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Welcoming Address 

The Honorable Dr. Aftab Seth， Ambassador ofIndia， Japan: 
1 am honored to be invited to deliver a weIcoming address at the Sasakawa Peace 

Foundation Seminar on Civilization Dialogue: Hinduism and the world. 
May 1， first of all， say a word about the term ‘Hindu.' 1 would like to recollect the 

words of the great preacher and scholar Swarni Vivekananda who explained to the world the 
teachings of his master Ramakrishna， which in tum， were based on the essence of the 
philosophy of the Vedanta. Vivekananda reminded us that the word Hindu was the Persian 
pronunciation of the word which is the ancient name of the river Indus and which was used to 
describe the people living on the other side of the Sindhu or lndus river， that is the Indians. 
Vivekananda therefore preferred to use the word ‘the Vedanta' in describing the philosophy 
and beliefs of the civilization centered in the Indus and Gangetic plains of Northem India. 
Similarly， the great scholar Sir Monier Williams described this philosophy as “lndian 
wisdomヘratherthan Hindu wisdom in his famous eponymous book， published in the 19th 
century. 

What then is this “Indian wisdom" that Vivekananda and Monier Williams speak of? 
Does it have any relevance in the world today? 

1 think， the essence of lndic civilization and the great religious and philosophical 
traditions that have flourished there， is也e“inclusive"orientation; this is somewhat different 
to the other great tradition of religious and spiritual movements， the Abrahamic， which have 
their origins in the territory of Palestine and the Arabian peninsula. The Indic tradition gives 
complete企eedomto the individual to choose forms of worship and the企eedomto believe in 
deities of choice， whether one god， or two， or several thousand. This system of thought， is 
marked by an absence of dogma or a rigid religious text， and instead has a remarkable 
flexibility， which attracts those with an eclectic and tolerant bent of mind. This freedom of 
choice， in fact， means that the individual is elevated to a high pedestal; the individual may 
express himself in a manner how is either abstract or concrete， either artistic or nihilistic， or 
spiritualistic or materialistic. 

This企eedomof choice of action， in terms of seeking of knowledge of oneself and of 
the enlightenment that comes with such knowledge， is an important characteristic of the Indic 
civilization. This stress on individualism， in fact can sometimes be ca立iedto an ex往eme，
which mi 

泊 everyreligion as the thread through a string of pearls. Wherever thou seest the 
extraordinary holiness and extraordinary power raising and puri命inghurnanity， know thou 
that 1 am there." 

Flowing企omthis universalism in the Indic tradition is an abhorrence of all that is 
intolerant， and consequentially a constant search for unity of all peoples， irrespective of race 
and color. In the 19th century， at his famous address at the Parliament of Religions on 11 
September 1893， Vivekananda said the following:“Even in politics and sociology， problems 
that were only national twenty years ago， can no more be solved on national grounds only. 
They are assurning huge proportions， gigantic shapes. They can only be solved when looked 
at in the broader light of intemational grounds. Intemational organizations， intemational 
combinations， intemational laws are the cry" of the day." The same abhorrence of narrow 
nationalism was expressed by Tagore as he heard the drum beat of war in Germany and Japan 
in the early 20th century and 1 quote“The nation with all its paraphemalia of power and 
prosperity， its flags and pious hymns， its blasphemous prayers in the churches and the literary 
mock thunders of its patriotic bragging， cannot hide the fact that the Nation is the greatest 
evil for the Nation." Japan too has not been devoid of scholars who saw the dangers of 
narrow nationalism and bigo句，and 1 quote Yokoi Shonan the great scholar of the Meiji 
period who said the Japanese spirit is untutored and unsystematic and therefore for us to 
criticize foreigners as barbarians ignorant of the way， is surely a great mistake. This will only 
make us enemies. Heaven and earth is broad and the brigh位lessof the sun and moon can be 
seen everywhere. Ah! How sad it is to see such narrow-minded thinking at work; it will 
surely lead our coun仕yastray."

1 believe that today there is an imperative need to seek inspiration企omthese sages of 
lndia and Japan， in order to overcome the bigotry and fanaticism inherent in a narrow view of 
hurnan beings and mankind. 

There is yet another reason why lndic philosophy， which has its parallels in Japan， is of 
vital importance in the world today and白紙 isthe desperate need to find a balance between 
hurnan and non-hurnan nature. 

ln this context， the Indic civilization and characteristics refeηed to earlier， are noted for 
出efact that almost 2，400 years before Westem psychologists like Freud， began to explore the 
subconscious， Indian think 



universal spirit.“We too hold to the belief that good faith is inherent in our nature，出atit 
moves heaven and earth， penetrates metals and rocks， and pervades everything without 
exceptions; its influence is not just limited to contact and communication between 

neighboring countries. Customs may differ in countries a thousand rniles apart， but as to good 
faith every quarter of the world must be the same， for this is the very nature of things. It will 
be seen that therefore that men di能 ron1y in secondary details， such as clothing and speech. 
Countries may be a thousand or ten thousand rniles apart and di宜erencesmay be found in 
clothing and speech， but there is one thing in all countries which is not far apart， not a bit 
di旺erent:that is the singularity of good fai血"So，血issense of wonder at the universe and 

acceptance of its basic unity is essential， as is the necessity to encourage personal exploration， 
as Plato put it，“the beginning of philosophy is to feel a sense of wonder." The RigVeda is 
replete with this sense ofwonder， expressed about natural and human creation. 

1 would conclude by saying that the message conveyed down the centuries by the sages 
of India and the sages of civilizations like Japan， which worships beauty and aestheticism in 
all its many forms， is that universal tolerance for one's fellow human beings and for one's 
physical environment， is the most vital necessity for ensuring a harmonious life for human 

beings on this planet. As Rabindranath Tagore said “Life is a continuous process of synthesis 
and not of addition. Our activities of production and enjoyment of wealth attain the spirit of 
wholeness when they are blended with a creative ideal. Otherwise they have the insane aspect 
of the eternally unfmished， they become like locomotive engines which have railway lines 
but no stations， which rush on towards a collision of uncontrolled品目esor to a sudden 
breakdown of組 overstrainedmachinery." 

Let us not allow our headlong rush to development to lead to a breakdown in the 
systems that support and sustain life on this earth. Let us as teachers and students remember 
what Mahatma Gandhi， the greatest apostle of peace that the world has seen for m姐 y
centuries， said，“we may utilize the gifts of nature just as we ctoose， but in her books the 
debits are always equal to the credits." Let us try and keep our individual books of life in 
perfect balance. In so doing， we shall be paying homage to the wisdom of the saints and sages 
of India 

Session 1 What is Hinduism? 
Chairman: 

Dr. Daisaburo Hashizume 

Part 1: lndia and lndian Civilization 
Speaker: 

お1r.Chaturbedi Badrinath 
Discussant: 

Dr. Tamotsu Aoki 

Part 2: Hinduism and Buddhism 
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Part 1 

Mr. Chaturvedi Badrinath: First of all， my salutations to you. I feel very greatly honored by 
being invited by the President of the Sasakawa Peace Foundation， Mr. Akira lrayama， to 
associate myself with this undertaking. 1 am also very grateful to His Excellency Dr. Aftab 
Seth for suggesting my name to be associated with this undertaking. Yesterday 1 asked Mr. 
Minoru Kayamori， who with others has been looking after us， what the meaning of his name 
Minoru was. He said it 1τleant‘growing.' There is a Sanskrit word that is used in the context 
of all kinds of human relationships-'saha¥May 1， on this occasion， coin a new word? An 
Indo-Japanese word: ‘saha-menuru'. Growing together. Every dialogue， whether it is 
between two individuals， two societies or nations or religions， is an act of growing together. 
That is， if it is genuine dialogue at all. 

Has any one of you heard a lecture the opening sentence of which is“The suggested 
subject of this lecture does not exist"? The concems of Indian philosophy are the concems of 
human life everywhere. Indian philosophy is not ‘Hindu' philosophy. There has been， from 
the sixteenth century onwards， no greater wrong understanding than the notions that there is 
something called ‘Hinduism'; that‘Hinduism' is a religion， which is a world-denying and 
other-worldly religion;and that the civilization of India is fundamentally Hindu religious 
civilization. This wrong understanding has a long history. Equally long has been the history 
of the notion that two other religions also arose in India， Buddhism and Jainism， to which 
Hinduism was mostly antagonistic. 

Another seriously wrong understanding has been that Indian philosophy is really not 
‘philosophy'， in the sense in which Greek philosophy， and then the whole of westem 
philosophy， is philosophy. It is at best religious mysticism， mysterious， ethereal， and 
irrational; of interest mostly to those young men and young women who， disenchanted with 
their own civilizations， seek solace in Indian spirituality， Hindu or Buddhist. 

However tiresome， and eventually wholly unproductive， the joumey into the history of 
these thoroughly wrong notions may be that it is undeniable that they have seriously kept 
Indian thought from being seen as ofthe greatest relevance to our troubled times.But I do not 
propose to take you on that joumey this morτling. 

Rather， I would like to take you on a di百erentjoumey， where you will see in t 

society that is not at peace with itself will never be at peace with any other society. Also， and 
clear匂 so，just as life is a system of human relationships: relationships are a system of 
energies. The absolutely central concem of all Indian thought is dhanna. The question has 
always been:“What is dhanna?" and not “What is Hinduism?" 

The inquiry into dhalma is a universal inquiry into the foundations of relationships， of 
the self with the self and of the self with the other. That inquiry is at the same time an inquirγ 
into the nature of energies， personal and collective， which f10ws into these relationships. And 
just as those energies f10w into many channels， and have diverse expressions， and many 
colors; human relationships have many di百erentexpressions， and many di百erentcolors， too. 
After all the complexities of human life have been taken into account， analyzed honestly， and 
faithfully to human realties， the Mahabharata says， in the voice of Bhishma: 

日1司州市G命令制軒摂~お雨明事WN

明羽根|司l司令明。I~c.刑者軍事事司買事可可i3":a司剖芯布弔電ぎややや司剖

d訓llt.向h舵esayings of d.品'ha町r刈-n明mη仰1ωaare wi肋t的hav凶lie釘の削仰1、刊w干vtωOnl旬u川rげ-tη叩加加tμ仰仰伽uω昨川11σ川rバaゴi仇ngι"cheωr叫.

enriching， increasing， enhancing， all living beings: in one word， securing their prabhava. 
Therefore， whatever has the characteristic of bringing that about， is dharma. This is certain 

ψ ‘、‘、ぞ・、 ，、
布事司 11事布可申司'S~<{l~Ic.市骨肉 11帯電明Z広三町弔i3"roa可i3"司

柄拘相事軍司 11靭m前言軍事実可~~可可相羽守事司穏やや~~ヨ;:r~

All the sayings of dharma are with a view to supporting， sustaining， bringing together， 

and in their togetherness upholding， allliving beings: securing， in one .vord， their dharma. 
Therφre， whatever has the characteristic of doing that， is dharma. This is certain 

一一一N 軒明事Tお街司『買おミヨ司

雨明制引，，~ぷ;弘司3 号お雨買事明測調布弔電ぎやや~~剖剖

All the sayings of dharma are with a view to secllring for al/ living beings j均edomfrom
violence， ahimsa. Therφre， whatever has the characteristic of not doing violence， is dharma. 
This is certain 

Conversely， whatever has the characteristic of depriving， starving， diminishing， 

separating， uprooting， hUl1ing， doing violence， debasing and degrading， is the negation of 
dharma. Whatever brings that about is， in one word， adharma. 

Furthennore: 
Whatever has出ebeginning in justice， that alone is called dhanna: whatever is unjust 

and oppressive is adharma. 
This is not 'religion¥It is ‘foundation'一一independentof any particular religious faith. 

At the same time， perfectly consistent with these three attributes of dhalma as the universal 
foundation of human living， the Mahabharata adds: 

1j one dharma is destrllctive of another dharma， t的he仰niμt i，おswω仰vω附li化iたck舵ed伽nes幻si初nthe g，伊αr油b0..ザ/ 
dharm即1叫正
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and opposing another dharma.l) 

1n case there is COfずictbetween one dharmaαnd anothel; one should rザecton their 
relative weigh~ ， and then act accordingly. What does not denigrate and obstruct the others， 
being dharma. ~J 

Here， and this is of utmost imp01tance， in a coherent next step， the Mahabharata is 
saying to us that human relationships， personal and collective， are to be independent of 
beliefs. Beliefs there are many; and the choices in believing equally diverse. But the 
foundations ofrelationships， of one's selfwith one's self， and of one's selfwith the other， are 
universa1. Thus， dharma is not a doctrine among other doctrines， and nor yet another 'system 
of belief' among many existing systems of belief， one contending with another. To say it 
differently， dharma is the very flow of life in which all living beings are united and which 
Indian civilization set out to understand. 

Now， for the next few minutes， what 1 propose do is a very brief tour of what dharma 
covers. The questions are many because in the living of life the questions are many. With 
dhanna as the guiding light began the joumey of lndian philosophy some four millennia ago. 

What is happiness? What is unhappiness? What is health? What is sickness? In what 
relation does the rnind exist with the body? 

What is pleasure? What is pain? What is the nature of sexual pleasure? What kind of 
energy is sex? What are the conditions in which it flourishes， and what are the conditions泊

which it dies? 

What is dharma? What are those foundations upon which all human relationships 
everywhere are based? Who detennines what those foundations shall be? Or are they given as 
inherent in human life itself? 

Are they subject to the varying conditions of geography and hlstory? Is dharma 
circumscribed by the vastly varying situations of a person's life， so that， for example， there is 
one dhanna for nonnal conditions， and another in times of distress? Is there one dharma for 
the scholar devoted to leaming and teaching， another dharma for the householder， a different 
dharma for the king， and a separate dharma for one who would maintain services? 

What is the importance of money and of material prosperity to human happiness and 
dignity? In what way do both lack of money and the unending greed for more affect one's 
relationship with one's self and with the other's? Is wealth necessarily a value? In what 
measure is material wellbeing itself a foundation of human order? 1n order that there be a 
sane society， and freedom企omthe violence of acquisition， to what abiding principles as 
dharma must the acquisition of wealth and its consumption be at all times eveqwhere 
subordinate? What must a just and a ra 

1) Vanaてpan1a，131.11 
2) ibid， l31.12， and l3 

8 

spring of all human actions. Many of the prudence-maxims focus on trust and trusting which 
is so very central to all relationships， personal and social， and on the problems connected with 
it. They discuss the danger when trust is wrongly placed and they discuss even the greater 
danger when nobody trusts anybody. There is also the focus on the relationship between the 
strong and the weak: on the attitude the weak should have towards the strong as a means of 
self-preservation， and the attitude which the strong must have， equally in their own interest， 
towards the weak and the poor. 

There is a discussion in the Mahabharata that of the four ends of life which one has 
primacy in actual reality? ln one answer to this question， it is maintained that it is sexual 
impulse， kama， which govems most human conduct. Primacy is assigned to human sexuality 
to which everything else in actual practice is shown to be subordinate. But this is only one of 
the positions taken in the Mahabharata， although a dominant one. Sexual energy， kama， and 
its varied manifestations are explored in great depth from different angles. What is also 
examined is the question，“Between the man and the woman， who derives the greater sexual 
pleasure?" Assigning primacy to sexual impulse and to its workings， the bounds within which 
it is to be kept neveltheless if it can be kept within any prescribed bounds at all are explored 
systematically. What is explored in the main is the question whether kama is just physical 
appetite as hunger and thirst are or is it even in its physicality， a state oftogethemess between 
a man and a woman in the first place? 

1 do feel totally frustrated that there are many stories related precisely to this question， 
of living， human situations. We have to cover that ground to understand what is being said. 
The statement alone is not sufficient. However， that is all that can be done this moming. 
lndian thought emphasizes that sexual impulse is not merely a physical appetite but it is a 
state oftogethemess， saha. 

There is also the question， what is the relation between dharma and kama above all? 
What does it mean to say that sexuality should be subject to dharma? lt clearly means that in 
sexual relationships let that togethemess be something that enhances， cherishes， deepens， 
enriches which supports but does not uproot. So then sexual relationships have to avoid 
uprooting， debasing and degrading the human worth because that would 



necessity for ordinary human sanity as well. 

Then there is the question of determinism. Is man truly free? 01' is he cont1'ol1ed bv 
some outside for同 overaM above the individual，govem a pmon's destiny?There is n; 
ideology on this question between f1'ee wiU versus d由制ete釘rnηml

what iおsbe引1mnzsuggested by Indian thought，especially in a work by Yoga Vashishta who sa15 
‘Get over山 sconcem with detenninism." is，“It is given to man that what is broken， whぷiJ
loosened， what is 印刷er叫 whatis distu1'b叫 whathas been destroyed. Consider that a new 
oegmnmg." 

.I would like，in the next few minutes，to examine the methods of Indian thought.Let 
me just mention only one or two・Fromthe timeof Aristotle onwards，Western thought has 
been dominated by the law of the excluded middle-that is the logic of either，or. 
Evemhing is dividd，eitheちorin these two irIEConcilable polarities-Indian thought is 
suggesting that this IS not bemg true to human lifb.Therehre，it is not either，OL which is 
often doing violence to human life， but“this， as well as that"・Now，there must be no 
conclusion here-Indian thought is not saying that there is no area where either-or does not 
exist. Of cou1'se it does. But to apply it as a fu仙 mltalprincipal oflogic，and-apply itto 
everything else in life， that creates violence. 

We know that modem .SCience is absolutely rooted in either，or-until the development 
of quantum physics.The bellef was that matter was either particle，or wave.Around 1915or 
so， a French scientist

3
)who was also a prince demonst;~~~-((e~~-;;i~;~t~'lï;~h~~';:~~rLisL~o~h 

a particle and a wave. 

It is a human tendency that when one is faced with something very shattering 
dist帥略 wetend to make a joke out of it. At the G侃 hgenUnivmwwhmitall beRa: 
the joke was伽 ton Monday， Wednesday and F仙 y，matterωts as apadicle On TuJav 
ThuM?yand Sa!urday，maueI acts asa wmAnd on Sunday，whenthe university is closed: 
matter is very quiet. 

So again， they tried to show that on certain days， it was either this or that. Then came 
tbe announcement ofProbsor Heisenberg.He shattered even this beliefvery rudEly-He said 
there is absolu的 no制 aintywhen matter will郎 tas a wave or a partic1e-his famous 
theory of uncertainty. 

We have to see how much this framework of ei伽， or has devastated so much of 
human life In personal terms or in collective terms.It is applied to truth-either your truth，or 
my truth. Which? It wilJ be decided by who is more powerful. 

In this， it is important for me to say that 

3 ) PrInce LOllIs de Broglie 
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explained to me that his best friend was his tailo1'. When he saw a puzzled look on his face， he 
explained this helpfulJy. You see that my friends who have taken my measu1'ements long ago 
are still measuring me by the same measurements， whe1'eas I have changed. My tailor takes 
my measurements afresh each time 1 go there to have a trouser 01' a shirt made. So he is my 
best friend. 1 was that， yes， ten years ago. But 1 am not that alone. 

The second and most important part of the method of lndian thought is not to fragment 
one human attribute from another. This fragmentation has been a great source of violence all 
over the world， to ourselves and to others. For example， let us take money or wealth. The 
Mahabharata shows， what is evident everywhere， that human life is lived not so much on the 
basis of thoughts and ideas but on the basis of feelings. This obsession with Logos has been a 
major source of unrest and violence. So much of life is lived on the basis of feelings. 
Attraction and repulsion or raga and dvesa， which dominate human life throughout are 
feelings. Love is a feeling and so is hatred. Some say that hatred is even a stronger feeling 
than love: hatred occupies a person's I1mer space far more strongly than love. Friendship and 
compassion are feelings just as hostility and cruelty are feelings. Trust is a feeling and 
distrust is a feeling. Joy is a feeling and SOITOW is a feeling. Freedom of every variety is a 
feeling. The quality of one 's life will depend on the quality of relationships that we form. The 
quality of relationships will fonn upon the qualities of energies that f10w into them. 

This sepa1'ation from knowledge from character is also something that has done great 
hann. There is a story， and with it 1 will end， of an ordinary housewife who was an 
extraordinary woman. There was a scholar and ascetic called Kaushik. He had mastered all 
the four Vedas， and their six accessories. Veda actually means knowledge， not actually 
religious books. Its root meaning is vedu， to know. 

He had also acquired some great powers because he was given to asceticism. So every 
day he would go and beg for food. One day he anived at a house where he had never been 
before and he gave a call. He heard a woman 's voice from inside that said，“Please wait." 
He waited and he waited but nobody came out. He was made to wait for a very long time 
until a woman came out wIth a tray of food. 

Before this， another event had taken place. This Kaushik was sitting under a tree， 
st 
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By that time， he was su妊icientlyhumbled by the woman. So he goes to Meiktila then there is 
a long long discourse. If someone asked me what should 1 read about Indian thought that 1 
can relate to my own life， 1 would say read this conversation between this meat seller and this 
arrogant scholar4). 

The main point was that the woman was saying that knowledge and character must be 
integrated. If knowledge and character are not integrated then we will all act wrongly and this 
teaching comes from a woman in the Mahabharata. Women are portrayed as the natural 
teachers of mankind. 1 think they are portrayed also as the natural teachers of mankind. 

These things require time， they have to be discussed slowly. Many questions arise， 
which would have arisen already in your mind. 1 sincerely hope that if even in the slightest 
way， 1 have been able to convey to you something which is of universal significance， and 
which can be the true basis of any conversation-whether betweenれIVOindividuals or two 
civilizations-no one will feel more gratified than I. 

Professor Tamotsu Aoki: 1 have not heard before of the difference that exists between 
Indian philosophy and Indian religion. Krishna is the Son of Shiva. Krishna is a god that 
appears in many important Hindu rituals and one of the most popular gods in South Asia. In 
the same way， Dharma is a concept that appears in many cultures ofHinduism and Buddhism. 
However， it is believed that the God is one and many. Shiva God appears in the variety of 
forms. This multiple nature of Hindu Gods make very difficult to understand the religion 
from outside of the Hindu tradition. 1 am under the impression that this diversity， which is 
one and many at the same time， is a great characteristic of Indian civilization. 

As 1 said， this is something， which is perhaps very difficult for us Japanese to 
understand. However， at the end of your paper， Professor Badrinath mentioned the word 
“feeling." 1 was wondering， was it‘feeling'? It's not ‘feeling' singular， it was ‘feelings' 
plural? However， when it is translated into Japanese， it is difficult to render the plural form. 
Y ou would use the word ‘'jocho' [↑情青緒(じようちよ)川n.emotion] 0町ryou would use another word 
‘攻ka吋Oザ， [感情(かんじよう)川n.fl免e伐剖el泊g以(5ωs吟玖);emoωtiぬ0叩n町;5鈎e叩n凶1

So， it is possible to render this concept into Japanese. However， once it gets translated 
into Japanese you lose the plural form. Even with the word Dharma， there is something 
similar to that. Once you translate that into English， and since English tends to determine 
everything and make it either singular or plural， 1 suppose inevitably you don't get a correct 
translation either in English or in Japanese. 

1 think these concepts are particularly Hindu or Sanskrit， and it is absolute1y difficult to 
be translated into other languages. We should remember this. 

We are said that we are Asians， but we must recognize the fact that we have to converse 
and communicate through one foreign language， English， which is not originally Asian， this 
makes things in Asia more di伍cult.What we do for this reality? Communication? 

1 have been studying Theravada Buddhism in Thailand and there they call dharma as 
dharma and there they translate it into principle or law of existence. And you mentioned also 
karma that you translated as sexual energy. Well， what is sexual energy? It is in another word 
togethemess-it is the coming together of the two. And you said of one more concept of 
Moksha， freedom. What is freedom? It is the self and the other coming to 

4) Vanaてparva，205-213 
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Part 2 

Professor Lokesh Chandra: 

Rom; lion of the heart 
And tear me open.5

) 

Dialogue is the Greek dia-Iogos or piercing the logos to reach the trans-logical realm. 
lt is the emergence of a catalyst that breaks through its territorial， civilization and cultural 
entrapments. 1 l11ake a distinction between culture， the soft power of hUl11an perceptions， and 
civilization-the more l11aterial aspects of hUl11an achievement. Dialogue frees us to function 
in a universal al11bience. lt is a quest of the highest values that are not encul11bered by lil11its. 
lt is hUl11an aspiration to reach the top of the value-hierarchy. lt is unhindered and constant 
recreation of ourselves whereby we grow into citizens of this earth as well as citizens of 
heaven. lt is the opening up of constantly el11erging ‘illusions' that go on fading out so that 
the future lives in cultural autonomy， and scientific freedol11. 

Dialogue is an ancient lndo-European concept of carefully organized conversation， 
with open l11inds， of all participants. It contrasted philosophical positions and intellectual 
attitudes. Plato perfected the philosophic dialogue by 400 BC. The Upanishads in India are 
again a systel11 of dialogue between the sage and his disciple to reveal the l11ystery that 
underlies extemalities. Today the direction of dialogue has becol11e a prerogative of European 
thought. To quote Professor Wilhelm Halbfass of the University of Pennsylvania，“The 
medium， the 合ameworkof any‘dialogue' seems to be an irreducibly Westem one...the global 
openness of modemity is still a parochially Westem， European horizon." Further on he says， 
“The meeting and ‘dialogue' of the cultures and religions of the world coincides with their 
trivialization." To where will this trivialization lead? Professor Halbfass is again blunt，“The 
Europeanization of the earth continues to be inescapable and irreversible." In the present 
bilateral dialogue， the minds of India and Japan seek to renew their historic dialogue to win 
back self-hood， to renew conceptual horizons and historical understanding， and to be creative 
in the domains of science and technology. Self-questioning has to dissolve into creativity in 
both pure and applied sciences. 

The basic problems conceming globalization and the elusive challenges of 
Westemization to Asian cultures are realities that should not be underestimated. From the 
beginning of the 19出 centuryEurope has been an organized whole of detemlInate and 
cOl11plex knowledge as against the nebulous universalism 0 

5) Prince Louis de Broglie 
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meaningful impulses， and a memory to go with them. The cultural dimension is the cement 
without which everything else falls apart. Humans wish for a land to call home and are yet 
curious about foreign lands. There are unlimited possibilities of adaptation to changing 
demands. 

Cultural capacity can and should undergo a completely new evolution on a meta-plane. 
The fateful fallacy that ‘man' is no longer dependent on biological foundations and is being 
apart from nature will not function. The criteria of fitness have to be decided by life and 
nature. The freedom of civilization cannot devour its children. We cannot go on legitimizing 
‘eco・taxes'and grave all regeneration. 

Modem science has looked deep into the atom and it has looked deeper into the human 
mind. This deeper understanding is what feeds the new mind. With this deeper insight the 
knowledge of nature has become a part of new humanism. Outdating the notion of ‘two 
cultures' the whole of human knowledge fuses into a single， magnificent humane culture. 
Culture embraces all the values man has created， and gives meaning and content to life. Sri 
Aurobindo has said，“When we have passed beyond knowing， then we shall have Knowledge. 
Reason was the helper; Reason is the bar...Transform reason into ordered intuition; let all 
thyself be light." It is the revitalization of each sentient being， a joumey to the truth that we 
ourselves are the light. It is to care for what is noble， for what is gentle， to create a society 
where hate， greed and envy die because there is nothing to nourish them. The new world is 
marked by a growing interpretation of all lives by every other， the coming together of 
cu!tures and peoples to accomplish common and contradictory pu中oses.A new sociology of 
ultimate concems asks，“does my life and other manifestations of life share a meaning?" It 
helps us gain a feeling of belonging to the universe in which man exits as an organism and 
lives as a personality in a symbolic cultural world. 

An encounter of the 'two cu!tures'， the scientific and the humane， will restore the 
normal vision， and will be the bedrock of a ‘science of understanding' in the new century. 
As they ascend， they will converge. They will give new meaning to the ancient perception 
that quantity (measure) and quality (value) coexist at the root of nature. Human endeavors 
cannot afford to be humanistically irresponsible. We need an integrating centrum of human 
consciousness and ac 

}匂1Idance inside my chest， 

Where no one sees yOll， 

But sometimes 1 do， 

And that sight becomes this art.6
) 

6) Mowlana Jalaluddin Ruriu 
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Humans are in a unique position within the universe because of their ability to 
transmit cultural values from one generation to the next. We can keep out the as yet little 
perceived micro-level pollutions of both aff1uence and eff1uence. We have to devote attention 
to an original and greater reality though which the life and work of humankind is govemed. 

The emergence of a world without frontiers will have to avoid the historical misfortune 
of a tOltured image of regimentation. Cultures have to remain‘timeless moments¥elusive 
dreams un-hemmed by space， etemal wanderers in search of the meaning of existence. The 
intellectual horizons should remain open， with agents of the secret police in prison. Seven 
decades of the 20th century have looked upon dogmas as their sole blueprint， their exclusive 
dictionalY， and their only SUppOlt. To borrow the terminology of Chinese intellectuals during 
the period of ‘thousand weeds' in 1957，“The thunder clap has been loud， the raindrops small. 
The ‘eyebrows' of time are undergoing re-structuring." Though certain rigid structures 
continue with a new manner of arrangement， they are gradually yielding place to a new 
coexistence of distinct palts in a whole. The new human order eagerly awaits a living 
textbook. 

The emerging world society will predominantly be a Eurocentric model， an 
imperialism of abstractions and rationalizations of human relationships， social functions， 
economic schemata， and radicalleveling ofthe cultures into a global civilization (rather than 
cultures)， with neutralized systems. These principles and prejudices unexpressed but implicit， 
may lead to pathological leveling down of traditions， to the impoverishment of sustaining 
cultures. The communication between peoples of di百erentcultures has been founded on 
Westem orientalisms. By these disciplines， the West has mediated with them. The 
non-European cultures have NO disciplines to observe the European religions， languages， 
histories and societies. Were we to give a systematic exposition of Eurocentric culture， after 
critical ref1ection 企om within our traditional views， the West may revise its 
self-understanding. Othemess， alteration， helps to resolve conf1icts and contradictions. Do 
Indian， African， Iranian， Arabic， Chinese， Japanese and other thinking see the peculiarities 
and potentials， virtues and dangers in European culture? While such an approach is 0 
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newer and ever individllalized eyes. Latin metaphysics speaks of etemity as nunc stans 'a 
standing now'， oftime as nuncjluef旬、f10wingnow'. The now's can meet in the message 
and mission of cultural universalism， vibrating to the silent raptures of live diversities， to 
become a convergence of shared plentitude、un-shomof multiplicity. The destinies of the East 
and West are no longer closed systems. The East and West will be harmonized in the 
microcosm of ourselves alone. 

This dialogue summons llS合omthought to awakening awareness， from dogma to 
dialogue， from ideology to ideas， so that tiny pebbles gathered on the shoreline of life become 
fine like pearls， and when we ca1'1'y these pebbles back home to our hearts， inte1twined with 
them will be the Sea of Consciousness in our sleeves. Leafing through thousands of years a 
hyrnn invokes us to the sti¥lness and emptiness of the mind that allows the greater world to 
enter into our personal world. Ref1ecting over dialogues that have failed us， and tortured our 
deeds to exhaustion， we seek 1'enewing glistening waters in the rhythms of the universe， in the 
f10w of civilization， evolving humans into a g1'owing wholeness of an inner llnity and 
constant change. At the peripheral point of the fading century with its accelerated 
accumulative， concemed only with outer man， oriented to pollution， the dawning century has 
to call a halt to this lash of inequity， so that our inner systems can 0旺erbetter choices of 
all-round potential， a deep perception of the art of living， cosmic interplay overshadowing 
engineered constructs， to bring into being new value symbols that are non-additive and in 
service to humankind everywhere. Creative symbols have to maximize human ‘knowing¥to 
become aware of a common spiritual awakening， and to bring harmony beyond contempo1'ary 
values. We need an integrative catalyst of the creative process in the wholeness of value 
systems， and remember Hegel's words，“Beware the cunning of reason." 

Mankind is a cosmic emergence， to be discovered and experienced. Man is akin to 
moss and grass that cover the soil， shrubs and trees that beauti命theplains and the ills， the 
singing birds and bllzzing insects， the crawling， running and f1ying animals. Man has 
gradually maste1'ed the forces of energy， and domesticated plants and animals. Conscious of 
his consciousness he is the time-binder. He has created a hierarchy of existents， laye1'ing them 
into three kingdoms of the 

No shadows of dogma， no imprisonment in the deadening certainty of Revelation， no 
CαIIぽ叫l比巾伽t仇t

donning line伺ame釘叩削n叫1託t臼sof r古叫叫eli氾gionω∞n，no drowning the f10w of til11e， no omnipotence of God that 
strangulates the f1ux oftime， choice and punya. 

Bio-diversity is the sllpreme law of the land. There are over a hundred thollsand species 
of f10ra and fallna in India alone， more than a lakh 0ぱff白orrr町ms

c∞Oll叩l日m削1抗trηγ.Likewisethe spintual life has to dlvine the several meanings，the aIzzy wisdom of 
nature，the light of the Many，and to image the sacrament that enshrlnes the Multiple，the 
Changing， the Silent. Let llS not wound the years with ‘The Only True One.' The One has to 
become the Many-Theodvemity is an inescapable COIdiary to the astoundiImdiscoveries in 
science and their universal applications in technology.TKodivemity alone:will emIe the 
ascension ofhumanity to light and nobility that makesjoy not an attribute ofthe spirit，but its 
essential nature (sac-cid-ananda)・Ourcentu1'y seeks a creative and imaginative ref1ection on 
the spiritual destiny ofhumankind，away from the disembodiment ofthe human at the altar of 
mono-cent1'ic theism. Theo・dive1'sitywi¥l lead us to the spontaneity of the fOllndations of the 
mind， bring light to eyes long blind and we may say: 

lobserved 
The designing 01 gods_ 
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Our world has been conditioned by two major currents of theism， one emanating fr 
the agricultu1'al and the 0伽合ompastoral civilizations_ wt悦ew叫iIl凶h附 tωoa如n叫1
tiology and teleology， their origins and pll中oses，to comprehend their historic impact， as 
ell as their relevance to an emerging world where the role of environment is getting 
dined.Today humanity seeks music of the creative and the Many，rather than that of the 

EKozen and the One，in the inexhaustible riches of Joy standing at the threshold of an 
archetypal world，that is，on the threshold ofthe Dhormodhatu. 

The t中耐e閃eg閃rea幻tt凶 i比tiぬon凶s0ぱfJんu凶d由a1凶s叩I町凧T

T恥hed似e白s出 l川sa v四m川a出制s坑t耐蜘e帥 o山fsan叫 in its imperial maj 凶 yof the immen 民 and overwhelming 
1 ・ts.logicof the ONE:all that the eyes see is ONE monotone.It is boiling in the day and 
Feezmg at night with man feeling its oppmme extremes oftemperatl恥Itis viole 
mcamate， violence sans end_ It leaves its deep impress on the mind: ri氾g♂idity臥，自X泊i守 a肌n
obstinacy. 

Indic religions arose on the banks of 1'ivers with waters自owing.Flow symbolized 
harlge and evolution was a prme component of its inner dynamics.The now of waters wu 
sacred (Chand_ 3.1.2， Kaus. 4.10). This f1ux of伽暇 wasin即 alto dharma. The w批:rs
flowed because ofthe banks ofrivers-Ifthere were no banks the waters would not now，they 
ould slush into marshes. Inner ethics are the banks ofthe spiritllal universe. 

The deselt with its endless and LIn-varying landscape sublimated the immensity of the 
One Vast Sand into The One Ultimate.The Single Highest became the crowning eXII-
Extremism is inbuilt m monotheism.The prophet Isaiah COInfoIted his COInmnimHin pxilR 
伽 tJahweh is削即時 theGod of Israel， bllt “勺The0伽nl防yGo吋d"刊川'

the one， perfect，山nutable-Whensome one asked what God did befbre the world was 
created， St. Allgustine answered，“He made a hell fo1' the inquisitive." Monothei 
theological tem，a11d Theodore M.IJudwig says that it ca ot include ott er tI吋 it・ons
Judaism，Christianity and Islam-m  1 .except 

Polycent巾memphasi戸Sthe principle ofthe many，and lmges divine reality with the 
o 叫 It is a plurality of d仙伽削ivin吋i加nefcおor叩ce白Sf1白fur削I

pa 凶 l沼g伊伊I町mリ Gωra正a‘もbeyon吋d'+物 11'to show.' A seei 昭 beyo 叫 the epic of 恥 m 刷 p le v i sm 
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wherein life is not sin， but sanctity. Lord Buddha speaks of his pre-incamations in the Jatakas 
when he was bom as a king， a sage， a bird， an animal， an aquatic animal and so on. Thus 
Buddhism proclaims that all living beings are capable of the highest Bodhisattva or 
Enlightenment， and as such are ‘potential Buddhas' in Sanskrit Buddhankllra‘Sprouting 
Buddhas'. 

Polytheism has many centers of being and becoming， and thus owns both the temporal 
and spatial dimensions. Time and space can condition existence and transcendence. 
Monotheism arose in the arid zone of the earth where the featureless desert inscribed its 
monotone， its one recognition and gave a determinate focus. The-inhabitable landscape 
dictated: life and nature were divorced from the Divine. The desert imbued with its tyranny of 

buming sands could not be a holy place. It was a registration of anomaly. 
1t gave the Absolute of an unchanging beyond， of The One， as it was itself One 

unchanging. Hardly a person is seen in the arid expanses. It invoked de-humanization in the 
euphemism of the Divine Revelation. Polytheism is a product of agricultural landscapes 
wherein a place is imbued with significance， where man finds food for his body from the 
green fertility of the land， water from a well， lake or river to quench his thirst， the wood， 
forest or tree to share its ‘growing' with him， and the height of a hill or peak to uplift his 
being. 

Frontiers create baηiers in human understanding. An unchanging holy domain， rooted 
in the immutable word， in wordiness worked out in painstaking detail in rigid theological 
structures， breeds a closed sacrum， which has to be defended with all one's might. Subject to 
the exigencies ofpower， it has to own aggressiveness and the vitality ofviolence. 

Instead of frontiers， this century needs open horizons， where people are ‘sculptors of 
themselves'， to invoke the light and lyricism that lives in our life. As the great poetess of 
Kashmir Lallesvari says，“From the outward enter into the most inward part of they being. 
The beyond and within has to be a f1ow." 

The ever-new science and technology and the ever-perennial faith are two modes of 
one certainty， that is the wholeness of man， his courage to be， his share in being. We seek 
meaningfulness in living and leaming， in faith and vigor， in the dynamic and divine， in 
exciting dimension and organic essence， in response and resonance and man-in-nature， whole 
in ref1ecting and loving. 

Wit 

The traveler has to knock at every alien door to come to his Oll'n， 

And one has to wander throllgh all the ollter 1引orlds
to reach the innermost shrine at the end. 
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Professor Yasua14i Nara:I appreciate Professor Charldra's speech.I felt it was exactly what I 

wanted to say myself. As you age， people tend to become more conservative一 notin兄

political se附

1吋dcu叫I1t印ur悶edon't qu山it匂e白白tmy feelings. Whatever is Asian， including Japan， 1ndia and Chi 
-I feel veqclose to the cultures ofthis region-ProfessOI Chand-a's speech revolved around 
dialogue and lle compared European civilization with Asian civilization. 

The unique god is a European concept. As opposed to that， Asians would tend to hold a 
polytheistic view of the world and find the divine in a wide variety of things-I can see the 

rking of dharma at the root ofthis polytheistic experience.There is a big problem inherent 
-n t h e s e e xp re m? n s ， t h e s e wo r d s H i n d u i s m a n d B u d d h i s m Th e r e a r e m a ny d副i町e創re飢n川1Ive 陀凶ion

ways rou can mtemet these concepts-I am veqmuch against the trend of opposing， 

BuddhISm and Hinduism-Ifyou put both doctrines ofthe same plane and compare them，it is 
po凶作 Butwhat is called ‘Budd品hiぬsm'and ‘宮Hin叫山du附i

Buddhi凶sm，as you know， was founded by Buddha， there is a unique doctrine. And there i 
what is called a songha，a community-It also possesses a universal that may be taken 
nywhere in the world.So it is otterllabeled as‘World Religion'. lt lacks however the 
daily/agricultural rites and ceremonies without which social life ofbelievers does not becorn戸

possible. So Buddhism fu仙 m印刷yremains as high level of religious ideas， p削 icesand
ethical way of living in 1ndia. 

A s opp o s e d t o t h 4 H i n d u i s m i n p r i n c i p a l i s th e s a me a s Jap a n e s e S剖泊hin凶lt旬oiぬs叩n瓜I
not have a founder， un叩 edoctrine and an 01der.There are not only a great many of 
eligiOIls ideas and practices such as kami，ShInto gods with vast application，impurity， 
purification，all SOds of daily rites but traditional customs，social structure and ways of 
thinking.h the olden days people who lived as Shintoists，as we now so regard themー w

aware of the concept of凶 gion.It is a typical閃 mpleof the so-called ‘FOIlt Religion， 
Perhaps it is better to understand that Shintoism is the basis oflife，a kind ofworld，on which 
Japanese people live and create tradition. 

Hinduism m principal belongs to this type of religion，though it has a very important 
a pect ofunivemlity a?a ‘World Religion，.Hinduism is the world in which Indian people 
have lived，living and WIll live.The high level ofreligious concepts，philosop 
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Professor Badrinath: It was very interesting what Professor Aoki said whether the word 
‘feelings' 1 was using in the plural could be translated in the Japanese. It is true that these are 
feelings. Love is not ‘a feeling' but ‘f巴elings'in the plural. A cluster offeelings， some ofthem 
are often quite confused. Similarly with trust， or aggression， or fr允ndship，they are feelings. 1 

found that very interesting. And that is exactly what 1 meant by using the plural when talking 
of them. Love is not one-dimensional. There are so many colors， sounds， to it. It cannot be a 
singular thing. 

One thing that 1 thought 1 could supplement is about the question of freedom. Freedom 
is freedom from. It is a strange paradox. Human beings everywhere are creatures of history. 1 

am a product of history. 1 am， in a sense， what my context， the history of my family， of my 
society， has made me to be. My identity in a sense is my history. But the paradox is that the 
very thing， without which we cannot be， tums into our prison. History and memories tum into 
our prisons. History can be the greatest prison of all if we cannot free ourselves. lf you relate 
this with history，出enthe question wil1 be “Yes， of course 1 am my history， but am 1 my 
history alone?" To the statement “1 am my historyヘaddneti， neti. 1 am not my history alone. 
If 1 were my history alone， 1 would not be able to respond to people with another kind 
histories. This is not a doctrine or even a complicated theory. Persons are transcending their 
history， al1 the time everywhere. That is how friendship is possible. 

Permit me to tel1 a story about Swami Vivekananda when he went to this Parliament of 
Religions in 1893. Some ofthe delegates were assigned to the host-families where they could 
go and stay. He was assigned to a family， the Lyons. He anかedthere with considerable 
luggage. This elderly couple， John and Emily Lyon， had already staying with them some 
企iendsfrom the south of America. As everyone knows， color prejudice is the strongest in the 
South of America. It was so then， as 1 believe it is now. They were quite worried about what 
would be the reaction of their friends and guests to this brown man in the strange dress of a 
monk. John said to his wife these words，“Emily， 1 don't care if our Southem friends leave， 
but this man stays here. And he stays here as long as he wishes." Now Emily Lyon had 
already made the same decision that Vivekananda stayed there. This is only one example of 
howmadea d 

Professor Daisaburo Hashizume: How do we transcend our history? Would you respond to 
Professor Nara? 

Professor Chandra: The question of culture is getting intertwined with politics， so too 
economics and new terms like globalization. Japan has seen the e旺ectsof globalization and 
so South Korea. The other parts of Asia may witness them in the coming five years. 

To me， existence and transcendence have always been one. As the lady said， dharma， 
artha， kama and moksha are expressions of human life and are integrated somewhere at the 
root. They are integral parts of life. 

The questioning of the sovereignty of states under the nOllliS of globalization， and 
under the doctrine of human rights emerges from the specific background of the ultimate one 
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reality. 1 am opposed to the concept of a one ultimate reality or a supreme being. This concept 
is derogatory if not destructive of human life， of plant life， of the whole of nature itself. The 
hllman dimension， the dimension of nature and the divine are al1 pa11s of human existence. 
We wil1 have to be concemed with the processes of dehumanization of human beings， 
mechanization ofhumanity， leading to the desecration ofnational structures. 

As there is bio-diversity， so there should also be theo・diversity.There has also to be 
diversity of states， and of economic systems. Life is divine. Plurality or multiplicity is divine. 
To pllt content into the terms polytheism and plurality， the positive word theo・diversityhas 
been used. Gods have to be diverse for human beings to live in peace. The One， on the 
contrary， needs a stick to control the universe. 

Professor Hashizume:You talk about tl1e ultimate one reality and how it is damaging.FOI-
those of us who are used to Christian civilization， that calls for much discussion. As far as 1 

have understood this， we must actual1y strengthen diversity， which is a part of a life 
philosophy. 

Question: The Indo-Pakistani conf1ict around Kashmir， is it a conf1ict between two religions? 
You said that even gods need to be diversifled but from that perspective，regarding Muslim 
Pakistanis，is it because they don't recognize the diversity of god and religion-is that the 
region why the Kashmir conf1ict arose? And to what extent do you think philosophy 
contributes to the world and to world peace? 

Regarding the conf1ict with Muslims， the concept of diversity converging into one 
seems to me to be something diametrically opposed to Muslim thinking and may sound 
insulting to Muslim ears-Within the context of resolving conflict with Muslims，how do we 
express Hindu thinking in a way that is not insulting to Muslim ears. Those who say that 
Hinduism is not a religion and can bring together but the moment you pronounce that word I 
think you alienate some people and 1 would like to know how you feel about this issue? 
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Professor Badrinath: Human life， this huge undertaking called civilization dialogue， is first 
about understanding myself-which we often don't dか-andthen understanding the other. 
F or that， it had to be a di宜erentmode of perception， at least in Indian tradition. A few people 
gather together and there is conversation. Often it is in the night. If I may， in passing， make 
just this remark. For so many years I have been hoping that someday， somewhere in the 
world， somebody will organize a seminar in the night. Which will be after dinner， where 
people sit together-maybe on the f1oor-and there will be a f10w of conversation. Night is 
the time of peace， of quiet， of self-ref1ection. In the night， people even speak slowly. The 
sounds of words are different. 

According to the whole of Indian thought， violence， conf1ict and violence， so dorninant 
a part of human life， are owing to the absolutist view of truth-which is akin to monotheism 
in religion. That absolutist view of truth is that“This alone is the truth." And very soon， it 
comes to“My truth is the truth， and your truth is downright error. And since I like you very 
much， I will first try to persuade you to my truth. And if也atfails， I will try to ram it down 
your throat. I may， if I can， even kill you， for I will think白atyou are blessed in being企eed
from a false sense oftruth!" 

Science also got infected with this absolutist view of truth. Indian thought， for仕lemost 
part， is a relativistic view of truth， which means that紅uthis not absolute about which only 
one statement may be made. Truth is seen企omvery many angles，合omdifferent perspectives 
and situations. In the Jain philosophy， there is this characteristic view of anekanta: aneka， 
‘many'， anta，‘the end'， the many-sidedness of truth. Now the Buddha did not agree with也e
Jain ‘seven-points-of-view' of perceiving加 th，and proposed‘the-four-altematives'，由e
catushkoti， perception truth. 

Anekanta suggests that to every statement， you have to add，‘true in sense'. No 
statement is加 eunconditionally. It both is， and is-not-a sense. You can say，“Look， all this 
is mystical." There should be， either I am here， or I am not here. It would make no sense to 
say，“I am here and I am not here." But consider this. Yes， I am here in a visible sense. But it 
is perfectly conceivable白紙 justwhen I am talking with you， a part of my mind is 
somewhere else. This is a common human occurrence， physical presence and emotional 
absence. There can be physical presence and spiritu 
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colIectively， but even individualIy. What is it白紙 occupiesyou inyour life energies? What 
kind of questions， what kind of aspirations? 

We have to reno中cethe ab叫 utistview of加 th.This is being done gradually. Even in 
religion and certainly m SCIence-We have to give up this monotheistic view of religion 
Once we do that，we get onto a more human ground and we will and that your concems are 
no different企ommy concems and it is on that ground that we meet. 

Professor Nara:I11ere is a crab on a slope that crosses on a slant.He says to the slope that 
you are totally Eat.h other words，ifyou are looking at a slope，it could be going up，down 
or be totally Bat depending on where you are standing.It all depends on your own 
perspective and you cannot say which is wrong and which is right.h the world，what we 
actually do is do away with the differences. 

When we are thinking and putting that thought into words it rr附 dependon some sort 
of perception. 

When we talk about all this企oman Eastem perspective， we think in our head and 
whatever comes out as words could be diEbrent with ten di宜erentpeople. That is normal and 
they are dright.When we talk about the slope going up，that is only partial realiv.But m 
the westem countries，realiq，truth should be expressed verbally-

The general thinking ?f血eWest is that whatever does. not come out verbally is not 
reality or truth. In the East， it is totally the reverse. Whatever is吐letruth or reality cannot be 
putmto words and so we should not try to fbrce such a thing into words.That is why we get 
digerent answers-When you do not trust words，it is what happens m the East.It is why 
Japanese do not want to be more argumentative. 

There is an old advertisementぬatsays“Men drink Sapporo beer in silence"， without 
any word ofappreciation-That is the closest to reality.Let us look atmlivfrom afeligious 
point of view. Let us look at it from the perspective 企omten different people. If there are ten 
people，they will all be diferent and we must be aware ofthat when we are discussing realiザ・

In the teaching of Buddha， it is said，“There is only one truth and there is nothing 
nd to仕utr.Sava(truth)ismique.Thereis only one truth but it does not express itself 

ve伽 lly.Different people will int切削 truthfrom di臨時nt佃 gles.That is why we get 
diEbrent opmIons even concerning truth.People wrongly insist whatever they think is only 
absolute tmth.Ifwe have ten digerent people，we get ten di貸erentabsolutes. The plurality of 
the absolute is never absolute 

When we think about diversiwand when we speak what we think though words，the 
concl凶 ionis that when we express truth verbally， we have to be very careful because we 
could go Into an umecessary discussion by looking only at the surface ofwords-

d We have a saymsm Buddhism企oma long time ago: uselessness of a 竺ligions
iscussion or debate on its own doc位ine.Whichside wins，is the shame of Shakvamu l 

Buddha. In other words， wi出 thediversity of words， when we町 toget 0 
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Professor Aoki: Almost thir句Iyears ago 1 was at a Buddhist temple in Bangkok. What was 
thought during my training tem as a monk was d1at this .Hinのほnasect of Buddhism 
ordained as a themvade Buddhist mark has all SOds ofdoctrines that were given not verbally， 
but that you can only understand the doctrine after you reach a certahlevel oftraining-For 
example，you sit down when you are being trained and you learn how to breathe and you 
understand what Buddha was saying m this initial step ofthought-Whatever Buddha taught 
us cannot be understood without training of your body and mind.At that tme I was stiH 
young and 1 loved to go to debates every thing， so 1 asked about all sorts of Buddhist 
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teachings to my elders. However， when 1 began to talk on the matters conceming the 
teachings， my teacher said it was realIy no use discussing such things. 

There are two kinds of religion， the written religions and the verbal religions. 
Christianity， Islam， Judaism-alI these religions have their doctrines put into one book. They 
are the textbook religions. When you come to Hinduism， Buddhism and Shintoism， these are 
religions that cannot be understood by reading one book. There is no one book that will tell 
you what the essence ofBuddhism. 

In the Bible， the very first words are “In the beginning was the word and the word was 
God." When you come to Buddhism and Hinduism， you do not have such texts as we find血

Christianity， Islam and Judaism. Words come after we are spiritually trained. Actually， 
“Buddhism" in the beginning was the deed and the deed was Buddha. As we think of the 
world today， we live in a world where there are too many words. Over expression with words. 
Everything comes in words in our societies. Even ifwe don't understand， we are flooded with 
words thatむYto explain these words. When there troublesome things in word come to me， 1 
really get the meaning ofthe way my elders taught in Thai Buddhist temple. 

By the way， when we tum our attention to that when we talked about monotheism叙ld
poly世間ism.But my question is do these really exist? In Japan we have Shinto religion， which 
is a belief in all the gods in the nature and myth. So也iscould be called a poly也eisticreligion. 
But when we go to the Shinto shrine， you may fmd a lot of di宜erentgods under different 
names. But when we pray to specific things to these gods， it is always the one wholeness of 
god In mind. The Shinto Gods are so many but it is tended to be one when prayed for by the 
people. One and many is the essential nature of Shinto worship， 1出ink.

Buddhism actually denied polytheism originally. They denied gods because Buddha 
himself was human being and enlightened one by himself. He had reached Nirvana and was 
liberated企omthe world of Karma. So basically it is yo町 owneffort， which is human effort 
出atwiIl bring you企eedom.So it is di宜erentfrom Christiani勿， Islam， and also企om
Hinduism. 

Is Christianiザ reallya monotheistic religion? Who is the Virgin Mary? And you have 
St. Joseph. In the churches ofthe west， you have the statues ofthe Holy Mother Mary and the 
cross and candles that people light themselves.百世sis pol戸heismitself， no? In Buddhist 
temple you fmd many di宜erentgods surround 



Iran， do we really have monotheism there? Or do we have indigenous religions as well? 
ln the period ofthe Shah， 20 or 30 years ago， it was still Persia so it was not an Islamic 

country but stiU Pagan. After the Khomeini revolution， it is still the current government of 
today. If we look at the European mass media， they always talk about Islarnic白ndamentalists.
The original fundamentalists like the American Southemers， the Methodist Radicals. A食er
the Khomeini revolution， it was the Westem media that called it fundamentalist. 

We should not defme religions企omour own perspectives. 1 accept Buddhism and we 
live hand in hand with Shinto in Japan. They are totally different but the Japanese people 
believe both of them put together. Do we call this polytheism? 

Professor Hashizume: To Professor Badrinath， you were saying absolutism should be 
avoided and it is because monotheism is absolute that there is no dialogue and that is leading 
to problems. If you look at the world today， that perception seems right. But we are here 
today to engage in a dialogue. Personally 1 would like to see you embrace the monotheistic 
concept as well. About half of the world population goes along with monotheistic beliefs. It 
may be a fallible way of thinking but if you say企om血every first血atmonotheistic belief is 
not as good or beneficial as polytheistic belief， 1 think you are shunning dialogue企omthe 
first. If monotheistic beliefs are so widespread， 1 believe there must be a reason for it. 1 
believe we must engage that as well ifthere is to be a real dialogue. 

What is the rationale behind monologue? Monotheism doesn 't usually talk about 
diversity. Instead， it talks about complexity. People企ompolytheistic backgrounds see the 
world as diverse while people企ommonotheistic backgrounds see the world as a complex 
place. All monotheistic beliefs have in them a belief in the end of the world. That is why the 
rationality of白isworld and the rationality of the monotheistic faiths and the complexity of 
the world can coexist.百lecomplexity of polytheistic cultures is expressed in diversity and 
they feel that because the world is so diverse there will not be an end to the world. 1 don't 
believe you can say白atone is better. 

Professor Badrinath: You see， this again indicates how， if our minds are occupied with 
words that have already acquired， over a long period of usage， fixed the meaning， then they 
will dominate all our perceptions.τms dichotomy between poly-and mono-theism has been 
a standard debate for a long time. It was a standard debate between Christian rnissionaries 
and what they thought was Hinduism. It was in fact a one-sided debate because the Hindus 
were largely absent. 1 have written a book called Finding Jesus in Dharma: Christianity in 
India. It is a highly researched piece of work on the issues that came up when Western 
Christianity was introduced in India in the Sixteenth Century. Even now， many in Europe do 
not know白紙 Christianityf10urished in India at least three centuries before it started in 
Europe. It was in Kerala in 52 A.D. that St.百lomasarrived. These are now acknowledged 
facts. Earlier there was some skepticism， but now they are accepted as historical facts. 

1 would suggest is that if we get off this monotheism versus polytheism debate，組 dif 
we return to the central question，出atthe meanings of the words are also metaphorical， are 
symbolical， then we will understand more creatively. For example， we will understand the 
so-called multiplici勿 ofgods in the Hindu fold. They are not deities; they are symbols. 
Symbols of aspects of human energy. It is not polytheism. It would be completely wrong to 
describe it that way. 

Let us take the god Shiva. What is the meaning of the word Shiva? The etymological 
meaning of the word Shiva is 'goodness¥Shiva is therefore the symbol of goodness， 
benevolence. How is this goodness expressed? Generally there is a notion， and it is not only 
so now but also centuries ago， that‘goodness' has something to do with the clothes that a 
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man wears. So if 1 am in a natty three-piece suit and a grand shirt than 1 am a ‘good' person. 
This notion of goodness， that it has anything to do with the clothes a man wears， Shiva 
discards. So in a dramatic way， he starts dressing himself in a most outrageous fashion-just 
to make a point. A second aspect of a good person is where one lives. 1 am sure that in Tokyo， 
too， there are certain addresses that indicate one's class. So the question，“Where do you live， 
sir?" and the answer will indicate that man 's class. A‘class' then is identified with ‘goodness¥ 
Shiva r，吋ectsthat Shiva as a symbol. He starts living in all sorts of places， even on a 
cremation ground， on those places白atare out of bounds. 

Thirdly， good people keep good company. 1 know kings， and generals， and princes and 
the chief executive officers of huge corporations， so 1 am a good person. 1 am keeping good 
company. Now Shiva rejects that， and that is the most irnportant part. So he keeps company 
Wl白 dwarvesand disfigured. They form the entourage of Shiva. See the symbol here. What is 
being said， in metaphorical language， is that he keeps the company of those who have been 
dwarfed by the personal experi回目sof their life， who are disfigured by life. We are hurt， we 
are dwarfed in some way. All of us are disfigured in some way be your life's experience. 
Shiva keeps company with us. So you see， this you can take up with reference to Kali， with 
Durga， with all of them. This is not polytheism.百lesewords，‘polytheism'姐 d‘monotheism'， 
have created lots of rnisunderstanding. The so-called gods and goddesses are symbolical. 

What you said is most important. It is the complexity part. Indian thought is perfect1y 
sensitive to the complexity of life. Because life is lived at so many levels of consciousness， 
there cannot be any one statement about reality. In that sense we have to go beyond that. 1 am 
certain that those who are outwardly monotheists or absolutist are open to other possibilities 
because they are open to complexity. 1 am very glad that you in仕oducedthis notion of 
complexity because human si同ationsare complex; so there cannot be any one judgment 
about them. But also， merely because they are complex does not mean that we cannot 
understand them. At the bottom of life， there is also a great sirnplicity. That is what makes the 
joy of life possible. 

So my prayer to you is that let us企eeour minds of these usages， of these words也at
have for centuries acquired a definite meaning， because these meanings do not quite r 

Professor Aoki: At the bottom of the complexity you were句ringto say也atyou find 
simplicity. 1 think that is sirnilar to the Dharma concept. 1 would like to ask why you find so 
many different gods， personalities and deities in the Hindu religion. Also， the relationships of 
the gods are different. Gods do get redrawn and become different gods. However， they all 
come from one single so町 ce.1 would like to understand yo町 opinionon where this came 
企om.

Prof国sorBadrinath: If there are gods and goddesses， they are so with a small g， not with a 
capital G Let us examine this in detail. Each one of them is a metaphor for complexities of 
life. Let us take Durga. In every Bengali home， in October around Pl{，αtime， resounds the 
sound of the Durga-stuti，‘the adoration of Durga¥If you really examine what the shloka-s 
there say， you will fmd them having a certain structure.“To that energy也atmanifests itself 
in all beings， in the form of.一， to that energy my salutations again， and again and yet again." 
And the blank is filled， in each shloka， with human attributes， which， with each subsequent 
shloka， keeps changing. They all are human attributes. Thus， 
itself in all beings， in the form of... motherhood... faith... resolution... intelligence. 
hunger... thirst... desire， my salutations". They also include confusion， moha. Confusion also 
is being acknowledged as a natural part of human life. 
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About confusion， pennit me. My computerji， if 1 may use an honorific with my 
computer， got so imbued with the spirit of the Mahabharata也atis has started creating new 
words. The word was ‘con白sion'and 1 found it tumed into a new word，‘負mfusion.'1 
thought there is a de自国teteaching here. That is， confusion can a1so be fun. 80 when in 
con白sion，have fun. Confusion is not something to be dreaded or be af同idof. Confusion， in 
this Durga-stuti， is a1so perceived as the manifestation of energy. It is a part of human 1ife， 
and 1et us bow our heads to it as well. 

These gods are all symbols， and 8hiva particu1arly so. 

Professor Chandra: Friends， the discussion is going on in a language called English but we 
are talking about concepts that have developed in 8anskrit. 8anskrit has a transparency of its 
own that English has lost. During the passing of centuries most European languages 10st the 
etymological foundations， the origina1 meaning of words. For instance， in the European 
languages there are four words for god. In出eGermanic languages， Gott， God and so on. In 
the Romance languages， Dieu. In the 81avonic languages， Bog. In Greek， Thesos or Theos. 
All the fo町 wordsare significant if you take them to their etymology. 

In Greek， Theos is originally Thesos that goes back to Vedic word dhishnyah or the 
8upreme Illumination， the Enlightenment. It is the most ancient formulation of the divine 
because our religions are concemed with man， rising to the divine heights. Every day， every 
Hindu is supposed to read the gayatri that is an invocation to the 8un， that is we seek 
illurnination. 

The other word， God， or Gott， is企omthe 8anskrit root hu， to invoke. Wisdom has to 
be invoked. 

80 the word God is from the 8anskrit hu and the Indo-European gheu is Pagan as one 
who is invoked. When the Bible was first translated into the Gothic languag令ーthefrrst 
Gennanic language into which the Bible was trans1ated-the question arose as to how a 
Pagan word for God could be used? What Professor Chaturvedi has being saying is that 
metaphor is inherent in the word itself. 

Coming to Dieu， or Deus in Latin， it is the shining Divine. The root Div means to shine， 
the Deus is the shining of the mind， the illurnination of the mind. There is no element of the 
monotheistic God in the theologica1 sense. 

Instead of emp10ying the words monotheism and po1ytheism， we should use the words 
‘Revelation' and ‘Realization¥Revelation is the condescension of God unto you through an 
intennediary， which is a prophet. Realization is the ascension of the human being， as泊 Zen
Buddhism， One ascends to one's divine being， one's divine persona. These two words， 
Revelation and Realization make concepts clearer. The intennediary in Revelation is more 
important than the Ultimat怠 Divine.The intennediary prohibits any symbolic interpretation 
of the Ultimate Divine. In this scheme， the human being is immaterial. Accepting a point of 
time as sacred， and de自ningall the previous tImes as Barbarism， is crucial to the religions of 
Revelation. In the religions of Realization， the individual stands paramount. When 
Bodhi 
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Our discussions are under the oppressive patronage of the English 1anguage，. a 
Christian language. It is even more repressive than the socialist regime of the 80viet Union. 
We knew we were being oppressed but here we are willingly submitting to an invisible 
oppresslOn. 

Terminology has to be new to give a new direction to the dia1ogue. H.G Wells wrote a 
famous book 'The Open Conspiracy'. As a part of the conspiracy， special institutions were 
established at Cambridge and Oxford-for example the Rhodes Fellowship. 80me of the 
most influential politicians in the United 8tates， 1ndia and other parts of the world have been 
beneficiaries ofthe Rhodes Fellowship. In this， they have projected a specific political theory 
couched in cultural tenns. 

To culture and po1itics another element of economy has been added under the name of 
globalization. The Downsizing of Asia is a part of globalization. We wi1I have to develop a 
new tenninology to discuss without injuring the sensibilities of anyone. 

Professor Hashizume: We go back to etymology. Out of what was mentioned， 1 would like 
to pick up a few things for yo町 discussion.Japanese people， ever since we have accepted 
Buddhism over 1000 years ago， have seriously followed the Buddhist philosophy. The Indian 
philosophy， 1ndian thinking is what Japanese people have made a serious effort to understand. 
Unfortunately， the language凶 edwas the Chinese 1anguage so therefore we had some 
problems. The conclusion is that Japan and India are sirnilar企oma certain point of view. 
As Professor Aoki mentioned， the collectiveness of the divine， the Buddha or gods of India 
have come to Japan and have changed their shape into the Japanese gods but they are the 
same gods. What this means is that the way ofthinking and values ofthe Indian and Japanese 
peop1e are very sirni1ar. 

On the surface they are sirnilar， but the essentials are probably different in some ways. 
F or example， when we take Dharma， maybe the Japanese people are not aware of some of the 
principa1s between Japan and India. 

Professor Nara: Let us look at the relationship towards these gods. We talked about 
monotheism and po1ytheism. The level or our worshipping these gods has been discussed at 
various leve1s. 

1n the West there have been local or folk re1igions and the gods that came out of these 
re1igions are of the sirnilar character to those in Asia and Japan. From the very beginning， did 
we have the Christian Godor the Buddhist Dharma or the Tao in Taoism? These are the 
so-called high-leve1 religions. 

It is true that in history the Christian God appeared or developed but it was not 
something that anyone made. In 1ndia amongst the various gods was bom a belief in 
high-level gods. If you ask me why 1 cannot tell you why it happened. If we look at these 
gods企oman analytica1 point of view， the belief in gods has grown企omloca1 religions to 
reach to very high supreme spiritua1ism. 

As Professor Aoki mentioned， there is the dual level in the Christian culture， the 
worship of the Virgin Mary is an example. When we tum our attention to Buddhism people 
say it is more polytheistic but it is really the belief泊 dhanna.With the development of 
Buddhism， there existed various different leve1s of gods. It looks polytheistic. But Dharma as 
the religious symbol is crucial and all forms of worship and doctrinal ideas are allied to it. At 
the same time a great many. of objects of worship such as bodhisattvas， Hindu-origin gods 
and even 10cal deities are accommodated entailing varie守 ofthe Buddhist pantheon ranging 
from existentiallevel to fo1klore level. 

Now let us talk about the gods in Japan. The Japanese gods are folkloric gods. 
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Buddhism was imported into Japan amongst these folkloric gods. Professor Hashizume said 
that unfortunately the Chinese language came in between Japan and Indian Buddhism. Apart 
企omit being fortunate or not， Buddhism that came into Japan was in fact a Chinese version， 
a Chinese characteristic. 

1 think it would not be right to connect the Chinese Buddhism with the Indian 
Buddhism. What was imported to Japan was Sino Indian Buddhism especially so with Zen 
白紙 is100 percent Chinese culture. 

When we look at Chinese culture that came into Japan，社latis Buddhism that came into 
Japan， China was above Japan in the cultural level so everything came into Japan as if water 
coming down. From that point of view， we have accepted di宜erentcultures very easily. Of 
coぽ se，if it were totally unacceptable it would have been rejected. It has actually changed 
over the years to settle into Japan as the Buddhism practiced in Japan. 

From that point of view， the Buddhist pantheon that evolved over the years，合oma 
religions level， we have the folklore level and together with that we have a very high level 
Buddhism in Japan. 

Buddhist scholars talk about ‘satori' or 'gedatsu' i.e. realization and religious faith but 
the general people think of Buddhism as where you go for funerals and where yciu go for 
religions ceremonies. So there is a difference凶 thelevels of religions and culture. 

Professor Aoki: What professor Nara said， 1 completely agree with. However 1 have 
mentioned earlier， the national Shintoism that developed and formed strongly with the 
establishment of modem Japan as nation-state takes its roots also企omanimism， that the 
same sort of worship in nature you can fmd all over Asia. A faith which fmds gods anywhere 
and ev町 IWhere.That is a very universal way of worship that could be found in the almost 
whole of the Asian and European continents basically. The basic religious feeling of也e
people is not monotheism that is a later development. And it is very important fact血isbasic 
feeling is very comrnon among people in all over the world， 1 suppose. It is a very tolerant 
and企iendlynot among people but also the nature and environment which， 1 think， truly 
important for them. 

Professor Nara: Professor Aoki mentioned a new direction in this dialogue. Even in 
polytheism 1 believe there are some things central that are not to change and high-level 
doctrines. Myself being a Buddhist monk， 1 do think the actual religious customs and beliefs， 
more or less folkloric or Shintoistic， which has entered into the day to day life of the people is 
valuable. There is a tendency to think that the religion of the people is worthless. Form the 
perspective of the Zen Buddhist， high-level faith is essential. In addition to that， 1白血kthat 
worships of the people and the beliefs of the people are also valuable and 1 put the highest 
value to the Buddhist faith but at the same time 1 don't want to say that the religion of the 
people should not be taken into account. The religion of Asia is‘this and that. ' The religion of 
monotheism is‘this or that. ' 

Professor Chandra: Many issues have been raised， including how dharma should be 
translated. It was translated asも0'into Chinese and subsequently into Japanese. The word 
for dharma ‘ho' stands not only for dharma but also for ritual， as ritual was the dominant 
element in the Confucian system. Most of the Buddhist temlInology developed in the Han 
dynasty. For example the word for monastery was the word for a govemment office. The 
transcription of words during the Han period followed the transcription prescribed by the 
state for translating foreign names of Central Asia. During the Han period， the Chinese had 
active relations with Central Asian states for procuring horses. In 111 BC， fo町 comrnanderies
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were established on the borders of China. Large armies resided in these comrnanderies， and 
they used to bring horses企omwhat is now the Uzbek Islam. Buddhism came to China as 
part of the state. The自rstBuddhist monastery血 Chinawas the White Horse Monastery. The 
white horse symbolized the emperor in Buddhism. 

The Chinese language does not lend itself to the complexity of Buddhist thought. 
Many of the sutras translated 合omSanskrit into Chinese are approximations. They are not 
exact translations like Tibetan. But the Chinese had a living tradition of Indian teachers who 
explained the texts to them. The Chinese texts are one of the reasons that there is a difference 
between the Japanese and Indian perception ofBuddhism. The interaction ofIndia and Japan 
was 伽 oughintermediaries-frrst China， and then Champa for dance and music. 

The frrst constitution of Japan was consecrated by Shotoku Taishi using a Sanskrit 
manuscript of the hymn for supreme victory. Probably it came企omChampa.

Question 1: Hinduism is believed to be a national response and 1 have a rather primitive 
question about the cosmos and the human. Who is believed to have created the cosmos and 
men in yo町 religion?Also， in your faith there are many gods. Who created so many deities in 
India? 

Professor Badrinath: Your question is very interesting， about who created these hundreds of 
gods and goddesses. Of course， human beings did. And the human imagination is something 
extraordinary. As I was saying， al1 of them are metaphorical. Language has got to be 
metaphorical. If it is too literal， we miss the meaning. 

May I narrate to you a story? In the Mahabharata， there is a sage cal1ed Devala. He had 
a daughter. Her name was Suvarchala. When she came of age， he asked her，“Dear daughter， 
what kind of man would you want as yo町 husband?"She said，“'1 want as my husband a man 
who is blind and who is also not blind." 

The father thought，“What kind of mad talk is this!" He said，“You must be cra可".She 
said，“Please do not get angry. You asked me a question and I gave you an honest組 swer."

He said，“1 am not getting angry， but if白紙 isthe kind of man you want for a husband， 
you will remain unmarried for the rest of your life because such a man does not exist in this 
world-who is blind and not blind." 

The fa也erwas a great scholar， but， with apologies to scholars who tend sometimes to 
be very literal， he has taken too literally what the daughter had said. The next day， a young 
man arrives at her house and says，“My name is Svetaketu. I believe I am the man you are 
looking for as your husband." She says，“Please explain yourself." He says，“I am blind， that 
there is no doubt. That I am not blind， of位協tthere is no doubt either." She got quite 
interested and asked him to explain further. Svetaketu then lists the things of the world to 
which he is blind. And he lists the things of the world of which he is intensely aware-which 
he intensely sees. She says to him，“Will you go to my father and ask for my hand formally?" 
And也eyget married. They live a happy life-and have brilliant conversations. 

Trust me. For a few moments you can take me to be a reliable guide and I will not 
mislead you. In one of their conversations， Suvarchala asked，“What is the relationship 
between a letter and a word? And what is the relationship between a word and a sentence? 
Where does the meaning real1y lie? Are meanings fixed for al1 time or do they change?" Her 
point of view really is that the meaning does not lie in words alone. That is true in all 
languages ofthe world. 

Let us take the word ‘darling. ' It is a word of endearment， a宜ection，love. But spoken 
in a particular tone， it can be sarcastic， an instrument almost of aggression. So the meaning is 
not in the word but in the tone， in the look，凶theentire context. Meaning is metap 



merely literal. This is of utmost importance in all human relationships. 
Please do not misunderstand Suvarchala. She was a brilliant woman. She knew of 

course that some words must have a de日nitemeaning. Tomato cannot also mean potato， if it 
did， I cannot go and buy vegetables. Airport cannot mean railroad station. But， in the deeper 
things of lifl7-when she said that blind and not blind-she was referring to something else. 
She was saying that she wanted a man who could ignore certain things in life but who was 
intensely aware of certain others. 

So you see， about these gods and goddesses， the whole trouble has been that 
Christianity and Christian missionaries-more so than Islam-took it literally that血eywere 
‘deities' that they are put to sleep in the evening and woken up in the moming. But they are 
symbolical. 

Let me ask you，“What the flag of a country is?" Outw紅 dly，it is nothing but a piece of 
cloth with some colors and pattems on it. But that is not all a flag is. It is a symbol: of a 
people， of their history， of their sovereignty， of their emotions. And we know that many 
people have died protecting the dignity of the f1ag of their country. A f1ag is a symbol. If we 
can understand this，せlenI think this m叫tiplicityof Indian gods and goddesses can be great 
fun. The whole trouble is that we no longer have a sense of fun， a sense of laughter. The way 
to look at this， I submit to you， is to see how fertile human imagination can be， how very 
productive. But to concentrate on only one thing is to invite violence. 

Professor Hashizume: How do you evaluate the science and democracy也atevolved out of 
Christianity? Was Christianity a benefit in accepting Democracy? 

Professor Badrinath: On the con仕ary，science did not develop out of Christianity but in 
opposition to it. Science was no part of Christian theology， or of attitudes. Christianity was 
saying，“This is the truth." Science was saying，“It has to be examined. It has to be 
investigated. And that has to be done in empirical terms. It cannot be done merely as a 
theological belief." Science was in detem1Ined opposition to the Church. In the beginning， 
some of the scientists were put to death. Galileo， the father of modem science， barely 
su四 ivedbecause he had a企iendin the Pope and the Pope did not want to harm him. The 
Pope asked Galileo to make a retraction， just for the sake of form， which Galileo did and 
regretted. 

Indian thought demonstrates how the Indian mind was scientific form the Upanishad-s 
onwards. The Upanishad was rooted in empirical reality and proceeds企omthere. To India， 
modem science in fact imposes no challenge. Of co山 se，Indians can also be thoroughly 
irrational. They can be madly irrational. But then， what is rational and who decides what 
rational is? 

Professor Chandra: Democracy is a Greek word. It means power of the People， demos and 
kratos. Democracy essentially is也egift of the Roman state to 19也 centuryEurope. The 
evolution of the British Parliament as a democratic institution goes back to也eearly 19m 

century after the Greek and Latin classics were rediscovered. The monuments of出e19由

century， like the Brandenburg Gate， the Champs d 'Elysees， are monuments in Greek 
architecture. Most of the political formulations of the 19由 centurywere invented in Greek 
times. The differen~e is that the Greeks had city-states， but nation-states evolved out of 
city-states in the 19w cen旬。r.For example， the unification of Germany under Bismarck. This 
process went on and on. Feudalism too was part ofthe Roman heritage ofEurope. 

Question 2: About Kashrnir， I may put the problem briefly in perspective. Before 1947， there 
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was no partition. We lived together. It was a united India. When Independence was granted， 
unfortunately there was this idea put forward of Muslims as a nation and Hindus as a nation. 
India never accepted this and wanted to be a secular coun仕y.When we have more than 140 
million Muslims today， even after partition. India has the second highest numbers of Muslims 
of any country in the world， much more even than Pakistan. So India has never accepted this 
aspect of partition whereas Pakistan has been founded as a Muslim republic. 

When Independence was to be granted， all the kingdoms were given the option of 
whether to join India or Pakistan. The kingdom of Kashmir， the Maharaja acced巴dto India 
that was legally approved by the then Govemor-General. But Pakistan has not accepted this 
and sent in tribal invaders in 1948 and has been trying ever since 1965. 

If we are to divide India again， what do we do with its 140 million Muslims? Another 
partition is not in the interest of anybody so we do not accept the partition of India based on 
religion. Because Pakistan does not accept this and has been trying territorial expansion. 
Pakistan's attempt has been to annex Kashmir and because that has not succeeded， it has been 
trying to use violence. For the last 12 or 14 years， unfortunately it has taken the form of 
terronsm. 

Professor Chandra: You know Kashmir is a bilateral problem. As the representative企om
India pointed out， the Indian point of view is clear， that we do not accept partition on 
religious grounds. Even when the partition took place on religious grounds we did not 
subscribe to it. The Muslirns in India who opted for India stayed on in India. On也econ位aηr，
Pakistan said no Hindu would live in Pakistan. Today there are around 200，000 Hindus living 
in Pakistan under very dire circumstances. 

For intemal political reasons， Pakistan wants to keep the issue alive. Pakistan is run by 
the higher class. India is govemed by the middle class and it has a very wide base. In 
Pakistan a middle class has not been formed. So long as Pakistan is govemed by dictatorship， 
by persons of the rich oligarchy， the problem will remain. Someday Pakistan will have a 
vibrant of democracy， and the interests of the middle class will be peace between the two 
nations. The illegal trade figures between the two nations are tremendous. The Pakistan 
ambassador once told me that if our ladies could come to India they would buy all your saris. 
I said please send them. We would be happy because they will be our企iends.They will come 
企omthe highest families in Pakistan， and contribute to closer relations between the two 
countnes. 

It is a complicated problem and it may not be solved only through a dialogue. With the 
passing of time， with a strong middle class emerging in Pakistan， whose interest lies in peace 
and not violence， the problem will be solved. 

Question 3: You haven't had any military attacks on the parliament or coup d'etat. Why? 

Professor Chandra: India's企eedomis rooted in democracy. The constitution was企amed
企om1947・1950.As soon as it came into force， there were elections. The outcome of the 
elections depends on the people. In India we have not had a coup for也esimple reason that 
democracy is very strong and no army can a宜ordto bulldoze， or override the will of the 
people. They know it will assert itsel王InIndia， democracy is not just an extemality but it is 
deeply rooted. 

Professor Badrinath: Again， if you study the Mahabharata， there is a four-line shloka. 
Translated， it says: 
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That assembly is no assembly which does not have in it elders. 
Those who do not speak according to dharma are no elders. 
That dharma is no dharma which is not rooted in truth， 

and that truth is no truth which isルIIof deviousness or cunning. 

These four lines can be inscribed at位legates of any parliament in the world. 1 think the 
shloka about parliament could even be inscribed at the entrance of the Diet in Japan. This is 
not religion; it is the roots of all democracy. Democracy is not merely elections. That is 
merely the outward form of it. The philosophy is that authority must be subject to law and 
that law is not what the state decides it will be， but it must be rooted in truth and the welfare 
of the people. 

In the Mahabharata， there is a long discussion on the foundations of law and 
govemance. It is not theology. It is not religion. We move onto a totally different ground. 
The fundamental principle is that the state is not sovereign， dharma is. That dharma is 
sovereign means that nothing which degrades， uproots， separates， does violence， can ever be 
a good foundation of law. In India the roots of democracy are very， very deep， for at least 
three millennia. If you see the history of the west， you see democracy does not have these 
kinds of roots. 

It is also仕ue，though， India is a huge country. Monier-Williams once advised the 
Christian missionaries coming to India that，“India is a whole universe in which you can find 
every kind of human tendency represented-and sometimes in their extreme form." Now， 
don 't quote me. 1 would say that India is not a country. (Well， of course it is.) It is a state of 
being. It is a whole universe where the human problems are being created， discussed， and 
analyzed. But all are subject to the principle of dharma. 

Professor Hashizume: We have come to the time we have to close our session. Indian 
democracy has a very deep root but the conflict between India and Pakistan is coming to a 
dangerous place. Both countries have nuclear weapons and we are very concemed， as the 
country where the atomic bomb was drop， 1 would like to ask the Indians whether there is 
anything we can do， as Japanese to help. 

Professor Badrinath: Once again， trust me. Indians and Pakistanis belong to the same stock. 
We have the same habits of using the language， the same sensibilities. What is common 
between them is that language has become an art form. Rhetoric has become a substitute for 
real substance. Rhetoric is a great art form both in India and Pakistan. 1 can assure you， my 
Japanese企iends，that the Indians and Pakistanis will totally exhaust themselves by the 
rhetoric ofwar， but there will be no war. 

Professor Aoki: There are many things 1 would like to ask about contemporary India， 
including the very troubled and serious Ayodyhαissue. 1 am very interested in the manu 
doctrine that Professor Badrinath talked about， the manu scrip加res.As we go through ‘global 
civilizations' ， if such a thing is to be bom， 1 feel that these laws should be reflected upon， and 
how we create them in new form for the 21 51 cenn町Ihuman being， it will become very 
beautiful and variable. Looking at the deep rootedness of democracy in this culttrral 
investigation would reveal， 1 feel it could be in some basic part based on the law found and 
interested in ancient India. 

Professor Badrinath: 1 am deeply struck， in the three days 1 have been here， with the deep 
elegance of the Japanese people. Elegance is not always of clothes but also the elegance of 
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attitudes and the elegance of manners. And elegance is a part of truth and of goodness. 
Hence， the formula，“What is true， is also good. And what is good， is also beautiful." 1 think 
the Japanese people are very beautiful people. 
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