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Introduction:
Research Question, Literature Review and Methodology

Point of Departure and Overview of the Research

This work can be placed in the general context of a study of the contributions of

religions, in particular Buddhism, to peace theory, with a focus on the writings of

Daisaku Ikeda, the leader of the Japanese Buddhist movement Soka Gakkai (SG) and its

worldwide extension, the Soka Gakkai International (SGI). “Soka” in Japanese means

“Value Creation,” the capacity of human beings to create something positive out of any

circumstance, and this research seeks to clarify the underlying theoretical principles and

values at the basis of the SGI movement and the activities of its leader, through a textual

analysis of his writings.

Coming from a different tradition, and apparently without awareness of Ikeda’s

Buddhist concepts, the Austrian psychiatrist and holocaust survivor Victor Frankl

expressed the essence of his own philosophy in a 1984 postscript to his work Man’s

Search for Meaning. The following passage provides an excellent formulation of the

essence of Soka, or Value Creation, in secular terms:

(...) “Saying yes to life in spite of everything,” (...) presupposes that life is

potentially meaningful under any conditions, even those which are most

miserable. And this in turn presupposes the human capacity to creatively turn

life’s negative aspects into something positive or constructive. In other words,
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what matters is to make the best of any given situation (Frankl [1959] 2006:

137).

These words can serve as the point of departure for an exploration of Ikeda’s philosophy

of peace in which the concepts of Human Revolution, Dialogue and Global Civilization

play a central role. Indeed, Ikeda’s definition of peace emphasizes the importance of

each person’s mind as the starting point:

Peace is not the absence of war. The surest way to peace is by fostering people

of character. It lies in sowing and nurturing the seed of peace—the desire within

each individual to respect and embrace other human beings. It’s about fostering

self-motivated, empowered individuals who will confront the forces that lead

nations to war (Soka Gakkai 2002: 19)

A description of the twofold context of the case study, namely the religious and peace

scenes in Japan, will be presented, followed by a review of the literature concerning the

SG and SGI. The choice of the methodology (coding/clustering and Bakhtinian

discourse analysis) and material (a selected amount of written output in English) will be

justified, and a summary of each chapter provided.
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0.1. The Links between Buddhism and Peace: Case Study and

Research Question

Can a religious movement contribute to peace? Human history is filled with wars,

massacres, political oppression and other bloodbaths showing that religion does not

necessarily lead to peace. Today’s worldwide chaos, where opposing groups often use

religion as an excuse for extreme violence, is one more proof of the complexity of the

links between religion and peace. Little and Appleby paint a dark picture of the role of

religion in the last decades of the 20th century:

The Indian subcontinent during these decades saw the rise of Sikh extremism, Hindu

nationalism, and Muslim communalism. Sinhala Buddhists fought Tamil Hindus in

Sri Lanka, Israeli Jews squared off against Palestinian Muslims in the Holy Land,

Catholic nationalists attacked and were attacked by Protestant unionists in Belfast

(Little and Appelby 2004).

However, the original purpose of religion was to uplift people spiritually, enabling them

to deal with life with increased compassion and wisdom, human qualities that are

conducive to peace (Young-Eisendrath and Miller 2000). Like music and any other tool,

spirituality can be used for good or evil purposes, as argued in John Ferguson’s War

and Peace in the World’s Religions (1977), and more recently in The Ambivalence of

the Sacred: Religion, Violence and Reconciliation (Appleby 2000). The literature on the

power of religion for peace has been flourishing recently, concerning specific aspects

such as peacebuilding (Coward and Smith 2004, Gopin 2005, Sampson 2000), justice
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(McFaul 2006, Smith and Burr 2007), peace cultures (Chappell 2000) or conflict

resolution (Said 2001).

This thesis offers an examination of the contributions to peace theory of Daisaku Ikeda,

the Buddhist leader of one of the most visible religious movements today, the Soka

Gakkai International (SGI). The SGI is a Buddhist lay organization comprising a

membership of more than 10 million households1 in Japan and two million members

outside Japan. The worldwide SGI movement is defined by Ikeda as contributing to

“peace, culture and education” (SGI 2008) and the main research question of this work

concerns the actual peace theory behind Ikeda’s accomplishments as the SGI’s leader:

“What are the contributions of a Japanese Buddhist leader, Daisaku Ikeda, to peace

theory?” Is Ikeda following some established trends or is he contributing an original set

of principles and skills to the field of peace studies?

Daisaku Ikeda and the SGI are well-known in the field of religious history and

sociology, but practically unknown in the field of peace studies. Indeed, even though

there are several scholarly monographs focusing on Ikeda’s religious work and on the

SGI (Wilson and Dobbelaere 1994, Metraux 1994, Hammond and Machacek 1996,

Seager 2006), there is no literature about him in peace studies (as of November 2008).

This is surprising considering his many contributions to peace through his prolific

writings, his numerous dialogues and worldwide activities.

The focus of this research is on the significance of Ikeda’s work in the field of peace

studies, considering its religious elements as a set of ideas and values at the core of his
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philosophy of peace. Despite its absence from the academic peace literature as a

research topic, Ikeda and the SGI have a quiet presence in the field, through the work of

such affiliate organizations as the Toda Institute for Global Peace and Policy Research

and its yearly journal Peace & Policy, the Boston Research Center for the 21st Century,

through the sponsorship of the journal Security Dialogue (formerly Bulletin of Peace

Proposals), and through the dialogues, published in book form in several languages,

between Ikeda and prominent peace figures, academics, Nobel Laureates and politicians

such as Elise Boulding, Johan Galtung, Michael Gorbachev, Hazel Henderson, David

Krieger, Linus Pauling, Aurelio Peccei and Josef Rotblat among many others.

As this work will demonstrate, the originality of Ikeda’s philosophy of peace resides in

two main elements. First, the starting point is consistently human life and its potential

for peace and happiness, not the omnipresence of conflict. Second, he offers a coherent

system linking the individual, dialogical and global levels, which can be represented as

a triangle made of three conceptual frameworks, that of Humanistic Psychology

(Human Revolution), Communicative Rationality (Dialogue) and Cosmopolitan

Democracy (Global Civilization).
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0.2. Mapping the Context

To place the case study in its context, it is helpful to introduce both the religious

situation, and the map of the peace scene in Japan to show the position of the Soka

Gakkai (SG) and of Ikeda’s work.

Concerning the religious map of Japan, it is rather blurred and unclear, because since

the end of the Second World War, Japanese people prefer not to mention or discuss their

religious affiliation. Most Japanese, in a single lifetime, go to a Shinto shrine to

celebrate the New Year, hold their marriage in a recently built Christian church, and let

Zen priests conduct their funeral. The Soka Gakkai in Japan stands out in this respect,

with its members affirming their single religious affiliation, and all religious rites

conducted within the Soka Gakkai itself. Members are often criticized by their

compatriots for this loyalty to their faith, because what seems like coherence and clarity

from a Western viewpoint sounds like fanaticism in Japan where religion has become a

taboo topic since the end of WWII.

The Peace Scene in Japan is mostly made up of Christians, left-leaning movements,

civil society movements such as “Mayors for Peace,” and an emerging feminist

movement. The focus in this section is on civil society peace actors, leaving political

parties outside the scope of this research. The Communist and Socialist political parties

in Japan (the Japanese Communist Party, JCP and the Social Democratic Party, SDP)

are a driving force for such peace actors. By the same token, the Komeito party

established by Daisaku Ikeda, which is today one of the major political parties in Japan,
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falls outside the scope of this study, with only the civil society peace actors, namely the

Soka Gakkai itself, taken into account, and a focus on the writings of Ikeda as the

subject of analysis. A more detailed description of post-war peace movements in Japan

is provided at the end of Chapter 3, in appendix 3.2 below.

The Communist and Socialist activists in Japan are trying to offer an alternative to the

effective military and political control of the United States, and are generally against

capitalism and big business. The SG again distinguishes itself as a movement that is not

on the left, nor on the right, based on a commitment to “save all living beings,” since

each human life is considered as ultimately precious in the Lotus Sutra, in Nichiren

Buddhism and in Ikeda’s philosophy of peace. It promotes the well-being of common

people of all walks of life, including company presidents and conservative thinkers,

drawing fire from the left, but fiercely criticizes the atrocities of the Japanese military

during the colonization of Korea, China and other Asian countries during the first half

of the 20th century, drawing fire from the right.

Concerning the role of feminism, women have been empowered in their daily lives

through their practice of the Buddhist teachings taught in the Soka Gakkai. The first

waves of Western feminist movements were based on the autonomous individual model

of human rights. One problem is that women who genuinely desired to take care of their

households and raise children were made to feel like failures in the framework of the

new model of the liberated woman active in the forefront of society. Daisaku Ikeda

argues that women should be able to choose by themselves, and lead fulfilling lives
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without having to conform to any model, not even that of the active and liberated

working woman (Toynbee [1976] 1989: 116).

What the Soka Gakkai has accomplished among its membership is a reduction of the

most extreme forms of discriminatory practices imbedded in Japanese cultural life,

which have been watered down so as to have a negligible effect on individuals’ well-

being. Some differences need to be maintained between women and men in Japan

because of the long tradition of separating their roles. When it comes to SGI members

abroad, this is not the case, and in several countries, the national SGI director is a

woman.

The SG’s religious endeavours are therefore different from all others in Japan, and their

peace efforts are not the same as those of the left, the Christians, civil society, or the

feminists. Moreover it can be considered as a hybrid organization from its origins, at the

crossroads between Buddhist conviction and social engagement. This can also be said

about the SGI, which has a distinctive colour concerning religious and peace issues on

the world stage, in the more than 190 countries and territories in which it has an official

presence. In order to clarify the theory behind this distinctive character, this thesis

attempts to systematize Ikeda’s philosophy of peace, the ethos at the heart of the SG and

the SGI’s activities.
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0.3. Literature Review

The amount of research about Ikeda and the SGI is growing at an accelerating pace.

There are more and more graduate theses and scholarly books on the topic, most of

them in the field of religious history or sociology. The most important works are Wilson

and Dobbelaere (1994), Hammond and Machacek (1996), Seager (2006), as well as

articles by Kawada (1999), Matsuoka (2005), Norton (1993), Shiotsu (2001) and others.

A recent unpublished Ph.D. thesis by Fisker-Nielsen (2008) is devoted to an evaluation

of the contemporary involvement of young Japanese Soka Gakkai members in political

discussions and activities. Miller (2002) focuses on Ikeda’s educational principles and

Radhakrishnan (2006) on his dialogues. Kimura provides insights into Ikeda’s character

and accomplishments (Kimura 1999).

None of these works address the question of Ikeda’s philosophy of peace. Some belong

to the sociology of religion (Dobbelare, Hammond, Machacek, Metraux, Wilson),

others to history (Seager), others to religious studies (Kawada, Matsuoka, Shiotsu), or to

anthropology (Fisker-Nielsen). None of them has attempted a textual analysis of the

approx. 10,000 pages of Ikeda’s writings published in English that lay out his

philosophy of peace. There has been no attempt so far to systematize Ikeda’s ideas

about peace into a coherent and logical system. The novelty of this research resides in

the fact that it is grounded in the field of peace studies, and attempts a systematization

and clarification of Ikeda’s philosophy of peace.
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0.4. Data Selection

Ikeda’s written production is diverse and substantial, and comprises mostly novels,

peace proposals, dialogues in book form, a huge amount of poetry, literature for

children, and abundant religious writings. Leaving the latter category aside, and

focusing on peace theory that can be gleaned from his non-religious writings, one is still

left with a very large volume of work. This section clarifies why three major bodies of

work have been selected, namely the Human Revolution novels, the Dialogues and the

Peace Proposals.

Since this research attempts to systematize Ikeda’s philosophy of peace through textual

analysis, many other aspects of his work are not explored, as for instance results that

could be gleaned from interviews of SGI members worldwide, the actual impact of the

numerous cultural, educational and research institutions established by Ikeda, and the

impact of decision-makers who are also SGI members, among other elements.

Considering the totality of Ikeda’s written output, not all of it has been translated, and

this is the first way the sample has been defined: only the works translated into English

have been considered. Amongst those, a second choice is to exclude the religious

writings, texts designed for spiritual encouragement, destined only for leaders and

members in the organization. However, many writings considered religious will be

analyzed from a peace studies angle. For instance, the serial novel The Human

Revolution is considered by believers as a source of religious inspiration, but here it will

be read as a source of data concerning Ikeda’s theory of peace. The next exclusion



11

concerns books about the history of Buddhism, more fit for research into the history of

religions. Finally Ikeda’s children’s literature is also largely disregarded.

The works that remain fall into several groups: two multi-volumes serial novels, The

Human Revolution and The New Human Revolution; the approx. 20 dialogues in book

form translated into English; the 26 extensive peace proposals presented each year since

1983; lectures at universities and other academic institutions, and speeches at the

entrance and graduation ceremonies at educational institutions established by Ikeda, as

well as openings of exhibitions at museums and other events.

Among all these writings, the peace proposals forwarded to key personnel at the UN

each January 26 since 1983, well-researched and intellectually challenging texts of an

average of about 13,000 words (Gebert 2007) constitute Ikeda’s most visible effort to

share peace theory on a global scale. An intensive reading of these 26 peace proposals

that total more than 1000 pages, has produced a categorization into about 50 different

concepts recurring over the years. A closer look (by coding and clustering) has revealed

that there were three main ideas which sum up Ikeda’s thoughts concerning peace: the

Human Revolution, Dialogues, and the creation of a Global Civilization.

These three concepts are part of a sequence. According to Ikeda, peace starts with one

individual making personal effort towards his/her Human Revolution through self-

scrutiny and self-mastery, enabling the person to have productive and enriching

Dialogues based on an elevated point of view. These discussions and exchanges in turn

allow the creation of a new Global Civilization based on interdependence and
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collaboration. These three concepts will form the core of chapters 4, 5 and 6,

respectively.

This sequence can be described further in the form of a narrative: in order to enable

humanity to thrive, providing for its own basic needs, promoting human security, while

ensuring a healthy relationship with the natural environment, the survival of all species,

as well as human happiness and prosperity, all pressing issues in this 21st century, Ikeda

recommends a triple movement from the personal through the

communal/collective/societal/civilizational to the global.

The starting point is introspection and inner transformation toward the goal of self-

mastery (Ikeda’s concept of Human Revolution), followed by efforts to talk to each

other with respect and genuine engagement, using a philosophy of dialogue similar to

Martin Buber’s (Ikeda’s concept of Dialogue). Finally, concrete decisions and policy-

making need to be grounded in a vision of a new global civilization based on

interdependence and cooperation, as described vividly in Ikeda’s annual peace

proposals (Ikeda’s concept of Global Civilization).

As will be mentioned in Chapter 4, whereas the Human Revolution in the “strict” sense

of the term can be considered as a Buddhist religious endeavour, it is considered in this

work as a secular humanist effort at self-transformation, based on a“universal”

interpretation of the term. One of the goals of this research is to demonstrate the fact

that in Ikeda’s “Buddhist Humanism,” it is the humanist aspect that is most relevant for

peace studies. The religious element might be central, but it is considered in this work
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as a tool used to bring out the best in oneself and others, a deeply spiritual endeavour.

As will be clarified in Chapter 1, the Buddhist definition of the human being is highly

compatible with the trust in people characteristic of European humanism, and also with

post-modern theory, especially social constructionism, and recent explorations of the

nature of the relations between agency and structure (see Chapters 5 and 6).

Among all the writings that have been selected, the peace proposals themselves are the

most appropriate as a source of understanding of the new Global Civilization envisioned

by Ikeda. Concerning the concept of Human Revolution, the two serial novels that

include the concept in their titles are the most relevant material, and concerning Ikeda’s

dialogical techniques, his approx. 20 dialogues published in English (among the approx.

50 published in numerous languages) are the best source available.

The written material to be analyzed here is thus the body of work that allows for an

exploration of the three concepts of Human Revolution, Dialogue and Global

Civilization. After a close reading that produced a detailed coding and clustering of all

the main concepts and ideas forming the underlying semantic structure of Ikeda’s texts,

the data has been analysed using mostly Bakhtinian discourse analysis (see next section

on methodology).

Whenever relevant, other writings by Ikeda will be cited, and the context will be

explored, sometimes leaving the realm of pure textual analysis. For instance, besides the

20 dialogues translated into English, several other encounters between Ikeda and

important thinkers will be added to this original core. It is noteworthy that many of
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these dialogues have been held with prominent members of the countries that were

victimized by the Japanese military during the first half of the 20th century and

especially during the Pacific and Second World Wars. In contrast to the official

Japanese stance, Ikeda never hesitates to apologize for these atrocities committed by his

compatriots.

Do these ideas constitute an original contribution to the current theory of positive peace

enhancement? The essence of Ikeda’s philosophy of peace does not seem to fall in any

category described by the current literature on the topic, whether in works on general

overviews of peace studies (Barash 2009, Richmond 2007), studies on peacebuilding

(Cousens 2001), peacemaking (Darby, 2003) or peacekeeping (Woodhouse 2000),

works on peace cultures (Boulding 2000, Lederach 2005, Paige 2007, Rees 2004),

conflict transformation (Galtung, 2000, Verdoolaege 2008), nonviolence (Sharp 2005),

economic and social justice (Sachs, 2006) or human rights (Alstow 2007).

For instance, Oliver P. Richmond in his recent work entitled The Transformation of

Peace: Rethinking Peace and Conflict Studies (2007) provides a thorough overview of

the current state of peace theory. Richmond argues that the concept of “liberal peace”

dominant today is a hybrid form, related to earlier strands such as “the victor’s peace,

constitutional, institutional and civil approaches” (Richmond 2007: 183). He also

reflects upon four generations of peace theory and practice (2007: 87) and distinguishes

nine main concepts of peace (2007: 183-201). As will be argued in the Conclusion of

this work, Ikeda’s peace theory does not fit entirely in any of these categories, mostly

because of its emphasis on the human being and the priority accorded to the Human
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Revolution, combined with a Habermasian use of Dialogue and a flexible concept of

Global Civilization.

The goal of this thesis is to provide an analysis of Ikeda’s three main concepts, based on

a study of his own writings, in order to answer the question of the nature of his

contributions to peace theory.

0.5. Methodology

Choosing Manual Coding and Clustering

The detailed coding and thematic clustering of more than 10,000 pages of writing might

seem like a daunting task better left to such advanced softwares as NUDE and other

data-processing devices. However it would have been necessary to scan most of the

works, which are not available online, and there are several tasks that a software

package cannot accomplish. First many of Ikeda’s core concepts are expressed in

poetical or metaphorical ways, and no software is able to detect these underlying themes

without fail. Second it was necessary to read the entire written material in order to use

Bakhtinian Discourse Analysis as the main analytical tool. Numerous problems of

author positioning, enunciation, intertextuality and struggles within the text still need to
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be addressed by the researcher, since no software package has been able to do the work

satisfactorily.

Choosing Bakhtinian Discourse Analysis

Contemporary social scientists have different methods of discourse analysis available to

them, and since they are based on different epistemologies it is important to choose a

discourse tradition that is compatible with the nature of the material to be analyzed. One

of the recent works in the field, Discourse Theory and Practice and its companion

volume Discourse as Data (Wetherell et al. 2001) are used as a reference to explain

why Bakhtinian discourse analysis has been identified as the most appropriate method

for analyzing the data selected here. This type of analysis has not been applied in a

mechanical fashion in all parts of this work, but besides the coding and thematic

structuring, a “Bakhtinian awareness” of the semantic struggles within the texts

underlies most of this research.

Concerning the domain of social science most appropriate for dealing with the topic, the

psychological and philosophical approaches characteristic of “Mind, Selves and Sense

Making” (Wetherell 2001: 5) provide an adequate framework. Within this domain,

Wetherell et al. introduce six main discourse traditions, namely Bakhtinian Discourse

Analysis, Critical Discourse Analysis (CDA), Foucauldian research, Conversation

Analysis, Discursive Psychology, and Ethnography.
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The following aspects of Bakhtinian Research fit particularly well with the writings of

Ikeda selected here. This view of Bakhtin’s work is based mainly on an article by Janet

Maybin: “Language, Struggle and Voice: The Bakhtin/Volosinov Writings” (Wetherell

2001: 64-71).

First, there are some general ideas from Bakhtin/Volosinov that match Ikeda’s

philosophy, writing style and meaning-making (see the four examples below), for

instance the notion that language originates in social action and struggle, and that

communication is not linear transmission, but an interactive activity. The concept of

heteroglossia (also called “intertextuality” by Kristeva and others) means that texts are

inhabited by a dynamic multiplicity of voices, genres, and social uses of language.

People struggle to produce their own meaning, and the words they use are found in

other people’s texts. Those words have “intentions,” and when people speak they

borrow the voices of others. This process can be explicit or hidden. A “linear style”

establishes a clear separation between authoritative voice and interpretation. In the

“pictorial style” ideas are interwoven. The dialogic quality of communication means

that there is always at least one respondent voice implicit in any utterance. A text

always faces two ways, backwards and forwards, meaning that it is the locus of a

dialogue with previous texts and utterances (which can be quoted or referred to) and

future readers (who might in turn use the current text).

All these ideas apply very well to the writings of Ikeda to be analyzed. In particular, the

four following tools (adapted from Maybin in Wetherell 2001: 64-71) can be illustrated

by examples found in Ikeda’s writings:
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1. Texts need to be understood in terms of how they are responding to (looking

backwards) and anticipating (looking forwards) other texts. Ikeda is mainly

responding to Toda and Nichiren (and to numerous other thinkers) and anticipates

the present and future needs of humanity, constantly addressing contemporary

readers and future generations in a mainly normative, and sometimes exhortative,

style.

2. When using other voices, the evaluative viewpoint of a voice, and the way in which

the speaker reproduces or frames it, contribute to its meaning. The “evaluative

accent” given by the writer must be taken into account. Ikeda reproduces the

evaluative viewpoint of Toda, while adding his own interpretation.

3. The words which speakers use bring with them their own social history and

associations, nuances and connotations in the new text. Ikeda uses words from Toda

and the Gosho (a word used by some Buddhist schools to describe a collection of

letters and treatises written by the Buddhist monk Nichiren in 13th century Japan,

see Chapter 1), which have their own history.

4. A text will reflect the heteroglossia of language itself, and the conflict between

centripetal/centrifugal forces, spanning the two extremes of “authoritative” and

“inwardly persuasive” voices. Ikeda’s texts are a site of struggle between the

centripetal forces of a religious leader with well-defined convictions, and the

centrifugal forces of a poet and humanist, between his attempts to construct a
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coherent picture of the world, and the hundreds of other voices he quotes directly

(linear style) and indirectly (pictorial style).

Context and Background

Besides the natural match between Ikeda’s writing style and the Bakhtinian discourse

analysis methods illustrated above, an examination of the importance of context and

background allows the researcher to eliminate several methods which are inappropriate

because they do not take these elements into account. This research aims at showing the

inner coherence, contradictions and struggles within the selected written texts of Ikeda,

but in addition a substantial analysis of the context will be necessary, for instance

Ikeda’s life (Chapter 3), his mentor Toda’s philosophy (Chapter 2), the theoretical

underpinnings of Nichiren Buddhism (Chapter 1), and the historical context of the data

in Japan and the world. This double emphasis on the structure of the texts themselves

and on the wider context allows the researcher to exclude some methods of discourse

analysis as inadequate for this specific study.

Within the six main traditions described by Wetherell et al. (2001), Conversation

Analysis (for instance Schegloff) cannot be used here because of its non-judgmental and

technical analysis of conversational activities out of context. The analyses provided by

Ethnography are too detailed (and require interviews as their basic material) and

Discursive Psychology’s context is too narrow, analyzing human interactions in minute
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details. This leaves three major candidates: Critical Discourse Analysis, Bakhtinian, and

Foucauldian Discourse Analysis.

Why not Foucauldian Discourse Analysis?

Foucauldian Discourse Analysis was not chosen as the main analytical tool. The main

problem here is that according to Foucault, each discourse has to be placed in its own

historical context. This is in contradiction with the emphasis on continuity in Ikeda’s

message of Human Revolution, which was already present in the Lotus Sutra (attributed

to Shakyamuni) in India about 2,500 years ago, and in Nichiren’s writings in Japan

more than 700 years ago. If knowledge has to be placed in a specific historical period to

show its temporary and transient nature, as Foucault asserts, claims concerning the

continuity of the Human Revolution concept over thousands of years and in different

cultures would not make sense (see Chapter 1). Moreover, the emphasis is not in

showing the “episteme” nor the “discursive formations” in which Ikeda’s writings are

included according to Foucauldian analysis. The focus here is on Ikeda’s philosophy of

peace as it appears in the selected texts, and on its potential contribution to peace theory.

Besides an emphasis on the historical positioning of all philosophical systems,

Foucault’s main interest lies with the links between power and knowledge. This

question is definitely peripheral to this research and a purely Foucauldian analysis

would not be appropriate. Nevertheless, many elements of Foucault’s social

constructionist outlook will be present throughout this work. For instance if Ikeda’s
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voice had no power at all, it would be impossible to analyze its contribution to peace

theory since it would be inaudible. The links between knowledge and power are

therefore acknowledged, but not central. The fact that Ikeda’s philosophy of peace is

applied by millions of people all over the world for the benefit of their own lives and

their communities also confirms Foucault’s emphasis on the complex, multidirectional,

diffuse and often beneficial nature of power when it is equalled with positive energy and

the capacity to act, and not with the exercise of control over others.

Discourse and Discursive Practices

What is the Relationship between Discourse and Extra-Discursive Practices,

and between Discourse, Social Construction and Truth? The researcher agrees with

Foucault that everything is discourse (Wetherell 2001: 391), anything that has meaning

for an observer does so thanks to mental constructions of a discursive nature.

The philosophical basis for this research is therefore social constructionism. To

elaborate, whatever one thinks based on signals provided by the five senses and

integrated by consciousness is a construction of the mind, reinforced or discouraged by

social interactions, and therefore all the information one has about the world is a chaotic

set of mostly incoherent mental and social constructions, begging for some artificial

organizing principles to create meaning. Most people are unaware of the underlying

processes that lead them to almost automatically create meaning out of chaotic data. The

resulting agreement, concerning the nature of reality between large groups of people,
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define the underlying architecture of their cultural practices. Meaning can be artificially

imposed, as for instance in the case of nationalistic propaganda. It is therefore crucial to

choose the most peace-promoting social constructions and interpretations of reality if

one is to contribute to a better world.

Can a social constructionist be politically engaged? If one believes that everything is a

social construction of a discursive nature, then how can one become politically engaged?

The answer is that “not all constructions are created equal.” Certain constructions,

philosophies and ideologies are conducive to peace, whereas others are not. Comparing

Nazism and Gandhism, which are both ideological constructions of a discursive nature

(made of texts, speeches, declarations), it is easy to see that they have concrete effects

on people’s lives, and that the nature of these effects is radically different. The

hypothesis here is that the philosophical construction presented by Ikeda in the set of

selected writings is conducive to peace based on an emphasis on the whole human being,

and that it allows a focused methodological shift in peace studies by emphatically

placing the human being at the center, promoting social change through a Human

Revolution.

Going back to Foucault, even though the present writer agrees that everything one

experiences is a form of discourse, there is still a difference between activities designed

to create meaning, and other endeavours. Van Dijk and other Critical Discourse analysts

(CDA’s) (Wetherell 2001: 391) assert that discourse (language in use) is only one

element in the complex set of social relations available. Fairclough (Wetherell 2001:

391) calls “semiosis” the meaning-making discursive practices of people. The present
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writer believes there is a distinction, within the overall constructions of the human mind,

between written texts (semiosis) and social actions (praxis). In this work the focus is on

Ikeda’s written texts, and not on his actions.

Political Engagement of the Researcher

The writing of this work is part of a larger political agenda, namely to “place the human

being at the centre,” and this emphasis informs the theoretical, epistemological, and

ethical standpoints of the researcher. One principle close to Kantian humanism is that

people should never be used as means for any ulterior purposes, and human welfare

should be the goal of all human activities. In the same line of thought, Teun Van Dijk

asserts concerning CDA (1993:252, quoted in Wetherell 2001: 383-384): “That is, one

of the criteria of their work is solidarity with those who need it most.”

The kind of political engagement which informs this research is different from Marxism,

keeping away from the perceived fallacy of class reductionism, the emphasis on the

liberation of the working class (thus moving away from Marxist CDA), whereas what

truly matters for the researcher is political commitment towards all those who are

suffering from the ideological oppression of the pervading “culture of violence” that

characterizes our world today. The concept of “Human Revolution” means that each

individual human being needs to start with self-liberation, and this struggle is for

everybody’s happiness, not just for the working class.



24

This political programme aiming at “placing the human being at the centre” includes

feminist theories, for instance, but with the recognition that both men and women need

to be liberated from oppressive ideologies. It is not a question of pitting women against

men, but of “we the people, men and women together” struggling against dominant

ideologies of violence and greed such as those at the origin of the 9/11 attacks, the

invasion of Afghanistan in 2001, of Iraq in 2003, the killing of Benazir Bhutto in 2007

with all its negative consequences for millions of people, the killings in Kenya and

Tchad at the beginning of 2008, the outbursts of violence between Russia and Georgia

in August 2008, and countless other human-made disasters.

The Problem of Reflexivity

The researcher is an active member of Daisaku Ikeda’s Buddhist movement for peace,

and this raises problems concerning the objectivity, biases, and neutrality of the research.

One way to address this problem is to look at both Ikeda and the researcher as complex

personalities. Ikeda is not only a religious leader, he is also a peace philosopher and

theorist. The researcher is not only a religious believer, he is also a peace studies student

and a researcher. In the religious realm, the researcher is a disciple of Ikeda, who learns

from him using the tools provided by Buddhist practice, and this aspect is firmly kept

outside the scope of this work.

What is relevant here is the fact that the researcher is analyzing a sample of Ikeda’s

writings in his capacity as a humanist peace philosopher, using the tools provided by
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discourse analysis. In this research, Buddhist practice is removed, leaving only

discourse analysis as a tool to understand, systematize and critique Ikeda’s philosophy

of peace.

Moreover, it is worth mentioning that there is also some coherence between religious

beliefs as a Buddhist, and the social constructionist point of view informing the research.

In Ikeda’s interpretation of Nichiren Buddhism, “truth” is never as important as the

“creation of value,” soka in Japanese, the production of something beneficial for the

people involved in a certain situation. Whereas a strict interpretation of the three

Abrahamic religions and other ideologies such as Marxism and Neo-conservatism might

insist on the concept of a clearly identifiable “truth,” Buddhism emphasizes concrete

solutions to concrete problems, and the centrality of self-scrutiny and perspective. A

relativist, social constructionist perspective (which denies the existence of any absolute

truth underlying perceived realities) is therefore in keeping with the basic attitude of

Buddhism (with its emphasis on practical, concrete actions based on compassion)

towards the question of the nature of “truth.” Truth is only in the eyes of the beholder,

and not somewhere in a specific location. People can agree or disagree on what they

perceive as the truth, using varying degrees of compassion or violence depending on the

situation. A capacity to consider all belief systems as attempts to grasp an ever-elusive

truth is conducive to nonviolent solutions to conflicts.



26

What is the Validity of this Research?

There is a growing body of research on Ikeda’s philosophy (especially in China and the

US) but none deals with his philosophy of peace based on an analysis of written data

consisting of more than 10,000 pages. The researcher attempts to display logical

coherence, to generate new perspectives and findings. The question of reflexivity

discussed above might open the way for more research on Ikeda’s philosophy of peace

by religious believers of various convictions or by people philosophically or politically

engaged. The imperative of “neutrality” bars entrance to academia to many people,

whereas the recommendation of “explicit subjectivity” does not. For instance, if one is

the disciple of a famous Marxist or feminist writer and writes about him or her work, on

what grounds should it be less problematic than a Buddhist disciple analyzing the

writings of his/her Buddhist mentor? As mentioned above, one way to address the

problem of religious discipleship is to firmly limit the research to Ikeda’s peace theories

as a peace researcher using the tools provided by discourse analysis. Finally, there is an

attempt to evaluate the contribution of the system identified as the core of Ikeda’s

philosophy to peace theory, using the theoretical framework offered by Johan Galtung.

This has not been attempted before, since Ikeda’s philosophy of peace has never been

systematized.
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Conclusion of the Methodology Section

First, manual coding and thematic clustering were used to establish a categorization of

Ikeda’s main ideas. Next, the data was analyzed with an awareness of the struggles

within the text based on Bakhtinian discourse analysis. This research then attempts to

show the existence of a coherent philosophical system within the selected ten thousand

pages of Ikeda’s writings. Finally an evaluation of this system is offered based on Johan

Galtung’s theoretical framework.

0.6. Summary of Chapters

The first three chapters explore the spiritual basis of Ikeda’s work, and the next three

offer an analysis of his writings. The seventh chapter attempts to answer the research

question, drawing on the first six chapters, by analyzing Ikeda’s contribution to peace

theory. The fact that Ikeda believes that the process of Human Revolution should

always be the starting point of any endeavours for peace puts him on a par with many

spiritual leaders and philosophers. However, the dialogical techniques and concrete

visions for a Global Civilization that complement the process of Human Revolution

give a realistic and practical twist to Ikeda’s theory, and this combination of spiritual

and pragmatic elements constitutes one of his unique contributions to peace theory.
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Chapter 1 explores the basic concepts in Nichiren Buddhism, which was established in

13th century Japan, that are at the origin of and relevant for Ikeda’s three main concepts.

This chapter will place the 13th century Nichiren in the context of Japanese religions. In

the 1930’s, the Soka Kyoiku Gakkai (the original name of the Soka Gakkai)’s mission

was to propagate Nichiren Buddhism among educators. The mission of the Soka Gakkai

after the war was to propagate Nichiren’s philosophy among all Japanese people, not

just educators. The mission of the SGI established in 1975 by Ikeda is to propagate

Nichiren Buddhism throughout the world, and not only in Japan. The basic idea at the

core of Nichiren Buddhism can be found in the Lotus Sutra, attributed to Shakyamuni,

and also in its elaboration by the sixth century Chinese Buddhist scholar T’ien t’ai: each

human being is endowed with wonderful and peace-promoting qualities and the purpose

of Buddhist practice is to enhance these qualities. This is the fundamental principle at

the core of the concept of Human Revolution.

Chapter 2 focuses on Ikeda’s mentor Josei Toda. Together with his own mentor

Makiguchi, Toda established the Soka Kyoiku Gakkai in 1930, was jailed by the

Japanese military government in 1943 and was released in 1945. He decided to rebuild

the organization and changed its name to Soka Gakkai. Under his leadership the

movement became a major religious organization in Japan with 750,000 member

households in 1958, the year Toda died. In 1957 Toda made a public declaration for the

abolition of nuclear weapons that is one of the starting points of the SGI’s peace

movement. This chapter will also examine the position of Toda in the nuclear abolition

movement.
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Chapter 3 intends to identify factors that made Ikeda a peace worker. He was born in

1928, when Japan was resolutely on the path towards militarization and war, and he

grew up during the slide of Japanese society into a state of complete militarization

dedicated to the domination of China, Korea and other Asian countries. His four

brothers were drafted during the Second World War. He was too young to be sent to the

front, but the testimony of one of his brothers concerning Japanese atrocities in China

had a lasting effect on his life philosophy, as well as the suffering endured by his

parents and people around him. His meeting with Josei Toda would determine the

course of his life.

Chapter 4 analyzes the concept of “Human Revolution” based on a textual analysis of

two serial novels, one of the same name, and the other entitled The New Human

Revolution. The first serial novel, The Human Revolution, shows the growth of the Soka

Gakkai in Japan from 1945 to about 1960 when it reached a membership of approx. one

million households. The novel shows the enormous impact of the organization on the

daily life of its members and on Japanese society in general. Most relevant for this

thesis, it shows how the process of “Human Revolution”, one single individual deciding

to effect a change in his/her own life, allows people to have a real influence on their

communities and societies. A theory of “Human Revolution” is also presented, showing

links with several other thinkers and writers.

The second serial novel, the New Human Revolution, reasserts the same message, but

shows that this concept is universally applicable, and allows people of all cultural

backgrounds to change their environment by changing their lives and attitudes first.



30

Chapter 5 uses Ikeda’s dialogues with leading world figures, to explore the philosophy

and theory of Dialogue at the basis of Ikeda’s discussions. Since the art of dialogue has

been developed all over the world ever since homo sapiens has become homo loquens,

echoes of Ikeda’s dialogical theory can be found in thinkers such as Martin Buber,

Jurgen Habermas and others, whom Ikeda himself sometimes quotes in his writings.

Chapter 6 analyzes all of Ikeda’s 26 annual Peace Proposals from 1983 to 2007, as one

long-term and coherent effort to share his vision for a new Global Civilization based on

interdependence, community and collaboration, a vision that includes a revitalized,

impartial, effective and functional United Nations as the main forum of that new

civilization. As Ikeda explains, despite all the UN’s weaknesses, there is nothing to

replace it, and there is no other choice than to make it better. A close reading of all 26

proposals allows Ikeda’s vision for a future Global Civilization of interdependence to

emerge, and this is the third major concept analyzed in this work.

Chapter 7 attempts to situate Ikeda’s position on a larger map of peace theory, using the

theoretical framework proposed by Johan Galtung. The three main concepts at the core

of Ikeda’s philosophy of peace, and their interrelatedness, offer some degree of

originality. The concept of Human Revolution is at the basis of his system, and

whatever happens he recommends going back to this point of departure. Then with the

transformation operated within, people are more empowered to have genuine,

productive and enriching Dialogues. The concept itself is unique, and contains elements

that are close to Buberian, Habermatian, Buddhist and other philosophies. It is also the
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bridge between the Human Revolution and the development of a Global Civilization

based on interdependence, community and collaboration. The similarities and

differences between Galtung and Ikeda’s philosophical frameworks are also explored.
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Notes

1. In Japan the number of religious believers of a certain school is counted by
households.

References

Alston, Philip and Ryan Goodman and Henry J. Steiner (2007) International Human
Rights in Context: Law, Politics, Morals. New York: Oxford University Press.

Appleby, R. Scott (2000) The Ambivalence of the Sacred: Religion, Violence and
Reconciliation. Lanham: Rowman & Littlefield.

Barash, David P. and Charles P. Webel (2009) Peace and Conflict Studies (2nd Edition).
London: Sage.

Boulding, Elise (2000) Cultures of Peace. Syracuse: Syracuse University Press.

Chappell, David (2000) Buddhist Peacework: Creating Cultures of Peace. Somerville:
Wisdom Publications.

Cousens, E. and C. Kumar (2001) Peacebuilding as Politics. Boulder: Lynne Rienner.

Coward, Harold and Gordon S. Smith, eds. (2004) Religion and Peacebuilding. Albany:
State University of New York Press.

Darby, John and Roger MacGinty (2003) Contemporary Peacemaking. London:
Palgrave.

Ferguson, John (1977) War and Peace in the World’s Religions. London: Sheldon Press.

Fisker-Nielsen, Anne Mette (2008) An Ethnography of Young Soka Gakkai
Members’s support of the Komeito Political Party. Unpublished Ph.D. thesis, School
of Oriental and African Studies (SOAS), London.

Frankl, Victor [1959] (2006) Man’s Search for Meaning. Boston: Beacon Press.

Galtung, Johan and Carl G. Jacobsen (2000) Searching for Peace: The Road to
TRANSCEND. London: Pluto Press.

Gebert, Andrew (2007) Personal communication. Gebert has translated several works
by Daisaku Ikeda from Japanese into English, including many Peace Proposals.

Gopin, Marc (2005) Holy War, Holy Peace: How Religion Can Bring Peace to the
Middle East. New York and London: Oxford University Press.

http://www.amazon.com/Holy-War-Peace-Religion-Middle/dp/0195181034/ref=sr_1_2?ie=UTF8&s=books&qid=1222367179&sr=1-2
http://www.amazon.com/Holy-War-Peace-Religion-Middle/dp/0195181034/ref=sr_1_2?ie=UTF8&s=books&qid=1222367179&sr=1-2


33

Hammond, Phillip and Machacek, David (1999) Soka Gakkai in America:
Accommodation and Conversion. Oxford: Oxford University Press.

Kawada, Yoichi (1999) “From Inner Peace to World Peace: A Buddhist Perspective.”
In World Order for a New Millenium. Edited by A. Walter Dorn, St Martin’s Press.

Kimura, Keiko (1999) Daisaku Ikeda, the Man. (Unofficial translation of the Japanese
title Ningen Daisaku Ikeda by the present author). Tokyo: Ushio.

Lederach, John Paul (2005) The Moral Imagination: The Art and Soul of Building
Peace. Oxford: Oxford University Press.

Little and Appleby (2004). “A Moment of Opportunity? The Promise of Religious
Peacebuilding in an Era of Religious and Ethnic Conflict,” in Harold Coward and
Gordon S. Smith, eds, Religion and Peacebuilding. Albany: State University of New
York Press.

Matsuoka, Mikio (2005) “The Buddhist Concept of the Human Being: From the
Viewpoint of the Philosophy of the Soka Gakkai.” In The Journal of Oriental
Studies, Vol 15, 2005.

McFaul, Thomas R. (2006) The Future of Peace and Justice in the Global Village: The
Role of the World Religions in the Twenty-first Century. Westport: Praeger.

Metraux, Daniel A. (1994) The Soka Gakkai Revolution. Lanham, MD: University Press
of America.

Miller, George David (2002) Peace, Value and Wisdom: The Educational Philosophy of
Daisaku Ikeda. Amsterdam and New York: Rodopi.

Norton, David (1993) “Japanese Buddhism and the American Renaissance.” In Soka
Gakkai News Tokyo: Soka Gakkai.

Paige, Glenn (2007) Nonkilling Global Political Science. Philadelphia: Xlibris.

Radhakrishnan, N (2006) The Living Dialogue: Socrates to Ikeda. New Dehli: Gandhi
Media Center.

Rees, Stuart (2004) Passion for Peace: Exercising Power Creatively. Kensington:
University of New South Wales Press.

Richmond, Oliver P. (2007) The Transformation of Peace: Rethinking Peace and
Conflict Studies. Basingstoke: Palgrave Macmillan.

Sachs, Jeffrey (2006) The End of Poverty: Economic Possibilities of Our Time. New
York: Penguin.

http://www.sgi.org/buddhism/resources/matsuoka.html
http://www.sgi.org/buddhism/resources/matsuoka.html
http://www.amazon.com/Future-Peace-Justice-Global-Village/dp/0275993132/ref=sr_1_6?ie=UTF8&s=books&qid=1222367353&sr=1-6
http://www.amazon.com/Future-Peace-Justice-Global-Village/dp/0275993132/ref=sr_1_6?ie=UTF8&s=books&qid=1222367353&sr=1-6


34

Said, Abdul Aziz and Nathan C. Funk and Ayse S. Kadayifci, eds (2001) Peace and
Conflict Resolution in Islam: Precept and Practice. Lanham: University Press of
America.

Sampson, Cynthia and John Paul Lederach, eds (2000) From the Ground Up:
Mennonite Contributions to International Peacebuilding. New York: Oxford
University Press.

Seager, Richard (2006) Encountering the Dharma: Daisaku Ikeda, Soka Gakkai, and
the Globalization of Buddhist Humanism. Berkeley: University of California Press.

SGI website main page, retrieved on 31 August 2008 from <http://www.sgi.org/>

Sharp, Gene and Joshua Paulson (2005) Waging Nonviolent Struggle: 20th Century
Practice and 21st Century Potential. Manchester, NH: Extending Horizons Books
(Porter Sargent).

Shiotsu, Toru (2001) “Mahayana Buddhist Contributions to the Issue of Human
Rights,” in Annals of the European Academy of Sciences and Arts, Vol.31, NR.XI,
MMI, Georg Olms Verlag, 2001.

Smith, David Whitten and Elizabeth Geraldine Burr (2007) Understanding World
Religions: A Road Map for Justice and Peace. Lanham: Rowman & Littlefield.

Soka Gakkai (2002) In Pursuit of Peace: A Profile of Daisaku Ikeda. Tokyo: Soka
Gakkai. (Album of photographs with captions, comments and quotations).

Toynbee, Arnold J. and Ikeda, Daisaku [1976] (1979) Choose Life: A Dialogue. London:
Oxford University Press.

Verdoolaege, Annelies (2008) Reconciliation Discourse. Philadelphia: John Benjamins.

Wetherell, Margaret and Taylor, Stephanie and Yates, Simeon J. (2001) Discourse
Theory and Practice: A Reader London: Sage Publications.

Wilson, Bryan and Dobbelaere, Karel (1994) A Time to Chant. Oxford: Oxford
University Press.

Woodhouse, Tom and Oliver Ramsbotham (2000) Peacekeeping and Conflict
Resolution. London: Frank Cass.

Young-Eisendrath, Polly and Melvin E. Miller, eds. (2000) The Psychology of Mature
Spirituality: Integrity, Wisdom, Transcendence. New York: Routledge.

http://www.sgi.org/
http://www.amazon.com/Understanding-World-Religions-Justice-Peace/dp/0742550559/ref=sr_1_5?ie=UTF8&s=books&qid=1222367353&sr=1-5
http://www.amazon.com/Understanding-World-Religions-Justice-Peace/dp/0742550559/ref=sr_1_5?ie=UTF8&s=books&qid=1222367353&sr=1-5


35

Chapter 1. Nichiren Buddhism:
a 13th Century Basis for a 21st Century Global Civilization

Overview of the Chapter

Some crucial elements of Daisaku Ikeda’s philosophy of peace have their origin in the

Buddhism of the 13th century Japanese reformer Nichiren. In this chapter the principle

of the “Three Virtues,” the message of “respect for all life” and the concept of “life’s

infinite potential” will be explored.

The first element (Three Virtues) corresponds to the human qualities of courage,

compassion and wisdom, which Nichiren considered essential for people to live

fulfilling and contributive lives. The second one (respect for all life) is found in the

Lotus Sutra, one of the most important canons of Buddhism which serves as the textual

foundation of Nichiren’s philosophy. The third one (life’s infinite potential) can be

broken down into the three concepts of “interconnectedness” (engi), “non-

substantiality” (ku), and “Three Thousand Realms” (Ichinen Sanzen), which are at the

core of Nichiren’s cosmology.

Resisting any futile attempts to summarize twenty-five centuries of Buddhist thought,

this chapter will focus on the ideas mentioned above and show their influence on the

three main concepts of Ikeda’s philosophy of peace: Human Revolution, Dialogue and

Global Citizenship.
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1.1. The Three Virtues: Nichiren’s Confidence in the Human Potential

The Japanese priest Nichiren1 (1222-1282) devoted his life to a revitalization of

Buddhist philosophy during the Kamakura2 period (1185-1333). At that time life in

Japan was “nasty, brutish and short3.” The country was governed by a military

dictatorship, and natural disasters were frequent. There were numerous floods,

earthquakes, droughts, epidemics, and famines. Moreover, the Mongols under Kublai

Khan attempted to invade the country twice, in 1274 and 1281, but failed both times due

to heavy storms that sank most of their warships4. Nichiren wanted to reassess the

purpose of Buddhism in these troubled times in order to help people come to terms with

challenging conditions. His main goal was to explain how human life could have

meaning in such circumstances, and how people could positively affect society and the

environment by initiating an inner change.

For him the validity of Buddhism was to be shown through the thoughts, words and

actions of those practicing it, starting with the first historical Buddha, Shakyamuni:

“The purpose of the appearance in this world of Shakyamuni Buddha, the lord of

teachings, lies in his behavior as a human being” (Nichiren 1999: 852). He further

defined this ideal attitude using symbolic language, referring to himself: “I, Nichiren,

am sovereign, teacher, and father and mother to all the people of Japan” (Nichiren 1999:

287). These attributes metaphorically describe the “Three Virtues” of a Buddha, the

power of a sovereign, the wisdom of a teacher, and the compassion of a parent5.
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Whereas the meanings of the words wisdom and compassion are unproblematic and can

be readily understood even today, the usage of power in this context warrants further

explanation. As an intrinsic, psychological quality, power does not refer to political

authority in this case, but to the dynamism, life-force, sense of initiative and courage

that a sovereign needs in order to protect people. Kanno identifies it as forbearance:

As wisdom and compassion are the two main qualities of a Buddha, we can say

that bodhisattvas aiming at the attainment of Buddhahood are beings who seek

to achieve wisdom and compassion. Moreover, because various difficulties are

prefigured when bodhisattvas play active roles in the real society, forbearance

becomes very necessary. Needless to say, the foundation of this forbearance is

none other than wisdom and compassion (Kanno 2006: 150).

Depending on the context, the third quality besides wisdom and compassion will

therefore be defined as life-force, courage, dynamism, forbearance and other

semantically related terms. As for which one should come first, it is better to picture a

triangle with any of the three at the apex. Sometimes it is compassion that gives rise to

courage, sometimes wisdom that produces compassion, and sometimes courage that

allows the other two to appear.

Nichiren left an original and complex belief system recorded in numerous texts, as well

as a mantra6 and a mandala7 for daily practice. They are of particular significance for

the religious believers of the many types of Nichiren Buddhism8 practiced today, mostly

in Japan, and also throughout the world. The next section examines how ordinary
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people can bring out the Three Virtues of a Buddha using the theory and practice

established by Nichiren, while the practical implications of this philosophy for peace

theory are examined in the subsequent one.

1.1. 1. The Spiritual Practice of Nichiren Buddhism

Nichiren’s parents were fisher folks, and since there were no schools in Japan at the

time, entering the local temple at age 12 allowed him to receive the best education

possible. There he learned to read and write, not only Japanese but also classical

Chinese, and to master the art of calligraphy. Considering these humble beginnings it is

worth noting that Nichiren fostered numerous loyal disciples during his lifetime, and

that he is recognized today as a major reformer of Japanese Buddhism, with millions of

followers putting his philosophy into practice in almost every country of the world. His

own life and work serve to validate his belief in the unlimited potential of the most

ordinary people. He sometimes referred to himself as a “chandala,” a class of

untouchables in the ancient Indian caste system: “How much more true this is of

Nichiren, who in this life was born poor and lowly to a chandala family” (Nichiren 1999:

303).

After entering the temple at age 12, he frequently prayed in front of the statue of

Bodhisattva Kokuzo9 with the wish to become “the wisest person in Japan” (Nichiren

1999: 175). At age 16 he had reached a certain level of enlightenment10 and decided to

become a priest in order to confirm the validity of his intuitions concerning the meaning

of human life. From age 16 to 32, he travelled to the major centers of Buddhist studies
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in Japan11 to find out whether some of the writings would confirm his own

enlightenment. He discovered that the teachings of the Lotus Sutra as they were

interpreted by T’ien-t’ai were the closest to what he had in mind. However, he felt

something was missing, a practical way to implement the teachings among the realities

of daily life. Nichiren became convinced that the only way Buddhism could have real

power to transform people’s lives was by providing concrete tools to bring out their

courage, compassion and wisdom.

In Japan at the time, there were several popular schools of Buddhism. One of them, the

Jodo (Pure Land), also called “Nembutsu” school, had a mantra (recitation) pronounced

“Namu amida butsu” and another one, the Shingon (True Words) school, had

established several mandalas or objects of worship. If Nichiren was to clarify Buddhist

philosophy based on his own enlightenment, he would have to add a mantra and a

mandala of his own. He therefore established a new mantra, pronounced Nam myoho

renge kyo as the daily practice of his Buddhism. This phrase is an expression of praise

for the Lotus Sutra, for cosmic life, and for the infinite potential latent in human life.

The title of the Lotus Sutra in Sanskrit is Saddharma-pundarika-sutra, which was

translated as Miao-fa-lien-hua-ching into Chinese by Kumarajiva in 406, meaning The

Lotus Sutra of the Wonderful Law. Nichiren used the same Chinese characters, which

are pronounced Myoho-renge-kyo in Japanese. Nam is a Sanskrit word meaning (among

other things) “to devote oneself.” The core teaching of the Lotus Sutra is that there is a

Law12 ruling cosmic life, which enables people to bring out their highest potential. In

other words the mantra established by Nichiren can be interpreted as meaning “I devote



40

myself to the Lotus Sutra of the Wonderful Law” or more technically, “I devote myself

to the Law of Cosmic Life as described in the Lotus Sutra.”

There are many Buddhist groups today claiming Nichiren as their founder. As soon as

he passed away in 1282, the six senior priests who had inherited his teachings started to

add their own interpretations, and this accounts for the vast differences between the

philosophies and practices of the more than 25 different Nichiren schools in existence

today. One of the six elder priests called Nikko, established the Fuji School, which later

split in different branches, one of them called Nichiren Shoshu (“The Orthodox

Teachings of Nichiren,” or NS). All references to the teachings and practice of Nichiren

in this chapter are based on the Fuji School’s interpretation.

For that school, the primary practice of Nichiren Buddhism is the recitation of the

phrase Nam myoho renge kyo while focusing on the mandala called a Gohonzon, which

takes the form of a rectangle usually made of wood or paper, with the words “Nam

myoho renge kyo - Nichiren” written vertically down the center, as well as other

Buddhist principles inscribed on both sides, such as symbolic representations of human

life-tendencies.

The main ritual (called “practice”) of believers in Nichiren Buddhism (in the Fuji

School) is therefore to recite Nam myoho renge kyo (also called the Daimoku) in front

of the Gohonzon, for as long as one desires, every day. A supplementary practice in

some Nichiren schools is to read an abridged version of two chapters of Kumarajiva’s

version of the Lotus Sutra (using the Japanese pronunciation), namely the second and



41

sixteenth, once in the morning and once in the evening. Interpreted broadly, the second

chapter declares that all human beings possess inner enlightenment, and the sixteenth

asserts that this inner enlightenment is always available, since it is contained within

cosmic life, eternally. The goal of Nichiren Buddhism is therefore to bring out one’s

enlightened nature by reciting Daimoku in front of the Gohonzon. As for more detailed

explanations concerning the nature of enlightenment and how one can develop the

Buddha nature through chanting, Nichiren left more than 400 writings collectively

called the Gosho (in the Fuji School), mostly letters addressed to individual believers as

well as theoretical treatises sometimes addressed to government officials. Nichiren also

added a practical twist to Buddhism, emphasizing the necessity for ordinary people to

take action in daily life, showing the positive results of one’s practice and sharing the

teachings with others: “You must not only persevere yourself; you must also teach

others” (Nichiren 1999: 386). In theory, with the Gohonzon (mandala), the Daimoku

(mantra) and the Gosho (writings), believers have everything they need to develop the

same life-force, compassion and wisdom as Nichiren.

When Ikeda was introduced to Buddhism by Josei Toda in 1947, he adopted the

teachings espoused by his mentor. Toda himself had joined Nichiren Shoshu in 1928

following his own mentor Tsunesaburo Makiguchi, and when they both established the

Soka Kyoiku Gakkai (The Educational Society for the Creation of Value, renamed Soka

Gakkai or Value-Creative Society after the war) in 1930, it was a lay organization with

Nichiren Buddhism as its philosophical foundation. In 1952 the Soka Gakkai (SG) was

established as an independent religious corporation, and after many twists and turns, NS

and SG (with the SGI) decided to part ways doctrinally in 199113.
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Today there is therefore a distinct Nichiren tradition attributable to Makiguchi, Toda

and Ikeda, entirely based on the three components, the Daimoku, the Gohonzon and the

Gosho, which provide the core teachings of the Soka Gakkai and the SGI. Ikeda has

built upon the teachings of Makiguchi and Toda, creating a unique worldview that

justifies the title of this thesis, “Daisaku Ikeda’s Philosophy of Peace.” Among all the

interpretations of Nichiren Buddhism possible, this thesis attempts to be closest to

Ikeda’s own views and vision.

1.1.2. The Significance of Nichiren’s Teachings for Ikeda’s Philosophy of Peace

(1) Human Revolution

Toda and Ikeda’s concept of “Human Revolution” is based on one of Nichiren’s core

teachings. The 13th century Buddhist priest believed that it was always possible for

human beings to bring out joy, dynamism, courage, life-force, wisdom and compassion

from within their lives. In order to make wise and compassionate decisions, people need

to bring out those qualities first. This short selection of passages from Nichiren’s

abundant writings illustrates this point, with each passage summarized in one sentence.

Suffer what there is to suffer, enjoy what there is to enjoy. Regard both suffering

and joy as facts of life, and continue chanting Nam-myoho-renge-kyo, no matter
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what happens. How could this be anything other than the boundless joy of the

Law? (my emphasis) (Nichiren 1999: 681).

Life is full of ups and downs, but it is always possible to detach oneself from mundane

frustrations and satisfactions by bringing out profound joy from the depths of life itself.

This is what the sutra means by “the power [of the Buddhas] that has the lion’s

ferocity.” Believe in this mandala with all your heart. Nam-myoho-renge-kyo is

like the roar of a lion. What sickness can therefore be an obstacle? (Nichiren

1999: 421)

In all circumstances, even suffering from sickness, it is always possible to bring out the

power inherent in life itself.

It [The Lotus Sutra] is the guidepost that points the way to the immediate

attainment of perfect wisdom, the carriage that takes us at once to the place of

enlightenment (Nichiren 1999: 55).

Human beings inherently possess tremendous wisdom. The next passage declares that

compassion is also within each human being:

“Adorned with the power of meditation and wisdom” as their sun and moon,

they nurture the blessings of perfect enlightenment, put forth the flowers of great
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pity and great compassion, and bear the fruit of peaceful Buddhahood. Such is

the way that all living beings are nourished (Nichiren 1999: 985).

In some rare instances, the three qualities of life-force, compassion and wisdom can be

found in one single passage. In one of his most important writings entitled “The

Opening of the Eyes,” Nichiren states: “There are three categories of people that all

human beings should respect. They are the sovereign, the teacher, and the parent”

(WND: 220). At the conclusion of the same writing, in a passage quoted previously, he

declares: “I, Nichiren, am sovereign, teacher, and father and mother to all the people of

Japan” (WND: 287). Here the three qualities mentioned above are grouped together,

since the sovereign has the power to protect all people, the teacher has the wisdom to

show the way, and parents display compassion by caring for their children. No matter

what the circumstances, the first condition for creating peace and happiness is to make

decisions based on the “Three Virtues”14 of courage, compassion and wisdom, which

are always available from within. In contrast, decisions based on the “Three Poisons” of

greed, hatred and foolishness are bound to bring about disastrous results.

Nichiren also showed by his own example that people can create something positive and

useful despite harsh circumstances. His life was a series of persecutions, including two

exiles, one attempted execution, and several attacks with at least one attempt on his life,

but after each ordeal he was able to produce something of tremendous value. For

instance, after the failed execution attempt at Tatsunokuchi in 1271, he became

absolutely convinced of his mission in life, much more than at any time before that15.
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During his exile on the desolate island of Sado from 1271 to 1274, Nichiren completed

the detailed theoretical groundwork of his philosophy, particularly with the two major

writings entitled “The Opening of the Eyes” (mentioned above) and “The True Object

of Worship.” After the Atsuhara persecution16 of 1279, during which Nichiren was not

directly threatened, but three of his disciples were executed, Nichiren decided to

dedicate a special mandala for all humankind, the “Great Object of Worship” (Dai-

Gohonzon)17, still intact today. This capacity to endure persecution displayed

throughout his life illustrates the quality Kanno calls “forbearance” in a passage

mentioned earlier.

Nichiren therefore embodied the principle that human beings can react with courage,

compassion and wisdom no matter what happens to them, praising the inner potential of

people in a way similar today to Victor Frankl [1959] (2006), Carl Rogers (1962, 1980),

Abraham Maslow (1962) and humanistic psychology in general18. Especially Victor

Frankl19 (1905-1997), the famous psychiatrist and holocaust survivor already mentioned

in the introduction, was convinced that the meaning of life was not provided from

outside, but had to be created from inside:

The experiences of camp life show that man [sic] does have a choice of action.

There are enough examples, often of a heroic nature, which proved that apathy

could be overcome, irritability suppressed. Man can preserve a vestige of

spiritual freedom, of independence of mind, even in such terrible conditions of

psychic and physical stress.
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We who lived in concentration camps can remember the men who walked

through the huts comforting others, giving away their last piece of bread. They

may have been few in number, but they offer sufficient proof that everything can

be taken from a man but one thing: the last of the human freedoms—to choose

one’s attitude in any given set of circumstances, to choose one’s own way

(Frankl [1959] 2006: 65-66).

The other aspect of the principle of Human Revolution, besides the belief in inherent

qualities, is that human beings need to change first before they can change society. This

principle places Nichiren firmly on the agency side of the agency-structure debate, the

system called “structuration”20 by Anthony Giddens. This is epitomized in another of

Nichiren’s major works entitled “On Establishing the Correct Teaching for the Peace of

the Land” (Rissho Ankoku Ron). According to Kobayashi, the starting point for this

work was Nichiren’s genuine concern for the suffering affecting people around him:

When the life of the common person was in danger—for example, when he saw

corpses lying in the streets of Kamakura—Nichiren acutely felt the preciousness

of life, stating, “Life is the foremost of all treasures” (Nichiren 1999: 1125).

Staking his own life to protect the lives of the people, he wrote “On Establishing

the Correct Teaching” as a query to the governmental authorities of a state that

disregarded its most fundamental component—the people (Kobayashi 2007: 29).

Besides his own concern for the suffering of the people affected by disasters, Nichiren’s

humanism is also characterized by his confidence in people’s responsibility and ability
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to overcome them. This is the deeper meaning of the following excerpts from this

treatise:

If people favor what is only incidental and forget what is primary, can the

benevolent deities be anything but angry? If people cast aside what is perfect

and take up what is biased, can the world escape the plots of demons? (Nichiren

1999: 15)

If you care anything about your personal security, you should first of all pray for

order and tranquility throughout the four quarters of the land, should you not?

(…) Therefore, you must quickly reform the tenets that you hold in your heart

and embrace the one true vehicle, the single good doctrine [of the Lotus Sutra]

(Nichiren 1999: 25).

In modern terms, these passages can be interpreted as meaning that first, the main

reason why there are calamities (“the plots of demons”) in the world is that too many

people’s philosophies and sense of ethics are “incidental” and “biased,” second that one

should do something about these calamities in order to ensure one’s “personal security,”

and third that the first step should always be to “reform the tenets” one believes in

(except when one has already embraced the Lotus Sutra).

“Embracing the single good doctrine of the Lotus Sutra” is interpreted here as meaning

an acceptance of the principle that each human being is endowed with inherent courage,
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compassion and wisdom, and that the priority should be to bring out the best in oneself

and others. A development of this principle of Human Revolution is presented in

Chapter 4.

Another famous passage from Nichiren’s writings places the responsibility for the state

of the world squarely on people’s shoulders:

It [the Vilamakirti Sutra] also states that, if the minds of living beings are impure,

their land is also impure, but if their minds are pure, so is their land. There are

not two lands, pure or impure in themselves. The difference lies solely in the

good or evil of our minds (Nichiren 1999: 4).

A superficial interpretation might conclude that Nichiren is advocating the naïve belief

that a change in perspective will allow one to feel fine whatever the actual

circumstances are. However based on the researcher’s understanding of Nichiren’s

overall philosophy, the intent of this passage can be interpreted as meaning that the fate

of a territory, country, continent or planet depends on the state of mind of each of its

inhabitants.21
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(2) Dialogue

Concerning the concept of “Dialogue,” in order to spread his teachings throughout

Japan, harsh as the times were, Nichiren never bore arms nor used physical violence.

Kobayashi confirms this point:

As a matter of course, Nichiren never wore a sword after being ordained a priest.

His weapon of choice was not a sword, but the Lotus Sutra. “Employ the

strategy of the Lotus Sutra before any other. The heart of strategy and

swordsmanship derives from the Mystic Law” (Nichiren 1999: 1001).

(Kobayashi 2007: 32).

His “weapon of choice” was dialogue, and considering the number of converts he was

able to win single-handedly, one must conclude that he was an expert at “dia-logos,”

sharing his message through language and reasoning. Many of his treatises take the

form of a dialogue22. For instance the “Rissho Ankoku Ron” mentioned above is written

as a conversation between two people. One is a traveler, probably representing Hojo

Tokiyori, the retired regent of the Kamakura shogunate who still wielded immense

power over the Hojo ruling clan, and the other is the host, Nichiren Daishonin himself.

Kobayashi comments:

Even if the social standing (…) [of] the most powerful leader of the nation and a

nameless priest (…) [are] different, or even if two people hold differing views
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concerning religion, if their wish for peace remains intact then a basis for

dialogue can be established. The fact that Nichiren uses the format of a dialogue

between a Buddhist and a political leader to present his case shows his

understanding of the power of dialogue as a means to affect change, and the

starting point for this treatise is a discussion about peace and how to achieve it

(Kobayashi 2007: 29).

Nichiren also often organized debates to freely discuss matters of Buddhist doctrine.23

Considering that for Nichiren the only way to save Japan and the world from disasters

and catastrophes was to enable people to reform their belief system and transform

themselves, and since he was convinced to have discovered a correct way of life for

human beings, he was bound to be strict with other worldviews that would deny these

principles. There is a constant struggle in Nichiren’s life and work between a centripetal

movement towards confidence in the fundamental message of the Lotus Sutra, entailing

a refutation of teachings denying it, and a centrifugal movement of sharing the teachings

with generosity.

In an article entitled “Rebuking the Enemies of the Lotus: Nichirenist Exclusivism in

Historical Perspective,” Jacqueline Stone highlights this tension between centripetal and

centrifugal movements throughout the history of Nichiren Buddhism. She first quotes

some critics who did not take the historical context nor Nichiren’s fundamental

intention sufficiently into account:
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The Buddhist teacher Nichiren (…) and the tradition he founded have long been

marginalized in both Japanese and Western scholarship. (…) George Sansom,

for example, writes that Nichiren “broke the tradition of religious tolerance in

Japan” (1952: 335), while Watanabe Shoko states that Nichiren displayed “a

self-righteousness unexampled in all of Buddhist history, and [when] viewed

from the standpoint of Buddhist tolerance, we must say that it is a completely

non-Buddhistic attitude” (1968: 65). (…) Such criticisms, however, tell us more

about modern scholarly pre-suppositions than they do about the Nichiren

tradition (Stone 1994: 231-32).

Stone proceeds to highlight some of the reasons for this misunderstanding. “First,

Nichiren insisted that the consequences of accepting or rejecting the Lotus Sutra were

materially reflected in the world” (Stone 1994: 234). Nichiren was indeed appalled by

the suffering of people during the Kamakura period, as mentioned in the opening

paragraph of section 3.1. “Second, Nichiren believed that loyalty to the Lotus Sutra

should take precedence over loyalty to both ruler and country” (Stone 1994: 234-235).

This gave him and his followers the capacity to put humanistic principles above

political authority. One must first be loyal to the human capacity for enlightenment

expounded in the Lotus Sutra, that is to say to humanity as a whole, rather than to one’s

nation. Finally, she mentions why Nichiren practiced shakubuku, meaning “refuting

erroneous views:”



52

Third, (…) in his thinking, shakubuku was not a partisan self-assertiveness but

the bodhisattva practice of the Final Dharma age, an act of both compassion and

expiation (Stone 1994: 235).

For Stone, it is obvious that scholars who have marginalized Nichiren as “exclusivist”

have missed at least these three points: his concern for the disastrous situation of Japan,

his capacity to “speak truth to power,” and his compassion towards those suffering from

the ill effects of erroneous views.

This being said, it is true that whenever necessary, Nichiren would not mince his words

when addressing the believers of schools that would deny the fundamental principles of

the Lotus Sutra. In one passage from the “Rissho Ankoku Ron,” Nichiren deplored the

disastrous calamities affecting Japan at the time, stating that these catastrophes were due

to people’s belief in the Pure Land (Jodo) school (also called the Nembutsu, or

Amidism), and especially because of the major work by the founder of that school at the

time:

This has all come about because of this Nembutsu Chosen above All by Honen.

(…) Rather than offering up ten thousand prayers for remedy, it would be better

simply to outlaw this one evil (Nichiren 1999: 15).
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It should be noted that if there is an exclusivist tradition in Japan, it was probably

started by Honen himself, with his claims that only chanting the Nembutsu leads to

salvation, and his exhortations to abandon all other teachings (Stone 1994: 232).

Nembutsu believers did not take Nichiren’s criticism lightly, nor did they hesitate to

resort to direct violence whenever they had an opportunity to try and do away with him.

The most famous persecutions organized by Nembutsu believers were the attempted

murders at Matsubagayatsu (1260), and especially at Komatsubara (1264) during which

two of Nichiren’s disciples were killed, and the Izu exile (1261). At that time no one

was expected to survive an exile, which was actually a death sentence in disguise.

Nichiren also criticized the Shingon school in numerous works, such as “The Refutation

of the Shingon Sect.” The teachings of Zen also came under attack. He did not spare the

powerful Ryokan either, a famous priest of the Precepts (Ritsu) school, who lobbied and

intrigued to have Nichiren killed. He was almost successful when Nichiren was taken

by soldiers to Tatsunokuchi beach to be beheaded, but at the last minute the attempt

failed. Nichiren was then exiled to Sado Island, another disguised death sentence.

Nichiren was never afraid to confront believers of other schools of Buddhism whenever

necessary, and despite persecutions, he continued to share his teachings unperturbed.

At the same time, Nichiren showed extraordinary warmth and care towards his disciples,

never forgetting to profusely thank people for any offering or gesture of kindness, for

instance Funamori Yasaburo who helped him during the Ito exile, or Shijo Kingo who

stood by him during the Tatsunokuchi persecution of 1271. Whenever his life was in

danger, there were always people volunteering to warn him, hide him, take him to their
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house, or otherwise help him at some personal risk to themselves. Many disciples also

traveled hundreds of kilometers through harsh terrain to be able to meet him. This

shows a centrifugal movement from Nichiren’s inner core to many other people, an

overflowing of compassion and human care, to which many people responded.

Nichiren must therefore be considered as being strict when it comes to religious

doctrine, but very warm and humanistic when it comes to personal human relationships.

These two movements, a centripetal and a centrifugal one, can actually be combined

using Habermas’s communicative rationality, as will be shown in Chapter 2. In a crucial

passage, Nichiren wrote: “whatever obstacles I might encounter, so long as persons of

wisdom do not prove my teachings to be false, I will never yield!” (Nichiren 1999: 280).

He was ready to discuss Buddhist doctrine with anybody, and instead of simply

imposing his teachings, he was ready to have a debate at any time with individuals or

groups. At the same time, he had reached some firm conclusions after praying from age

12 to 16, and strengthened his assumptions by studying from age 16 to 32, so he was not

ready to deny his own enlightenment easily, and actually never had to.

(3) Global Citizenship

Like many other universalist religions, Nichiren’s teachings were meant for the entire

world. As mentioned previously, he believed one should be loyal to the universal

principles of the Lotus Sutra rather than to one’s country’s interests. The mandala,

(Gohonzon) is written in three languages, since the word “Nam” is in Sanskrit, with the

other script made of Chinese characters and Japanese syllabary. The teachings are
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meant to spread throughout Jambudvipa24, which was a legendary continent, and can be

considered as meaning India, China and Japan at the time. Transposed to our world

today, Jambudvipa can be interpreted as meaning the entire world. This is consistent

with the Lotus Sutra’s teachings that beings from the entire universe gathered to listen

to Shakyamuni Buddha’s sermon in the introductory chapter of that work.

Far from any kind of nationalism, Nichiren expressed his gratitude for the indispensable

role Chinese civilization played in the introduction of Buddhism to Japan:

After Emperor Ming of the Han dynasty dreamed at night [of a golden man and

dispatched emissaries to the western region], the two sages, Kashyapa Matanga

and Chu Falan, came to China and stood for the first time at the gates of Ch’ang-

an. From that time until the reign of Emperor Hsüan-tsung of the T’ang dynasty,

the Buddhist teachings of India spread throughout China. (…) How fortunate it

is, then, that (…) we are able to scoop up with our hands the water of the great

river of Buddhism (Nichiren 1999: 155).

According to Kobayashi, even when commenting on the first attack by the Mongol

forces (1274), Nichiren did not focus on nationalistic issues, but on the plea of ordinary

people:

Nichiren, in contrast to the leaders of Japan, did not view the coming of the

Mongols from a political standpoint, so he did not talk of the conflict in terms of

winners or losers, attackers or defenders, invader and the invaded. Instead, he
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focused on the tragedy that occurs on the level of the common people. His view

always put the common person first (Kobayashi 2007: 32).

Finally, Nichiren’s overall strategy for the future of the world, which he called kosen-

rufu, was an attempt to propagate his brand of Buddhism throughout Japan, and beyond

throughout the entire world. Literally meaning “to proclaim and propagate widely,”

kosen-rufu is mentioned several times in key passages of Nichiren’s writings. In the

Selection of the Time, he writes: "Can there be any doubt that, after this period described

in the Great Collection Sutra when 'the pure Law will become obscured and lost,' the

great pure Law of the Lotus Sutra will be spread far and wide (kosen-rufu) throughout

Japan and all the other countries of Jambudvipa?" (WND 1999: 550). In On Practicing

the Buddha's Teachings, he wrote: "The time will come when all people will abandon

the various kinds of vehicles and take up the single vehicle of Buddhahood, and the

Mystic Law alone will flourish throughout the land. When the people all chant Nam-

myoho-renge-kyo, the wind will no longer buffet the branches, and the rain will no

longer break the clods of soil. The world will become as it was in the ages of Fu Hsi and

Shen Nung" (WND 1999: 392). In this last passage Nichiren was referring to two

legendary kings who reigned over peaceful and ideal societies in ancient China.
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1.2. Respect for All Life: the Main Message of the Lotus Sutra

A number of scholars have recognized the importance of the central message of the

Lotus Sutra, such as John Mayer:

When in the Lotus Sutra we learn that Buddha nature is recognized in all, be

they disciples such as Shariputra, great bodhisattvas, relatives of Buddha

Sakyamuni, such as Rahula, or indeed, villains such as Devadatta, we can see

the universality of compassion and generosity (Mayer 1998).

This section focuses on the historical background of the Lotus Sutra before exploring its

significance for peace theory.

1.2.1. The Origins of Kumarajiva’s Translation of the Lotus Sutra

There are many canonical texts in Buddhism, and a wide range of interpretations

concerning what the original Buddha, Shakyamuni, actually taught and said. The first

historical Buddha did not write anything down, and his teachings were transmitted

orally by his disciples for centuries, starting with the First Buddhist Council held in

Rajagriha the year of his passing. His teachings were committed to writing on palm

leaves for the first time in the first century BCE in Sri Lanka, in Pali language, during

the first part of the Fourth Buddhist Council, and this is the origin of the canon of the

Theravada branch of Buddhism. It is believed that the second part of the council was

held in Kashmir around the first century CE, producing the Mahayana canonical texts in

Sanskrit. The Lotus Sutra probably comes from this tradition. By the time Buddhism

arrived in China, many contradictory teachings and interpretations had made their way
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there around the same time, but there was a consensus among all of them concerning the

principle of respect for all life.

There are three complete translations of the Lotus Sutra into Chinese, the first one made

in 286 CE by Dhamaraksa, the second one in 406 by Kumarajiva, and the third one in

601 jointly by Jnanagupta and Dharmagupta. As Kanno says: “Kumarajiva’s translation

became the most popular in the area of East Asia and all of the Chinese commentaries

were based on it” (Kanno 2007: 180). It can be said that without Kumarajiva’s

outstanding translation, Nichiren Buddhism would have been very different, and might

not have appeared at all.

Buddhism was not easily accepted in China, and it had to be mixed with Confucianism

and Taoism in order to become more palatable and look less foreign. Many Buddhists

adopted Taoist terms to explain their concepts, using a method called “matching the

concepts,” until the appearance of Kumarajiva’s translation:

Although this somewhat superficial and arbitrary method of matching was

discarded as useless and misleading after the great translator and scholar

Kumārajiiva arrived in 401 C.E., Taoist influence on Buddhism in general was

not, and could not be, totally eliminated (Kang-nam, Oh 2000: 286).

Kumarajiva’s father was an Indian noble, and his mother was a Kuchean princess.

When he was seven years old his mother brought him to India and other countries to

study Buddhism and he became fluent in several languages. He developed into such a

brilliant Buddhist scholar that his reputation spread to China. In 382 Fu Chien, the ruler
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of the Former Ch’in dynasty, asked General Lu Kuang to bring back Kumarajiva to the

capital Chang-an. However the dynasty fell, and the Buddhist scholar was kept prisoner

by Lu Kuang in Liang-chou for sixteen years. Finally Kumarajiva arrived in Chang-an

in 401 on the invitation of Yao Hsing, the ruler of the Later Ch’in dynasty. He

established an outstanding translation team and fostered several thousand Buddhist

disciples.

As mentioned above, one of his greatest accomplishments was the translation of the

Lotus Sutra from Sanskrit to Chinese in 406, a version in 28 chapters25 which he entitled

“The Lotus Sutra of the Wonderful Law.” His translation style did not place the priority

on precise loyalty to the original, but rather on conveying the meaning with literary

beauty. Moreover, since the Chinese way of thinking was steeped in Confucianism and

Taoism as mentioned above, Kumarajiva and his colleagues not only translated, but re-

invented the Lotus Sutra to some extent. With their translation they were able to provide

a work fully understandable by Chinese scholars and ordinary people, not only from a

linguistic, but also a cultural and philosophical point of view. Nichiren acknowledges its

popularity: “Thus it came about that the translation of the Lotus Sutra made by the

Tripitaka Master Kumarajiva in particular spread easily throughout China” (Nichiren

1999: 113). He also asserts that it was his personal favorite: “With the exception of one

man, the Tripitaka Master Kumarajiva, all of these translators have made errors of some

kind” (Nichiren 1999: 554).

Of crucial importance for an understanding of Nichiren Buddhism is the fact that it is

Kumarajiva’s translation of the Lotus Sutra that T’ien-t’ai studied in the 6th century:
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“This is the work that the Tripitaka Master Kumarajiva introduced to China and that the

Great Teacher T’ien-t’ai employed” (Nichiren 1999: 565). There is no guarantee that

this particular version of the Lotus Sutra perfectly embodied Shakyamuni’s thoughts,

but this is true of all Buddhist canons since there is no written record of his teachings.

We can assume that in the process of oral transmission of the Buddha’s philosophy,

starting with Shakyamuni’s exact words, certain details were altered and others lost.

Moreover, once the teachings were finally committed to writing after several centuries,

these texts were then translated and re-interpreted in different languages afterwards. For

the purposes of this chapter on Nichiren Buddhism, it is important to acknowledge that

its founder based his teachings on Kumarajiva’s Lotus Sutra, and not on any other text

or translation. While there is no certainty concerning what Shakyamuni actually said,

Kumarajiva’s work was the concrete basis for Nichiren’s teachings, and the textual

foundation of the Buddhist lineage extending to Makiguchi, Toda and Ikeda. In this

work, the term “Lotus Sutra” will refer to Kumarajiva’s celebrated translation.

1.2.2. The Relevance of the Lotus Sutra for Peace Theory

There are countless interpretations of the meaning of the Lotus Sutra, and the one

presented here focuses on its description of the inner aspects of human life and on its

message for peace. It is the result of the author’s readings and analyses of the Lotus

Sutra over the years in English, using the translation Burton Watson made of

Kumarajiva’s Chinese version (Watson: 1993).
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The Storyline

Millions of living beings gather from throughout the universe to attend a sermon by

Shakyamuni Buddha in Rajagriha, on Mount Gridhrakuta. He has just finished

preaching the “Sutra of Immeasurable Meanings” and now prepares himself to expound

the “Lotus Sutra.” In the meantime mandarava flowers fall from the sky, earthquakes

shake the ground and the Buddha emits a powerful ray of light. Manjushri, who has

already experienced this thousands of times, explains to the person next to him called

Maitreya, that these phenomena invariably appear when the Buddha is about to preach

the Lotus Sutra.

Shakyamuni states that the main purpose of all Buddhas is to enable all beings to attain

Buddhahood, the same state of awakening they themselves have reached. Buddhas use

expedient means to enable their disciples to awaken their Buddha nature, constantly

adapting the teachings to the audience. To facilitate his disciples’ understanding,

Shakyamuni uses parables, allegories and metaphors. There is for instance the “Parable

of the Burning House and the Three Ox-carts,” the “Parable of the Rich Man and the

Prodigal Son,” that of the “Medicinal Herbs,” or of the “Phantom City,” and the parable

of the “Jewel in the Robe.” The most spectacular expedient means is yet to come.
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Suddenly a huge treasure tower about half the diameter of the earth in height and

adorned with seven kinds of jewels, appears from beneath the earth, and the whole

assembly of millions of living beings is lifted up in the air. Several extraordinary events

then take place, and for instance the eight year old daughter of the Dragon King Sagara

becomes a Buddha instantly, showing that women can attain Buddhahood just as men

do, contradicting the prevalent notion that women first have to become men in another

lifetime in order to attain Buddhahood.

Shakyamuni then entrusts the task of sharing the message of universal Buddhahood to

the “Bodhisattvas of the Earth,” led by their four excellent leaders. These innumerable

Bodhisattvas have been taught by Shakyamuni himself for an infinite number of

lifetimes. This is possible because the Buddha has reached enlightenment an extremely

long time ago, and has always been present in the universe in different forms, on

different lands and planets. After the teachings have been transferred to each participant,

the Treasure Tower recedes back underneath the earth, and all present return to their

respective countries and galaxies, bringing home the wonderful revelation they just

heard.

The last chapters of the Lotus Sutra describe how some of Shakyamuni’s disciples, who

participated in this ceremony, use their talents to propagate the message of universal

Buddhahood they have just learned in his sermon. For instance, Bodhisattva Myo-on

appears in 34 different forms, and Bodhisattva Kannon in 33, in order to save the

unhappy.
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A Psychological Interpretation

Nichiren himself gave this advice concerning the best way to interpret Shakyamuni’s

teachings:

You must never think that any of the eighty thousand sacred teachings of

Shakyamuni Buddha’s lifetime or any of the Buddhas and bodhisattvas of the

ten directions and three existences are outside yourself (Nichiren 1999: 3).

One way to understand the story told in the Lotus Sutra is to start from the point of view

that the millions of living beings gathering around Shakyamuni represent the myriads of

thoughts that occur in an unfocussed mind. Once a person starts meditating, it is

possible to reach full concentration, and this is symbolized by the appearance of the

Treasure Tower. In this state one feels at one with cosmic life, and a natural urge to

share this awakening with other living beings arises, symbolized by the appearance of

the Bodhisattvas of the Earth. Once all the psychological functions, thoughts and desires

have been united in the compassionate goal of helping others, one can suspend the

meditation session and this is symbolized by the Treasure Tower going back beneath the

earth. One is then ready to share this awakening with people in the real world.

This interpretation of the complex story told in the 28 chapters of the Lotus Sutra

focuses on inner peace as a point of departure for implementing concrete actions

towards world peace. It explains how one person can reach an awakening of the
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interconnectedness (engi) of all things by meditating upon the unity between self and

cosmos, and bring out courage and compassion in order to make wise choices and take

appropriate action based on a heightened consciousness. Ikeda describes this state of

intense concentration, called samadhi in Sanskit, as follows:

A samadhi is a state of life that is abundant in wisdom, a state of inner peace. It

indicates a rock-solid condition that nothing can perturb. From this inner peace,

the great song of the spirit capable of moving people’s hearts surges forth. Inner

peace is not born of indolence. It is exactly the opposite (WLS.VI 2003: 45).

Parables, Allegories and Metaphors: A Message of Universal Equality

The Lotus Sutra contains seven parables and numerous allegories and metaphors. In this

section the most relevant elements for peace theory are analyzed, namely the parable of

Medicinal Herbs, the behavior of Bodhisattva Never Disparaging, and the attainment of

enlightenment by the Dragon King’s daughter and by Devadatta.

The parable of the “Three Kinds of Medicinal Herbs and Two Kinds of Trees” appears

in the fifth chapter of the Lotus Sutra. A great cloud rises up and the rain from this

cloud falls on all kinds of plants and trees. Even though they are all of different sizes,

shapes and forms, all the plants benefit equally from the rain, each in their own way.
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The equality of the Buddha’s preaching

is like a rain of a single flavor,

but depending upon the nature of the living being,

the way in which it is received is not uniform,

just as the various plants and trees

each receive the moisture in a different manner (Watson 1993: 104).

Ikeda quotes the pioneering peace educator Elise Boulding, with whom he has held a

number of dialogues, to explain that the human quality of compassion is at the core of

this parable:

She [Elise Boulding) emphatically sums up her position: “We must take control

of our lives, because within us is the seed of a new reality—a seed that cannot

grow until our lives are our own. It is a reality of ecstasy, made up of love,

justice, freedom, peace and plenty.” She describes a yearning to open the “seed

of joy” in the lives of all people. The Lotus Sutra explains that all people can

open up the unsurpassed seed of the Buddha nature in their lives. And “The

Parable of the Medicinal Herbs,” the fifth chapter, describes the Buddha’s

undiscriminating compassion that makes this possible (Ikeda in WLS II 2000:

64).

This parable not only praises the all-embracing compassion of the Buddha, but it also

affirms that all human beings deserve respect just as they are. This principle is also at
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the core of the twentieth chapter, entitled “The Bodhisattva Never Disparaging.” The

following passage from the Lotus Sutra summarizes the spirit of the whole chapter:

For what reason was he named Never Disparaging? This monk, whatever

persons he happened to meet, whether monks, nuns, laymen or laywomen,

would bow in obeisance to all of them and speak words of praise, saying, “I

have profound reverence for you, I would never dare treat you with

disparagement or arrogance. Why? Because you are all practicing the

bodhisattva way and are certain to attain Buddhahood” (Watson 1993: 266-67).

Kanno points out a slight difference between the Sanskrit text and Kumarajiva’s

translation, thereby providing an example of Kumarajiva’s favoring literary beauty over

textual loyalty mentioned above. There is no mention of “would bow in obeisance” in

the original text and this is probably an addition by Kumarajiva. Concerning the

essential message of this passage, Kanno continues:

Despite this difference between the Kumarajiva translation and the Sanskrit text,

the actions of Bodhisattva Never Disparaging express an attitude that attributes

the utmost dignity to all humankind, bespeaking the possibility that all human

beings will, without fail, become Buddhas if they practice the bodhisattva way.

In other words, the scripture counsels us to respect all human beings equally as

future Buddhas (Kanno 2008: 105).
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One of the most resilient fictional characters in the Lotus Sutra, Bodhisattva Never

Disparaging repeats his words of praise whomever he meets. However, many people do

not appreciate his message of respect and tolerance, either because they do not believe

in universal equality, or because they think he is making fun of them. He is often struck

with sticks, tiles and stones, and is abused and mistreated again and again. However, he

continues intoning his words of praise, even if he has to run for his life as a result.

In Kumarajiva’s Lotus Sutra, Never Disparaging’s standard greeting is written in

twenty-four characters, and Ikeda emphasizes the importance of this short passage:

Just what does the Lotus Sutra teach? The sutra is condensed into this twenty-

four-character passage: “I deeply respect you. I would never slight you or

behave arrogantly toward you. For if you carry out the bodhisattva practice you

can become a Buddha without fail.” All living beings have the Buddha nature,

the world of Buddhahood. It is this world of Buddhahood that Never

Disparaging reveres (WLS V 2003: 95).

In the passage from the twentieth chapter quoted above, the phrase “whether monks,

nuns, laymen or laywomen” emphasizes one aspect of universal equality which is at the

core of the twelfth chapter entitled “Devadatta,” namely the absolute equality between

women and men.

The transformation of the female character named the “Dragon Girl” symbolizes the

fact that all women can attain Buddhahood. In India at the time when Shakyamuni was
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sharing his teachings, women were heavily discriminated against, and it was believed

that they had first to be reborn as men before they could attain Buddhahood. This could

be a time-consuming process taking many lifetimes. In contrast in the Lotus Sutra, she

attains Buddhahood instantly:

At that time the dragon girl had a precious jewel worth as much as the thousand-

millionfold world which she presented to the Buddha. The Buddha immediately

accepted it… The girl said, “Employ your supernatural powers and watch me

attain Buddhahood. It will be even quicker than that!” (Watson 1993: 188).

Nichiren confirmed that this passage is a metaphor for the enlightenment of all women:

“When she [the dragon girl] attained Buddhahood, this does not mean simply that one

person did so. It reveals the fact that all women will attain Buddhahood” (Nichiren 1999:

269).

In the same chapter, it is also said that the evil Devadatta, who had committed serious

crimes including an attempt on the Buddha’s life, will attain Buddhahood without fail.

This was a revolutionary concept, because in many other sutras, “evil men” who had

committed some offense, as well as women, were forever barred from reaching

enlightenment. Before and outside the Lotus Sutra, only “good men” were supposed to

attain awakening, but in the twelfth chapter the absolute universality of Buddhahood is

affirmed. In practical terms this means that no human being is forever good or bad, but

that each has the potential to bring out courage, compassion, wisdom and many other

qualities, that each person is capable of self-improvement. This is a crucial message



69

affirming the equality of all human beings, opposing any form of discrimination.

Fundamentally human life is a precious treasure filled with potential, and each

individual deserves respect26.

In the previous section on the centrality of “Three Virtues” in Nichiren’s concept of the

ideal qualities of human beings, the problem of naming the third quality besides wisdom

and compassion was explored, and terms such as courage, dynamism, life-force,

forbearance and others were suggested. Kanno confirms that this was already the case in

the Lotus Sutra, where the attributes of wisdom and compassion are unproblematic,

with the third one begging for clarification. His starting point is the concept of “eighteen

unshared properties” found in the third chapter of the Lotus Sutra:

The two main qualities of a Buddha are basically wisdom and compassion, as

described in these eighteen unshared properties. Unshakeable confidence and

imperturbability may be added to the basic qualities of wisdom and compassion.

Since the importance of compassion might give an impression of gentleness,

perhaps we should add courage to this list of basic qualities. “Exerting oneself

bravely and vigorously,” as given in the Expedient Means Chapter [of the Lotus

Sutra], represents in effect the practice of showing courage (Kanno 2008: 107).

By emphasizing the inherent potential of each human being to develop boundless

courage, compassion and wisdom, the Lotus Sutra and Nichiren Buddhism affirm the

dignity of each individual as well as the principle of the dignity of all life. At the core of

Toda and Ikeda’s concept of Human Revolution, this idea will be explored in Chapter 4.
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1.3. Infinite Potential: Shakyamuni, Nagarjuna and T’ien-t’ai’s

Breakthroughs

Nichiren’s belief in the human potential to bring out the best in oneself and others,

already found in the Lotus Sutra’s affirmation of the dignity of all life, is rooted in

Mahayana27 cosmology. Avoiding a discussion of the relative merits of the two main

branches of Buddhism, Theravada28 and Mahayana, this section will briefly focus on the

three main philosophical breakthroughs that occurred in India and China over the course

of about one thousand years.

First, Shakyamuni Buddha29 (c. 560-480 BCE)30 discovered the “interconnectedness of

all things” (engi) about twenty-five centuries ago in India, forming a picture of the

universe where everything is deeply related to everything else. As a result, a small

change in any part of a system can have a strong impact on the whole. One

philosophical application is the belief that a small inner change in one person’s mind

can have important consequences for society and the world. This aspect is empowering

when it comes to the capacity of individuals to think, speak and act for world peace.

The Soka Gakkai Dictionary of Buddhism provides a definition of interconnectedness

(engi), which is pratitya-samutpada in Sanskrit, but calls it “dependent origination:”

Also, dependent causation or conditioned co-arising. A Buddhist doctrine

expressing the interdependence of all things. It teaches that no beings or
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phenomena exist on their own; they exist or occur because of their relationship

with other beings and phenomena. Everything in the world comes into existence

in response to causes and conditions. That is, nothing can exist independent of

other things or arise in isolation. (…)

Nichiren provides his own definition of interconnectedness in the following passage,

which is remarkably close to contemporary formulations of James Lovelock’s “Gaia

hypothesis”31:

Life at each moment encompasses the body and mind and the self and

environment of all sentient beings in the Ten Worlds as well as all insentient

beings in the three thousand realms, including plants, sky, earth, and even the

minutest particles of dust. Life at each moment permeates the entire realm of

phenomena and is revealed in all phenomena. To be awakened to this principle

is itself the mutually inclusive relationship of life at each moment and all

phenomena (Nichiren 1999: 3).

Second, the Indian scholar Nagarjuna32 (c. 150-250) developed some aspects of the

principle of interconnectedness and discovered the concept of “non-substantiality” (ku)

about seven centuries after Shakyamuni’s time. This idea has often been translated as

“emptiness” or “void,” but in light of T’ien-t’ai’s interpretation and Nichiren’s use of

the term, a more adequate translation would be “latent potentialities” or “infinite

potential.” Here the term “non-substantiality”33 is used. Placing the focus on one



72

individual human being, it means that since everything is related to everything else, a

person’s intrinsic nature is never entirely fixed, but is highly dependent on the countless

interconnections between elements inside and outside the person. As a result, a person’s

inner life can be considered at the same time as “empty,” without fixed existence, and

“full of infinite potential,” always able to generate countless feelings and thoughts.

Nichiren highlights this aspect in the following passage:

When we look into our own mind at any moment, we perceive neither color nor

form to verify that it exists. Yet we still cannot say it does not exist, for many

differing thoughts continually occur. The mind cannot be considered either to

exist or not to exist. Life is indeed an elusive reality that transcends both the

words and concepts of existence and nonexistence. It is neither existence nor

nonexistence, yet exhibits the qualities of both (Nichiren 1999: 4).

Shin Yatomi explains the psychological mechanisms behind the idea of non-

substantiality:

Nagarjuna’s concept of non-substantiality points out that there is no absolute

value—good or evil—assigned to the things or events in our lives. Their

meanings are essentially what we make of them. No matter how painful or

unfortunate an event we may encounter, we can still create a positive meaning

from it, depending upon how we view it and what we do about it. Our views and
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resulting actions, however, are determined not merely by our intellectual

understanding but by our essential consciousness or the state of our innermost

being (Yatomi 2008).

This way of looking at one’s own mind allows people to create value from any kind of

situation. As will be mentioned in Chapter 4, this is very close to Victor Frankl’s

logotherapy, the holocaust survivor who designed a way for people to take their destiny

into their own hands. This principle of transforming any situation into something

positive is one of the aspects of Nichiren Buddhism that inspired Toda and Makiguchi

to join Nichiren Buddhism in 1928. When they decided to call Makiguchi’s educational

theories “Value-creative Pedagogy” (Soka), they probably had in mind the positive

aspect of Nagarjuna’s concept of non-substantiality, meaning that human beings can

always create something beneficial and of value, which can be compared to “medicine,”

from any situation, even the most difficult ones, which can be thought of as “poison.”

“Turning poison into medicine” is indeed one of the pillars of Nichiren Buddhism. As

Nichiren says:

Explaining how the Lotus Sutra surpasses all the rest of the Buddha’s lifetime of

teachings, Bodhisattva Nagarjuna’s Treatise on the Great Perfection of Wisdom

says, “[The Lotus Sutra is] like a great physician who can change poison into

medicine (Nichiren 1999: 946).
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In the context of Ikeda’s philosophy of peace, Nagarjuna’s concept of non-substantiality

allows to open up the infinite potential of all human beings, and indeed of all living

beings. As Nichiren says, using Nagarjuna’s resolutely down-to-earth metaphor:

To express the wonderful power of the Lotus Sutra, Bodhisattva Nagarjuna says

that it enables even such creatures as dung beetles to attain Buddhahood

(Nichiren 1999: 1083).

Finally, the Chinese scholar T’ien-t’ai34 (538-597) developed the theory of “The Three

Thousand Realms in a Single Moment of Life” (ichinen sanzen) about three centuries

after Nagarjuna’s conceptual breakthrough. Since a person’s inner nature does not have

any fixed existence, it must be possible to look at one’s own mind and see a vast

number of thoughts and possibilities one can choose from. Based on the systematic and

quasi-mathematical outlook typical of his time and place, T’ien-t’ai concluded that at

any time, a person has three thousand possibilities to choose from, a symbolic number

meaning an infinite range of options. The practical consequence for world peace is that

each individual always has the option of choosing the most non-violent, peaceful, and

life-enhancing thoughts, words and actions in any circumstance.

This major intellectual achievement was the result of a complete systematization of the

concepts and principles he found hidden in the poetical imagery of Kumarajiva’s Lotus

Sutra, summarizing the whole system in the principle of Ichinen Sanzen or “The Three

Thousand Realms.” In Japan his disciples starting with Dengyo (767-822) established

the Tendai School which is still in existence today. Based on his own enlightenment,
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Nichiren used the concepts and technical terms found in T’ien-t’ai’s interpretation of the

Lotus Sutra to establish his own teaching and practice, including the mantra and

mandala mentioned above. He recognized T’ien-t’ai’s outstanding achievement:

In their hearts Vasubandhu, Nagarjuna, Ashvaghosha, Saramati, and other

Buddhist scholars knew [the doctrine of three thousand realms in a single

moment of life], but they did not reveal it to others because the time for it to be

expounded had not yet come (Nichiren 1999: 362).

It is worth noting that since Nichiren mastered classical Chinese, he was able to read

and analyze Kumarajiva’s Lotus Sutra directly in the original, as well as T’ien-t’ai’s

commentaries, and did not have to necessarily rely on T’ien-t’ai’s interpretations. This

is probably one of the reasons why he was able to develop a new school of Buddhism,

inspired by, but quite distinct from, the teachings of the Japanese Tendai school.

Continuing the tradition established by Shakyamuni, Nagarjuna and T’ien-t’ai, Nichiren

has taken the three concepts described above together in order to affirm the power of the

individual to transform the world for the better. Whatever global issue one is concerned

about, Nichiren teaches that people are all deeply connected to each other

(interconnectedness), that one has infinite potential to create something new (non-

substantiality) and that one can always choose the best way to react and take action

(three thousand worlds). What Nichiren has added to this philosophical flow is a

concrete meditative practice based on chanting Daimoku to the Gohonzon, enabling

ordinary people to bring out their potential in the midst of the realities of daily life.
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1.4. Conclusion: Some of Nichiren’s Concepts at the Core of

Ikeda’s Peace Theory

Nichiren asserted the power of each individual to change their own destiny and that of

the society around them, in virtue of their capacity to strengthen and manifest the inner

potential called Buddhahood, characterized by boundless life-force, compassion and

wisdom. Instead of relying on some outside force or on authority figures, Nichiren

placed the responsibility for peace and prosperity firmly into the hands of ordinary

people willing to “reform the tenets” that they hold in their hearts. His firm belief in the

inner potential of each human being was grounded in the basic principles of Mahayana

Buddhism, interconnectedness, non-substantiality and the Three Thousand Realms. He

had no doubt that ordinary people could overcome the hardships of the Kamakura era,

and could even create a new history through their own efforts. All these ideas are at the

root of Toda and Ikeda’s concept of Human Revolution.

He also showed his belief that the only way to share this empowering philosophy with

others was to use dialogue, never refusing to engage others in debate or conversations,

while never sheepishly yielding “so long as persons of wisdom do not prove [the]

teachings to be false” (Nichiren 1999: 280). This spirit is at the core of Ikeda’s

philosophy of dialogue which will be explored in Chapter 5.

Finally Nichiren never discriminated against people of other nationalities or

backgrounds, reflecting the spirit of universal equality found in the Lotus Sutra, and he
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also showed gratitude to what are now the countries of India, Korea and China for

having brought Buddhism to Japan. His teachings were clearly intended for human

beings in the entire world, as when he stated: “How reassuring it is to know that not

only the people here, but those of India, China, and the entire land of Jambudvipa will

be able to attain Buddhahood!” (Nichiren 1999: 482). Together with Nichiren’s

conviction that one should place universal and humanistic principles above political

authority, these concepts form the basis of Toda and Ikeda’s ideas concerning global

citizenship.

The next chapter explores how Josei Toda was able to interpret Nichiren’s philosophy

to form the basis of a grass-roots peace movement that actively contributed in the

reconstruction of post-war Japan, paving the way for Ikeda’s formulation of his

Buddhist humanist philosophy of peace (Chapter 3).
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Notes

1. Nichiren has different honorific titles depending on the school. For instance in

Nichiren Shu he is called “Nichiren Shounin,” meaning “Sage,” whereas in the SGI

he is referred to as “Nichiren Daishonin,” meaning “Great Sage” or Buddha. Here,

as in most scholarly texts, he is simply called Nichiren. Mikio Matsuoka (2008: 170)

mentions that there has been almost no research on Nichiren’s social ethics. In the

1990s sociologists of religion such as B. Wilson, P. Hammond and R. Kisara did

research on the Soka Gakkai and Rissho Kosekai, which are new religious

movements based on Nichiren Buddhism, but the topic of Nichiren’s social ethics is

untouched.

2. Kamakura is the name of the city which was the seat of the military government.

3. While written in a different context, the famous phrase by Hobbes seems to be

appropriate to describe life in Japan at the time. The full sentence reads: “And the

life of man, solitary, poore, nasty, brutish, and short” (Hobbes: 1651, 1988: 65).

4. The Mongols did in fact invade the islands of Tsushima and Iki, which were part of

the Japanese archipelago, both times, but they were not able to invade the mainland.

5. “The virtue of sovereign is the power to protect all living beings, the virtue of teacher is the wisdom

to instruct and lead them to enlightenment, and the virtue of parent is the compassion to nurture and

support them (italics added)” (Soka Gakkai Dictionary of Buddhism 2002: three virtues

entry).

This is also explained in the background to “The Opening of the Eyes,” written by

the Gosho translation committee:

The three virtues of sovereign, teacher, and parent are equated with the qualifications of a Buddha.

The virtue of sovereign is the power to protect all living beings; the virtue of teacher is the wisdom to
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lead all to enlightenment, and the virtue of parent means compassion to nurture and support them

(WND: 289).

6. In Buddhism, a mantra is a phrase that is chanted or recited.

7. In Buddhism, a mandala is an object of worship.

8. There are in Japan about 19 traditional schools each with their head temples, seven

non-traditional schools, and one lay organization, namely the Soka Gakkai/SGI.

This makes a total of 27 different schools each upholding a different interpretation.

9. The statue of Bodhisattva Kokuzo was the main object of worship at the temple

Seichou-ji where Nichiren was studying as an adolescent.

10. Opinions differ concerning the time when Nichiren reached full enlightenment.

Nichiren Shoshu states that since Nichiren is the original Buddha since time without

beginning, he was already enlightened long before birth. For several scholars, he

attained enlightenment between the ages of 12 and 16. Here, the point of view

adopted is that of gradual enlightenment, of a constantly deeper awakening

happening at different stages of Nichiren’s life.

11. Mostly Kamakura, Kyoto and Nara.

12. The component ho of Myoho means Law, in the sense of a natural law like the “law

of gravity,” and not a human-made law as in a constitution.

13. Despite the fact that both organizations are now completely independent, many

disputes are still opposing them today. One element of the disagreement is that

Nichiren Shoshu asserts the authority of the priests, while Soka Gakkai and SGI

affirm the capacity of each individual to reach enlightenment, but the issues are

extremely complex.

14. Traditionally, the “Three Virtues” are the symbolic roles of sovereign, teacher and

parent themselves, but we use the term “Three Virtues” as meaning the human
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qualities they symbolize, namely intrinsic power (energy, courage, dynamism),

compassion and wisdom.

15. This is called “Casting off the transient and revealing the True” (hosshaku-kempon)

and has a very profound religious meaning for some Nichiren schools including the

SGI, but for our purposes it is simply described as an increase in Nichiren’s

commitment to his mission, which can be considered a superficial, but not incorrect,

interpretation.

16. A series of threats and acts of violence against followers of Nichiren in Atsuhara Village, in Fuji

District of Suruga Province, Japan, over a period of three years, beginning in earnest in 1278. (Soka

Gakkai Dictionary of Buddhist Terms, Atsuhara Persecution entry.)

17. There is still controversy concerning the authenticity of the Dai-Gohonzon, but its

symbolism is a clear declaration of the universality of Buddhahood and the capacity

of each individual to reach enlightenment.

18. The website of the Association for Humanistic Psychology mentions principles very

similar to Nichiren, Makiguchi, Toda and Ikeda’s upholding of the dignity of life:

Throughout history many individuals and groups have affirmed the inherent value and dignity of

human beings. They have spoken out against ideologies, beliefs and practices which held people to

be merely the means for accomplishing economic and political ends. They have reminded their

contemporaries that the purpose of institutions is to serve and advance the freedom and power of

their members. Human beings cannot be reduced to components.

(Retrieved from <http://www.ahpweb.org/aboutahp/whatis.html> on 3 August 2008).

19. Victor Frankl (1905-1997) was an Austrian psychiatrist who established logotherapy

and Existential Analysis and a Holocaust survivor. In order to survive in the

concentration camps, he forced himself to find meaning in all his experiences, and

this confirmed his theoretical assumptions concerning the human will to meaning.

http://www.ahpweb.org/aboutahp/whatis.html> on 3 August 2008
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20. Structuration is explained in these terms in Craig Calhoun et a. editors (2007),

Contemporary Sociological Theory, Second Edition, Oxford: Blackwell, p. 221.

Gidden’s argument is summed up by his phrase “duality of structure.” At a basic level, this means

that people make society, but are also constrained by it. Another way to say the same thing is that

although action and structure are usually seen as opposing concepts, they are actually two sides of the

same coin and cannot be analyzed separately.

21. The recent consensus of most scientists that global warming and climate change

have anthropogenic origins is one illustration of the validity of this point. The re-

election of George W. Bush in 2004 by an uninformed electorate and its disastrous

consequences for the US and the world is another example.

22. It is well known that Plato and also Erasmus, for instance in his Colloquiae, have

also used dialogue in their writings.

23. Even when in exile on Sado Island, Nichiren organized the Tsukahara debate. It was

the tradition at the time for Buddhist priests to confront each other in debate. This

was a serious affair since the loser had to convert to the religion of the winner on the

spot. Many Nembutsu believers converted to the Daishonin’s Buddhism during the

Tsukahara debate.

24. The “Buddhist Dictionaries and Glossaries” retrieved on 5 March 2008 defines

Jambudvipa as “Southern continent; the human world; the earth; this planet.”

<http:///www.e-sangha.com/alphone/dic.htm>.

The Major Writings of Nichiren (1999) published by the Soka Gakkai mentions:

The “dew garden” is a metaphorical expression meaning that all things in the continent of

Jambudvipa (signifying the entire world) are as fleeting as dew in the garden, which quickly vanishes

in the morning sun. [No. 152, Page 1067, col. 1, paragraph 45, Footnotes].

25. According to Kanno (2007: 180), the twelfth chapter was not translated by

Kumarajiva. It was translated by someone else and later integrated in what is now
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known as Kumarajiva’s Lotus Sutra.

26. This is reminiscent of Albert Schweitzer’s concept of “Reverence for Life” and of

the Quakers’ idea of “the God within you.”

27. Mahayana Buddhism is one of the two main branches of Buddhism. Mahayana

means “Great Vehicle” in Sanskrit, meaning that this type of Buddhism had broader

appeal than the traditional Theravada which required monastic discipline.

28. Mahayana Buddhism calls traditional Theravada Buddhism “Hinayana,” which

means smaller or lesser vehicle. However Theravada believers reject this appellation.

29. The first historical Buddha was Shakyamuni, who was born in what is now Nepal

and spread his new philosophy throughout India around the fifth century BCE. The

term “Buddha” is a Sanskrit term meaning “enlightened one,” and the working

definition30 of a Buddha used here is “a human being enlightened to the fundamental

unity between self and cosmos, awakened to the interrelatedness of all things and to

life’s inherent dignity and infinite potential, who is able to bring out the best in self

and others, especially qualities such as courage, compassion and wisdom.” Based on

this definition, it is reasonable to assume that there must have been many Buddhas

before Shakyamuni in different eras and civilizations, but none of them has started a

religious movement that has reached us today. The history of Buddhism therefore

starts with Shakyamuni, who was born a prince (muni in Sanskrit) of the Shakya

clan. Despite enjoying luxurious surroundings, and being blessed with a wife and

child, he decided to leave his father’s palace to live as a religious mendicant. He was

concerned about the fragility of human happiness and the vulnerability of human

life, constantly threatened as they are by sickness, old age and death, and he decided

to go out into the world in search of the meaning of life. He first learned yogic
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meditation, then went on to undergo the much stricter training provided by ascetic

practices, for about six years. He decided to reject these teachings once he realized

that they would not enable him to grasp the meaning of life. He became convinced

that there must be a middle-way between the two extremes of pleasure-seeking

indulgence and self-mortificating abstinence. Soon after giving up his training as an

ascetic, legend has it that he chose a spot under a pipal tree near the city of Gaya

where he could enter meditation undisturbed. After a while he attained

enlightenment, and became a “Buddha,” meaning “awakened one.”

30. Sources differ concerning the dates of birth and death of Shakyamuni. The entry in

The Soka Gakkai Dictionary of Buddhism states:

According to Buddhist tradition in China and Japan, he was born on the eighth day of the fourth

month of 1029 B.C.E. and died on the fifteenth day of the second month of 949 B.C.E., but

recent studies have him living nearly five hundred years later. The view prevalent among

scholars is that Shakyamuni lived from about 560 to about 480 B.C.E., though some scholars

hold that he lived from about 460 to about 380 B.C.E.

31. The “Gaia Hypothesis” was first formulated by James Lovelock in the 1960’s.

32. Nagarjuna was a Buddhist scholar from southern India born to a Brahman family.

He is considered as the thirteenth of Shakyamuni’s twenty-three successors, and one

of the founders of the Mahayana theoretical foundation, especially because of his

clarification of the principle of non-substantiality. His entire philosophy is referred

to as the “Middle Way.” His works include The Treatise on the Middle Way, The

Treatise on the Great Perfection of Wisdom, The Commentary on the Ten Stages

Sutra, and The Treatise on the Twelve Gates. He spent the last years of his life

training disciples, and he transferred the teachings to Aryadeva.

33. The Soka Gakkai Dictionary of Buddhism uses the term non-substantiality.
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34. After seven years of study under the Great Teacher Nan-yueh (515-577), T’ien-t’ai

(538-597) went on to become an accomplished Buddhist scholar in his own right.

He established a new school of Buddhism of which the three major texts were

compiled by his disciple Chang-an based on the master’s lectures on the Lotus Sutra

over several years. They are “The Words and Phrases of the Lotus Sutra,” “The

Profound Meaning of the Lotus Sutra” and “Great Concentration and Insight.”

T’ien-t’ai rejected the classification of the Buddhist texts offered by other

contemporary Chinese schools, and established his own categorization of

Shakyamuni’s Sutras, organizing them into “five periods and eight teachings.” For

him there was no doubt that the Lotus Sutra was the core of all the Buddha’s

teachings.
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Chapter 2. Josei Toda: Ikeda’s Mentor in Life

Overview of the Chapter

In the previous chapter, some of the values and concepts of Nichiren Buddhism at the

core of Ikeda’s philosophy of peace were introduced. It is Josei Toda who introduced

Ikeda to Buddhism, and Ikeda’s worldview is indebted as much to Toda’s as it is to

Nichiren’s. Ikeda has adopted Toda’s interpretation of Nichiren’s teachings and has

devoted his life to the implementation of his mentor’s vision for a better world. This

chapter presents Toda’s life and philosophy and explores his contribution to peace. His

indebtedness to Nichiren Buddhism and to his own mentor, Tsunesaburo Makiguchi’s

philosophy1 is analyzed, and special attention is paid to four aspects of Toda’s work.

First, Toda responds to Makiguchi, Nichiren’s teachings, classics of world literature and

other influences. He anticipates the needs and addresses the concerns of future readers,

especially Ikeda as his main disciple, countless SG members, and the Japanese public in

general, especially young people. Second, Toda’s evaluative point of view is different

from Nichiren’s and Makiguchi’s. For Toda the teachings of Nichiren were more

important than the theory of value-creation. One of his main accomplishments is to have

placed Nichiren’s Buddhism firmly at the center of the SG’s philosophical system,

while building upon Makiguchi’s value-creative pedagogy at the same time. Third, the

connotations of Makiguchi and Nichiren’s words as used by Toda have to be taken into

account. For Makiguchi, value-creation was mostly a pedagogical principle, but Toda

broadened its scope to embrace the whole of society. He believed that it was possible to

create value in government, business, civil society, and all aspects of society, not only
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in education. Whereas for Nichiren the concept of Kosen-rufu meant mostly the

conversion of a maximum number of people to his school of Buddhism, as mentioned in

the previous chapter, for Toda it was enlarged to mean human happiness and world

peace in general. Finally concerning the centripetal and centrifugal forces in Toda’s

philosophy, he always brought his discourse back to Kosen-rufu, but at the same time

explored numerous issues affecting humankind during his lifetime. His concern about

global citizenship and nuclear weapons was grounded in Buddhism, and at the same

time it was the expression of genuine care for humanity transcending the narrow

confines of religion.

The specific issues that were of utmost concern for Toda were education for global

citizenship and the abolition of nuclear weapons. To understand why he thought they

were of utmost importance for world peace, it is necessary to consider his life and work.

The concept of a “global human family” appeared earlier on in Toda’s thinking,

whereas the “declaration against nuclear weapons” was delivered during one of his last

public appearances, about seven months before his death. Who was Josei Toda?

In this chapter the focus will be on seven major aspects of Toda’s life. First, his

formative years, from his birth in 1900 to his departure for Tokyo in 1920. Second, the

relationship with his mentor Makiguchi that was to define his whole life. It is

Makiguchi who introduced Toda to the educational philosophy of value-creation, and

also to Nichiren Buddhism, and to the coherence and similarities between those two

belief systems.
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Next, his imprisonment by the Japanese military, which he endured because of his

refusal to betray his mentor, his commitment to Nichiren Buddhism, and his defense of

freedom of thought and religion. While in jail, through intense study of the Lotus Sutra,

daily spiritual practice, and an unshakable commitment to his beliefs, Toda was able to

feel that his life was one with the “life of the entire universe” (Ikeda 2004: 409), and

that he had a mission to awaken humanity to the universality of the Buddha nature as

one of the “Bodhisattvas of the Earth” (Ikeda 2004: 412). After surviving two years in a

prison cell, Toda was transformed into a mature leader for peace.

Fourth, his meeting with Ikeda who would become his successor and which was a

crucial turning point for Toda. From then on he was able to focus on raising his main

disciple and successor for the future. The concept of “Global Citizenship” is examined

in more detail in this section of the chapter, since it is one of the main ideas Ikeda

learned from Toda, immediately upon their first encounter.

Next, Toda’s single-handed rebuilding of the Soka Gakkai, the organization he had

started with Makiguchi in 1930, after it was destroyed due to oppression by the military

government that led to Makiguchi’s death and Toda’s imprisonment. Starting with a few

people in 1945, Toda was able to rebuild the Soka Gakkai into an organization that

reached 750,000 Japanese households upon his demise in 1958.

Sixth, his 1957 “Declaration against Nuclear Weapons,” which is still relevant today

and a source of inspiration for some organizations for nuclear abolition (Krieger 2007:



90

131), and finally his last public declaration on 16 March 1958, about two weeks before

he passed away.

2.1. The First Twenty Years: the Shaping of a Peace Leader (1900-

1920)

Josei Toda was born as Jin’ichi2 in Shioya Village (now Kaga city), Ishikawa Prefecture,

Honshu, on 11 February 1900, the seventh child of a family struggling with financial

hardships. Hoping to improve their situation, the Todas moved to Atsuta, Hokkaido, on

the coast of the Sea of Japan, when Jin’ichi was two years old. Despite their best efforts,

the family was never well off and even though Jin’ichi graduated from elementary

school with high marks, he had to abandon full-time formal education in order to

support his family financially and he worked his way through school. One of his

greatest joys was admiring the waves crashing off the coast of Atsuta, standing tall in

the wind, and dreaming about the wide world beyond the sea (Ushio 2000: 6).

One of his fondest memories was listening to his father telling stories with all his

children around the fire in the humble family living room. Toda and his siblings would

learn about heroes from ancient and recent times, and these happy moments left a deep

impression on Toda’s mind (Ushio 2000: 4, 14). For the rest of his life, Toda would love

holding discussions with small groups of ordinary people. Toda was also inspired by his

older brother Sotokichi’s passion for studying, and decided to follow in his footsteps

after the latter’s premature passing as an adolescent. At Atsuta elementary school, Toda
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was fortunate enough to have two teachers who were also novelists, and shared with the

young boy their passion for literature and writing, Raseki Kawai and Chimmoku Hasebe

(Shiohara 2008a).

Once during a world history class, Toda was asked to speak about the life of Napoleon

in front of the other pupils, since he had expressed the opinion that the teacher’s lecture

was too boring. He was up to the task and earned the admiration of his classmates

(Ushio 2000: 14). The overall orientation of Japanese elementary education at the time

was the promotion of materialistic self-confidence, the belief that with hard work and

perseverance anybody could become financially successful. A popular book at the time

was Self-help: with Illustrations of Character and Conduct published in 1859 by the

Scottish writer and reformer Samuel Smiles3 (Shiohara 2008a).

Toda had to work as an apprentice for a wholesale dealer in Sapporo at age 15, pulling a

heavy cart, packaging and distributing goods. For a boy raised in a small town, the

sights and sounds of a large cosmopolitan city must have been dazzling and inspiring.

At the time when Toda was raised in Atsuta, the atmosphere of the city was staunchly

traditional, most of the inhabitants being survivors of the 1868 Meiji Restoration who

had resisted the winds of change, preferring to hold on to the old ways of the Edo period.

In contrast, the city of Sapporo was bustling with influences from the US and the West,

following Japan’s opening to the outside world in the latter part of the 19th century

(Shiohara 2008a).

Toda’s diary4 around that time revealed a young man burning with ambition despite his
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unfavorable circumstances (Ushio 2000: 9), and he continued studying while working,

receiving a license as a substitute elementary school teacher at the age of 17. One day

he fell exhausted in the snow and had to be hospitalized for several months. In order to

repay the debt he had accumulated due to medical and hospital bills, he started working

as a store clerk in the coal mining city of Yubari. It is there that he was offered his first

position as a substitute teacher at age 18, deep inside the mountains near Yubari, in the

400 pupils-strong elementary school of the village of Mayachi.

This is a town where fathers worked in tunnels, their faces blackened with coal,

and mothers sifting and sorting the coals. He said: “At an agricultural college in

Iwamizawa, I saw a coal miner’s lungs preserved in alcohol. They were

completely blackened by coal dust. It was frightening” (Shiohara 2008b: 149).

Toda was appointed associate teacher of the school in June 1918, and continued

studying until he obtained his license as full-time elementary school teacher in the fall

of 1918. He started developing an original method of instruction tailored to his pupils,

and it is around that time that he started to use the name Jogai (Shiohara 2008b: 149). At

the end of 1919 he also obtained a license to teach several scientific subjects (Ikeda

2004: 235). He was loved by the pupils and would spend a lot of time entertaining them

at his home. The young coal miners in the area also started gathering at Toda’s house to

discuss politics and history. At the same time he had to continue paying off his debts

and saving on everything, but this difficult situation did not deter him from writing a

proposal for reform to the Ministry of Education. The hardships of these years enabled

Toda to forge the capacity to combine his passion for learning, for teaching and
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education, for gathering people together, all the while showing creativity, imagination

and genuine concern for the social situation around him, while struggling to make ends

meet. This training would reveal its usefulness when Toda embarked upon the

rebuilding of the Soka Gakkai immediately after WWII.

The reform proposal Toda submitted to the Ministry of Education contained concrete

ideas on how to improve the condition of teachers, and a system of examinations in

order to foster more capable school principals. The similarities between Toda’s

suggestions and Makiguchi’s ideas are striking, especially the proposals for reform in

Volume IV of Makiguchi’s work Value-creative Pedagogy (Soka Kyoiku Taikei) that

would be published in 1930 with Toda’s help (Ushio 2000: 20).

In early 19205 Toda decided to leave Mayachi and Hokkaido for good and to move to

Tokyo in order to find his mission in life, and how he could contribute to society (Ikeda

2004: 1726). He knew he would need to find a mentor, and despite the hardships of

surviving in a new city, he was able to find Makiguchi and to become his disciple.

Around that time, in one of his journal entries (1 April 1920), he mentioned his dream

of becoming a “world citizen” (Ushio 2000: 25).

From this short overview of Toda’s first twenty years, it is possible to identify elements

in his intellectual development that fit well into the framework of this work, namely the

progression from human revolution to dialogue to global citizenship. Young Toda

learned the importance of studying and self-improvement (Human Revolution) and

loved talking and discussing with ordinary people (Dialogue). He was inspired to
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broaden his horizons (Global Citizenship) by such elements as the vastness of the sea in

Atsuta, some Western ideas in his education, and the cosmopolitanism of the city of

Sapporo.

2.2. Learning from his Mentor, Tsunesaburo Makiguchi (1920-1943)

When Toda arrived in Tokyo in early 1920, he soon met Makiguchi, who was well-

known for his original ideas in the educational circles of the capital. During this initial

meeting, they discovered a common passion for a type of education that enables

individuals to flourish. Makiguchi helped the young educator to secure employment as a

temporary teacher, and Toda remained loyal to him for the rest of his life.

Makiguchi was often transferred from one school to another because of his refusal to

cater to the needs of authority figures. For instance, he had expressed the opinion that

“imperial worship in education was immoral” (Ikeda 2004: 241), denoting a non-

conformist attitude that would become increasingly unpopular with the authorities,

culminating in his arrest and imprisonment in 1943. At the time of his initial meeting

with Toda, Makiguchi had been transferred to Nishimachi Elementary School, but he

was transferred again after six months to Mikasa Elementary School, where Toda

followed him and became a full-time teacher.

Makiguchi organized a system of cheap lunches at the school, first for pupils who could

not afford a meal, and ultimately for all the pupils in the school. He was inspired by the
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“Penny Lunch System” practiced in a school in the suburbs of Chicago (Shiohara

2008b: 149). Toda would later show the same attention to the needs of the youth in his

care, providing pork soup for 6000 youngsters during his last public appearance on 16

March 1958. In 1922 Makiguchi was again forced to resign from Mikasa Elementary

School, but by that time he had found some level of protection and was transferred to

one of the best schools in Tokyo, Shirokane Elementary School.

It is around that time that Toda started studying to enter university, and in 1923 he

opened an elementary tutorial school which he named Jishu Gakkan, where he could

apply Makiguchi’s educational theories. Since he felt a responsibility to protect his

mentor’s philosophy from outside, he decided to change his name to Jogai, meaning

“outside the castle” (Ikeda 2004: 54). In 1928 he was accepted in the Department of

Economics of Chuo University, but during the same period disaster struck in his

personal life. He had married Tsuta Urata in 1922 (or 1923) and they had a daughter,

Yasuyo, but the infant died of tuberculosis in 1924, with her mother suffering the same

fate in 1926. Toda himself was affected with the disease for about eight years (Shiohara

2008a). He was able to overcome those hardships and continued focusing on his

educational projects. In 1928 he followed Makiguchi into joining the Nichiren Shoushu

school of Buddhism, as mentioned in the previous chapter. Both were impressed with

the similarities between Makiguchi’s theories of education, resting on the belief in the

potential of each individual, and the teachings of Nichiren based on the Lotus Sutra,

which affirms that each human being possesses inexhaustible treasures of the heart.

Rather than a conversion, their taking faith can be interpreted as adding a spiritual

dimension to a life-enhancing philosophy they were already professing. At the same
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time, it is quite possible that the new spiritual practice helped Toda overcome the loss of

his wife and daughter.

Toda published his first book, An Anatomy of Home Education6 in December 1929, for

parents with children in the sixth grade of elementary school, and his second one,

Guidebook to Mathematics through Reasoning7 in June 1930. This book on arithmetic

eventually sold one million copies over about 11 years, going through 126 editions until

19418. It can be considered a successful long-seller, but not a best-seller since the sales

were not very high during the first few years of its publication (Shiohara 2008a). Toda’s

next big project was the publication of Makiguchi’s magnum opus, The System of Value-

creating Pedagogy, which took place in late 1930. He devoted himself wholeheartedly

to this project for about ten months and abandoned his university studies the same year

(Shiohara 2008a).

Makiguchi had begun jotting down his thoughts on education around 1893, at age 22,

when he first began teaching. In the Seikyo Shimbun newspaper of 10 April 1952, Toda

published an installment of his autobiographical novel Human Revolution in which he

described the birth of the term Soka, which means “value-creation.” It was in the middle

of one night in February 1930, during a discussion with Makiguchi, that Toda offered to

devote himself entirely to the publication of all the notes Makiguchi had jotted down for

37 years. Makiguchi’s pedagogical system needed a name, and they decided to call it

“Soka,” since at its core was the belief that each human being has the inner capacity to

create something valuable in any circumstance. In his Guidebook to Mathematics

through Reasoning published a few months later, Toda states that the book is based on
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the principles of Soka pedagogy, a term that was born on that February night. Originally,

Makiguchi had planned to publish his work in 12 volumes (Shiohara 2008b: 152) but

only the first four were published. (Later in this section tentative explanations are

offered as to why this was the case).

To support the publication of The System of Value-creating Pedagogy, friends of

Makiguchi and Toda created a Value-creating Pedagogy Support Group. It included 28

prominent figures, including Tsuyoshi Inukai9 who was soon to become the 29th prime

minister of Japan. Among the three individuals who wrote the foreword was the famous

Christian educator and politician Inazo Nitobe10, who was an Under-secretary general of

the League of Nations, and who had published the famous essay Bushido: the Soul of

Japan in 1900.

For more than six years starting in 1930, Toda also published an educational magazine

in order to promote the Value-creating pedagogy. Besides the Guidebook to

Mathematics through Reasoning, Toda published more than twenty other educational

reference books (Shiohara 2008b: 154). In the preface of his first book mentioned

earlier, An Anatomy of Home Education, he wrote that for him two main sources of

“social pathology” were the “entrance examination hell” and “the predicament of

students with poor grades” (Shiohara 2008b: 154). Toda believed that each individual

has great potential, and that poor grades were due to poor educational methods, refusing

to put the blame on the learner. He also believed that the entrance examination hell was

emphasizing rote memorization and stifling critical thinking and creativity. In the same

preface, “[h]e encourages parents to raise their children into people of intellect who can
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reason and make decisions, rather than turning their brains into memorizing machines.”

(Shiohara 2008b: 155).

Several aspects of the entrance examination system at the time could indeed be

considered as hellish. First, there was the meaninglessness of memorizing huge amounts

of diverse materials, with no explanation as to why they should be studied. One had to

be able to answer examination questions in order to have a bright future, and no other

reason was provided. Next, the whole system was promoting a spirit of heartless

competition, pitting pupils against all others in a fierce race for predominance. This

leaves young people with the impression that the society of adults is a ruthless world

where only the toughest can survive, and that the examination hell is some kind of

initiation ritual into that new and fearsome universe. Third, there was the fear of failure,

which would condemn one to a life without a good degree, without a good job, the

existence of a loser that will be decided by the outcome of the entrance examination.

Today’s educational system in Japan has not changed much, in the early years of the

first decade of the 21st century, a new phenomenon has appeared, which is unexpectedly

altering the nature of the entrance examinations in Japan. The population is declining

sharply and there are fewer and fewer Japanese reaching the university entrance age.

Some institutions have had to close down, while most others have had to find new ways

to adapt to the lack of incoming students. One of the consequences is that entrance

examinations are becoming less difficult and less competitive. About eight decades after

the publication of Toda’s An Anatomy of Home Education, the Japanese system is forced

to become more humanistic.
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Already in his first book, Toda shows his belief in what would later become a major

ingredient of the concept of Human Revolution, the fact that each individual has

tremendous potential that needs to be brought out through appropriate methods. This

conviction is a result of his experiences in Hokkaido and his struggles in Tokyo together

with Makiguchi. Toda’s adoption of Nichiren Buddhism in 1928 only reinforced his

belief in people’s potential. In his Guidebook to Mathematics through Reasoning, Toda

emphasized the importance of thinking for oneself and of using reasoning. This would

remain a component of his philosophy of peace. Toda and Ikeda’s use of rationality as a

tool for communication is very similar to Habermas’s concept of “communicative

rationality.” This idea will be developed in Chapter 5 below. It is important to note the

tension running through both Toda and Ikeda’s teachings between modernist rationality

and pre-modern spirituality.

Even though Toda devoted himself to the publication of Makiguchi’s System of Value-

creative Pedagogy, only four volumes were published out of the 12 that were planned.

From 1933 in Japan the content of textbooks for elementary schools became overtly

militaristic. Japan was on the disastrous path that dragged the nation into the Sino-

Japanese war in 1937, the Second World War in 1939, the Pacific War in 1941, and

ultimately Hiroshima, Nagasaki, and the defeat of 1945. From 1933 on the government

wanted education to produce good soldiers, and this was in direct contradiction to

Makiguchi’s Value-creating pedagogy that aimed at developing fulfilled and

autonomous individuals. It is quite possible that Makiguchi felt that the government was

going to destroy his efforts completely and that it was not worth continuing to publish

under these circumstances.
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Another, very different, interpretation is that since education from 1933 in Japan was

geared to promote war, by offering a new and effective type of education, Makiguchi

would be supporting the war effort, leading young people directly to misery, completely

defeating his original purpose. He therefore chose to refrain from publishing the

remaining volumes of his work (Shiohara 2008b: 156), which were actually never

published (Shiohara 2008b: 158).

In May 1939, Makiguchi shared his dream of establishing a school based on Value-

Creating Pedagogy, and entrusted that vision to Toda. It is eventually Ikeda who made

this project a reality starting with the creation of Soka High School in the 1960s,

followed by a complete Soka educational system in the ensuing years. In January 1940,

Toda published an educational magazine entitled Shougakusei Nihon (Elementary

School Children Japan). In 1941 all elementary schools changed to National Elementary

Schools, and it became prohibited to call pupils “Shougakusei” (elementary school

students). They now had to be called “Shoukokumin” (small citizens) instead. The real

meaning of that shift was that a good citizen was a fully grown adult ready for war. A

“small citizen” was just unfinished material being polished to become a good soldier. As

a successful publisher inspired by the strong desire to continue educating the youth,

Toda had to cope with all these changes, and altered the name of his magazine to “Small

Citizens Japan.” Until his arrest and imprisonment in 1943, he showed a remarkable

capacity for survival as a publisher. In one of the very few books written about Toda,

entitled Toda’s Decision in 1940, Takasaki (2002) advanced a thesis that was later partly

refuted by Shiohara (2008a). Based on his personal collection of Toda’s magazines
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“Small Citizens Japan,” Takasaki argues that Toda resisted government pressure until

the end. Indeed, whereas the government’s character for “Small” had the meaning of “a

little bit,” the magazines published by Toda in Takasaki’s collection were using a

different character, meaning simply “Small,” showing a desire to distance oneself from

government policies. Unfortunately, Takasaki had never seen the last version of the

magazines, where Toda finally had to change the character into the same one imposed

by the government, meaning “a little bit.”

Since Toda did not blatantly denounce and oppose the war, his message for peace during

these difficult years must be extracted from careful research. It is by comparing the

content of all his magazines with other ones published during the same period that one

can come to the conclusion that Toda was actually resisting the war, trying to inculcate

values of compassion and understanding in his young readers despite the surrounding

madness.

Up until 1943, Toda was running a number of successful businesses, such as the

publishing companies Daidoushobou (novels) and Nihon Shougakkan (educational

materials) as well as the stock company Nihon Shoute. He was also member of the

board of directors of, and otherwise involved in, different business ventures, about ten

in all. He lost everything when he was arrested and jailed by the government in 1943 on

charges of blasphemy and violating the Maintenance of Public Order Act. Was Toda

imprisoned because of his religious beliefs, his defense of freedom of thought, or

because he opposed the war? The next section will attempt to clarify this question.
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2.3. Imprisonment and Awakening (1943-1945)

To unify the entire nation towards the war effort, the military government was

promoting and imposing the worship of the Sun Goddess, the core symbol of State

Shintoism. Legend has it that it was she who sent the famous “Divine Winds”

(Kamikaze) to destroy the invading Mongol fleets in the 13th century. In 1281 the

Mongol’s armada, led by Kublai Khan, was almost assured to take over the Japanese

islands. It is only due to a powerful typhoon off the shore of Kyushu that the expedition

failed. Seven centuries later, the Japanese government was trying to mobilize the

country around that legend:

Bewitched by the capricious doctrines of Shintoism, they forced the entire

nation to worship the Sun Goddess by forcing people to enshrine Shinto

talismans and vainly hoped for the miracle to repeat itself. Makiguchi and his

followers denied all doctrines of Shinto, resisting the military thought control

(Ikeda 2004: 86).

National law demanded that Shinto talismans be enshrined in each Japanese home. This

allowed the government to target those who refused to comply and treat them as traitors,

effectively allowing the military powers to control the entire Japanese population.

The Ministry of Education was trying to forcibly unite different Buddhist groups. This

was a way to simplify control of the believers, and to make sure they accepted the

Shinto talisman. Indeed, it was possible to keep one’s religion while still showing one’s
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support for the war effort by adding the talisman to the family collection of religious

objects. The head temple Taiseki-ji, headquarters of Nichiren Shoushu, had decided to

accept the Shinto tablets as a temporary expedient, hoping to restore the integrity of the

Buddhist teachings once the war was over. They summoned Makiguchi and Toda to the

temple to secure their approval, but Makiguchi, in his capacity as head of a group of lay

believers he had established in 1930, the Soka Kyoiku Gakkai, categorically refused.

Toda wholeheartedly supported his mentor’s decision to oppose the compromise

solution offered by the priests, and less than a month after the meeting at the temple,

they were both arrested, on 6 July 1943 on charges of violation of the 1925 Peace

Preservation Law (PPL). This law was used to suppress "thought crimes," and was first

enacted to target leftist groups. It was updated in 1941 to include religious organizations,

and a total of 21 leaders of the Soka Kyoiku Gakkai were arrested on the same day as

Makiguchi and Toda. It is estimated that a total of about 80,000 people were arrested for

allegedly violating the PPL between 1925 and 1945 (Hosei University 2000).

Makiguchi passed away in prison on 18 November 1944. Despite malnutrition,

interrogation and torture, he never compromised his beliefs. Toda was in a separate cell,

and did not know that his mentor had died. He was only informed on 8 January 1945

and was deeply shocked. Toda pledged that if he would come out of prison alive, he

would stand up by himself and continue his mentor’s work, a promise he kept.

At the beginning of 1944, Toda began a fierce struggle to survive physically and

mentally in prison. He started meditating and chanting more earnestly than ever and

studied the Lotus Sutra thoroughly. This allowed him to have two awakenings that were
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to influence the course of his remaining years. First he realized that the Buddha is life

itself, the essence of cosmic life. “It is the life of the entire universe” (Ikeda 2004: 409).

From that moment in his solitary cell in March 1944, Toda seemed to be free of fear for

the rest of his life. This first revelation gave him tremendous courage to overcome all

obstacles. It also made him aware of how precious life is, and of the importance of the

dignity of each individual. It confirmed his attitude as an educator, which he had forged

as a disciple of Makiguchi, that each human being is precious and worthy of respect.

In November of the same year, Toda had a second awakening when he realized that he

was a “Bodhisattva of the Earth” (Ikeda 2004: 412). This is the name of legendary

figures found in the Lotus Sutra, which symbolize the benevolent functions latent in all

people. When brought to full bloom, this capacity is expressed as active compassion for

all living beings. This is the spirit of the Bodhisattva at the core of Toda and Ikeda’s

philosophy of peace.

To recapitulate, Toda’s two revelations were that first, each person deserves complete

respect since they have the ultimate source of spirituality within them and second, that

each person has a mission to share this respect for life with others. In terms of human

qualities, the first revelation gave Toda boundless courage to overcome all hardships,

and the second one gave him the compassion to devote his life to helping others come to

the same realization. Since he was able to share these two revelations with 750,000

households in a mere 13 years until his death in 1958, it can be assumed that Toda was

able to tap the necessary wisdom to find the best way to share this courage and

compassion with countless people. Ikeda inherited this spirit from Toda, and went on to



105

develop the SGI into one of the largest lay Buddhist organizations in the world with 12

million members in more than 190 countries and territories.

From a purely rational point of view, it is impossible to evaluate whether Toda’s

enlightenment in prison was based on scientific truth or not. However, this subjective

experience gave Toda a clarity of purpose which had real effects on people. Among

many others, Ikeda was able to feel that clarity during their first meeting in 1947, and

during the chaos of postwar Japan, thousands of desperate Japanese felt energized by

Toda’s authenticity. Whereas the personal belief and commitment of each member must

be taken into account to explain why one would join the Soka Gakkai, the enthusiasm

that never left Toda after his two revelations played a large part in the development of a

grassroots movement that grew to three quarters of a million households during his

lifetime. This flame has been kept alive until today, resulting in the development of the

SGI into an organization comprising flourishing institutions for peace, culture and

education. This constitutes empirical proof of the validity of Toda’s enlightenment,

even if the scientific reality of its content is impossible to demonstrate. In Chapter 4 the

concept of Human Revolution will be explained more fully, and the hypothesis of this

research is that it is based on the blossoming of the core human qualities of courage,

compassion and wisdom. Based on his two awakenings in prison, Toda showed actual

proof of these qualities on a grand scale. At the deepest level, this must have confirmed

for him that he was right in his decision to refuse to compromise his beliefs and to

follow his mentor in prison.
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2.4. Meeting with his Future Successor, Daisaku Ikeda

After his release from prison on 3 July 1945 Toda started to rebuild his life, his business

and the Soka Gakkai, slowly regaining his health that had been damaged by two years

of malnutrition and harsh conditions. The reasons why he was released on that day are

based on a complicated system of investigation, pre-trial, bail, parole, and potential

release that was unique to Japan11. First he started by encouraging four businessmen he

used to know, and little by little the organization, renamed Soka Gakkai (see next

section), started to pick up speed again. On 14 August 1947 a frail young man of 19

suffering from tuberculosis attended one of the small meetings Toda was leading. This is

how Ikeda describes their first meeting. He was introduced by a friend and after his

lecture Toda asked him:

“How old are you now?” Instead of saying simply “How old are you?” Toda

asked, “How old are you now?” Although it was their first meeting, he spoke as

if he were talking to someone he already knew.

“Nineteen years old, sir.”

“I see. I was nineteen when I first came to Tokyo from Hokkaido. I was really a

country boy. I had no friends and no money, and I was terribly lonely. I was

overwhelmed, something unusual for me” (Ikeda 2004: 227).

Immediately after this initial exchange, Ikeda asked Toda four questions. Both the

questions and the answers seem to have determined the lifelong mentor and disciple

relationship between those two men. These questions about the meaning of life, true
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patriotism, or the validity of the imperial system, were on most Japanese people’s minds

at the time.

Ikeda’s first question was “Sir, what is a correct way of life?” (Ikeda 2002: 227). Toda

confidently answered that by trying to practice Nichiren Daishonin’s Buddhism himself,

Ikeda would find out in a concrete way. Then Ikeda asked, “What is a true patriot?” and

Toda unhesitatingly answered: “A true patriot is none other than one who believes in the

Mystic Law” (Ikeda 2004: 230). In plain terms, the “Mystic Law” (Myoho) is the

mechanism of cause and effect at the core of the cosmic life-force, the “life of the entire

universe” to which Toda had been enlightened in prison. Since the cosmic life-force is

within everything, it can be related to Spinoza’s pantheistic god, and this implies that a

true patriot believes that each person is worthy of respect, and not only some people to

the detriment of others. Nationalism is based on respect for individuals that happen to

be confined in the same national territory, and racism on respect for those with the same

ethnic background. This is one of the major sources of violence in the world, and for

Toda, all human beings without exception are worthy of respect, simply because they

are an integral part of the universe. With this answer, Toda equated true patriotism with

global citizenship, a concept that caught the attention of Ikeda for the rest of his life.

The third question was: “What is Nam-myoho-renge-kyo, which you just mentioned?”

and Toda’s answer was: “In Buddhism, it is called the original power of the great

universe,” and this was probably a further clarification of the second answer, since the

concept of Mystic Law was something new to Ikeda. His fourth and last question was:

“Sir, what is your opinion of the emperor?” and again Toda gave a clear-cut answer:
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“From the Buddha’s eyes, even the emperor is a common mortal, like ourselves” (Ikeda

2004: 231).

According to Ikeda himself, after the answer to the fourth question, he had found his

mentor:

At this time, he came to his ultimate moment of decision. “How succinctly he

answers! There is no confusion in him. I think I can believe and follow this man.

He answered my questions politely and sincerely, without any superfluity. What

will this man mean in my life? (Ikeda 2004: 232).

Many religions were springing up all over Japan at the time, and instances of

authoritarian leaders trying to impress disoriented people were numerous. As Ian

Buruma mentioned in the wake of the 1995 subway poison gas attacks in Tokyo:

Not every Japanese believed in the imperial cult, but for nearly two decades

State Shinto monopolized Japan's spiritual and political life. No wonder that

when the cult was abolished by order of the Allies after their victory in 1945, it

left a lot of confused Japanese behind. What had been inculcated as religious

doctrine was suddenly forbidden as dangerous militaristic propaganda. The

Emperor could stay on his throne, but had to renounce his divinity. It was,

perhaps, the first time in human history that God had to declare himself dead.

This made some Japanese permanently cynical: they would never believe

anything again. But the spiritual vacuum of the postwar years provided fertile
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ground for all kinds of new cults and creeds. Most of them were organized

around a charismatic figure. It was as though the demise of the Emperor as a god

produced many little emperors, all with their own worshippers (Buruma 1995).

Toda’s simplicity, human warmth, authenticity and clarity, as well as his courage,

wisdom and compassion, were able to convince Ikeda that he would gain a lot by

changing some of his convictions, altering his belief-system voluntarily. If one can

accept the proposition that belief-systems and worldviews are constructed, this means

that in theory it is always possible to adopt a different one. Already in the 13th century,

Nichiren Daishonin had said: “so long as persons of wisdom do not prove my teachings

to be false, I will never yield!” (WND 1999: 280). This needs to be a completely self-

motivated process, as was the case when Ikeda met Toda, because in Buddhism evil is

defined as attempts to control and dominate other people (see Chapter 4). The exchange

that took place on 14 August 1947 was an example of human interaction causing

someone to voluntarily review their construction of reality, and this is how the Human

Revolution spreads from one person to another.

The four answers given by Toda can be summarized as follows: first, human beings

have at their disposal ethical and philosophical systems that can allow them to live a

correct (meaning successful and contributive) life. This means that peace can be

attained if people choose a way of thinking that will be conducive to a culture of peace.

As Gandhi said, “Be the change you wish to see in the world.” Second, if one’s core

cultural identity extends to the whole world, one will feel passion for the wellbeing of
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all of humanity, as a global citizen. Third, there is a cosmic life-force that binds us all,

we are all part of the great universe. Fourth, all human beings are equal, and the

emperor of Japan is just a common mortal like the rest of humanity.

To summarize even more, a path to peace is possible based on an ethics of global

citizenship that grants the same respect to all human beings. This philosophy upheld by

Toda, which he learned from his mentor Makiguchi and passed on to his disciple Ikeda,

is at the core of the Soka Gakkai and the SGI movement. It is also at the core of the 13th

century Buddhist priest Nichiren’s philosophical system, but not everybody has

interpreted Nichiren’s principles in the same way. Indeed, during WWII for instance, a

group of “Nichirenists”12 took advantage of the confusion of the times to interpret

Nichiren’s teachings in a militaristic and nationalistic way that supported the Japanese

wars of aggression. During the same time, Makiguchi died in prison in 1944 and Toda

barely survived imprisonment at the hands of the military authorities, because the two

educators believed in an interpretation of Nichiren Buddhism that emphasizes the

dignity of each human being and in what is now called global citizenship.

Besides the definition of a “true patriot” that dates back to 1947, one other important

concept related to global citizenship is that of “One-worldism.” During a discussion

panel with a few hundred young Japanese people on 17 February 1952, Toda mentioned

for the first time his belief in “One-worldism.” He might have been influenced by the

publication of One World in 1943 by Wendell Willkie13. He did not explain what he

meant at the time, but simply mentioned the term at the end of his speech congratulating

the young participants in the panel discussion. In the novel The Human Revolution,
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Ikeda gives his own interpretation of Toda’s use of the term, based on numerous

conversations with Toda over the years. Toda’s “One-worldism” can be considered as a

call for people to place the priority on humanity instead of the state (Ikeda 2004: 641).

In other words, people should dedicate themselves to humankind and not only to their

own country (Ikeda 2004: 641).

In modern terms, Toda’s idea of “One-worldism” corresponds to “Global Citizenship.”

In 1952, the cold war was in full swing, and most people interested in politics in Japan

had to choose between Communism and Capitalism. Toda preferred to transcend those

two political systems in favor of the idea of one united world giving priority to the

peace and happiness of all people. Communism and Capitalism might claim to have the

power to bring happiness to all people too, but they both privilege one class (the

workers or the employers) to the detriment of the other. Toda’s vision was not grounded

in economics or class divisions, but in the respect of each individual human being

regardless of social status.

Today, more than 50 years later, leading contemporary figures such as Michael

Gorbatchev, Linus Pauling or Josef Rotblat have shown their agreement that global

citizenship focusing on human security and global governance is the best way to bring

about world peace, concepts that were all contained in Toda’s idea of “One-worldism.”
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2.5. Rebuilding the Soka Gakkai, 1945-1958

After leaving prison on 3 July 1945, Toda first had to find the strength to encourage

himself. The two revelations he had experienced in 1944 as well as his pledge to

continue the work of his deceased mentor enabled him to take on the formidable task of

rebuilding the Soka Gakkai from scratch. He decided to change the name from Soka

Kyoiku Gakkai (Value-creating Educational Society) to the shorter Soka Gakkai (Value-

creating Society) since he believed that its philosophy would benefit all members of

society, and not just educators. He also decided to change his own name from “Jogai”

(meaning “outside the castle,” see above) to “Josei,” which means “inside the castle,” to

symbolize his awakening to his responsibility as the leader of the movement to rebuild

the Soka Gakkai (Ikeda 2004: 55). His first challenge was to find an audience willing to

listen to him. He started with four businessmen who used to be members. The humble

beginnings of this grassroots movement are humorously described by Ikeda:

He then thought of the four businessmen who called on him so often. Whatever

else one might say about them, they did come, at least, and they had four

perfectly good pairs of ears. One evening he broached the subject. “It’s a waste

of time, just drinking here like this. Why don’t we study the Lotus Sutra?”

“Lotus what?” Yoichiro Honda stared at him with a dazed expression, eyes

blurred by sake (Ikeda 2004: 99).
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The lecture does not go very well, and Toda is disappointed, but then catches himself:

Didn’t they have even the faintest glimmer of a seeking spirit? He felt depressed.

Hold on, he thought. Do not think of them as four old friends. Think of them as

four pairs of ears, he reminded himself. They were all he had right now, and he’d

have to protect them. Perseverance, he knew, must underlie any great endeavor.

That knowledge was indelibly etched in his heart (Ikeda 2004: 101).

Then on 1 January 1946 Toda gave a lecture on the Lotus Sutra to the four of them at

what was then the head temple Taiseki-ji14. That first official lecture can be considered

as the starting point of the Soka Gakkai’s reconstruction after the war.

By teaching wholeheartedly, and taking care of each individual with great respect, Toda

was able to encourage several more people to join him, then hundreds, thousands, and

by 1958 the Soka Gakkai had reached 750,000 households. Ikeda followed the same

recipe of genuine and sincere teaching combined with great care for each individual,

and the SGI today has members in almost all countries. It is hard to imagine that it

actually started with that small meeting with one mouth and “four pairs of ears,” but this

is what gives the members of the SGI the conviction that one individual can change the

world. This principle called “the Human Revolution” is explored more fully in Chapter

4. A more detailed account of Josei Toda’s struggles to rebuild the Soka Gakkai would

be outside the scope of this work, and is precisely the topic of Ikeda’s novel The Human

Revolution.
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2.6. Declaration against Nuclear Weapons, 1957

2.6.1. The Text of the Declaration

On 8 September 1957 Toda made a declaration condemning the use of nuclear weapons,

addressing an audience of 50,000 people. The occasion was the Eastern Japan Youth

Division Sports Meet [sic] (Ikeda 2004: 1774) also called the “Festival of Youth” held at

Mitsuzawa stadium in Yokohama. The sense of urgency pervading the declaration was

due to the seriousness of the world situation, but also to the degradation of Toda’s

personal health. He knew he did not have much longer to live and wanted to share his

greatest concerns with young people. Toda poured his entire life in a very short text of

about one page, which contained just a few ideas, but had a lasting impact, considering

that it became the point of departure of the Soka Gakkai and the SGI’s activities for

nuclear disarmament, which are still ongoing today. The content of the declaration can

be summarized in the following way (see the appendix to this chapter for the full text).

Toda expresses his joy at being able to admire the young participants’ enthusiasm, and

he now wants to share the first of his “final instructions for the future.” Toda reaffirms

that the religious mission of the SG is kosen-rufu, which means to spread the teachings

of Nichiren Buddhism, but on this occasion he shares his ideas concerning the testing of

nuclear weapons.

He attacks the problem at its root, “to rip out the claws that are hidden in the very

depths of this issue.” To send a clear message that there can be no real victors in a
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nuclear confrontation, he advocates the death penalty for anybody using nuclear

weapons, regardless of their nationality or whether their country wins or loses the war.

By mentioning the death penalty, Toda was establishing a difference between temporary

military victory and the fundamental victory of human beings in a philosophical and

ethical sense. Toda often spoke of the difference between relative and absolute

happiness. Relative happiness comes with the fulfillment of a wish or the

accomplishment of a goal. It comes and goes based on the events in people’s lives. On

the contrary, absolute happiness is completely self-motivated, and depends only on the

quality of one’s character, or to use Buddhist terms, the amount of courage, wisdom and

compassion one is able to generate. If winning the war is immediately followed by a

death sentence, it cannot be called a meaningful victory.

When Toda uses words such as “victorious,” “winning side” or “conquer the world,”

(see appendix) he is talking about military victory, which is to be placed in the same

category as relative happiness, a transient phenomenon that can be called relative

victory, which depends on defeating an enemy. In contrast, absolute victory as a human

being would mean the capacity to live one’s life fully and enable others to do the same.

To understand Toda’s meaning better, one can use the image of a supreme judge, an

allegory of justice, handing in death sentences to the leaders of countries that would use

nuclear weapons, symbolizing the utter defeat of the human spirit.

He explains that “we, the citizens of the world, have an inviolable right to live” and that

anyone who threatens other people’s lives is “a devil incarnate, a fiend, a monster.”



116

Toda concludes his declaration by encouraging the members of the SG youth division

“to spread this first appeal of mine to the entire world.”

This declaration contains many important elements that are useful for this thesis. First,

there is a belief in civil society and the power of ordinary people. This takes the form of

both religious activities and non-religious awareness-raising. Toda admires the “Soka

Gakkai spirit” of the youth and reasserts that their religious mission is kosen-rufu.

However, in this declaration Toda wishes to transcend the religious context to speak of

an issue that concerns all human beings. The fact that he wants the youth to spread the

spirit of his declaration throughout the world originates in his belief in civil society, or

“common mortals,” one of his favorite expressions, meaning “ordinary, real people.”

Toda is not waiting for governments to act, he is encouraging ordinary people to take

the initiative in raising awareness concerning nuclear weapons.

Second, Toda transcends the dichotomy of the cold war and sides with the whole of

humanity. He condemns the use of nuclear weapons by anybody, regardless of the camp

they might defend. His recommendation that the death penalty be used is problematic

for a peace leader who advocates the “right to live.” Toda has consistently shown his

opposition to the death penalty based on his respect for the dignity of life, but this text

presents an exception to the rule. In 1948 when seven “Class A” Japanese war criminals

were sentenced to death, Toda clearly stated his opposition to the death penalty (Ikeda

2004: 1782). In the 1957 declaration, Toda wanted to attract attention to the seriousness

of the situation, and to the horror of the potential crime of using nuclear weapons. In the

context of the cold war, one camp was condemned in the strongest terms by the other,



117

but each camp reserved the right to deploy nuclear weapons for deterrence. Toda wanted

to overturn this logic. During the Toda Institute conference entitled “The Challenge of

Abolishing Nuclear Weapons” held in San Francisco on 8-9 September 2007 to

commemorate the 50th anniversary of Toda’s declaration, David Krieger, President of

the Nuclear Age Peace Foundation (NAPF) affirmed his support for Toda’s wording in

the declaration. He stated that starting a nuclear war meant potentially annihilating

entire civilizations, and perhaps human life on earth itself. He mentioned that if Toda

had recommended “life imprisonment” for the perpetrators of such a crime against

humanity, his declaration would have sounded hollow (Krieger 2007).

Third, Toda defines the root of the problem in terms of the dignity of human life. Based

on Buddhist principles, Toda asserts that the desire to control others and use their lives

for one’s purpose lies at the origin of the nuclear arms race. The theory of deterrence is

based on fear and mistrust, and does not challenge the human desire to dominate others.

For Toda this is the real problem, and based on his belief that “we, the citizens of the

world, have an inviolable right to live,” Toda severely condemns the human tendency to

deny this right in others in order to protect one’s own interests. This is why he describes

people who have succumbed to this tendency as “evil incarnate,” based on the Buddhist

definition of good and evil (see Chapter 4).

The declaration can thus be framed in the overall context of this thesis, namely the

hypothesis that Ikeda’s formula for peace, consistent with his mentor Toda’s, can be

summarized as human revolution, dialogue and global governance.
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Toda’s emphasis on the need to challenge the inner tendency to dominate others that

threatens the dignity of human life is a major component of the Human Revolution

concept, and his greatest wish is “to rip out the claws that are hidden in the very depths

of this issue.” His belief in civil society and awareness-raising shows his trust in

dialogue, and he expects the fifty thousand participants of the Festival of Youth “to

spread this first appeal of mine to the entire world.” His ability to transcend the cold war

dichotomy is rooted in his belief in the need for global citizenship, as when he says “we,

the citizens of the world, have an inviolable right to live.”

Since Toda’s declaration was made 12 years after the Hiroshima and Nagasaki

bombings, it is worth exploring briefly what Toda’s reactions had been at the time. The

Japanese population had not been informed of the bombings, and it is quite probable

that Toda had not heard about the nuclear holocaust by 15 August, when the Emperor

publicly announced Japan’s defeat. Toda’s reaction to the announcement of the end of

the war was rather positive, because he knew he would be able to start rebuilding the

Soka Gakkai. The same evening, he immediately focused on organizing a

correspondence education course in order to restart his business (Ikeda 2004: 47).

In November 1948, after hearing the news concerning the International Military

Tribunal of the Far East, Toda had already formulated the essence of his 1957

declaration. Interestingly, his reactions about the atomic bombings are mixed with his

opposition to the death penalty. The context of the 1948 Tokyo Tribunal sheds another

light on the 1957 declaration. He said:
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The judgment contains two inherent mistakes. First, the death penalty is

absolutely futile. Life imprisonment is more proper. Killing another, even

through the death penalty, goes against Buddhism.

Second, those who dropped the atomic bombs should equally be found guilty.

Whatever their reason may have been, the employment of atomic bombs was an

act of evil, wasn’t it? Whether one wins or loses the war, the claws of evil must

be eradicated from the face of the world. These people should face the same

penalty as the other war criminals (Ikeda 2004: 371).

2.6.2. A Brief History of Nuclear Testing 1945-1957

To understand the reasons behind Toda’s concern, and the frame of mind he might have

been in during September 1957, it is necessary to take a brief look at the historical

context. The first successful nuclear test codenamed “Trinity,” took place on 16 July

1945 in Alamogordo, New Mexico, US, about two weeks after Toda’s release from

prison. Then on 6 and 9 August, the civilian populations of Hiroshima and Nagasaki

were subjected to the first two nuclear massacres in the history of humankind. The US

military continued doing numerous tests and developing more and more powerful

nuclear weapons, hoping to keep a military edge through this new technology. On 29

August 1949 the Soviet Union successfully tested its first nuclear device and the two

superpowers then became entangled in an accelerating nuclear arms race. Britain’s first

test was conducted on 3 October 1952. All other countries that joined the “nuclear club”

did so after Toda’s declaration, starting with France (1960), China (1964) and India

(1974).
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A new type of bomb was tested by the US on 1 November 1952 at Eniwetok atoll in the

Pacific, inaugurating the “thermonuclear age.” This new weapon was 500 times more

powerful than the “Trinity” device. The contamination of a Japanese tuna fishing vessel,

the Lucky Dragon Nr. 5 (Daigo Fukuryu Maru) on 1 March 1954 struck the Japanese

psyche much more than any of the initial tests performed by different countries before

that. This accident was caused by nuclear fallout from the US Castle Bravo

thermonuclear device test on Bikini Atoll, and it was later found out that about one

hundred other boats had been contaminated, as well as many inhabitants of the Marshall

Islands. The Soviet Union tested its first thermonuclear bomb on 22 November 1955.

On 21 August 1957, they succeeded in testing an intercontinental ballistic missile

(ICBM) several years ahead of schedule. The missile called R-7 carried a dummy

warhead more than 5,600 kilometers. This meant they could launch a nuclear strike on

virtually any city in the world. A second successful test took place on 7 September , the

day before Toda’s declaration. It is the same type of ICBM that was used to launch

Sputnik on 4 October 1957.

The United Nations Disarmament Subcommittee had convened on 18 March 1957

hoping to place a moratorium on the testing, manufacture and use of nuclear weapons,

but it ended with no agreement on 6 September. We can assume that Toda was aware of

this failure on 7 September, when he wrote down the ideas for his declaration. He might

have grown impatient with the bickering between the superpowers concerning an issue

that could determine the survival of the human species, regardless of national

boundaries.
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2.6.3. Voices against Nuclear Tests around the Time of the Toda Declaration

Numerous voices opposing nuclear weapons appeared around the time of Toda’s

declaration, many in the spring and summer preceding it, and several others in the few

months following it. Looking at the frequency and importance of those movements and

declarations at the time, compared with any other period of two years, one can talk of a

small “axial age” of protests against nuclear weapons around 1957-58. This section

provides a short overview of the activities against nuclear weapons from 1945 to 1957,

and then focuses on the period 1957-1958.

On the day of the Hiroshima bombing, Norman Cousins wrote an editorial for the

Saturday Review entitled “Modern Man is Obsolete.” This immediate reaction against

the inhumanity of nuclear weapons is considered by some as the starting point of the

“nuclear pacifism” movement in the US and the world (Katz 1987: 1-2).

Following World War II, Japan found itself completely dependent upon the U.S.

"nuclear umbrella" and this was formalized in the 1952 Security Treaty between the two

countries. In the years after the occupation, the Japanese public was strongly against the

use or presence of nuclear weapons on Japanese soil, as a result of the Hiroshima and

Nagasaki bombings. The irradiation of the Japanese fishing vessel Lucky Dragon Nr 5

mentioned earlier turned into a public outcry against atomic and nuclear weapons

testing. On 28 July 1955, the U.S. announced its intention to equip military bases in

Japan with conventional missiles which could also be fitted with atomic warheads, but

this sparked such public outrage that the Japanese government had to make assurances
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to the Diet that the missiles would not be equipped with nuclear warheads on Japanese

territory. The Atomic Energy Basic Law adopted in December 1955 reflects the public

sentiment, restricting the use of atomic energy to peaceful purposes. In 1957, Prime

Minister Nobusuke Kishi stated that nuclear weapons were not technically prohibited by

Article 9 of the Peace Constitution, but that both their use and introduction should be

prohibited as a matter of national policy in accordance with the feelings of the Japanese

public and for humanitarian reasons.

The history of UN efforts to oppose nuclear testing started in 1946 with the first

resolution of the General Assembly of the United Nations to set up an Atomic Energy

Commission. Its purpose was to make proposals for the peaceful uses of atomic energy

and for the elimination of nuclear weapons. The Baruch Plan called for an international

agency to control atomic power and weapons, but it was vetoed by the USSR in the

Security Council, and the commission reached a major impasse in 1948. Then in 1952 a

UN Disarmament Commission was formed under the Security Council.

In April 1954 India's Prime Minister Jawaharlal Nehru led the non-aligned nations in

criticizing the US H-bomb tests in the Pacific and on 15 July the Mainau Declaration

drafted by two German scientists was circulated at a conference of Nobel Prize laureates

in Lindau, Germany, and was signed by fifty-two Nobel laureates within a year.

From 7 to 11 July 1957, the first Pugwash Conference was organized by Bertrand

Russell and Josef Rotblat in Canada, as a concrete response to the Russell-Einstein

Manifesto released on 9 July 1955 in London. This initial conference was so successful

that “Pugwash Conferences on Science and World Affairs” and related meetings have

been held at least once a year since then.
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On 24 April 1957, Albert Schweitzer’s “A Declaration of Conscience” was broadcast

worldwide from Oslo, Norway. He had been encouraged by Norman Cousins to speak

out against nuclear weapons. Radio Oslo also broadcast Schweitzer's "Declaration of

Conscience" on 28, 29 and 30 April 1958, and it was transmitted by 140 radio stations

around the world. Many more wanted to do so but were forbidden by their governments

to broadcast it, both in the East and West. From 1952 until his death in 1965 Schweitzer

worked against nuclear tests and nuclear weapons with Albert Einstein and Bertrand

Russell (ICAN 2008).

In June 1957, Linus Pauling wrote a petition that garnered signatures from 2000

scientists, when it was released to the press and sent to the White House. In 1958

Pauling wrote the book No More War that warned against the harmful effects of

radioactive fallout from nuclear weapons testing. On 15 January 1958 he handed UN

Secretary General Dag Hammarskjold a petition signed by 9,235 scientists, including 37

Nobel Laureates, urging an international agreement to stop nuclear testing.

On 21 June 1957, twenty-seven prominent US citizens met in New York City,

responding to an invitation by Norman Cousins and Clarence Pickett, former secretary

of the American Friends Service Committee. They launched a movement to focus US

public opinion on the dangers of nuclear weapons testing. This was the origin of the

group which made its debut on 15 November 1957, with an advertisement in the New

York Times, called the National Committee for a Sane Nuclear Policy (SANE). The one

page ad which called for the immediate suspension of nuclear testing by all nations had

a huge impact and by the summer of 1958, SANE had some 25,000 members, becoming
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the largest peace group in the US. It was renamed Peace Action in 1993 and is still a

prominent US peace movement today (hnn 2008).

In the summer of 1957 Nevil Shute’s novel On the Beach about the slow death of the

survivors of a nuclear war was published. It became a film in 1959 and a television film

in 2000. On 12 August 1957, members of the Committee for Non-Violent Action

(CNVA) held vigils at the office of the Atomic Energy Commission in Las Vegas,

Nevada. This group had been formed by activists inspired by Dr. King and the

Montgomery bus boycott of 1956 and other models. They were arrested for trespassing

as soon as they tried to enter the gates of the atomic test site at Camp Mercury and

received suspended sentences.

Toda thus joins the ranks of the numerous scholars and activists, who made a public

declaration against those weapons which he considered a product of the darkest side of

humankind. Other well-know compatriots were Hideki Yukawa, the Japanese Nobel

Laureate who signed the Russell-Einstein manifesto in 1955 and participated in the first

Pugwash conference in 1957. Also since 1947, the Mayor of Hiroshima has delivered a

Peace Declaration on 6 August every year during the Peace Festival, except in 1950

when the festival was cancelled because of the outbreak of the Korean war in June.

It is worth mentioning the failure of a large-scale Japanese movement against nuclear

weapons, the Gensuikyo, in order to understand Toda’s sense of frustration and urgency

even better. Horrified by the March 1954 Lucky Dragon Nr 5 tragedy15, a women’s

group in Suginami Ward, Tokyo, began a petition drive toward abolishing nuclear

weapons. Their efforts led to the founding of the Japan Council for the Petition to
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Abolish Atomic and Hydrogen Bombs (Japan Council) in August 1954 (Ikeda 2001 Vol.

7: 26). In September 1955 this group merged with the Japan Preparatory Committee for

the World Congress Against Atomic and Hydrogen Bombs (Japan Committee) to form

the Japan Council Against Atomic and Hydrogen Bombs (Gensuikyo), the largest

Japanese organization in the nuclear abolition movement.

However, gradually the Japan Communist Party (JCP) and other groups started to

dominate the Gensuikyo. Their goal was to orient the antinuclear weapons movement

against the US, arguing that Soviet nuclear weapons testing was only a peaceful

defensive measure. This lack of neutrality in the struggle against nuclear weapons

caused bitter infighting, mostly between the JCP, the Democratic Socialist Party and the

Japan Socialist Party, eventually forcing the Gensuikyo to split into three groups within

ten years, completely losing its momentum. By using terms such as “evil incarnate” in

his 1957 declaration, Toda wanted to focus on the fundamental issue, insisting that the

horror of nuclear weapons was absolute and did not depend on who was willing to use

them.

Toda’s declaration is hardly ever found in works about peace or nuclear abolition, but it

is mentioned in Lawrence S. Wittner’s Resisting the Bomb (Wittner 1997:40). It is

grouped together with declarations made also in 1957 by the Central Committee of the

World Council of Churches, a major Protestant federation on 5 August, and the Catholic

Pope Pius XII on 22 December. Toda’s declaration therefore stands out because it is one

of the rare public condemnations of nuclear weapons by a religious figure, perhaps the

first one by a Buddhist, and because it was very short and straight to the point,

addressed to 50,000 people during a meeting that apparently had no connections with
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the topic. One may wonder if Toda’s call was heard. One answer is found in the

following description of some of the activities of the youth members of the SGI:

In 1975, Soka Gakkai youth members collected 10 million signatures for nuclear

abolition which were presented to the UN secretary-general. In 1978, SGI

President Ikeda submitted a proposal on nuclear disarmament to the First Special

Session of the UN General Assembly on Disarmament, and in 1982 the

exhibition "Nuclear Arms: Threat to Our World" opened at the UN headquarters

and began to tour different countries. Continuing Toda’s legacy, in 1998,

Japanese youth members collected over 13 million signatures in support of the

Abolition 2000 campaign calling for the abolition of nuclear weapons (SGI

Quarterly 2000).

2.7. Toda’s last Appeal to the Youth: 16 March 1958

On 16 March 1958, Toda attended his last public event, during which he entrusted the

youth of the Soka Gakkai with the mission to continue the movement of the propagation

of Nichiren Buddhism (Kosen-rufu). It was held at the head temple reinforcing its

religious significance, but Prime Minister Kishi was invited, illustrating its secular

dimension. This is symbolic of the constant struggle between a centripetal movement

towards religious orthodoxy and a centrifugal force towards secular and humanitarian

concerns throughout Toda’s life and work.
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The concluding ceremony of a life devoted to peace

Toda’s health had been deteriorating and by December 1957 he knew he did not have

many days left. Because of malnutrition and other harsh conditions, his body had been

badly damaged during his two years in prison, and right after his release he had devoted

himself to the rebuilding of the Soka Gakkai. This entailed spearheading a flurry of

activities towards the attainment of the goal of 750,000 households, which he had

declared on the day of his inauguration as President on 3 May 1951 (Ikeda 2004: 1818).

He had a first attack of illness in February 1954 and a second one in April. He still

continued attending meetings large and small until November 1957, when he started

feeling much weaker. On 20 November he was scheduled to participate in a large

meeting in Hiroshima, but he collapsed in the morning and could not stand up any more.

He was diagnosed with liver cirrhosis, acute jaundice, bleeding of the digestive tract and

other ailments (Ikeda 2004: 1817). He decided to place the priority on his attending the

opening ceremony for the completion of the Grand Lecture Hall at the head temple in

March, and to mostly refrain from other activities until then. In early December his

health showed signs of improvement. After one ultimate appearance at the helm of the

SG movement on 16 March, Toda passed away on 2 April. The funeral service held on

20 April was attended by more than 250,000 people (Ikeda 2004: 1940).
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Passing the Torch to the Youth and to Ikeda

Soon after their initial encounter on 14 August 1947, from the day he joined the SG on

24 August, Ikeda decided to devote his life to serving Toda, be it in Soka Gakkai

activities, business endeavors or private life. Toda in turn decided to take the young man

under his wing, even giving him private lessons to compensate for his having to

abandon formal education. In the SG tradition, 16 March is considered the day when

Toda passed the torch to young people in general, to the youth division of the SG more

specifically, and to Ikeda in particular.

On 16 December 1957, Toda had asked Ikeda to increase the membership of SG to two

million households within seven years, updating this number to three million in a new

request on 10 February. Ikeda readily accepted the mission both times. On 23 February

Toda said to Ikeda with two witnesses listening to the exchange: “Now at last my work

is complete. I feel I am ready to die at any time. The rest will be up to you, Shin’ichi

[Ikeda]. I’m counting on you!” (Ikeda 2004: 1866). Toda also asked Ikeda to be in

charge of the 16 March meeting, symbolically passing the leadership of the SG

movement to him by doing so.

Pork soup and open palanquin

On 16 March, Toda wanted to serve food for the youth and decided to treat them to pork

soup. Six thousand young people would be pouring in to the head temple by buses
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before dawn and would have to wait in the cold for hours until all the participants had

arrived. Toda was concerned about their welfare. Though the logistics were daunting,

Toda decided to make pork soup for 6000 people:

After some discussion, they decided to make four stoves out of large metal

drums placed over diesel burners. (…) As for the ingredients, they would have to

butcher three pigs and assemble five hundred pounds of potatoes, one hundred

twenty-five pounds of burdock root, eighty pounds of carrots, one hundred

twenty-five pounds of green onions—eight hundred thirty pounds of vegetables

in all—and one twenty-gallon drum of miso paste (Ikeda: 1880).

Here one can find an echo of Makiguchi’s concern for students who could not afford

lunch as mentioned earlier. It is also symbolic of the tendency of Makiguchi, Toda and

Ikeda to make concrete plans in minute details, making sure grand dreams for peace

translate into concrete action.

Since Toda could not walk unaided any more, Ikeda decided to have a litter built for

Toda to ride in. It took the form of an open palanquin, a choice inspired by the story of

the Chinese military strategist Chuke K’ung-Ming, who led his troops from atop a four-

wheeled cart at the battle of Wuchang plain (Ikeda 2004: 1881). He was one of Toda’s

favorite historical figures, one who inspired him to be a brilliant strategist for peace.

Both the pork soup and the open palanquin are part of the SG folklore and culture. Their

symbolic importance can be analyzed at three different levels. First, the pork soup
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shows the concern of the mentor for his disciples, and second, the open palanquin

shows the consideration of the disciples for the mentor. The relationship between

“mentor and disciple” is one of the main features of Buddhism in general, and the

connection between Makiguchi, Toda and Ikeda is of particular significance in the SG.

Third, besides the religious and organizational aspects, the pork soup and open

palanquin can also be interpreted as symbols of genuine human compassion, of the

warm care translated into concrete action that people need to feel for each other if

humanity is to move towards a more peaceful collective existence.

Prime Minister Kishi: religion, peace and politics

Nobusuke Kishi16 was the 56th and 57th Prime Minister of Japan, from 1957 to 1960.

Until 1948, he was imprisoned as a Class A war criminal. He was never tried by the

International Military Tribunal for the Far East, but stayed legally prohibited from

entering public affairs until 1952. Toda’s friendship with Kishi had begun around 1955

or 1956, and by 1958 the two men had established a strong relationship (Ikeda 2004:

1887). This is a well-known fact in Japanese political circles. The Japanese newspaper

Nihon Keizai of 29 February 2000 mentions that “The late prime minister Nobusuke

Kishi, the father-in-law of Shintaro Abe, was on good terms with Josei Toda, former

chairman of the Soka Gakkai” (Nihon Keizai 2000: 2).

Kishi had been scheduled to attend the opening ceremony for the Grand Lecture Hall on

1 March, but had to cancel and sent the former minister of construction, Toshio Saijo, in



131

his stead, while promising to visit the head temple on 16 March (Ikeda 2004: 1877).

Toda decided to turn this planned visit into a special event, during which he would give

the responsibility for the future of the SG, Kosen-rufu and world peace to the youth, and

entrusted the organization of this event to Ikeda as mentioned earlier. However that very

morning, Kishi called Toda to cancel his visit, supposedly because of some diplomatic

problem. The Prime Minister apologized to Toda and decided to send four people in his

stead: his wife, his daughter Yoko, his son-in-law and the Diet representative Toshio

Saijo, who had already participated in the 1 March meeting. It is worth noting that

Kishi’s son-in-law was none other than Shintaro Abe, who went on to become Minister

of Foreign Affairs (1982-86), and whose own son Shinzo Abe, the grandson of Kishi,

would become Prime Minister himself (2006-07). As to why Kishi had to cancel the

visit that very morning of 16 March 1958, a national newspaper the next day explained

that Kishi had received severe pressure from a prominent member of the Liberal

Democratic Party (LDP) forcing him to do so (Ikeda 2004: 1888).

Since Kishi had been imprisoned as a class A war criminal, the fact that he became close

friends with Toda might be puzzling. Indeed, Toda’s mentor Makiguchi died in prison at

the hands of the military authorities, and Toda himself lost his health due to the two

years he spent in prison, due to the war policies of politicians like Kishi. It would have

been only natural for Toda to hold a personal grudge against anybody having anything

to do with the military government. However, Toda firmly believed in the Human

Revolution, the principle that human beings are always capable of self-reformation no

matter how low they sink. This reflects Toda’s belief in Buddhist principles, which

refuse to place people in boxes labeled “good” or “evil.”
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It can be assumed that during their first meeting Toda saw the potential for good in

Kishi, probably based on their common passion for the reconstruction of Japan. Ikeda’s

relationship with figures such as Henry Kissinger is part of the same pattern. Even

though numerous scholars consider Kissinger as a war criminal17 for his decision to

bomb innocent peasants in Cambodia during the Vietnam War and other alleged crimes,

Ikeda preferred to meet him in order to bring out the best in him. Buddhism does offer a

clear definition of good and evil (see Chapters 3 and 4) but does not eternally confine

people to one category or the other. The law of impermanence, the fact that everything

is in constant flux, has to be applied to people’s inner struggles too.

Chronology of the event and the content of Toda’s last speech

Before dawn on 16 March, six thousand young people started lining up at the head

temple. They each received a bowl of steaming pork soup. Kishi called Toda to cancel

his visit but Toda decided to go ahead with the event as planned. The delegation of four

sent by Kishi arrived one hour behind schedule, and the ceremony began in earnest.

After a few words by young Shintaro Abe, it was Toda’s turn to give a speech (Ikeda

2004: 1892). He praised Kishi and thanked him for sending his family members. Toda

candidly declared that he wanted the Prime Minister to join the SG on that day: “The

youth listened intently, struck by Toda’s compassion and warmhearted affection capable

of embracing even the nation’s prime minister” (Ikeda 2004: 1895). He then entrusted

Kosen-rufu to the young participants:
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Mr. Mine [Kishi] is a king in the political world, but what really matters is that

we understand each other as fellow human beings. The Soka Gakkai is the king

of the religious world. We are afraid of nothing. Never forget that you are heirs

to this legacy. I want you to fight and advance bravely, as valiant young warriors,

in the proud battle to spread the Law (Ikeda: 1895).

After ending his short speech amidst thunderous applause, Toda held a banquet for the

Prime Minister’s family. The life of the “Chuke K’ung-ming” of world peace would end

two weeks later on 2 April 1958, and in the SG tradition 16 March is now known as

“Kosen-rufu Day.”

The Significance of 16 March for Peace Theory

First, even though Toda knew he wanted Ikeda to take over the leadership of the

movement after him, he did not say so during the ceremony. Instead, he chose to give

the responsibility of the movement to each of the 6000 participants, and to the youth in

general. This is an important part of Toda’s philosophy of peace, which is embodied in

Ikeda’s people diplomacy and grassroots movements. Toda did not believe that political

leaders were going to create peace, but that it was ordinary people who needed to carry

out the Human Revolution themselves. Second, the significance of the pork soup and

open palanquin has already been described as a symbol of human compassion, of care

and concern for fellow human beings translated into concrete actions.
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The fact that the Prime Minister was scheduled to attend, and that he sent his family in

his stead, shows that far from preaching sheltered meditation in a cavern, Toda’s

concept of engaged Buddhism translates into an introduction of Buddhist concepts into

all levels of society, government, business and civil sectors. Since the human revolution

has to be accomplished by ordinary people, it has to be shared in real life, at all levels of

societal functions. The fact that Toda wanted to introduce the Prime Minister to

Buddhism shows that for him what truly matters in the pursuit of peace is the Human

Revolution of each human being regardless of their rank, position or fame. Each human

being has the potential for self-reformation no matter how low they fall, and each

person has the responsibility to do so no matter how high they rise.

Finally, the use of military metaphors in Toda’s last speech, and the fact that he is often

compared to the Chinese military strategist Chuke K’ung-ming by Ikeda gives a specific

flavor to the SG movement and to the concept of peace embraced by Toda. The Human

Revolution led by the SG and the SGI is a dynamic, pulsating movement in the daily

life of millions of individuals, and it has to be accomplished with enthusiasm and energy,

and organized with the effectiveness of a military strategy, lest it loses its momentum in

a chaotic world. The SG is often both praised as a dynamic and muscular peace

association, but equally often criticized as a militant and even militaristic propagation

movement.
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2.8. Conclusion: Josei Toda and Peace Theory

In Toda’s theory of peace, we see clearly the pattern that would characterize Ikeda’s

own work later: first the human revolution, then dialogue, and finally global citizenship.

It is Toda who coined the term “Human Revolution” in his novel of the same title. From

a religious viewpoint, he showed that it is possible for one individual to come out of

prison with nothing but faith in humanity, to establish an organization of 750,000

households within 13 years, transforming the destiny of Japan and of the world. One

can only imagine what would have happened if Japan had fallen into the hands of pro-

Soviet groups. Chances are that its fate would have been similar to that of Iran in 1953

and Chile in 1973, to name only two examples18. Transcending the context of a single

religious movement, Toda has also shown that it is possible to advance towards peace

by focusing on the self-reformation of each individual, starting with oneself. As

mentioned in the previous chapter, Anthony Giddens’s theory of structuration (Giddens

1979) affirms that there is a constant back and forth between agency (individuals) and

structure (society). Indeed, individuals give feedback to society in the form of

acceptance and conformism or revolt and rebellion, with all the nuances between those

two extremes. On the other hand, society gives positive and negative reinforcement to

individuals in order to perpetuate itself or to change gradually while surviving. For

Toda, the point of entry in the system of structuration is placed firmly on the individual,

with the Human Revolution as the starting point of any movement for peace. This

makes Toda’s peace theory incompatible with theories emphasizing structural change,

such as Marxism, or some aspects of Johan Galtung’s structural violence paradigm19.
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Toda’s favorite technique to promote the SG movement was dialogue, and he spent an

inordinate amount of time discussing with individuals, considering he was the leader of

a movement that would reach 750,000 households. It is through dialogue that Toda

educated Ikeda as his successor, and it is he who established the unique system of

propagation and sharing of the SG philosophy in small discussion groups (zadankai).

Toda always refused to use the media such as radio broadcasts, or influence from

political figures, in order to propagate Buddhism. For instance, he never asked Kishi to

grant any special favors to the Soka Gakkai, only to attend the ceremony at the head

temple. Toda believed that in order to be consistent with the principle of Human

Revolution, the only way to propagate Buddhism had to be dialogue. Transcending the

religious framework, this translates into a belief that the desire for self-transformation

can only be shared through dialogue, no matter what belief-system it is based on. On the

other hand, Toda launched a SG newspaper, to share the principles of Buddhism with

the members, and let SG members enter into politics, where they could show actual

proof of their Human Revolution.

Finally, Toda showed a strong interest in the concept of global citizenship, already in

his twenties as mentioned at the beginning of this chapter. At the end of his life he

dreamed he went to Mexico, sometime during the week following 16 March:

It became increasingly rare for Toda [to] get up from his futon, even just to sit

up. But he continued to call Shin’ichi [Ikeda] to his side each day to talk with

him. One morning when Shin’ichi went to Toda’s room, Toda called out
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cheerfully from his bed, “Shin’ichi, yesterday I dreamt I went to Mexico.”

Sitting down beside him, Shin’ichi returned his mentor’s smile. “They were all

waiting. Everyone was waiting. They were all seeking Nichiren Daishonin’s

Buddhism. I want to go—to travel the world on a journey for kosen-rufu. (…)

“Shin’ichi, you must live! You must live as long as you can and travel the

globe!” (Ikeda 2004: 1901).

This appeal at the end of his life was consistent with Toda’s answer during his first

encounter with Ikeda in 1947. His definition of true patriotism was a compassionate

love embracing all of humanity, and not an emotional passion for a single country or

nation.

It was said in this chapter that Toda’s initial meeting with Ikeda was crucial for the

former, but of course it was also of utmost importance for the latter. It can be said that

Ikeda’s philosophy of peace revolves around his relationship with Toda, as will be

explored in the next chapter.
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Appendix 2

Declaration Against Nuclear Weapons (8 September 1957)

by Josei Toda, second president of Soka Gakkai, Mitsuzawa Stadium, Yokohama, Japan.

(translation as published in A Quest for Global Peace by Josef Rotblat and Daisaku

Ikeda (2007) London: I.B. Tauris, p. 124)

Today’s “Festival of Youth” has been blessed with clear, sunny skies free of any trace of

yesterday’s storm, as if the heavens themselves have responded to your enthusiasm.

With a great feeling of joy, I watched the competitors among you display the Soka

Gakkai spirit in each event, as the rest of you wholeheartedly applauded their efforts.

Nevertheless, for all the joy I feel today, it is inevitable that the Soka Gakkai will

encounter persecution again. I am fully prepared to meet any attack that comes my way

personally. Having said that, I would now like to share with you what I hope you will

regard as the first of my final instructions for the future.

As I have long said, the responsibility for the coming era will be shouldered by the

youth. There is no need for me to tell you that kosen-rufu [spreading the value of respect

for life] is our mission. We must absolutely achieve it. But today I would like to state

clearly my feelings and attitude regarding the testing of nuclear weapons, a topic that is

now being debated heatedly in society. I hope that, as my disciples, you will inherit the

declaration I am about to make today and, to the best of your ability, spread its intent

throughout the world.

Although a movement to ban the testing of nuclear weapons is now underway around
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the world, it is my wish to attack the problem at its root, that is, to rip out the claws that

are hidden in the very depths of this issue. Thus I advocate that those who venture to use

nuclear weapons, irrespective of their nationality or whether their country is victorious

or defeated, be sentenced to death without exception.

Why do I say this? Because we, the citizens of the world, have an inviolable right to live.

Anyone who tries to jeopardize this right is a devil incarnate, a fiend, a monster. I

propose that humankind applies, in every case, the death penalty to anyone responsible

for using nuclear weapons, even if that person is on the winning side.

Even if a country should conquer the world through the use of nuclear weapons, the

conquerors must be viewed as devils, as evil incarnate. I believe that it is the mission of

every member of the youth division in Japan to disseminate this idea throughout the

globe.

I shall end by expressing my eager expectation for you to spread this first appeal of

mine to the entire world with the powerful spirit you have shown in today’s sports

festival.
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Notes

1. Tsunesaburo Makiguchi (1871-1944) was a Japanese educator who established the

Soka Kyoiku Gakkai (value-creative society) in 1930 and was imprisoned in 1943

by the military authorities for refusing to compromise his beliefs. He thought the

purpose of education was to equip students with the capacity to create something

positive, something of value, in any circumstance.

2. According to Ikeda in The Human Revolution (2004: 54-55) Toda first started to call

himself Jogai, meaning “outside the castle” before meeting Makiguchi, and then

changed his name again to Josei, meaning “inside the castle” once he decided to

stand up by himself to rebuild the Soka Gakkai, in the summer of 1945. Shiohara in

“The Ideas and Practices of Josei Toda: A Successor of Soka Education 1929-1939”

mentions that Toda “began to call himself by the name of Jogai” (Shiohara 2008b:

149) around 1918, when he was teaching in Mayachi.

3. Samuel Smiles (1812-1904), Scottish author and reformer. Besides Self-Help (1859),

he also published Character (1871), Thrift (1875), Duty (1880), Life and Labour

(1887).

4. At that time in Japan, most educated young men were keeping a diary, convinced

that they would be successful by working hard, and that it was worth keeping a

record of their daily efforts.

5. According to Shiohara (2008a) Toda himself wrote that he met Makiguchi in

January 1920, but in Ikeda (2004) the meeting is described as taking place in March

of that year.

6. Shiohara (2008b: 154) gives the full English title of the work as: An Anatomy of
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Home Education—Talking about entrance exams for middle level school, and

turning our precious children into straight-A students (Katei Kyoikugaku Soron).

7. Shiohara (2008b: 155) gives the full English title of the work as: Guidebook to

Mathematics through Reasoning based on the principles of Value-Creating

Pedagogy (Suirishiki Shido Sanjutsu).

8. There were probably two or three more editions.

9. Tsuyoshi Inukai (1855-1932), 29th Prime Minister of Japan from 13 December 1931

to 15 May 1932.

10. Inazo Nitobe (1862-1933), one of the founders of the League of Nations’ cultural

branch (equivalent to UNESCO today).

11. When Toda left prison on 3 July 1945, he was not completely a free man and was

still on parole. On 4 October the General Headquarters of the US occupation forces

in Japan (GHQ) ordered the Japanese government to repeal the Peace Preservation

Law, and they complied on 10 October. On that day Toda became cleared of all

charges.

12. Japanese Journal of Religious Studies 1999 26/ 34: “Nichiren’s View of Nation and

Religion” by Hiroo Sato.

Prominent among the currents that determined the course of Modern Japan is Nichirenism (…),

an ideological movement linked to the rise of militarism during the period preceding the

Second World War. The image of Nichiren as a fiery nationalist that is still touted even today is

due to the portrayals by the proponents of this movement.

13. One World is a travelogue written by Wendell Willkie and originally published in

1943.

14. When Makiguchi established the Soka Kyoiku Gakkai in 1930, it was affiliated with

a traditional Nichiren school called Nichiren Shoushu, which had its head temple

http://en.wikipedia.org/wiki/December_13
http://en.wikipedia.org/wiki/1931
http://en.wikipedia.org/wiki/May_15
http://en.wikipedia.org/wiki/1932
http://en.wikipedia.org/wiki/Wendell_Willkie
http://en.wikipedia.org/wiki/1943
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called Taiseki-ji near mount Fuji. In 1991 the Soka Gakkai and Soka Gakkai

International under Ikeda parted ways with and became completely independent

from Nichiren Shoushu.

15. The fishing vessel Lucky Dragon Nr 5 (Daigo Fukuryu Maru) has been turned into a

permanent museum in Tokyo. Moreover the Japanese anti-nuclear movement started

in earnest in the wake of the 1954 incident, see section 6.3 of this chapter.

16. Nobusuke Kishi (1896–1987) was the 56th and 57th Prime Minister of Japan from

Feb 25, 1957 to June 12, 1958 and from then to July 19, 1960.

17. See for instance “The Case Against Henry Kissinger, Part One: The making of a war

Criminal” by Christopher Hitchens, Harpers magazine, March 2001, retrieved on

27 February 2008 from

http://www.thirdworldtraveler.com/Kissinger/CaseAgainst1_Hitchens.html

18. In 1953 Dr. Mossadegh was democratically elected in Iran, but the US disliked his

left-leaning policies and had the CIA organize a coup to remove him. They then

replaced him by the Shah, and this signaled the death of democracy in Iran until

today. In 1973 Allende was democratically elected in Chile, but again the US

decided he should be removed. He was replaced by Pinochet with the support of the

US, and Chile had to endure 17 years of ruthless dictatorship. There is no guarantee

that Japan would not have had to endure the same fate, if a government that was

leaning too much towards the Soviet Union had been democratically elected. It is

possible to argue that one of the reasons why desperate Japanese did not massively

support the Japanese Communist Party during the post-war reconstruction period is

that millions of them joined the Soka Gakkai instead.

http://en.wikipedia.org/wiki/1896
http://en.wikipedia.org/wiki/1987
http://en.wikipedia.org/wiki/Prime_Minister_of_Japan
http://en.wikipedia.org/wiki/February_25
http://en.wikipedia.org/wiki/1957
http://en.wikipedia.org/wiki/June_12
http://en.wikipedia.org/wiki/1958
http://en.wikipedia.org/wiki/July_19
http://en.wikipedia.org/wiki/1960
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19. Toda would agree that one of the goals of one individual’s Human Revolution is the

gradual transformation of society. He would also acknowledge that in some societies

Human Revolution is an unaffordable luxury, and therefore society has to be

changed first. However, Marxism and Galtungian structural violence theories would

not accept Toda’s exclusive emphasis on the Human Revolution as the point of

departure of all efforts for peace.
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Chapter 3. Daisaku Ikeda:
the Shaping of a Peace Worker

Overview of the Chapter

The first two chapters have provided an exploration of two of the main elements

constituting the background of Ikeda’s philosophy of peace, Nichiren Buddhism and the

life and work of Ikeda’s mentor Josei Toda. This chapter introduces other experiences in

Ikeda’s life that have contributed to his passion for peace.

First the confusion resulting from the Japanese war propaganda and the 1945 military

defeat is underlined. In this context, Ikeda’s meeting with Josei Toda, which was

already introduced in Chapter 2 above, is explored from Ikeda’s point of view,

emphasizing the clarity and direction this encounter brought to his life. Following his

mentor’s passing, Ikeda spent more than half a century sharing Toda’s vision and ideas

with his contemporaries, and implementing them in modernized and effective ways.

The challenges inherent in such an enterprise have further shaped Ikeda’s philosophy of

peace.

3.1. Introduction to Ikeda’s Life and Work

Hailing from a long line of fisher folk and seaweed farmers, Daisaku Ikeda was born on

2 January 1928 near Tokyo Bay, Japan. He grew up poor and sickly amidst the miseries

and devastation brought about by the Pacific and Second World Wars1. In contrast to
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these humble origins, his 80th birthday was celebrated by millions of people in virtually

every country, and congratulatory messages, flowers and gifts were sent by some of the

most prominent cultural and political figures in the world. Ikeda can be said to show

actual proof of the validity of his own belief, that each human being is endowed with

infinite potential that needs to be brought out by personal efforts. His numerous

achievements for peace are worthy of mention.

Ikeda became the third president of the Japanese Soka Gakkai (SG) in 1960, succeeding

his mentor Josei Toda (see previous chapter). In 1975 he established the Soka Gakkai

International (SGI), which soon became a Non-Governmental Organization (NGO)2

devoted to the promotion of “peace, culture and education”. The SGI has spread to

more than 190 countries and territories with more than two million members outside

Japan. Under his leadership, the SG membership that stood at one million Japanese

households3 in 1960 has soared to about ten times that number.

Ikeda has received about 250 honorary degrees from various institutions worldwide4,

and he is the recipient of a vast number of honorary citizenships from cities throughout

the world. He always accepts these awards on behalf of all SGI members (Matsuoka

2008: 324). He is mentioned in a growing number of textbooks in the US and elsewhere.

More than 20 research centres devoted to a study of his philosophy have sprung up in

China in the last few years, and there is a travelling exhibition featuring his work for

peace alongside that of two other giants of nonviolence, entitled “Gandhi, King,

Ikeda.”5
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Ikeda has established a complete educational system from kindergarten to university

level, with a growing number of schools operating outside Japan. He has also founded a

concert association, a fine arts museum, one research institute in Japan and two in the

US, a newspaper and several magazines in Japan, and the Japanese Komeito political

party. He has spearheaded friendly ties between China and Japan as early as 1968, as

well as proposed reforms of the UN and other original ideas for global peace in yearly

“Peace Proposals” and other publications, some of which have been implemented over

the years. These remarkable achievements have not failed to trigger controversy, as

Richard Seager reports after a recent meeting:

From our brief encounter, I can see that Ikeda likes to connect with people,

which is probably one reason he is so intense—that and the fact that he’s a

political-spiritual celebrity beloved by disciples and hated by enemies, a

favourite target of the tabloid press, which pulls out his cult-leader reputation

whenever Komeito faces a crucial election (Seager 2006: 49).

This chapter addresses the question of Ikeda’s motivation: what has inspired him to

devote himself to peace work to such an extent? Based on numerous declarations by

Ikeda himself, the answer is clear: his experiences during WWII, the devotion of his

mentor Josei Toda to peace, and Ikeda’s desire to help others or the “Bodhisattva

spirit.”
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3.2. Growing up in Militarized and Wartime Japan (1928-1947)

Ikeda was born at a time when Japan was marching towards war, and his adolescence

was spent in the middle of the second global massacre of the 20th century. This

environment was to determine most of his life trajectory. Another important event was

the 1923 Great Kanto Earthquake that drastically changed the Ikeda family’s social and

financial status, five years before Ikeda’s birth.

3.2.1. Humble Beginnings (1928-1940)

Part of Tokyo Bay, the Omori area where Ikeda grew up once led Japan in the

production of “nori,” edible seaweed similar to the laver produced in Wales, Ireland and

Scotland. The most famous product made from nori are the dried seaweed sheets that

are used in sushi and other traditional Japanese dishes. The production of these sheets

was inspired by Japanese papermaking. Since the mid 1930’s Omori became a more and

more heavily industrialized zone, and the shoreline has receded due to gradual landfills.

Before that, the entire Omori landscape looked like a fishing village, and nearby Haneda

airport was merely a small airfield during Ikeda’s youth.

The Ikeda family had been fisher folk and seaweed farmers growing nori since the Edo

period (1603-1867) and by the turn of the 20th century, they had become so successful

that they were the largest producers in Tokyo Bay. For instance, Ikeda’s uncles were

said to be the first in that area to use a powerboat, soon after their introduction in 1918.
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They had also pioneered the setting up of large drying areas for the nori, as well as the

technique of “farming out” the seaweed in different areas. The family nori business had

prospered so much that they had to hire more than twenty or thirty helpers during the

fishing season, whereas other businesses normally required only one or two.

The 1923 Kanto earthquake dealt a lethal blow to the family nori enterprise’s prosperity.

One of the main reasons is that the whole seabed sank by about 60 cms, meaning that

the huge network of bamboo frames holding the nori became suddenly too short,

sinking under water. Rebuilding higher ones was extremely difficult and by the time

Ikeda was born, the family was destitute. Moreover Ikeda’s father became bedridden

with rheumatism, and could barely move for about two years, during which the family

had to severely reduce its activities and let go of its hired helpers. Ikeda’s mother

became the pillar of the family, his elder brother Kiichi had to quit middle school in

order to bring some money home, and Ikeda himself had to try his young hands at

various jobs. In his collection of biographical essays entitled My Recollections, Ikeda

expressed his pride in these humble beginnings, writing “I may well be from a most

ordinary family, but I am loath to surrender my sense of pride in springing from such

solid commoner stock” (Ikeda 1980: 4).

Several childhood experiences had a lasting impact on Ikeda. In this section the focus

will be on his parents’ and elder brother’s character, Ikeda’s own weak constitution, his

experience selling newspapers, the inspiration provided by the family cherry tree, and

one episode involving the nori at the centre of the Ikeda family’s once prosperous

business.
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Ikeda often encourages women to be “the sunshine of the family” and the men to be like

“pillars,” as strong as “mount Fuji” and as serene and persistent as a “waterfall.” One

can find the origin of such images in the character of his parents. Despite the hardships

of having to raise her own eight children and taking care of two additional relatives,

while being the main worker in the very difficult work of growing nori, Ikeda’s mother

seems to have never complained about her circumstances: “Mother has a sunny

disposition” (Ikeda 1980: 6). His father may have been sick, but he never accepted nor

asked help from anyone. There is even a family legend concerning the “Tempo

famines” of the 1830s, when the situation was so severe that the government had to

distribute relief rice. Ikeda’s ancestors at the time refused to accept it, determined to eat

grass if they had to. “I suspect that this story became a bit embellished over the years,

but ever since that event those villagers have been favoured with the title, ‘Diehards.’

My father descended from that clan.” (Ikeda 1980: 3). Literary critics know that great

writers have a talent for reconstructing their biographies, just like everyone else does,

but one can conclude from those childhood memories that Ikeda has inherited his

mother’s “sunny disposition” as well as his father’s “obstinate determination.” (Ikeda

1980: 3).

Ikeda also has fond memories of his brother Kiichi, who cheered up the whole family

with the happy tunes he played on the harmonica. During the cold winter nights, “Kiichi

came in on those chilly days saying, ‘Come on, get with it!’ He plopped himself on our

quilts, pinning us to the mats or rolling us over—and in the process naturally warmed us

up” (Ikeda 1980: 17). It is not difficult to see a link between this description of his
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brother, who was killed during the war in 1945, and Ikeda’s love of music, of sports

festivals involving young people, and his passionate calls to stop all wars.

Besides inheriting certain qualities from his parents and being inspired by his brother,

Ikeda also developed certain psychological strengths due to his weak bodily constitution.

He first remembers suffering from pneumonia just before entering elementary school: “I

vividly recall my feverish nightmares and the injections the doctor gave me” (Ikeda

1980: 13). Questions such as the meaning of life, what happens after death, or how to

make the most of each day and each moment, which precociously filled young Ikeda’s

mind, are linked to the fact that he was constantly in poor health, suffering from a weak

constitution through more than half his youth.

When he was in fifth or sixth grade, his older brothers were gradually taken into

military service, and Ikeda had to start delivering newspapers with his next oldest

brother. He became a paperboy and this experience made him even stronger morally: “I

tended to avoid being sentimental. Whatever challenge confronted me, I began with the

idea of overcoming it” (Ikeda 1980: 19). As the founder of the Seikyo Shimbun, a daily

newspaper with a circulation of about 5.5 million (in 2008), and of several successful

magazines, the origins of Ikeda’s passion for journalism can be found in the memories

of his youthful newspaper routes. There is a deeper meaning to his endeavours to

publish news that encourage people towards peace: “Come to think of it, the days when

I was a paperboy were days when all of Japan was quite abnormally involved in the

drift toward war” (Ikeda 1980: 20). There is no doubt that most of the content of the

newspapers young Ikeda was delivering was plain war propaganda, and Ikeda has been
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trying to make up for this ever since, publishing extensively to promote a culture of

peace throughout the world.

Two more anecdotes are worth mentioning. There was a cherry tree in the yard of the

Ikeda household, and he recalls that the first line of his first grade reader in 1934 was

praising the beauty of these typically Japanese trees. Ikeda is nowadays famous for

having donated hundreds of cherry trees to the Taiseki-ji Temple6 near mount Fuji, as

well as to the campus of Soka University and the surrounding streets in Hachioji,

western Tokyo.

Finally, after Ikeda was appointed the third president of the Soka Gakkai on 3 May

1960, he took his first trip overseas on 2 October with a delegation, and arrived in

Honolulu at night. Remembering the once prosperous nori family business, one can see

a link between the family history and this particular episode of the novel The New

Human Revolution. Due to a misunderstanding with the travel agency, there was

nobody to welcome them, and all Ikeda could do to cheer up his hungry and exhausted

travel companions was to offer them a bit of dried seaweed, since there was no more

room service, and the hotel was too far from the main shopping district. Ikeda is

portrayed as the character Shin’ichi Yamamoto in the novel:

Shin’ichi took out some nori (dried seaweed) that he had brought from Japan

and divided it among them. Everyone looked dejected. With no one to greet

them on their first trip overseas, and nothing but dried seaweed to stave off their

hunger, they felt forlorn and abandoned. Sensing this, Shin’ichi smiled
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cheerfully and said, “Our eating nori together like this will be our precious

memory in the future. Isn’t it exciting to think that this night will remain in the

history of our lives as part of the opening act of a grand drama?” (Ikeda 1995:

11).

Ikeda graduated from elementary school in 1940, an average kid who enjoyed flying his

kite and climbing up the family pomegranate tree to pluck its fruits. The opening line of

My Recollections states that “There is nothing at all unusual about my background”

(Ikeda 1980: 1) and Ikeda has consistently insisted on this point: “My grades were

around average. I was just a run-of-the-mill lad without a single characteristic to

distinguish me from the others” (Ikeda: 1980: 14).

The year when full-scale war broke out between China and Japan (1937), Ikeda’s elder

brother Kiichi had to enter military service, followed by the next three brothers one after

another, with Daisaku barely escaping the same fate. The whole country was soon

mobilized around the war effort, from elementary pupils marching around the

schoolyards with oak staves to major industries converted to produce military material.

Around the same time, Nazi Germany was preparing the 1939 invasion of Poland, and

the whole world would soon be plunged into the Second World War. It is said that

Japan was at peace during the Edo period (1603-1867), so what happened during and

after the Meiji Restoration of 1868, and how did Japan become part of the Axis during

World War II, ending up with being the first country (and hopefully the last) to be hit by

atomic bombs in August 1945? In order to understand the context of Ikeda’s upbringing,

and how a typical Japanese boy graduating from elementary school during the war
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could have been indoctrinated by government propaganda, it is necessary to briefly

explore the rise of Japanese nationalism, militarism and imperialism leading up to the

defeat of 1945.

3.2.2. Excursion 1: the Background of Japan’s Militarization and Involvement in

the Pacific War and World War II: Japanese Imperialism 1879-1945

Japan followed a policy of isolation for about 200 years from the 17th century, which

can be said to have ended on the symbolic date of 8 July 1853, when four “Black Ships”

of the US Navy under the command of Commodore Perry entered Edo Bay (Tokyo)

(Naval Historical Center 2008). One can speculate that some of Ikeda’s ancestors

growing seaweed in the area actually saw these ships. The following year the Shogun

reluctantly signed a treaty establishing formal diplomatic relations with the US, and

within five years Japan had signed several similar treaties with other Western countries.

This situation was experienced as threatening by most Japanese intellectuals, who felt

Japan was brought into the Western sphere of influence against its will through

“gunboat diplomacy.”

This pressure from the western powers is one of the reasons behind the 1868 Meiji

restoration, when the Shogun resigned, the Emperor was restored to power, the feudal

system was abolished, and Japan started to adopt numerous western institutions and

legal frameworks, formalized in the “Meiji Constitution” (Japan Society 2008). In 1875

Japan had to yield the Sakhalin islands to Russia, but on the condition that they received
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the Kuril islands instead. This incident among many other vexations contributed to the

mood of humiliation and defeat, and the conviction among the intellectual and political

leadership that Japan was faced with a stark choice in the western steamroller advance

to conquer the world: Japan would be either among the colonized or the colonizers.

A first response came in 1879 with the invasion of the Ryukyu Islands (Okinawa), and a

second one in 1895 with the annexation of Taiwan. By 1898 the last of the “unequal

treaties” with the west had been cancelled and Japan was on its way to becoming a

world power. A crucial intellectual and strategic turning point was the articulation and

implementation of the concept of the “line of advantage,” based on the fear that staying

within its borders would not allow Japan to defend itself against the attacks of Western

imperialism. It became therefore necessary to create a defensive zone around Japan,

especially in Korea and Manchuria. Tensions over these areas triggered the first Sino-

Japanese war (1894-95) and the Russo-Japanese war (1904-05). With its victories in

both wars, Japan became the first Eastern modern imperial power, and showed that it

could defeat a Western state (OnWar.com 2008).

Korea was annexed as part of the Japanese empire in 1910, and a long period of

atrocious suffering started for the Koreans only to end in 1945. There were mass

deportations into Japanese labour camps, the kidnapping of thousands of young Korean

(and other Asian) girls turned into Imperial army prostitutes, an attempt to wipe out the

Korean language, and many more crimes against humanity which are still not

recognized today by the Japanese government. One of the results of the weakening of

the Korean Peninsula was the 1950-53 Korean War and the subsequent division of the
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Korean people into two artificial nations, an aberration which is still unresolved today

(Stueck 2002).

Japan joined the Western powers in the quelling of the Chinese Boxer Rebellion (1899-

1901) and then entered the First World War on the side of the Entente against the

Central Powers. Several victories allowed Japan to secure territories previously held by

Germany. After the war Japan was recognized by the Treaty of Versailles (1919) as one

of the “Big Five” of the new international order, and it joined the League of Nations.

On the domestic political front, during the 1920s, there was a failed attempt to develop a

lasting democratic system of government, similar to the German experiment with the

Weimar Republic (1918-1933). The first two decades of the 20th century saw the

political blossoming of Japan’s honeymoon with Western democracy, which came to

fruition during the Taisho Era (1912-1926) and particularly in the form of the Taisho

Democracy (1918-1926). However the backlash from anti-democratic forces was

ruthless, and by 1928, the year Ikeda was born in Tokyo, the militarization of Japan had

become a very fashionable idea among the leaders. Partly due to the economic hardships

brought about by the Great Depression, Japan just like Western Europe saw a sharp

increase in the power of the militarists in the early 1930s. In 1938 a national

mobilization law gave the government sweeping economic and political powers, and

two years later major parties voted to dissolve themselves to become one single party,

called the Imperial Rule Assistance Association (IRAA, Taisei Yokusankai), which was

established on 12 October 1940. Subsequently the military took over all aspects of

Japanese life (Tipton 2002).
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After annexing Korea in 1910 and making several economic and political advances in

the region, Japan invaded inner Manchuria in 1931 and created the puppet state of

Manchuko, then resigned from the League of Nations in 1933. The second Sino-

Japanese war started in 1937 with the Marco Polo Bridge Incident. That year Emperor

Showa was made the supreme commander of the Imperial General Headquarters. This is

the year when the first of the Ikeda brothers, Kiichi, had to join the military service.

Japan formed the Axis Pact with Germany and Italy on 27 September 1940, partly as a

result of having joined the anti-Comintern pact in 1936. The traditional concept of

hakko ichiu, the divine right of the Emperor to unite and rule the world, was revived to

justify Japanese imperialism. After the 1937 Nanking Massacre and the invasion of

French Indochina, the US realized that Japan had become a threat to its own imperial

ambitions, and decided to put a stop to this advance through an embargo of oil and other

essential products, freezing all Japanese assets in the US on 25 July 1941. The Japanese

military leaders felt that there were only two ways to react to the US pressure:

acknowledge defeat and let Japan lose its status as a great power, or go to war against

the US, even though ultimate victory was far from assured. They chose the second

option.

Japan attacked Pearl Harbor on 8 December 1941 (Tokyo time), and until the battle of

Midway (June 1942), it was unstoppable. Hong Kong fell the same month, then the

Philippines and Singapore at the beginning of 1942, and in a few months Japan had

soon established an empire stretching over much of the Pacific, even threatening
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Australia. The defeat in the Battle of Midway in June 1942 put a final stop to the

Japanese imperial headways. Even after the loss of three million Japanese lives, the US

conquest of Okinawa, the atomic bombings of Hiroshima and Nagasaki, and the

destruction of Tokyo, Osaka, Nagoya, Yokohama, and more than 50 other cities, it is

said that the Japanese government still wanted to continue fighting. What made them

decide to acknowledge defeat in the summer of 1945 was probably the prospect of being

invaded by Russia.

On 12 November 1948 the International Military Tribunal for the Far East sentenced

seven Japanese military and government officials to death for their roles in the war. In

order to stabilize the country, the US decided to spare the Emperor and most other war

criminals of all ranks, some guilty of atrocities such as the chemical experiments on

thousands of Chinese civilians by Unit 731 in Harbin and elsewhere. There has never

been serious talk about condemning anybody for annihilating two cities with atomic

weapons, showing that in military affairs, justice and history belong to the victors

(Kishimoto 2004).
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3.2.3. From Indoctrination to Confusion

As mentioned above, Ikeda graduated from elementary school in 1940. He then took a

two-year course called higher elementary school. When he was in his second year, he

was still delivering newspapers, like the one in December 1941 announcing the attack

on Pearl Harbor. The Pacific War, which had started in earnest with the full scale battles

in China in 1937, had turned into the Second World War for Japan. As Ikeda mentions

in his dialogue with the futurologist Hazel Henderson:

In Japan, with each passing day, the tramp of military boots grew louder. One by

one, my older brothers were called up. Militarism was drilled into our young

heads even in elementary school. First came the invasion of China, then the

attack on Pearl Harbor in 1941, when we were plunged into total war. I was

thirteen (Henderson 2004: 8).

At that time, Ikeda had been thoroughly swept away by the state propaganda and had no

doubt that the meaning of life lay in serving his country: “I was patriotic—patriotism

had been thoroughly instilled, and I was quite aware that ultimate value lay in the

Emperor, in the State” (Ikeda 1980: 23). He even volunteered to join the Junior Division

of the Naval Aviation Corps. However since the three oldest sons had already gone into

the military service, and the fourth one would soon be going, his parents vehemently

opposed that decision and were able to convince the clerk in charge of naval volunteers

to turn down Daisaku’s application. His father gave him a thorough scolding, and young

Ikeda was deeply disappointed: “Had I been able to volunteer and had the war
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continued... well by now I am grateful to my father, but at the time I was not very happy

about his opposition” (Ikeda 1980: 25).

Not long afterward, his next oldest brother joined the army and Daisaku became the

family’s main source of support. He took a job at the Niigata Iron Works in April 1942,

when Japanese society was intoxicated with the dark joy of military triumph. About two

weeks after their prowess at Pearl Harbor, the Japanese military invaded Hong Kong on

25 December 1941, the Philippines in January 1942 and Singapore in February. Until

the Battle of Midway in June, six months after Pearl Harbor, the Japanese leaders and

ordinary citizens all believed they were unstoppable and were absolutely certain of

ultimate victory, as mentioned above. The Niigata plant was required to set up a youth

school, and all employees and workers had to participate in military education and close

order drills, like all other enterprises at the time. The factory where Ikeda worked was

essential for the war effort, and from about 3000 workers in 1942 it had grown to about

10,000 in 1945. The whole country was obsessed by the war, and there were mottos on

the streets reminding the population to stay focused: “In 1943 the slogan was ‘Keep at

it! The enemy is desperate too!’ By 1944, when war was the primary concern, the

slogan had become: ‘Onward—like a single fireball!’” (Ikeda 1980:30).

The Naval Ministry was directing the production of engine parts for warships, and

gradually the Niigata Iron Works were producing miniature submarines, the “human

torpedoes.” The naval equivalent of the kamikaze planes, these weapons contributed to

the reputation of fanaticism associated with the Japanese military: “Young men imbued

with the idea ‘Your life for an enemy ship—ram it!’ sailed into the jaws of death”
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(Ikeda 1980: 30). One summer day in 1944 while marching together with two hundred

other workers with their wooden rifles, Ikeda started to feel weak and began to faint. He

vomited blood, and he grew weaker day by day, with tuberculosis racking his weak

body. There was no question of taking a break from work or of seeing a doctor however.

In the spring of 1945 the saturation air raids over Tokyo were the first signs that defeat

was imminent. The Ikeda house had to be torn down to prevent the spread of fires, and

they had no choice but to take refuge in the home of an aunt. It took many hours to

move all their belongings using a two-wheeled cart, and Ikeda found it extremely

difficult work, weakened by tuberculosis as he was. Despite his desperate efforts, the

move was all in vain:

Then, on the night before we were to move, a direct hit burned our aunt’s house

down. As incendiary bombs set the neighbourhood aflame, my younger brother

and I dashed about saving what little we could from our luggage. I still

remember how frightened I was.

We managed to drag out only one trunk, and it turned out to be the one filled

with a set of dolls for the early spring’s Girl’s Day festival. Cheerfully, my

optimistic mother said, “We’ll soon have a place to display them again”

(Henderson 2004:10).

Ikeda was therefore exposed to events that would determine his passion for peace for

the rest of his life, but he did not realize this at the time. When his oldest brother Kiichi
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was at home after being discharged in July 1941, and before going off to war again in

December 1942, he sharply criticized the atrocities committed by the Japanese army in

China. These revelations left an indelible mark on Ikeda’s young mind, especially since

this brother was later killed on duty on 11 January 1945 in what was then Burma.

However, it is only after meeting Josei Toda that Ikeda was able to make sense of all

these experiences and turn them into the raw material for his burning passion for peace

and justice. In the following passage, attention should be paid to the word “later:”

The war brought sorrow to my family. My beloved oldest brother died in battle

in Burma. I was sitting behind my mother when she read the notification of his

death. I can still visualize her trembling body. These youthful experiences later

[my emphasis] motivated me to become a devoted peace activist (Henderson

2004: 10).

After the war, like most Japanese who had survived the ordeal, Ikeda was confused by

the incompatibilities between his education that glorified war and nationalism, and the

state of devastation and chaos he was witnessing in the ruins of the Tokyo firebombing,

the ashes of Hiroshima and Nagasaki, and the overall destruction of Japan. If one thing

had become clear to him, it was that “the human heart caused wars and sent people to

the battle field” (Ikeda 1980: 39). This conviction is at the core of his belief in the

concept of “Human Revolution” which will be explored in Chapter 4. Ikeda also

became convinced that after the war, his top priority should be to learn, study and

cultivate his mind.
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The main problem in post-war Japan besides spiritual emptiness was the increasing

difficulty of finding something to eat, and coping with the trauma of having lost loved

ones. Three of Ikeda’s brothers came home one by one in 1946, but there was no news

of Kiichi until 30 May 1947. This is the day when they received the announcement that

he had died in Burma on 11 January 1945. This was a blow for Ikeda’s parents:

I couldn’t bear to look at Mother as she stood clasping to her breast the small

white box, all that was left of Kiichi. She seems to have aged appreciably since

then. Father too, took more and more to his bed as his asthma and heart

condition worsened. I am certain that both of them, my diehard father and my

stout-hearted mother who always tried to be so cheerful, plunged headlong into

tears at the news of Kiichi’s death—at least deep in their hearts (Ikeda 1980: 42).

After the war Ikeda started reading voraciously, and for a while he worked in a factory,

then for a printing shop, where he became responsible for proof-reading, but with his

health deteriorating steadily he had to stop after about a year. He was still able to take a

job as a clerk and keep that position. He also joined a reading circle of about twenty

youths in his neighbourhood, and they supported each other’s passion for reading,

trying to find what the meaning of life could be. They knew that they had been lied to,

manipulated and swindled by the state, and that the nationalism combined with Emperor

worship they had been brought up with was absolutely worthless. However they had no

idea how to fill the vacuum left in their minds by the destruction of this sick ideology.
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One day a friend from the grade school days invited Ikeda to attend a meeting on “life

philosophy” that was to be held on 14 August 1947. Hearing this, Ikeda had hoped to

be able to discuss Bergson’s ideas concerning the spontaneity of life, since he was

acquainted with the French philosopher’s concept of elan vital, but he was disappointed

to learn that the main speaker would be a perfect unknown, a businessman and educator

called Josei Toda. He nevertheless chose to attend that meeting, a decision that was to

determine the course of his entire life.

3.3. Meeting Josei Toda and Learning from Him

On 2 April 2008, exactly 50 years after Josei Toda’s passing, Ikeda received an

honorary professorship from the Tolstoy State Pedagogical University (Tula, Russia),

his 233rd academic distinction. The conferment took place during the Entrance

ceremony of Soka University in Tokyo, and a direct descendent of the great writer,

Vladimir Tolstoy, the director of the Museum-Estate of Leo Tolstoy was also present

for the occasion. During his acceptance speech, Ikeda shared how he felt at the end of

the Second World War. He mentioned the fact that his four brothers were sent to the

army, that his elder brother died in Burma, that he was in poor health, that war

propaganda was pervasive in schools and elsewhere, and that it was in the middle of all

this confusion that he met Josei Toda for the first time. He then added that the fact that

this man had been imprisoned by the military, and had gone to jail for upholding his

beliefs during these turbulent war years, made him decide to become his disciple almost

on the spot. In Chapter 2 above, the initial meeting between Toda and Ikeda was already
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explored from the point of view of the mentor. This section (3.3) focuses on the

disciple’s first impressions and also explores how he developed his philosophy of peace

during the crucial eleven years (1947-1958) during which he devoted himself to

supporting and learning from Toda.

3.3.1. Meeting his Mentor

While looking for an explanation for the sufferings brought on by the madness of war,

and for a valid philosophy of life, Ikeda found Josei Toda’s answers convincing. He

first met Toda in 1947, at a religious meeting of the Soka Gakkai (Value-creating

Society), a lay Buddhist movement that was established by Toda and his mentor

Makiguchi in 1930. When he asked Toda “what is true patriotism,” he answered that it

meant loving the whole of humanity, considering the entire world as one’s nation. From

the start, Toda introduced the young Ikeda to what would later become the idea of

“Global Citizenship.” Ikeda decided to do whatever it would take to follow that man,

converted to Nichiren Buddhism, the philosophy that provides the doctrinal foundation

of the Soka Gakkai, and soon became Toda’s most trusted disciple.

It was at this stage that I met the man who was to exert an enormous influence

on the rest of my life. One hot summer evening, a friend from my elementary

school days invited me to a philosophical discussion held at a private house

where some 20 people had gathered. There, a man of about 40 was lecturing on

the Buddhist teachings of the great Japanese priest Nichiren Daishonin. His
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simple, easy-to-understand, relaxed style of talking generated an inspirational

atmosphere. That man was Josei Toda, who was to be my life teacher

(Gorbachev and Ikeda 2005: 6).

Ikeda mentions that during this initial meeting of 14 August 1947, he had asked Toda

three or four questions. In My Recollections, he says he had asked three, whereas in the

Human Revolution, he says there were four questions. This discrepancy can be

explained by the constant struggle in Ikeda’s writings and speeches between a

centripetal force towards Buddhist religious conviction and a centrifugal movement

towards a spiritually boundless secular humanism. Indeed, as mentioned in the

introduction of the first work, “The purpose of My Recollections is an exploration of a

man’s soul, not his religion” (Ikeda 1980: vii). The original essays in this short volume

were commissioned by several of Japan’s leading periodicals and newspapers with the

goal of presenting the personal viewpoint of Ikeda as a human being, and not as a

religious leader. Since out of the four questions, one was of a religious nature, Ikeda

chose to focus on only three of them, presenting his initial encounter with Toda in terms

that any reader can understand, regardless of spiritual background or absence thereof:

I told him I’d like to have him answer some questions, I had three: “What’s the

proper way to live? What is true patriotism? How should I regard the Emperor?”

He responded succinctly and to the point with honest answers. He didn’t seem in

the least perplexed but was businesslike, and his responses had an ideological

framework. I thought, This is it—what he’s saying is true! I figured, here’s a

man I can put my faith in (Ikeda 1980: 54).
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In the Human Revolution, Ikeda gives a much fuller account of the same encounter,

developed over approx. ten pages of the 2004 English language edition. While readily

understandable, this serial novel is primarily destined for the members of the Soka

Gakkai and the SGI who are already familiar with the basics of Nichiren Buddhism.

Since Toda replied to Ikeda’s second question above, “What is true patriotism,” with an

answer steeped in Buddhism, Ikeda had to ask for clarification. Toda’s answer was: “A

true patriot is none other than one who believes in the Mystic Law (...) they [such

people] can create the foundation for a happy, peaceful society. (...) The great power to

bring this about exists in the Buddhism of Nichiren Daishonin, in Nam-myoho-renge-

kyo” (Ikeda 2004: 230). As was clarified in Chapter 1 above, Nam-myoho-renge-kyo

can be interpreted as a declaration that each human being is endowed with limitless

courage, compassion and wisdom. In this sense, Toda explained that a true patriot is a

human being who is able to bring out the best in oneself and others, without any

discrimination, considering the whole of humanity as his or her nation. Since Ikeda had

never heard the Buddhist phrase, he asked “What is Nam-myoho-renge-kyo, which you

just mentioned?” (Ikeda 2004: 230), and the novel provides a one page description of

Toda’s answer. In the more secular version of the encounter found in My Recollections,

that supplementary question was omitted to avoid confusing the reader. The four

questions in The Human Revolution are translated in English as follows: “what is a

correct way of life?” (227), “what is a true patriot?” (229), “what is Nam-myoho-renge-

kyo, which you just mentioned?” (230) and finally, “what is your opinion of the

emperor?” (231).
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In the same novel, Ikeda makes it clear that he became a Buddhist solely because he

trusted Toda. He was not interested in religion and did not really understand the

doctrinal part of Toda’ explanations during their first encounter. However, he was

completely convinced by Toda’s authenticity and humanism, his warmth and sense of

humour, and the fact that he had been imprisoned for two years by the military

authorities for resisting the war propaganda with which Ikeda had been thoroughly

indoctrinated. In this context, the omission of one of the questions in My Recollections

makes even more sense:

My encounter with Mr. Toda led me to accept the Buddhist faith. I became a

Buddhist not because I immediately understood the essence of the teachings, but

because this great humanist, so unlike ordinary religious leaders, evoked my

profound trust and respect (Ikeda 2005: 6).

Two things can be noted. First, Ikeda’s war memories are always linked with people, his

mother, his brothers, his father and others. Ikeda’s memory and imagination are full of

actual human beings, tempering cruel circumstances with warm humanity. Second, he

decided to adopt a new belief system based on a single meeting with Toda. This might

be one of the reasons why Ikeda is at the same time a firm believer in Nichiren

Buddhism and a genuine dialogue partner with people of all cultures, who has held

heart-to-heart exchanges with more than 7000 people (Seikyo Shimbun 2007) from

numerous backgrounds and convictions. He knows that just as he has chosen Buddhism,

he could have chosen another belief system, and that awareness allows him to respect

the choice of others. At the same time, he believes that once a choice has been made,
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one must be earnest in the pursuit of the chosen path, and make sure it leads one to a life

of contribution to humanity. This is one important aspect of the struggle between

religious conviction and secular humanism mentioned above.

A musical metaphor might help clarify this point. There is no music without instruments

or human voice. Once a musician has chosen an instrument, the goal is still to play

music. Seriously devoting oneself to one specific instrument, for instance the piano, and

trying to reach musical excellence, makes it impossible to practice several instruments

at the same time. This corresponds to Ikeda having chosen Nichiren Buddhism.

However the goal of becoming an excellent pianist is not to show the superiority of the

piano over all other instruments, but to be able to produce music that will touch the

hearts of many listeners, and also to perform in ensembles, bands and orchestras with

other musicians playing other instruments. This corresponds to Ikeda’s passion for

dialogue and for the promotion of humanism regardless of its spiritual or intellectual

sources.

Since 1947, Ikeda has dedicated his life to learning from, and supporting the work of

Toda, and after his death, to the enhancement of his mentor’s legacy, with outstanding

enthusiasm and perseverance. Some of his achievements are described in the next

section. His main sources of inspiration were his war memories, his mentor, and a

desire to serve humanity. All three are inextricably linked, and if war memories gave

him the impetus to struggle towards peace for the sake of humanity, Toda gave him the

foundations of very concrete plans to implement this ideal.
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3.3.2. Working and Studying under Toda (1947-1958)

All of Ikeda’s achievements, writings and activities are deeply linked with Toda’s

vision for peace, and it can be said that all of the institutions and organizations he

established are concretizations of Toda’s dreams. Ikeda’s own active contribution to

peace can be said to have started as early as 1947, when he began supporting Toda in

the rebuilding of the Soka Gakkai lay Buddhist society, as well as in business and

private life.

In 1948 Ikeda started working for Toda’s publishing company, and was able to

contribute as the editor of a magazine for boys, while attending night classes. Toda had

been a successful educator and businessman before the war, but lost everything with his

imprisonment. He had started painstakingly rebuilding his businesses since his release

from prison in 1945, but strict economic policies such as the Dodge Line7 of 7 March

1949, which was meant to speed up Japan’s economic independence, as well as post-

war hyperinflation, forced Toda to declare bankruptcy. Undaunted by these difficulties,

he envisioned building a university based on the philosophy of value-creation (see

Chapter 2), a fact that struck Ikeda’s imagination deeply. The disciple eventually

realized his mentor’s dream with the establishment of the first Soka schools in the

1960’s after Toda’s passing. During these hard times (1949-1951), Ikeda continued to

support his teacher single-mindedly, even working without pay, and devoting his

energies to negotiating with creditors. Ikeda had to quit school to save Toda from ruin,
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and Toda offered to tutor Ikeda privately instead, and took care of his education until

1957. Ikeda often refers to these years as attending “Toda University.”

In August 1950 Toda had resigned from his position as general director of the Soka

Gakkai to protect the organization, but with his financial affairs in order (mostly thanks

to Ikeda’s support), he became the second President of the SG on 3 May 1951. He

vowed to turn a small group of 3000 Buddhists into a vast organization of 750,000

households, and Ikeda took this goal very seriously. Toda gave Ikeda the leadership of

many SG activities from that time. Two famous achievements by Ikeda are the 1952

conversion of 201 new households in Kamata within one month, followed by the

conversion of 11,111 households in Osaka in 1956. Concerning private matters, Toda

also introduced Ikeda to Kaneko Shiraki, whom he married in 1952. They had three

sons (one of them passed away in 1984), and two grandchildren. Mrs. Ikeda’s devoted

support of her husband’s activities for more than half a century has been a crucial

contribution to the blossoming and implementation of his philosophy of peace.

In 1955 Toda decided to allow SG members to run for local elections, and 53 were

elected. The political parties at the time were representing either organized labour or big

capital, and Toda thought it was time to do something for all the other citizens left

behind, such as teachers, artisans, women taking care of their homes or owners of small

businesses. In 1956 three candidates were elected to the House of Councillors during

the national election. There were several negative reactions to these developments, and

the two most famous ones were the persecution of SG members by the powerful Yubari

Coal Miners’ Union, and the arrest in 1957 by the Osaka Prefectural Police of Ikeda
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who was accused of allegedly being responsible for election fraud committed by some

SG members. Both incidents were resolved to the advantage of the SG, and even though

Ikeda spent about two weeks in an Osaka jail in 1957, he was exonerated of all charges

in 1962 after a drawn out judicial procedure.

As mentioned above, Ikeda attributes all his achievements until today to the education

he received from Toda. The brief overview above has explored the origins of some of

Ikeda’s realizations: his leadership as an international Buddhist leader (the 1952 and

1956 conversion campaigns supervised by Toda), his abundant writings (working for

Toda’s publishing company and becoming editor), his broad culture and intellectual

curiosity (attending the “Toda University”), establishing educational institutions

(Toda’s dream of building a university), the founding of the Komeito political party in

1964 (the continuation of Toda’s 1955 decision to let SG members enter the political

realm), and Ikeda’s happy family life (Toda’s introduction to Kaneko in 1952). The

activities and support provided by Kaneko Ikeda are outside the scope of this work, but

as mentioned above, her positive influence on Ikeda’s philosophy and actions for peace

cannot be overestimated.

Ikeda was asked to become the next president of the Soka Gakkai after Toda’s passing

on 2 April 1958, but he waited two years before accepting this position. The next

section provides a brief overview of Ikeda’s achievements since 1960.
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3.4. An Enduring Legacy

Ikeda became the third president of the Soka Gakkai on 3 May 1960, and all his

achievements for peace were accomplished in that capacity until 1979. After that Ikeda

wrote and acted for peace as President of the Soka Gakkai International, a position he

has held since 1975, and also as a private citizen.

3.4.1. Strengthening and Broadening Toda’s Achievements for Fifty Years (1958-

2008)

A few months after taking the lead of the SG, Ikeda decided to expand the lay Buddhist

association’s activities abroad, and left for a trip to the US, Canada and Brazil in

October 1960. This was the first of many travels overseas, until the establishment of the

SGI on 26 January 1975. Since then the organization has grown into a vast network of

about 2 million people in more than 190 countries outside Japan, in addition to the 10

million Japanese households of the SG.

During this first trip in 1960, Ikeda observed a session of the United Nations General

Assembly (UNGA) in New York, and was impressed by the mission and potential roles

of the world body. He also saw the enthusiasm of African leaders of several newly

independent nations and became convinced of Africa’s future prosperity. In 1961 he

took a second trip, this time to East and South Asia, fully aware of the atrocities the

Japanese had committed there during the war, and eager to compensate for what the
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Japanese military had done, by building bridges of friendship and peace with Japan’s

neighbours. Ikeda very often offers his apologies for the past violence in speeches and

writings. In 1962 he established the Institute of Oriental Philosophy (IOP), partly as a

result of that trip. In 1963 he established the Min-On concert association in order to

promote friendship and cultural exchanges through musical activities, and in 1964 the

Komeito political party. A full analysis of the contributions of the Komeito to peace,

and the difficulty of applying a humanistic vision through Japanese politics, is outside

the scope of this research (see for instance Fisker-Nielsen (2008), already mentioned in

the Introduction). Suffice it to say that the relationship between the SG and the Komeito

is that of an independent political party and its support base, and that Ikeda has made it

very clear that the SG should never get involved in politics outside of Japan.

In any society, the appearance of institutions sponsored by what seems to be a new

philosophy always arouses suspicion. The Soka Gakkai has been no exception, and has

had to constantly clarify its intentions, in some countries more than others8. The

situation in Japan in the sixties is described as follows:

(...) many viewed Min-On as just another means of increasing Soka Gakkai

membership, and regarded the Komei Political Federation as an attempt by the

Gakkai to obtain political power. The tendency of Japanese society to always be

looking for ulterior motives and to belittle noble ideals and deeds is a reflection

of spiritual bankruptcy (Ikeda 2003-9: 44).
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Following the example of his mentor, Ikeda brings a very pragmatic and concrete

solution to this problem:

The only way to correct such mistaken ideas is to achieve steady

accomplishments in every aspect of daily life. The road is long and arduous, but

the truth will absolutely win in the end (Ikeda 2003-9: 44-45).

Adapted from the short summary of Ikeda’s activities provided by the website dedicated

to his life and work (daisakuikeda.org 2008), the chronology of Ikeda’s achievements

can be broken down into five decades. In the 1960’s he started writing the novel The

Human Revolution (see Chapter 4), worked for Sino-Japanese relationships, and

established the Soka school system, ranging today from several kindergartens and

elementary schools to a university in Japan and one in the US. In the 1970’s he initiated

a series of dialogues with prominent figures (see Chapter 5), starting with Arnold

Toynbee, as well as citizen diplomacy and the establishment of the SGI mentioned

above. He also started contributing to educational and academic exchanges with a

lecture at the University of California in Los Angeles in 1974 and one at Moscow State

University in 1975.

On 24 April 1979 Ikeda was forced to resign from the presidency of the Japanese Soka

Gakkai because of complicated internal tensions that are outside the scope of this work9.

From that year, it is in his capacity as SGI president that he pursued his endeavours for

peace. In the 1980’s he continued his activities for peace through dialogue, established

the Tokyo Fuji Art Museum in 1983, and from the same year started publishing a
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lengthy and substantial “Peace Proposal” (see Chapter 6) each year. In 1991 the Soka

Gakkai became completely independent spiritually from the Nichiren Shoshu priesthood,

and this allowed Ikeda to affirm even more his vision of a borderless Buddhist

humanism that emphasizes free thinking and personal development on the basis of

respect for life. He established the Boston Research Center for the 21st Century (BRC)

in 1993 and the Toda Institute for Global Peace and Policy Research in 1996. Ikeda has

devoted the first years of the 21st century to the strengthening and improvement of the

institutions he has established, including the promotion of younger people to most key

leadership positions.

3.4.2. Ikeda’s Contributions to Peace through his Actions, Writings, and

Institutions

In this work the focus is on Ikeda’s writings that have contributed to peace theory

namely the Human Revolution novels, the Dialogues, and the Peace Proposals

(respectively Chapters 4, 5, 6). This section briefly introduces some of his other

contributions. The SGI is a Buddhist lay organization devoted to the promotion of peace,

culture and education. After describing some of Ikeda’s achievements in the realm of

Buddhism and in the three fields just mentioned, some of his accomplishments in three

more domains will be introduced. As a result this section is divided into seven parts

labelled Buddhism, Education, Culture, Peace, Research, Japanese Domestic Politics,

and Second-track Diplomacy.
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Buddhism

Considering the growth of the Japanese Soka Gakkai from 3000 members to 750.000

households under Toda, then to 10 million households under Ikeda, adding 2 million

members overseas, one must ask how much the numerical strength of the organization

has contributed to peace. One study in the Sociology of Religion (Wilson and

Dobbelaere 1994) which has addressed this issue has shown that people become more

responsible, courageous, compassionate and wise by practicing Buddhism, and this is

surely a contribution to world peace.

A survey of 626 members of the SGI in the UK conducted in 1990 has showed that a

large proportion10 of the members identified the beneficial results of Buddhist practice

as “an increase in self-confidence, courage, strength, stability, or self-respect, adding to

these terms self-control, self-determination, self-improvement, the capacity to take

charge of one’s life, and the ability to deal with its problems” (Wilson and Dobbelaere

1994: 205). In the context of the Buddhist principle that the personal Human Revolution

of individuals towards a more peaceful self is the first step towards world peace (see

Chapter 1 above), the fact that the SGI allows a growing number of people to cultivate

positive qualities can be considered as conducive to peace.

Moreover, based on the organization’s strength Ikeda was able to develop the other

institutions he established, and this is a second way in which the growth of the SG and

the SGI has contributed to peace. The promotion of mutual understanding through
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Buddhism is the mission of the Institute of Oriental Philosophy (IOP), which aims at

reaching a deeper knowledge of the common points between different types of

Buddhism, and of the history of Buddhism as a peace-enhancing philosophy.

While struggling to establish the institutions and activities described below, Ikeda was

well aware of the suspicion that always surrounds religious organizations entering the

secular realm. Since Nichiren Buddhism teaches a way of life based on self-

improvement and contribution to society, it is quite normal in this context that a

Buddhist lay society should sponsor non-religious activities for peace.

However, perhaps unavoidably, the public did not readily accept this fact. This

was because, although a large number of religions at the time talked about peace

and contributing to society, the majority of them only did so as a way of self-

promotion. Very few made any real efforts in this direction (Ikeda 2003-9: 44).

Education

The Soka kindergartens, junior and senior high schools, and the universities in Japan

and the US promote humanistic, student-centred education. The main goal is to raise

individuals who will make positive contributions to society by placing the human being

first. Through Soka University (Japan) and SUA (US) Ikeda invites other thinkers and

scholars to promote cultural exchanges and hold dialogues with him, and with each

other. Ikeda’s numerous lectures at universities and his more than 200 honorary degrees
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are also useful vehicles for conveying his philosophy of peace, and for confirming the

validity of the education he has received at “Toda University.”

Culture

The Min-On concert association is “committed to deepening mutual understanding and

friendship between countries with international musical culture exchange projects that

go beyond differences in nationality, race and language” (Min-On.org 2008). The

Tokyo Fuji Art Museum’s activities are based on the motto “A museum creating bridges

around the world,” and it is recognized in Japan and internationally for its role in

promoting international cultural exchanges. In 1990 it received an official

commendation from the Japanese Minister of Foreign Affairs. The Victor Hugo House

of Literature near Paris and Taplow Court, a mid-19th century mansion housing

exhibitions and other cultural activities near London, are fulfilling the same peace

enhancing mission. The Seikyo Shimbun and several magazines established by Toda

and Ikeda resist the temptation of sensationalism and emphasis on violence found in the

mainstream press and select news that bring out the best in people, partially fulfilling

some basic requirements for peace journalism.
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Peace

Concerning his concrete ideas for the creation of a Global Civilization based on

interdependence and harmony, Ikeda has published a substantial peace proposal each

year since 1983 on 26 January, “SGI Day,” which commemorates the establishment of

the SGI on that day in 1975 in Guam. Chapter 6 is devoted to an analysis of these texts.

The SGI has organized numerous exhibitions against war and nuclear weapons, for the

promotion of human rights and sustainable development, and on many other peace-

related topics. Workshops and forums in support of the UN are also part of SGI’s

activities. The BRC enhances research on peace education in the US, while the Toda

Institute aims at developing an active network of international experts on peace research.

Research

As mentioned above, research on Buddhism is promoted through the IOP, on peace

education in the US through the BRC, and the Toda Institute contributes to peace

research on a global scale.

Japanese Domestic Politics

The Komeito has been successful in implementing several humanistic visions on the

domestic level, for instance by ensuring that people who have suffered from
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discrimination because of leprosy are compensated, providing free transportation passes

for elderly people, and making cheaper housing available to the general public. Still

lacking experience on the international front, the Komeito has been criticized by several

peace researchers and historians for not embodying its founder’s humanistic ideals

vigorously enough (Seager 2006: 23). For instance, Johan Galtung has expressed his

disappointment with the Komeito’s lack of outspoken opposition to the war policies of

the US since 2001 (Urbain 2006).

Second-track Diplomacy

Ikeda has become a champion of this type of diplomacy (also called “Citizen

diplomacy” as opposed to “official diplomacy”). He has met a number of world leaders

including Zhou Enlai, Kosygin, Kissinger and many others, sharing and relaying

messages of peace and understanding. He has especially been successful promoting

friendship between China and Japan. As a result, even though the SG does not have an

official presence in China, there are more than 20 Chinese institutes devoted to research

on Ikeda’s philosophy. Ikeda’s 1968 declaration in favour of peace with China, his

dialogue with Zhou Enlai in 1974, and his numerous endeavours to promote friendship

with China through cultural and educational exchanges are further explored in Chapter 5.

They confirm that Ikeda’s philosophy of peace can be analyzed from a secular humanist

point of view, since Ikeda’s recognition in China is not due to his religious leadership,

but to the concrete actions he has taken as a humanist, regardless of his Buddhist

convictions.
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The purpose behind these meetings has sometimes been misconstrued by peace

researchers. It is difficult to understand why Ikeda should meet people with widely

differing political convictions such as Kissinger, Castro, Thatcher or Noriega, unless

one is familiar with Ikeda’s great talent of bringing out the best in others. Far from

trying to enhance his prestige or that of the organizations he represents, these meetings

can be seen as a genuine effort to encourage world leaders to become more humanistic.

Ikeda also emphasizes the importance of personal dialogues through his personal

example, in order to inspire people in all countries to hold more dialogues wherever

they are.

Ikeda has made it clear on several occasions that each time he has established

institutions such as a university, a concert association or a research centre, his goal was

first and foremost to serve humanity, and not to reinforce the power of the Soka Gakkai

and the SGI. Ikeda uses the metaphor of the earth providing nourishment for trees in the

ninth volume of The New Human Revolution, in which he takes the traits of the main

protagonist, Shin’ichi Yamamoto:

If the Soka Gakkai were the earth, the Komei Political Federation, the Min-on

Concert Association, the Institute of Oriental Studies (later the Institute of

Oriental Philosophy), and other such organizations founded by Shin’ichi [Ikeda]

were trees growing from the earth. The bountiful earth provides nourishment for

the trees, but how those trees flower and fruit is ultimately up to them. The earth
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of religion is infinitely vast. It embraces humanity and the entire world (Ikeda

2003-9: 41).

As the leader of the lay Buddhist movement, Ikeda decided to focus on the growth of

the Soka Gakkai organization, strengthening the achievements of his mentor Toda. As a

peace thinker, Ikeda chose not to be influenced by the ups and downs of pacifism in

post-war Japan, concentrating on the promotion of peace based on Nichiren Buddhism

and Toda’s teachings. Post-WWII pacifism in Japan went through many twists and turns

in the more than sixty years of its development.

3.4.3. Excursion 2: A Brief Overview of Pacifism and Peace Movements in Japan

after WWII

Before the Second World War

The Japanese tradition of organized protest against authority dates back at least to the

peasant tradition of the Edo Era (1603-1867), and can be considered as one of the roots

of civil society movements in Japan (Tsurumi 1987). A spectacular example is found in

the “uchikowashi,” literally “breaking down the house,” an outburst of revolt by

oppressed villagers who would storm the habitations of the wealthy local leaders and

destroy as much property as possible (Durand 2005).
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After the 1868 Meiji Restoration, western thought poured into Japan, including concepts

such as democracy and liberalism, as well as the importance of individual freedom as a

basis for world peace. These ideas became pervasive in Japanese education and politics,

while at the same time other imports from the West, colonialism and imperialism,

started to take root too, in complete contradiction to the former. The Japanese mind was

therefore torn between these extremes, until around 1931, the year of the invasion of

Manchuria, when militarism decisively triumphed over pacifism.

One leading Christian peace thinker was Kanzo Uchimura11 (1861-1930) who

established the Mukyokai (Non-church Christians) in 1901 in reaction to the formalism

of the established Western churches in Japan (Brock 2006: 189). A lose network of

independent Bible study groups, the movement which still has about 35,000 members

today in Japan, Korea and Taiwan, has been especially appealing to the members of the

intelligentsia. Uchimura is famous for his protest against the 1890 “Imperial Rescript on

Education”7 and his numerous speeches and writings in favour of peace. It is the same

Rescript against which the founder of the SG and mentor of Toda, Tsunesaburo

Makiguchi (1871-1944), a contemporary of Uchimura, struggled during his entire

teaching career. Caldarola makes a clear distinction between the attitude of organized

Christianity and the Mukyokai:

From the very beginning of Japanese militarism, the Christian Churches had

believed that it was an admirable effort to liberate and unify all the Asian

nations. They were persuaded that, in view of the world situation, a holy war
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could be justified by the achievement of a noble goal, i.e., "Greater Asia for

Common Prosperity" (Caldarola 1973).

The Mukyokai opposed militarism from the start, even after the government control over

religion became virtually absolute with the passage of the 1939 “Religious Bodies

Law.” In general, established Christian churches welcomed the Law, hoping to receive

official support and protection during troubled times, but the Mukyokai opposed it based

on the tradition of resistance established by Uchimura. The similarity with the Soka

Gakkai is striking. The Nichiren Shoshu priesthood adopted an attitude of compromise

towards the 1939 Law, just like most of the established Christian churches. In sharp

contrast, Makiguchi and Toda resisted and were imprisoned, like many Christian

protesters, including numerous members of the Mukyokai. It can be said that from 1931

and the invasion of Manchuria, opposition to the government’s militarist policies was

systematically rooted out in Japan whenever it tried to appear, and one must wait until

the end of the Second World War to see the rebirth of Japanese peace movements.

The Aftermath of WWII

A number of interrelated issues explain the blossoming of peace movements in Japan,

especially during the fifteen years after the war (1945-1960), such as the military defeat

and occupation, the atomic bombings of Hiroshima and Nagasaki, the death and

suffering of millions of Japanese, and the growing realization of the absurdity of war.

The tensions between the spirit and purpose of the pacifist Constitution with its Article
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9, and the implementation of the US-Japan Security Treaty (Ampo12) including the

massive presence of US bases in Japan are important factors too. Two major changes in

society itself must also be taken into account: labour unions gained strong momentum

during the rapid industrialization in post-war Japan, and women were allowed to vote

for the first time in 1945, a structural change awakening them to their potential and

responsibility as social actors (Yamamoto 2005).

After the defeat, most Japanese people were looking for new values they could believe

in, and “Peace and Democracy” became the new mantra of post-war Japan (Dower

1999). With Article 9 of the new Japanese constitution, the population had a legitimate

rallying point to promote the new principles, and the protection of this unique statute

against proposed revisions has kept many peace movements busy.

The struggle against nuclear weapons also became prominent in Japan, first because of

Hiroshima and Nagasaki, but also in the wake of the 1954 Bikini Atoll incident. The

crew of a Japanese fishing boat, the Lucky Dragon Nr. 5, as well as inhabitants of the

Marshall Islands, some US military personnel, and hundreds of other Japanese fishing

boats, were the victims of US hydrogen bomb tests. Since Japanese women had

received the vote in 1945, and had already organized protests against the Korean War

(1950-1953), they were ready to react quickly to the 1954 Bikini Atoll tragedy

(Yamamoto 2005). In 1955 they organized the Hahaoya Taikai (Mothers’ Congress),

which is one of the historical landmarks in the birth of national and international

grassroots efforts to ban nuclear weapons.
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The 1951 Security Treaty between the US and Japan is in direct contradiction with the

spirit of Article 9, and the successive renewals of Ampo every ten years since 1960 have

been the focus of numerous protests. The initial demonstrations in 1960 were huge, the

ones in 1970 substantial, in 1980 tiny and in 1990 almost non-existent. Directly linked

to AMPO, the presence of US bases has been the focus of numerous movements and

protests.

The most famous ones were the Uchinada and Sunagawa incidents as well as the Girard

case. Residents of Uchinada clashed with police in 1952-53 during protests against the

use of their coast for firing exercises. In another clash, protesters joined residents in

Sunagawa in 1955 to oppose the expansion of the Tachikawa air base. The killing of a

Japanese woman during manoeuvres by a member of the US military called William S.

Girard triggered a third major protest movement (Tanaka 2000). Among other

progressive intellectuals, Ikutaro Shimizu was a leading activist in the first anti-base

movement in Uchinada and a pioneering thinker who articulated an original concept of

society and peace. He is credited with providing one of the main intellectual

foundations for the postwar Japanese peace movement which culminated in the 1960

anti-Ampo protests (Kersten 2006).

Yamamoto explains that throughout all these struggles, the labour movement in post-

war Japan has been actively involved, despite the crackdown by the US authorities that

started with the deepening of the Cold War at the end of the 1940s and worsened during

the Korean War:
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Many labor leaders played an active role in the nationwide peace movement that

emerged in the 1950s. The victories attained in such political battles as the anti-

U.S. military base struggle in Sunagawa on the outskirts of Tokyo in the late

1950s and the campaign against the police duties law of 1958 boosted labor's

confidence. Such successes made unionists believe another major victory was

within their reach at the time of the Ampo struggle of 1960, in which unionists

and other activists, together with the Socialist and Communist Parties and

student activists, staged massive protests against the Japan-U.S. security treaty.

The radicalization of organized labor reached its zenith and some union officials

claim labor organizations mustered about 80% of demonstrators around the

parliament building, whose number is said to have totaled over 300,000 at the

height of the struggle on June 18, 1960 (Yamamoto, 2005).

The involvement of leftist political parties in struggles for peace has been partly helpful

and partly detrimental. One of the major drawbacks of the active takeover of the

struggle against nuclear weapons by the Communist Party of Japan is that their pro-

Soviet slant basically destroyed the unity of the movement (as mentioned in Chapter 2

above).

The Vietnam War

After a flurry of activities and some victories during the first fifteen years after the

Second World War, the peace movement in Japan began to lose steam, until the
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outbreak of the Vietnam War. US involvement started around 1963, and the bombing of

North Vietnam in 1965. The planes sent to kill hundreds of thousands of Vietnamese

civilians were taking off from bases situated in Japan, which became a tacit accomplice

in the war. This became the rallying cry of the different peace movements described

above. Many of these movements disappeared in 1975, after the end of the war.

Since the 1991 Gulf War

There was almost no organized public reaction at the time of the first Iraq war (1991),

even though Japan was the largest financial supporter of the attack on Kuwait’s invaders.

Pacifism is losing its appeal in Japan more and more. For instance, the huge

demonstrations against the impending second invasion of Iraq on 15 February 2003,

which based on the most optimistic estimates totalled two million people in London,

three million in Rome and 30 million worldwide, were only able to gather about five

thousand people in Tokyo. The gang rape of a Japanese schoolgirl by US military

personnel in Okinawa in 1995 triggered huge demonstrations and a referendum which

forced the Prime Minister at the time to promise the relocation of the Futenma air base,

but the overall effect on the US military presence was negligible.

Article 9 is now endangered by the Japanese government’s moves to revise the

constitution (as of this writing in April 2008) and there is a well-coordinated movement

to protect it13. There is also a struggle by other groups to force the government to
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officially recognize the atrocities committed during the colonization and wars in Asia,

but the outcome is far from certain.

Still there are several energetic grassroots organizations for peace and justice in Japan,

such as Peace Boat, Peace Depot, Peace On and many others. Besides the Soka Gakkai,

there are several other religious organizations that include peace in their mission

statements, as for instance the Buddhist group Rissho Kosekai, but none of these

religious groups have been as successful as the Soka Gakkai and the SGI in attracting

members, or in creating a solid tradition with a large international following.

3.5. Conclusion: a Life of Determined Value-Creation for Peace

As mentioned in the previous section, in the aftermath of the Second World War, a

number of substantial organized peace movements have appeared in Japan, boosted by

the enshrinement of pacifism in the new constitution which came into effect on 3 May

1947, and as a reaction against the absurdity and horror of war, the atomic bombings,

ambiguous relationships with the US victors, and other issues. After showing great

potential for about 15 years (1945-1960) these peace movements started to unravel, only

to be brought back to life again by the Vietnam War. Since around the end of that war in

1975, Japan has become more complacent about issues of peace and justice, partly

because of its newly attained economic stability. Another reason might be the gradual

disappearance of direct witnesses to the 1931-1945 war.
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In contrast, the Soka Gakkai, and Ikeda himself, have shown consistent and

undiminished vigour in their pursuit of a better world during the same period. The main

reason is that the Soka Gakkai is first and foremost a religious organization, and that its

pacific goals are a result of the Buddhist philosophy of respect for life it embraces. With

hindsight, it can be said that Ikeda’s focus on the steady sharing of the peace-enhancing

principles of Buddhism have enabled him to bring consistency and coherence to his

philosophy of peace. While addressing the same issues that drove the growth and

decline of Japanese pacifist movements since WWII, Ikeda has not altered the basic

principles of his philosophy of peace, but only strengthened and developed them.

Ikeda’s single-minded determination and sense of purpose, which characterizes his

philosophy as well as his organizational skills, is one of the reasons for the success of

the SG and the SGI. As Seager says:

Buddhism of all sorts is found almost everywhere today, but few groups equal

the Gakkai in either its programmatic effort to adapt to new situations or its

genius for organization (Seager 2006: 204).

Throughout the twist and turns of his long life, Ikeda has been able to remain loyal to

the commitment he made in 1947 when he met Toda for the first time. He has

maintained his vision for a peaceful world and has shown that people can generate

something positive, productive and useful for the peace and happiness of humankind by

creating value and transforming reality.
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The turbulence and misery of the war years, followed by the chaos caused by Japan’s

defeat, prepared the ground for the tremendous significance of Ikeda’s first meeting

with Toda. The difficulties experiences by his mentor, who had to cope with ill health

and financial ruin while rebuilding a grassroots movement from scratch, provided strict

and valuable training for Ikeda’s continued growth as a peace worker.

The ups and downs of Japanese society on the domestic and international fronts tested

Ikeda’s capacity to stay on course at the helm of a worldwide movement based on the

philosophy of Human Revolution, Dialogue and Global Civilization. His many

achievements for peace through the development of a vigorous grassroots movement in

Japan and in the world, the numerous dialogues he has held and the institutions he has

established, provides a model demonstrating that ordinary people do have tremendous

potential for happiness, prosperity and the enhancement of peace.

As mentioned above, the universality of the principles of Nichiren’s Japanese Buddhism

(Chapter 1) and their interpretation and concretization by his mentor (Chapter 2) are two

major components of Ikeda’s philosophy of peace. This chapter has introduced further

elements found in Ikeda’s life that have contributed to the elaboration of that philosophy.

The main concept to be explored in the second half of this thesis is the effectiveness of

the flow from Human Revolution towards an enhanced capacity for genuine Dialogue

that allows people to develop the wisdom to think and act as Global Citizens.

For Ikeda the first step towards peace is the personal transformation of each individual,

the flourishing of people’s potential, a starting point that fits the general framework of
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Humanistic Psychology (Chapter 4). Ikeda always recommends Dialogue as the most

effective way to bring out the best in oneself and others through communication.

Further, people whose consciousness is enhanced by Human Revolution can then

practice Jurgen Habermas’s Communicative Rationality, using dia-logos to reach

understanding most of the times and agreements whenever possible (Chapter 5). Based

on numerous discussions, people can participate in the creation of a more humane

community and peaceful society, culminating in the development of a Global

Civilization, which closely resembles Daniele Archibugi’s “Cosmopolitan Democracy”

(Chapter 6).

The next chapter examines the concept of Human Revolution proposed and developed

by Toda and Ikeda, based on a textual analysis of two series of Ikeda’s novels.

Notes

1. For Ikeda’s own account of some of the most important events of the first 37 years

of his life (1928-1975), see Daisaku Ikeda (1980) My Recollections. Santa Monica:

World Tribune Press

2. Concerning the relationships between the Soka Gakkai, the SGI and the UN and

some of its agencies, in April 1981, Soka Gakkai was listed as an NGO in

cooperation with the United Nations High Commissioner for Refugees (UNHCR).

The Soka Gakkai Internatinal (SGI) is listed instead since 1997.

In December 1981, Soka Gakkai was admitted as an NGO associated with the
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Department of Public Information (DPI).

In May 1983, Soka Gakkai International was granted consultative status with the

Economic and Social Council (ECOSOC) of the UN.

In June 1989 Soka Gakkai International was registered as an NGO of UNESCO.

In 1996 UNESCO reviewed its relations with all NGOs, and the relationship with

SGI became informal.

3. In Japan the number of members of an organization is usually counted in terms of

households. Therefore the number of adherents of the Soka Gakkai (SG) is given in

terms of nuclear family units. However, following Western tradition, the number of

members of the Soka Gakkai International (SGI) outside Japan is given in terms of

individuals.

4. List of the honorary degrees received by Ikeda, retrieved on 8 August 2008:

<http://www.daisakuikeda.org/index.php?mid=resources&sub=records&dimchar=big>

5. Online brochure of the Gandhi-King-Ikeda exhibition, retrieved on 8 August 2008:

<http://www.morehouse.edu/about/chapel/peace_exhibit/exhibit/download.html>

6. Taiseki-ji is the head temple of the Nichiren Shoshu school of Buddhism, which was

considered as the spiritual headquarters of Buddhism by the SG at the time of the

donation. The situation has changed since Nichiren Shoushou and Soka Gakkai have

parted ways in 1991.

7. The Dodge Line was a financial and monetary policy drafted in 1948 by Joseph

Dodge, then economic advisor for post-war economic stabilization and special US

Ambassador to Japan. The policy restricted and regulated Japanese economic

activities in order for the country to gain economic independence after World War II.

http://www.daisakuikeda.org/index.php?mid=resources&sub=records&dimchar=big
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8. In Japan, the Soka Gakkai is considered part of mainstream society. In China it is

praised as a Japanese organization that contributes immensely to Sino-Japanese

friendship. In the US it is considered as a benevolent lay Buddhist society that

contributes to American society through peace, culture and education. In Italy it is

considered as a legally registered religion. It is viewed positively in most countries,

with the notable exception of France where the SG is considered least favourably,

sometimes called a “cult” depending on the definition of that term. The author has

had many opportunities to experience various reactions of people of these countries

towards the Soka Gakkai. For an example of criticism, see Rick Ross’s 2004 article

criticizing Orlando Bloom for having joined the Soka Gakkai: “Has Orlando Bloom

become the latest celebrity ‘cult’ casualty?” <http://www.cultnews.com/?p=1599>

9. For a concise explanation of the context of Ikeda’s 1979 resignation, see

<http://www.daisakuikeda.org/index.php?mid=profile&sub=bio&sec=bio-13>

10. Dobbelaere and Wilson report that 39% of the respondents considered that the main

benefit of chanting was spiritual and psychological. The rest of the respondents

described how they obtained “material benefits” such as being able to find the right

apartment, or the right partner, or overcoming illness, in contrast to the 39% who

considered the benefits to be in terms of personal growth. See Bryan Wilson and

Karel Dobbelaere (1994), A Time to Chant. Oxford: Oxford University Press, p. 205.

11. The following book contains useful information about Kanzo Uchimura and

Christianity in Japan: Mark R. Mullins (1998), Christianity Made in Japan: A Study

of Indigenous Movements Honolulu: University of Hawaii.
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12. Ampo is the contraction of the Japanese name for the Security Treaty, taking the

first half of the words anzen (security) and hosho (treaty) which are combined as

ampo. This name is widely used by English-speaking scholars.

13. For instance, a well attended “Global Article 9 Conference to Abolish War” was

held in May 2008 in Tokyo.
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