom we are bound by good
will. St. Thomas, in the sed contra, quotes the words of
Jesus, “I will not now call you servants . . . but my friends’.
The reason the Lord called his apostles “friends” is, according
to St. Thomas, purely and simply his caritas. Thus caritas, as
given by Jesus to his disciples, proves to be friendship (110).
Chapter three discusses at length the concept of communicatio. A
friend of God, although it is God who makes us his friends, is
necessarily a friend of everybody. Human love is not on the same
level as Divine love; but at the same time, we cannot grasp something
of Divine love without an experience of human friendships. God does
not bypass or short circuit human relationships, but works in and
through them. God perfects human friendships. When two people
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become friends, God is there in the midst of them, ever active and ever
encouraging them.
Fr. Ajith explains how friendship between God and human beings
is possible:
Thus, there exists a friendship between God and man, and this
friendship is made possible by the initiative of God, the
superior one, to share his happiness with man, the inferior
partner. Therefore, St. Thomas is able to affirm that between
God and man there exists a type of friendship because they do
have something in common. This communicatio removes the
disparity that exists between God and man to some measure,
and brings about some kind of similitude, and thereby
provides the necessary foundation upon which the friendship
between these two unlikely partners is founded” (137).
He continues, noting the freedom of God’s initiative and of man’s
response:
However, there is no obligation: God is not bound to share
His happiness with man. The Divine initiative is not the
response on the part of God to a request by man. In fact, it is
offered as a gift. As we know from our experience, a gift can
be refused. As the person who is giving the gift is not bound
to give the gift, so also the receiving person is not bound to
accept it. Now, in the case of man and God, even though man
is free to accept or refuse God’s happiness extended to him as
a gift, yet the very acceptance of that gift adds another
possibility to man, namely, the possibility of friendship with
God” (138).
What does the happiness of God have to do with our friendship
with God? Fr. Ajith writes:
The common ground, upon which our friendship with God is
based, is the very life of God himself. This common good,
however, is consequent upon God’s own initiative to share
His happiness with man. So the communicatio/common good
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between God and man is God’s own happiness. This
removes the great gulf that exists between God and man and
provides a common foundation which brings about a
similitudo upon which to base this friendship between God
and man (172–173).
He continues, pointing out the relationship between happiness and
charity, or friendship:
The good that we share with God, upon which our friendship
with God is founded, is the ultimate end (telos) of human life.
. . . Friendship is a dynamic reality, not something static. We
grow in friendship. The bond becomes stronger. The
constitutive activity of human life should be the attainment of
divine happiness in its fullness. Nevertheless, as embodied
souls it is an impossibility for us. For St. Thomas friendship
(caritas) is the means whereby we can attain that happiness
(174).
What bearing does our friendship with God have on the charity we
show to our neighbor? Fr. Ajith writes,
By acts of charity we love our neighbor insofar as they are
seen as related to God. In fact, a man is motivated to love
the neighbours by his love of God in the way he loves the
friends of his friends because they are the friends of his
friends (174–175).
According to Albert Einstein, there is only one ultimate question
to be asked; that is, “Is the universe a friendly place?” Everything else
in life depends upon how we are going to understand and answer that
grand question. Every question we ask is ultimately a question about
God. The ultimate ground of all our questioning is our innate and
intrinsic yearning to know God. God want us to ask more and more
questions, even about God Himself.
Chapter four elaborates on the complexity of amicitia or
friendship. One aspect of it is benevolence. “Benevolence is the
wishing of good to another. However, it is not mere wishing of good
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to another, rather wishing of good to the other for the sake of the other
(187).” The author continues,
Benevolence is the first step towards friendship. In fact,
friendship adds something to a one-sided love of
benevolence, a society of two in their love. What becomes
evident in this whole activity is that there can be no
friendship until and unless the love of benevolence is
consciously reciprocated by the other (188).
Then, speaking further about God, the cause of happiness, the
author writes,
God is the cause of happiness, because he communicates to
and shares his happiness with us, and this sharing is the basis
for the friendship of charity. . . . God is to be loved before all
others for He is loved as the cause of happiness, whereas our
neighbor is loved as receiving together with us a share of
happiness from Him (202).
Human life aims at happiness. A friendship becomes most
promising, most enriching, and most nourishing when it has no hidden
agenda. The complete flourishing of friendship happens when it is for
its own sake not for any utilitarian or calculative purpose. It is
especially in suffering that true friendship is revealed:
Friendship responds to the need to cope with the inevitable
suffering and solitude that attend human existence, and this
explains the conviction that one needs friends. . . . A true
friend is like the house built on a rock. He stands by his
friend’s side both in good times and in bad. So, the strong
person is one who is blessed with genuine friends. He is one
who can take both the good and the bad in life courageously,
because he has a reliable support and shelter, his friend. In
fact, friends are our truest treasures (229).
In chapter five, Fr. Richard Wolak has philologically and
philosophically accomplished a virtuoso performance in analyzing the
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parable of the Good Samaritan. It is very practical because it is
philosophically and exegetically very solid and deep.
Loving one’s neighbour is to treat another as myself, that is, to
feel what another person deeply feels, and to act meaningfully, as if it
is I myself who am suffering, who am the one in agony, the one in
torment. Each one of us is called to become a good Samaritan to the
one who is beaten up, left behind, marginalized, and abandoned—to
become dear and near to the one who is in dire need.
Real love is hard work, apparent Sisyphean labour, and endless
toil. Loving requires the best in us, makes us magnanimous,
courageous, and generous, like the good Samaritan. To love is to risk,
to love deeply is to risk more courageously; and therefore, only the
brave can love. Love dispels hatred, prejudice, and darkness, and
compels and propels us towards meaningful action for the orphan, the
marginalised, the widow, the prisoner, the stranger, and the beggar.
To love one’s friends is to love oneself as the other. When you
have become a better friend to your friends, you will have also
encouraged them to become better friends to their friends; true
friendships are contagious. Life without friends (could there really be
such a life?) is an empty life, an aimless life, and a useless life. The
quality of human life is largely dependent upon the quality of our
friendships. The one who truly loves one’s friends also truly loves
oneself.
Friendship is one’s true home. In and through friends, one finds
oneself; one finds one’s real abode. With friends, one is at home with
oneself. When this happens, one also begins to live in God. In actual
fact, God helps me to cultivate myself authentically, and to find myself
divinely and deeply.
The following is one more excerpt from the book.
writes:

Fr. Ajith

Relationships in real life involve different levels of
friendships. But human beings are designed by God for
lasting relationships. Often our isolationist society offers
only vague, empty relationships. God wants us to have
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friends here on earth. Most of all, He wants us to be friends
with Him. God wants to be our friend. God wants us to
befriend others and that is why He takes the initiative to share
His goodness with us, thereby establishing a similitudo on
which to found our friendship with Him (269).

One can draw much inspiration from the grand themes evoked in
this admirable study. Here one insight has been clarified, amplified,
magnified, and strengthened with the help of another insight. Indeed,
the complexity of friendship requires a sophisticated mode of thinking
and understanding and the book has done precisely that.
Reading a good book is a great service to humanity, and there is
no substitute whatsoever for the habit of reading. Reading is a form of
therapeutic activity. It is the healthiest spiritual food for the human
soul. A nation that does not read good books is a nation that has no
soul, no authenticity, no depth, and no substance; it is a lost nation. Is
this not the contemporary predicament in Sri Lanka?
Anton Meemana
Aquinas University College, Colombo
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