
Daisaku Ikeda's philosophy of peace: Human
revolution, dialogue and global civilization.

Item Type Thesis

Authors Urbain, Olivier

Rights <a rel="license" href="http://creativecommons.org/licenses/
by-nc-nd/3.0/"><img alt="Creative Commons License"
style="border-width:0" src="http://i.creativecommons.org/l/by-
nc-nd/3.0/88x31.png" /></a><br />The University of Bradford
theses are licenced under a <a rel="license" href="http://
creativecommons.org/licenses/by-nc-nd/3.0/">Creative
Commons Licence</a>.

Download date 19/05/2023 19:00:17

Link to Item http://hdl.handle.net/10454/3354

http://hdl.handle.net/10454/3354


199

Chapter 4. The “Human Revolution” Novels:

Be the Change you Wish to See

A great inner revolution in just a single individual will help achieve a change in

the destiny of a nation and, further, will cause a change in the destiny of

humankind (Ikeda 2004: viii).

Overview of the Chapter

The previous three chapters have provided an exploration of the main influences on

Daisaku Ikeda’s philosophy of peace, namely some core concepts of Nichiren

Buddhism, Josei Toda’s teachings, and elements in Ikeda’s own life and experiences.

The next three chapters analyze the three major components of Ikeda’s philosophy of

peace itself, starting with the “Human Revolution” in this chapter, and followed by

“Dialogue” and “Global Civilization” in Chapters 5 and 6, respectively.

First some comments concerning the writing of the serial novels are introduced.

The second section offers an exploration of the links between individual and social

change, and the way they have been conceptualized in spiritual traditions, philosophy

and social science (4.2). Next, Ikeda’s concept of Human Revolution is presented (4.3),
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followed by a clarification of its two interrelated senses, “strict” and “universal” (4.4).

Finally, some concluding comments (4.5) are provided.

4.1. Planning, Writing and Publication of The Human Revolution and

The New Human Revolution

The process of planning, and then writing The Human Revolution took several decades,

and the serialization of The New Human Revolution is an ongoing endeavour. In the

spring of 1951 Toda had completed the first instalment of his autobiographical novel,

also entitled The Human Revolution, and had shown the manuscript to Ikeda. It was due

to be published in the inaugural edition of the Seikyo Shimbun, the Soka Gakkai’s

newspaper. Ikeda was deeply moved and decided to one day write a sequel to his

mentor’s novel.

In the summer of 1954 Ikeda visited Toda’s old home in Atsuta village together with his

mentor, and renewed his decision (Ikeda 2004: 1724-25). Toda’s novel was published

as a single volume in 1957, and after reading it Ikeda began planning the writing of his

own sequel in August. Toda passed away on 2 April 1958, and six years later, Ikeda

announced his intention in public. The first instalment of Ikeda’s Human Revolution

was published in the Seikyo Shimbun, on 1 January 1965. The final episode appeared
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on 24 November 1992 and by then the entire work consisted of 12 volumes. Ikeda then

started writing the New Human Revolution in 1993, and approx. 20 volumes have been

published so far, out of a planned total of 30 volumes (Ikeda 2004: xi). Ikeda describes

his main motivation for this literary endeavour as follows in the preface of a new 2004

English edition:

The twenty-eight years during which I was engaged in writing The Human

Revolution were very busy and active ones for me. I utilized every spare moment

I could find to push forward with my narrative page by page, for I was convinced

that the life of my mentor constituted a model for the manner in which an

individual could carry out a splendid human revolution within his or her own life.

If I could capture in writing Mr. Toda’s spirit of sincerity and truth, I was sure it

would open the way for a human revolution in the lives of all persons. (Ikeda

2004: viii).

Ikeda then continues with the quote found at the beginning of this Chapter, arguing that

the human revolution of a single human being can potentially “cause a change in the

destiny of humankind.” Remarkably, Victor Frankl, the psychiatrist and holocaust

survivor already mentioned in Chapter 1, expressed a similar conviction in Man’s

Search for Meaning, first published in German in 1946: “Man is capable of changing

the world for the better if possible, and of changing himself for the better if necessary”

(Frankl, [1959] 2006: 131).
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Ikeda chose to start writing the novel in Okinawa, the part of Japan where the civilian

population had suffered most from the atrocities perpetrated in the name of war,

victimized by both US and Japanese troops. He wrote about his outrage concerning the

Vietnam War in the 2007 Peace Proposal, in connection with the novel:

During this trip through Asia, I directly sensed the dark shadows cast over the

region by the deep divisions of the Cold War. Soon after this visit, the Vietnam

War expanded to engulf the entire country with the start of US aerial attacks

against the North in February 1965.

This was just two months after I began writing what would become a major

undertaking in my life, the novel The Human Revolution, in Okinawa, which at

that point was still under American occupation. The novel begins with the words:

“Nothing is more barbarous than war. Nothing more cruel.” When I heard of the

escalation of the war in Vietnam, I was filled with a profound anger that this very

tragedy was being repeated once more in Asia (Ikeda 2007 PP: 40).
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4.2. Individual and Social Change in Spiritual Traditions, Philosophy

and Social Science

The concept of Human Revolution, meaning that an individual transformation can

trigger a change in society, is not unique to Buddhism and can be found under various

labels in many different traditions. For instance the Baha’i faith recommends placing

the priority on spiritual transformation:

(…) Bahá'ís seek to solve social problems by attempting to address what they see

as the spiritual root of the problem facing humanity — its failure to recognize

and wholeheartedly embrace the oneness of the human race. This recognition that

spiritual transformation needs to be the foundation of lasting material

improvements is central to the Bahá'í approach to social change (One Country

2004).

The individual change recommended by the Baha’i philosophy of peace is a shift from a

conception of humanity divided into different groups towards a belief in the “oneness of

the human race.”

It can be argued that every spiritual and religious tradition places the emphasis on inner

change, since even a prayer to a God placed outside of its creation implies a personal

effort and a desire to improve oneself. In Islam, the highest form of Jihad means self-

improvement, a holy war against one’s weaknesses that leads to self-conquest.
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Half way between the spiritual and the secular, Gandhi’s famous exhortation, “Be the

Change you wish to see” also emphasizes personal responsibility in effecting change.

Gandhi meant that whatever transformation one wishes to see outside has to first happen

inside. In a 2006 interview, Indian activist and author Arya Bhushan Bhardwaj, the

founder of Gandhi-in-Action, an organization that promotes Gandhian nonviolence

internationally, mentioned that Gandhi was first and foremost a “spiritual

revolutionary:”

To change minds is difficult. From time immemorial society has relied on violent

ways which have dominated the human mind. Gandhi had full faith in the human

heart’s ability to change. He was optimistic and continued his ceaseless effort in

this direction, throughout his life. Therefore, I say, Gandhi was a spiritual

revolutionary (Bhardwaj 2006).

A prominent disciple of Gandhi was Bart de Ligt (1883-1938), a Dutch anarchist and

pacifist who exchanged letters on nonviolence with him and wrote The Conquest of

Violence (De Ligt 1937) inspired by the Indian peace activist. At the beginning of

chapter VI entitled “The Effectiveness of the Non-violent Struggle,” he quotes a

passage by Gandhi that praises “the strength of the spirit:”

Non-violence is the Law of our species as violence is the law of the brute. The

spirit lies dormant in the brute and he knows no law but that of physical might.
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The dignity of man requires obedience to a higher law—to the strength of the

spirit (Gandhi in De Ligt 1937a: 86).

De Ligt wrote in “The Problem of Civil War,” a text he delivered for the Conference of

War Resisters International (WRI) held in Copenhagen in 1937, several passages which

strikingly seem to announce Toda and Ikeda’s use of the phrase Human Revolution:

“Violent revolutionary struggle, even voluntary, will always be in disagreement with its

profoundly human goal” and “Obviously social revolution in Spain is in great danger

because it tries to accomplish its human goal by inhumane methods and means” (De

Ligt 1937b)1.

It follows logically that De Ligt was advocating a revolution that had a human goal, to

be accomplished by human methods and means, in other words, a human revolution.

An even more famous disciple of Gandhi, Martin Luther King Jr. believed that the

teachings of Christ would provide the necessary spiritual nurturing for the revolution in

consciousness he was advocating, especially towards the end of his life:

King could never accept communism because of its atheism, but he also rejected

capitalism as too cutthroat. But King's radicalism evolved into what can be

referred to as “Christian socialism” or “democratic socialism.” He said, ʻIf we 

are to achieve real equality, the United States will have to adopt a modified form

of socialismʻ (Frady 2002: 25). To King this meant blending strong government 
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action with the spiritual teachings of Christ in order to ensure justice, freedom,

and equality for everyone. At its core, King's Christian socialism was concerned

with alleviating the destitution of the ʻotherʻ by the sacrifice of the ʻself.ʻ During 

his last years, especially, he tried to put these lofty ideals into practice (Nojeim

2004: 302).

Turning to philosophy, “Virtue ethics” is considered today one of the three main

branches of moral philosophy, the other two being deontological and consequential

ethics. The main representatives of each type of normative theory are respectively

Aristotle, Kant and Jeremy Bentham. Ikeda’s Human Revolution can be placed next to

Aristotle’s emphasis on the development of personal virtues.

According to Aristotle, virtues such as justice, charity and generosity are dispositions to

act in ways that benefit both the person possessing them and that person's society.

Virtue ethics considers character as the main driving force in attempts to lead the good

live. Steeped in Aristotle and Plato’s worldview, this type of ethics recommends the

development of human qualities such as arete (excellence), phronesis (wisdom) and

eudaimonia (flourishing).

Kant is considered as the main originator of deontological ethics. His categorical

imperative is the most famous expression of the idea that rational beings have a duty to

respect other rational beings. The key point is a sense of duty and the respect of rules

that allow people to lead an ethical life. This concept is one step away from the Human
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Revolution, compared to Aristotle’s virtue ethics, since the notion of duty denies the

importance of spontaneous self-motivation characteristic of Ikeda’s concept.

Even further away is Jeremy Bentham, well-known for having declared that the priority

in decision-making should be to ensure “the greatest happiness of the greatest number.”

He is considered the pioneer in consequential ethics, in particular utilitarianism.

This categorization in three branches places Ikeda’s Human Revolution firmly in the

category of virtue ethics. Duty and rules are not sufficient to ensure inner transformation,

and even though Ikeda mentions Kant’s categorical imperative in some writings, his

philosophy of peace is not based on the notion of duty. For Ikeda, the problem with

Jeremy Bentham’s formula is that it always implies the sacrificing of some individuals,

or of a minority, for the benefit of the majority. These kinds of calculations are not

acceptable for Ikeda, who believes in respect for each life, and is definitely not a

proponent of consequential ethics. Ikeda’s concept of Human Revolution is very similar

to Aristotle’s virtue ethics, because it is the development of such inner virtues as

courage, compassion and wisdom that are at the starting point of world peace, for both

Aristotle and Ikeda.

Aristotle’s philosophy of life is very much alive today, as argued in Virtue Ethics (1997)

edited by Roger Crisp and Michael Slote. They mention Elizabeth Anscombe’s 1958
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article “Modern Moral Philosophy,” which had a seminal influence on contemporary

virtue ethics:

In 1958 Elizabeth Anscombe launched a scathing attack on both of these

traditions [Kant’s deontological and Bentham’s consequential ethics mentioned

above] simultaneously. Both of them, she argued, sought a foundation for

morality grounded in legalistic notions such as 'obligation', and these notions

make no sense when no lawgiver is assumed. Now that many of us no longer

believe in God, our only route to providing a foundation for ethics is in the

notion of virtue, understood independently from obligation as part of human

flourishing. And to approach the notion of virtue, we must stop doing philosophy

until we get our psychology straight. It is worth pointing out, perhaps, that some

of the main lines of Anscombe's critique were foreshadowed in Arthur

Schopenhauer’s On the Basis of Morality (1841).

Anscombe’s criticism of the notion of “obligation” inherent in deontological and

consequential ethics is close to Ikeda’s notion that the Human Revolution has to be

motivated from inside, and not be forced through some sense of duty.

In social science, the question of where social change should start has been framed as

the “agency-structure debate.” Anthony Giddens’s concept of “structuration” highlights

that agents and structure mutually influence each other:

The concept of structuration involves that of the duality of structure, which

relates to the fundamentally recursive character of social life, and expresses the

mutual dependence of structure and agency. (…) Structure forms 'personality'
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and 'society' simultaneously - but in neither case exhaustively: because of the

significance of unintended consequences of action, and because of

unacknowledged conditions of action. (…) Structure thus is not to be

conceptualized as a barrier to action, but as essentially involved in its

production: even in the most radical processes of social change which, like any

others, occur in time (Giddens, [1979], 2007: 237-38).

Giddens advocates an awakening to the interdependence of agency and structure, which

is roughly equivalent to a notion of the interconnectedness between individuals and

society. Considering the web or relations between individual people and their societal

environments, it is possible to isolate two extreme positions in the agency-structure

debate, Methodological Individualism on the one hand, and Structural Functionalism on

the other.

Methodological Individualism is a sociological paradigm that recommends that all

societal phenomena be brought back to personal decisions by individual human beings.

It is associated with Max Weber, as well as Thomas Carlyle, William James, Friedrich

Hayek and Karl Popper. The latter wrote:

(...) all social phenomena, and especially the functioning of all social institutions,

should always be understood as resulting from the decisions, actions, attitudes,

etc. of human individuals... we should never be satisfied by an explanation in

terms of so-called “collectives” (Popper quoted by Giddens [1979]).

On the other side of the agency-structure debate, Structural Functionalism is one of the

developments of Functionalism, which posits that social institutions are collective
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means to fulfil people’s individual biological needs. Functionalism is associated with

Emile Durkheim (on the opposite side of the spectrum from Max Weber in this case),

Herbert Spencer, Talcott Parsons and Robert Merton.

Structural Functionalism, developed by Claude Levi-Strauss, Edmund Leach and

Samuel P. Huntington, states that society consists of sub-groups such as hospitals,

schools, farms, armies and governments, which have their own functions and ideally

should work together to ensure social stability. The fundamental units of analysis are

therefore groups and institutions, just the opposite of Methodological Individualism

which focuses on individual human beings.

It is worth noting that in 1996 Ikeda established the Toda Institute for Global Peace and

Policy Research, with the motto “Dialogue of Civilizations for World Citizenship.”

Besides being inspired by Josei Toda’s belief in “One-worldism,” Ikeda wanted to reply

to Huntington’s vision of a perpetual “Clash of Civilizations” which was expounded in

his famous article and book (Huntington 1993, 1996). Whereas Huntington saw groups,

nations and civilizations as the main actors, locked in constant conflicts for supremacy,

following the principles of Structural Functionalism, Ikeda affirmed the capacity of each

individual for personal transformation and dialogue, placing himself on the side of

Methodological Individualism.

In the agency-structure debate, Ikeda’s concept of Human Revolution can firmly be

located on the side of “agency,” with a strong belief in the capacity of each individual

for personal transformation. In a similar vein, the preamble to the UNESCO constitution

states that “since wars begin in the minds of men, it is in the minds of men that the

defences of peace must be constructed,” and the 19th century Norwegian playwright
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Henrik Ibsen (1828-1906) wrote that “People want only special revolutions, in externals,

in politics, and so on. But that’s just tinkering. What really is called for is a revolution

of the human mind” (Ibsen, [1871], 1992).

The primacy of inner change over outer change must be contrasted to its opposite, the

belief that something outside, or someone else, needs to change for things to get better.

This bias has been the cause of countless bloody revolutions, and Ikeda has often

condemned the French and Russian Revolutions for their failure to uphold the dignity of

human life.

As briefly shown in this section, the idea of an inner change triggering social

transformations is not unique, and can be found in practically all cultures, in

competition with other philosophies grounded in structural changes. What is unique

about the concept of Human Revolution is the way in which it is conceptualized by

Ikeda, based on Nichiren Buddhism and on Toda’s teachings, as the next section

explains.
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4.3. The Concept of Human Revolution, Strengthening Courage,

Wisdom and Compassion for Personal Happiness and World Peace

4.3.1. Two Series of Novels and a Definition

The Human Revolution and the New Human Revolution are two series of novels by

Ikeda depicting the rebirth and growth of the Soka Gakkai in Japan, and the

developments leading to the establishment of the SGI abroad, respectively. Both series

of novels were originally published daily in the SG’s newspaper, the Seikyo Shimbun,

with a circulation of about 5.5 million in Japan. This turned both series of novels into

instant best-sellers, and their subsequent publication in book form in Japanese and in

several other languages proved to be highly popular with SG and SGI members, while

never being considered as “compulsory literature.” Numerous readers outside the SG

and SGI membership have attested to their literary qualities.

For instance, several comments were reported in the Seikyo Shimbun daily newspaper of

21 November 2006. N. Radhakrishnan, Chairman of the Indian Council for Gandhian

Studies, compared The New Human Revolution to a “great epic poem,” while an

association of 1000 Indian writers and journalists praised The Human Revolution as one

of the best literary works representing the 20th century. Takashi Fujinuma, President of

the Japan Tolstoy Association, said that The Human Revolution was quite a unique

work due to a combination of qualities: the vividness of its descriptions, its capacity to

impart a clear message and a sense of hope, its historical accuracy and depth of social
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analysis. (Seikyo Shimbun 2006: 3). Henri Indangasi, Chair of the Writers’ Association

of Kenya, said that Ikeda’s writings were like treasures of wisdom which open up new

horizons towards the future (Seikyo Shimbun 2006: 6).

The concept of Human revolution is at the heart of the SGI movement for peace and

happiness, and of Daisaku Ikeda’s philosophy of peace. What is meant exactly by

Human Revolution?

In its essence, it means a methodology that places self-reflection at the beginning of any

endeavour for peace. Gandhi elegantly expressed the same idea when he said “Be the

change you wish to see” (Gandhi 2001). In other words, it is an approach to life and

peace that affirms that in any circumstance, the starting point must be an inner change.

This change has to be in the direction of more enlightenment, that is to say the

strengthening of one’s inner Buddha nature. Based on the definition of good and evil in

Buddhist cosmology (see chapter 3), this means basing one’s efforts on the fundamental

desire to become one with humanity, nature and the universe, enhancing one’s courage,

compassion and wisdom, and resisting the impulse to control and dominate other people

and the natural environment to fulfill selfish needs. Why should these three qualities

describe the essential characteristics of a Buddha? The following section further

explores this theme, already approached in Chapter 1.
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4.3.2 Consensus in Psychology, Philosophy and Spiritual Traditions

The three qualities of courage, wisdom and compassion are consistently mentioned by

psychologists, philosophers and religious thinkers as most essential for the development

of personal happiness and world peace. Ikeda himself recommended these three

qualities in his speech at Columbia University in 1996. This represents a key moment in

Ikeda’s writings. He very often mentions one or two of these three qualities, but rarely

all three together. Moreover the term “life-force” is used more often than “courage.” In

the passage below the three qualities are placed in the context of “global citizenship:”

I think I can state with confidence that the following are essential elements of

global citizenship[:]

 The wisdom to perceive the interconnectedness of all life and living.

 The courage not to fear or deny difference; but to respect and strive to

understand people of different cultures, and to grow from encounters with

them.

 The compassion to maintain an imaginative empathy that reaches beyond

one's immediate surroundings and extends to those suffering in distant places.

The all-encompassing interrelatedness that forms the core of the Buddhist

worldview can provide a basis, I feel, for the concrete realization of these

qualities of wisdom, courage and compassion (Ikeda, 1996).
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Ikeda also mentions these three qualities in his 2002 Peace Proposal (see Chapter 6

below). This is the only one of the 26 proposals where the three appear together2, in the

context of Ikeda’s response to the attacks of September 11, 2001. After condemning not

only the attacks but also the ensuing US retaliatory aerial bombardments of Afghanistan,

Ikeda pinpoints “dehumanization” as the main source of this destructive cycle of

violence. He then adds: “The world of enlightenment, or Buddhahood, is regarded as

the ideal way of life, one characterized by great compassion, courage and wisdom”

(Ikeda 2002: 10).

One of the most celebrated peace figures of South Africa, Desmond Tutu also mentions

these same three qualities in his foreword to Stuart Rees’s book Passion for Peace:

A passion for peace means being in touch with our humanness which in turn

requires that universal quality of compassion for the vulnerable such as asylum

seekers and refugees, the sufferers from AIDS, the long term unemployed, the

victims of racism and other forms of discrimination. Such passion is influenced

by a philosophy and language and an accompanying street wisdom and skills.

This wisdom and these skills can be seen in the values and practice of great

leaders, Mahatma Gandhi, Martin Luther King and my inimitable colleague the

former President of South Africa Nelson Mandela. (…)
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He [Stuart Rees] also identifies courage as an indispensable quality in struggles

for peace and in public life generally. Such courage may be displayed alone or

shown in solidarity with others (italics added). (Desmond Tutu in Rees 2003: 9-

10).

Martin Seligman, one of the founders of positive psychology, confirms the importance

of these three qualities in his book Authentic Happiness:

(...) we read Aristotle and Plato, Aquinas and Augustine, the Old Testament and

the Talmud, Confucius, Buddha, Lao-Tze, Bushido (the samurai code), the

Koran, Benjamin Franklin, and the Upanishads—some two hundred virtue

catalogues in all. To our surprise, almost every single one of these traditions

flung across three thousand years and the entire face of the earth endorsed six

virtues:

 Wisdom and Knowledge

 Courage

 Love and Humanity

 Justice

 Temperance

 Spirituality and transcendence (Seligman, 2002: 132-133)
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The first three items on this list correspond to the trio described in this section. A

Japanese Buddhist leader, a South African Anglican bishop and an American secular

Jewish psychologist agree that the three qualities of courage, wisdom and compassion

are essential for the development of global citizenship, peace, and personal happiness.

4.3.3. Buddhist Theory

As mentioned in Chapter 3, these three qualities also play a prominent role in the

Buddhism of Nichiren Daishonin. In this section Buddhist theory is presented to show

that courage, wisdom and compassion are essential human qualities recommended by

Buddhist ontology and ethics (for a chart of all the concepts presented below, see

Appendix 4.1).

The three bodies

In The Soka Gakkai Dictionary of Buddhism, the definition of the “Three Bodies” that

characterize a Buddha clearly mentions wisdom and compassion. The first part of the

definition states that there are three qualities, and not two or four. This is based on the

Buddhist ontological concept of the “Three Truths,” which states that all beings have
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three fundamental aspects, their outside appearance, their inner character and their

complete entity, a combination of the first two, or rather the underlying energy

supporting the other two. The dictionary says under the entry “three bodies,”

three bodies [三身] (Skt trikaya; Jpn san-jin):

(…) (1) The Dharma body, or body of the Law (Skt dharma-kaya ). This is the

fundamental truth, or Law, to which a Buddha is enlightened. (2) The reward

body (sambhoga-kaya), obtained as the reward of completing bodhisattva

practices and acquiring the Buddha wisdom. (…) (3) The manifested body

(nirmana-kaya), or the physical form that a Buddha assumes in this world in

order to save the [sic] people (Soka Gakkai Dictionary 2002).

The next part of the definition adds the interpretation of T’ien-t’ai (538-597), on

which Nichiren Daishonin’s Buddhism is based (see chapter 3). T’ien-t’ai’s

understanding of the concept of the three bodies not only asserts that they can be

found in a single person, but also shows the link with human psychological

qualities. The three bodies therefore correspond to three concrete human attributes

that all people inherently possess:
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From this point of view, the Dharma body indicates the essential property of a

Buddha, which is the truth or Law to which the Buddha is enlightened. The

reward body indicates the wisdom, or the spiritual property of a Buddha, which

enables the Buddha to perceive the truth. (…) The manifested body indicates

compassionate actions, or the physical property of a Buddha (...) (italics added)

(Soka Gakkai Dictionary 2002).

T’ien-t’ai’s definition clearly mentions wisdom and compassion, but fails to

mention courage, describing the “property of a Buddha” instead. Based on many

passages found in Ikeda’s and Nichiren’s writings (see Chapter 1), it can be safely

assumed that the human quality a Buddha derives from the Law is life-force,

energy, and optimism, all closely related to courage. As mentioned above, Ikeda

very often mentions one or two of the three qualities in his speeches, and besides

wisdom and compassion, the other one is either life-force or courage, two terms

which can be considered as semantically equivalent in this context. By generating

life-force (through meditation for instance), one can develop courage, and vice-

versa, a courageous decision can trigger an increase in life-force.

Two rare examples of “courage, wisdom and compassion” appearing together in

Ikeda’s writings have already been mentioned. Some examples of countless

instances of two appearing together follow: “The ‘proof’ of vibrant life force (…)

represents the wisdom that ‘functions in accordance with changing circumstances’”

(…) (italics added) (Ikeda 2000: 58). “The Buddha’s enlightenment and wisdom are
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inseparable from his infinite compassion.” (italics added) (Ikeda 2000: 78). “The

entire universe is a great living entity carrying out activities of compassion (…).”

(italics added) (Ikeda 2002b: 186).

The Three Virtues and the Three Poisons

As mentioned in Chapter 3, these three qualities are also related to the concept of

the “Three Virtues:”

three virtues [三徳] (Jpn san-toku )

(1) The benevolent functions of sovereign, teacher, and parent a Buddha is

said to possess. 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 2002).

In most civilizations, people would readily associate the teacher with wisdom, the

parent with compassion, and the sovereign with power, life-force and courage.
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Buddhism teaches that in order to strengthen courage, wisdom and compassion,

one must strive to weaken the “three poisons” of “greed, hatred and foolishness.”

Conversely, since most human suffering comes from the “three poisons” in

people’s mind, the three qualities of courage, wisdom and compassion can serve as

antidotes against misery. Even for people unaccustomed to Buddhist cosmology,

the fact that wisdom is the opposite of foolishness, and that compassion is the

opposite of hatred, is unproblematic. The fact that life-force can be an antidote for

greed requires a longer explanation.

Based on the Buddhist definition of good and evil (Chapter 3), the energy that

comes from the desire to unite with the universe produces life-force, compassion

and wisdom, which correspond to ultimate good in Buddhism. On the contrary, the

desire to dominate and control others in order to satisfy the demands of the small

ego produces the three poisons of greed, hatred and foolishness, which correspond

to ultimate evil. In Buddhism, the main reason why one becomes greedy is because

of a lack of life-force. In his dialogue with the historian Arnold Toynbee, Ikeda

shares his prescription against sexual licence, one of the most common expressions

of greed:

The way to restore humanity to [proper] sexual behavior is either to eliminate

exterior forces that oppress the spirit or to develop, activate, and strengthen the

inner force that is the support and generating origin of life (Ikeda 1976, 1989: 20).
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Based on the above passages, by giving the word “courage” the semantic twist of

positive energy and life-force gained through self-discipline and self-motivation, it

can become an antidote for greed. It is to be noted that according toYoichi Kawada,

such an attempt to find symmetry between the Three Poisons and the Three Virtues,

while making sense rationally, is not part of the historical Nichiren Buddhist

tradition (Kawada 2008). Both sets have come from different traditions before the

time of T’ien-t’ai, and the Three Virtues as a “package” can be used as an antidote

against the Three Poisons.

The Three Poisons are also directly linked to global issues affecting humanity,

called the “Three Calamities” in Buddhism. In the first part of the definition, the

three poisons and their destructive function are stated:

three poisons [三毒] (Jpn san-doku )

Greed, anger, and foolishness. The fundamental evils inherent in life that give

rise to human suffering. In The Treatise on the Great Perfection of Wisdom, the

three poisons are regarded as the source of all illusions and earthly desires. The

three poisons are so called because they pollute people's lives and work to

prevent them from turning their hearts and minds to goodness (Soka Gakkai

Dictionary 2002).

Whereas the dictionary mentions “anger,” the term “hatred” will be used here in the

context of the three poisons. This is because anger sometimes has positive aspects, as
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for instance the righteous anger of Martin Luther King against injustice that propelled

him to become the leader of the Civil Rights Movement in the US. Whereas “anger” can

be used for either constructive or destructive purposes, “hatred” is always associated

with negative connotations, and fits the framework of the three poisons better.

The next part of the definition provides a semantic jump from the inner realm of

psychology to the outside world and global issues:

The Words and Phrases of the Lotus Sutra by T'ien-t'ai speaks of the three

poisons as the underlying cause of the three calamities of famine, war, and

pestilence, stating: "Because anger increases in intensity, armed strife occurs.

Because greed increases in intensity, famine arises. Because foolishness

increases in intensity, pestilence breaks out. And because these three calamities

occur, earthly desires grow more numerous and powerful than ever, and false

views increasingly flourish." (…) (Soka Gakkai Dictionary 2002).

In other words, according to Buddhism, the main cause of famine is greed, the source of

pestilence is foolishness, and the basic origin of war is hatred. In the next sections, the

validity of this proposition is briefly checked against the realities of today’s world.
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4.3.4. Greed as the Source of Famine: Economic Disparity

Research on hunger and malnutrition has shown that the main cause of hunger is not

lack of food, but an imbalanced and unfair economic system:

Solving world hunger in the conventional sense (of providing/growing more food

etc) will not tackle poverty that leads to hunger in the first place. Further, there is

a risk of continuing the poverty and dependency without realizing it, because the

act of attempting to provide more food etc can appear so altruistic in motive. To

solve world hunger in the long run, poverty alleviation is required

(globalissues.org 2008).

The most affluent in the United States live today in gated communities, ride gas

guzzling SUVs, and drink their water out of manufactured bottles, sometimes

imported from France (Perrier). With two-thirds of the world’s population living

on two dollars a day, the affluent are contributing their share to a coming

upheaval that will have ecological and social dimensions (Tehranian 2007: 7).

The main reason why so many people are starving is not that they cannot produce food,

nor the fact that some people eat too much, but the fact that many companies plunder
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resources for selfish business needs. Cynical voices in the G8 say that a prosperous and

well-fed world would send the costs of raw materials skyrocketing, and this is

unacceptable for greedy companies. In this sense, the greed of global materialism causes

the famines affecting many parts of the world. The greed of corrupt local leaders which

enables this exploitative system to function also needs to be taken into account.

Since the Live 8 concerts and the following G8 meeting in Gleneagles, poverty in

Africa has been discussed in the media through two main viewpoints. On the one

hand there are those who argue Africa's problems are principally internal: corrupt

governments, inter-ethnic and religious violence and irresponsible economic

management.

Proponents of trade justice, on the other hand, argue the problems are largely

external: unequal and unfair trade agreements, undue political pressure applied

by wealthy countries and ongoing legacies from the colonial past (Online

Opinion 2008).

4.3.5. Foolishness as the Source of Pestilence: AIDS

There is a legend in Africa that says that if you rape a virgin, you will be cured of AIDS.

This has caused thousands of cases of rape, spreading the sickness even more, in

addition to the horrible psychological effects of all this violence against women.

Cati Vawda, the director of the Children's Rights Centre in Durban, said: "There

is a belief across South Africa that a virgin will cure a man of HIV or Aids. We
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have no idea where this idea has come from, but it has been around for a few

years and has certainly taken hold" (Telegraph 2008).

A more subtle foolishness is that of milk formula companies, which assert that African

mothers with AIDS should not breast-feed their babies. Research has shown that the

reverse is true. Companies and biased research laboratories refuse to acknowledge this

fact in order to continue selling formula to unknowing African mothers. This is another

type of foolishness if we accept that the companies act out of ignorance. However this

must be considered as another example of greed if the research results are ignored on

purpose.

The study found that only eight percent of babies given only breast milk in their

first three months of life became infected with the AIDS virus. Thirteen percent

of babies given only processed milk for babies, or formula, became infected. But

twenty percent of babies who were given both formula and breast milk became

infected with H-I-V (manythings.org).

4.3.6. Hatred as the Source of War: 9/11, Afghanistan, Iraq and Iran

The murderous attacks on United States’ soil perpetrated on September 11, 2001 partly

find their source in the hatred of groups of people who resist violently what they see as

aggression by the US against them. Their anger stems, among other grievances, from

the lack of respect shown by US troops for the perceived sacredness of Saudi Arabian

soil, the unfairness of the treatment of the Palestinian people, and numerous attacks on
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what they perceive as the “Islamic community.” Bin Laden’s “Letter to America” is one

expression of this hatred:

The American people are the ones who pay the taxes which fund the planes that

bomb us in Afghanistan, the tanks that strike and destroy our homes in Palestine,

the armies which occupy our lands in the Arabian Gulf, and the fleets which

ensure the blockade of Iraq. These tax dollars are given to Israel for it to continue

to attack us and penetrate our lands. So the American people are the ones who

fund the attacks against us, and they are the ones who oversee the expenditure of

these monies in the way they wish, through their elected candidates (Guardian

2008).

It is highly doubtful that this letter represents the average opinion of the more than one

billion people of Islamic faith living peacefully on this planet. The display of violent

anger by non-state terrorists can be qualified as extreme, and not representative of how

most human beings are trying to deal with these problems. In other words, terrorist

attacks are an extreme expression of the poison of destructive anger or hatred. From a

Buddhist point of view, the reactions of the US government were not any better. Instead

of using UN mechanisms to bring the culprits to justice and attempt to solve the

fundamental problems underlying the attacks, the US has unilaterally decided to start a

war against Afghanistan, with the support of the UK (2001), and then another one

against Iraq (2003), both highly technological and lethal displays of hatred. The recent
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saber-rattling against Iran (January 2008) might lead to still another illegal war, and

besides political and economic interests, the anger instilled in US voters is a major

element of the high potential for this war.

The Bush administration has been caught red-handed in manufacturing evidence

of a “provocation” off the Iranian coast on Jan. 6, in which five small Iranian

open-air speedboats were alleged to have threatened three massive U.S. guided

missile warships. The U.S. Navy now admits that audio and videotape given to

the media and widely publicized had been spliced together (Workers.org 2008).

In other words, if US citizens were imbued with compassion for Iranian children,

women, men, elderly people, teenagers, shopkeepers, schoolteachers, musicians and

other human beings living in Iran today, it is unlikely that they would support the

prospect of another war.

The direct link suggested by Buddhism millennia ago between human weaknesses such

as greed, foolishness and hatred on the one hand, and global calamities such as famine,

pestilence and war on the other, is interesting because it is still valid today, at the

beginning of the 21st century.



229

4.3.7. A Sequential Approach to World Peace: First, Human Revolution; then

Dialogue and Global Governance

To summarize the content of this section, Buddhism supports work for peace by

focusing on the development of three psychological qualities, namely courage, wisdom

and compassion. When people develop these three qualities, greed, hatred and

foolishness will decrease, and the incidence of war, famine and pestilence will also

diminish.

In Buddhism, the top priority is therefore the Human Revolution. Social change will

happen when enlightened people make better decisions based on increased courage,

wisdom and compassion, and it is well-known that decision-makers first and foremost

try to please their electorate. This means that the flourishing of the inner qualities of

voters, and of all ordinary people, is crucial for positive social change. Based on this

principle, Ikeda tirelessly advocates the importance of Human Revolution. As will be

explained in Chapter 6, he often criticizes the violence of major social revolutions, such

as the French (1789) and Russian (1917) ones, and the fact that they have not been able

to bring about a fundamental change towards peace. Numerous French and Russian

citizens are still suffering from oppression and exploitation and do not lead happy and

fulfilling lives. It is also to be noted that France and Russia are also responsible for a lot

of human misery outside their own borders, just like many other nation-states.
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The ideals of the Enlightenment and of Socialism have not been able to bring about the

blossoming of global peace. According to Buddhism and to Ikeda, the only guarantee of

complete and sustainable positive peace is the Human Revolution of each individual,

which will equip people with abundant courage, wisdom and compassion in order to

deal with all challenges effectively, from the personal to the global levels.

The goal of Ikeda’s movement for peace is first and foremost to allow a growing

number of people to reach enlightenment and become Buddhas themselves. In his

dialogue with Michael Gorbachev, Ikeda makes it clear that a Buddha is none other than

a human being endowed with courage, wisdom and compassion:

In Buddhist philosophy, the highest being is a Buddha, who has attained

inexhaustible wisdom, compassion, perspicacity, and the will to overcome

difficulties. This being is, however, no deification capable of miracles and

mystical actions. A Buddha is a human being filled with energy, the joy of life,

and love for all living things (italics added) (Ikeda 2005: 4).
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4.4. Two Definitions of Human Revolution in Ikeda’s Novels:

the “Strict” and the “Universal” Sense

Two types of definition must be distinguished in Ikeda’s novels, the Human Revolution

in the “strict sense,” and in the “universal sense.” The first one refers to the fact that

Josei Toda underwent a spiritual transformation in prison based on his understanding of

Nichiren Buddhism, and was able to share it with more than 750,000 Japanese

households within 13 years (1945-58). Further it means that Daisaku Ikeda continued

this propagation of the Human Revolution through Nichiren Buddhism with the result

that 10 million households in Japan and about 2 million individuals in the world are

practicing within the SG and SGI. It means the growth of the SGI movement

propagating Nichiren Buddhism and the empowerment of its members to operate their

self-transformation, their Human Revolution.

In the universal sense, Human Revolution refers to the personal transformation of an

individual towards more courage, wisdom and compassion through any spiritual or

philosophical tradition or means available. This definition also encompasses the Human

Revolution in the strict sense.

The two definitions coexist throughout the two serial novels, and in the following

passage, Ikeda gives both definitions. The first paragraph provides the “strict” version,

whereas the second one rephrases it in “universal” terms:
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Toda’s charm seemed to sparkle brighter each day. The change in the man was

incomprehensible, but others could not deny it—it was right before their eyes.

Toda simply said it resulted from practicing the essence of Buddhism, the

Daishonin’s philosophy of the oneness of body and mind. He proceeded to teach

them about human revolution, the change of destiny achieved by practicing the

correct teachings of Buddhism with sincerity and courage.

The transformation of a human being—the recognition of one’s own dignity and

individuality and the full flowering of his or her potential—is the shortest road to

the transformation of society, education, science, government, culture and indeed,

the whole of life. Toda stressed this over and over (Ikeda 2004: 122).

There is a constant struggle in the text between the two definitions. These two serial

novels have a dual purpose: to provide a historical record of the movement of the

Human Revolution in a strict sense (the development of the SG and the SGI), and to

affirm Ikeda’s conviction that world peace starts with the personal transformation of

individuals, based on the belief that all people possess unlimited resources of positive

qualities.

In the HR, there are about 20 passages related to the definition in the strict sense, and

also 20 passages concerning the definition in the universal sense. The following

passages describe the very beginning of the Human Revolution in the strict sense, the
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spark that started the development of the SG and SGI. On 3 July 1945, Toda was

released from prison after almost two years of captivity for opposing the military

government. Ikeda describes Toda’s feelings immediately upon being freed:

The night sky stretched out endlessly; not a star could be seen in the dark

heavens. Yet Toda was conscious of a light that burned in the depths of his being.

No one else could see it, nor had he the means to impart it to others. It was a

flame kindled in the darkness of his solitary cell, and as long as he lived, it would

never be extinguished. It was a flame that would never waver, even in the winds

of an unstable world. He reaffirmed this to himself and felt satisfied (Ikeda 2004:

8).

The mere fact that Toda had a burning sense of mission would not have been sufficient

for the Human Revolution to spread like wildfire throughout postwar Japan. The time

and the social circumstances were ripe, and Ikeda succinctly describes the spiritual

hunger in people’s hearts in the next passage. On 15 August 1945 Japan surrendered

unconditionally, and the war was officially over2:

The blackout had not been lifted officially on the night of the 15th, but houses

were aglow with lights. Yet no joyous feelings of peace welled up in people’s

hearts. The war was over, but they’d sacrificed too much. From this day on, the

next battle began in each citizen’s mind. By now, they distrusted all authority.
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Some suddenly became fatalists, while others resolved to die for their

convictions (Ikeda 2004: 48).

The next step in the development of the SG is described in the following passage, which

provides a mixture of the definitions in the strict and universal senses. Ikeda gives voice

to Toda’s conviction in autumn 1945, when the US authorities were establishing a

democratic political framework in a destroyed and starving nation:

Above all, he [Toda] knew humankind must be absolutely convinced of the

dignity of life, based on Buddhism. The magnificent life force of each individual

must be made to gush forth through the power of the supreme Law. Individual

self-awakening, human rebirth and human revolution would then follow, giving

rise to a flowering of education, politics, science, culture and every other human

activity. This was the true democracy people have dreamed of (Ikeda 2004: 98).

The following two passages illustrating the universal sense have been chosen for their

wide implication for peace theory. Ikeda describes Toda’s conviction that if people fail

to change, no economic or political system will bring about peace, not capitalism nor

communism, and not even democracy. In light of the collapse of the Soviet Union in

1990, and the failure of the war on and subsequent occupation of Iraq to establish

democracy there in 2003 and after, this passage shows profound insight:
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“Capitalism cannot do it” he thought, and neither can communism. Our current

state of affairs eloquently testifies to that, and so will any in-depth study of

historical trends.

No matter what social system we adopt in the future, no matter how democratic

its political structure, it’s bound to be ineffective as long as human beings

themselves fail to change. We’re threatened by nuclear holocaust, but we still

don’t have the guts to renounce war (Ikeda 2004: 172).

Troubled by the corruption in public office that was rampant in Japan after the war, one

young man asked Toda about it, and he answered him in terms of the Human

Revolution in the universal sense:

Social evils like the present one are not new. Haven’t they been around for

thousands of years since the origin of human society itself? Right-minded people

of justice have made every possible effort to end evil through legal sanctions,

moral education, the reformation of the social structure and even political

revolution, but all these efforts have proved abortive (Ikeda 2004: 345).

Here Ikeda shows Toda reaffirming what he said in the previous passage, that all

political, societal or other external transformation is “bound to be ineffective as long as

human being themselves fail to change.”
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In the first twelve volumes of the NHR, there are about 30 passages providing a

definition or illustration of the concept of Human Revolution, both in the strict and

universal senses. In the next three passages, the first one illustrates the strict sense, the

second one a mixture of both, and the third passage the universal sense. This shows

again the constant struggle between these two meanings within the text.

In the first passage the echo from the “flame” in Toda’s heart right after his release from

prison on 3 July 1945 is noteworthy. Here, on 2 October 1960, Ikeda flies to Hawaii to

start the worldwide development of the SGI (officially established in 1975), continuing

the work of his mentor. This illustrates the propagation of the Human Revolution in the

strict sense:

Shin’ichi [Ikeda]’s voyage for world peace thus began by lighting a flame of

courage in those who had lost hope and were being crushed under the weight of

life’s vicissitudes. Though such efforts might seem insignificant and far removed

from the goal of world peace, the essential basis for peace lies only within the

human being. Shin’ichi was deeply convinced that genuine peace could not be

achieved without the revitalization of all individuals and the establishment of

true joy and happiness in their lives (NHR1: 10).



237

The following passage relates the way Ikeda explained the concept of Human

Revolution to Count Coudenhove-Kalergi during their dialogue held on 30 October

1967. It is a blend of both definitions, the very first sentence illustrating the strict sense,

and the very last the universal sense.

Our movement aims for what we call human revolution, the inner transformation

of the individual through the teachings of Nichiren Buddhism. Society is made

up of human beings, we are the creators of our reality. As a result, we believe

that by cultivating our lives, our hearts, we can change society. The purpose of

the Soka Gakkai is to help people forge their character on a fundamental level,

thereby bringing the fragrant flowers of peace and culture to bloom. We

emphasize the view that all things arise from the human heart, the human spirit

(NHR12: 246).

Richard Coudenhove-Kalergi3, founder in 1923 of the Pan-European Movement and

Secretary-General of the European Parliamentary Union (EPU) in 1947, had no

difficulty agreeing with Ikeda on the power of one individual to change the world.

Finally, the next passage provides an example of the fully universal definition of the

Human Revolution, without reference to any particular ideology or religion:
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World peace is not something given to us. It is something that we human beings

must create, through our own effort and wisdom. It is something we must

struggle for and win.

The key, therefore, to building peace is for individuals to develop themselves as

human beings, and to challenge their weaknesses and triumph over them. In other

words, peace can never be achieved without the struggle of human revolution,

the struggle to develop and elevate our state of life.

Furthermore, if war is a realm of the fear of death, then peace must be a realm of

the joy of life (NHR12: 233).

One essential ingredient in the concept of Human Revolution is the centrality of each

individual human being in at least two ways. First, there is the fact that any philosophy

that wants to promote peace must place the human being at the center. Second there is

the personal potential and responsibility of each person to change the world through

personal decisions imbued with courage, wisdom and compassion. In the NHR, in

addition to the 30 passages mentioned above that deal with various definitions of the

Human Revolution, there are about 60 passages illustrating the importance of each

individual. In the next two passages, one is related to Kant, stressing how precious

individuals are, and the other one to President Kennedy, stressing how important

personal decisions are:
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Shin’ichi [Ikeda] recalled the words of Immanuel Kant: “Act so that you treat

humanity, whether in your own person or in that of another, always as an end and

never as a means only.”

This fundamental rule—placing the interests of the people first—should be

applied without exception to governing a nation. Nevertheless, in wars fought

between nations, it is always the ordinary, unknown people who are the victims.

This is a frighteningly perverse state of affairs.

When Shin’ichi thought how the entire twentieth century so far had been an

uninterrupted succession of mass killing, his heart filled with anger and grief

(NHR3: 247-248).

The devastating effects of the current “war on terror” on the lives of countless ordinary

and unknown Afghans and Iraqis (among others) only confirms the validity of this

statement.

The following passage refers to Kennedy’s decision during the Cuban Missile Crisis.

Several advisers had insisted on direct military attack as the best option:

In this state of crisis, almost sparking an all-out nuclear war, the final decision

rested with one person and one person alone, President John F. Kennedy. On the
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afternoon of the fifth day of meetings, October 20, he decided on his response: a

naval blockade of Cuba.

Ikeda then extrapolates to a wider perspective concerning the power of each individual:

No matter how far civilization advances, no matter how times change, in the end

everything depends on character. The decisions of human beings determine their

fate and that of the world. The Cuban Missile Crisis was another reminder of this

essential but oft-forgotten truth (NHR7: 56).

With so much power concentrated in the leadership of a few nowadays (2008), in the

context of the concept of Human Revolution, it is worth asking how much courage,

wisdom and compassion is displayed by contemporary political leaders. There is

ongoing debate concerning the role of specific individuals in the decision-making

process leading to the resolution of the Cuban missile crisis4. For Ikeda, there is no

doubt that the personal decision of President Kennedy to opt for a blockade instead of a

direct military attack allowed for a peaceful outcome. While debatable, this

interpretation is consistent with Ikeda’s systematic emphasis on Human Revolution.
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4.5. Concluding Comments

The concept of Human Revolution, meaning that a change in one individual can start a

process leading to a transformation of society, can be found in virtually all spiritual

traditions, as well as in philosophy, social science and psychology, in the forms of a

religious conviction in the strength of the spirit, the principles of Gandhian nonviolence,

the emphasis on individual responsibility of Methodological Individualism, Aristotle’s

Virtue Ethics or Martin Seligman’s belief in the importance of a positive psychology5.

What is original about Toda and Ikeda’s concept of Human Revolution is that it is

entirely based on the Buddhist concept of the Three Virtues, advocating the

development of courage, compassion and wisdom to overcome the Three Poisons of

greed, hatred and foolishness.

Whereas Buddhism generally has the reputation of leading to passivity and quiet

meditation, Toda and Ikeda’s philosophy of peace, following the example of Nichiren,

is committed to a full and vigorous engagement with the problems of daily life and

society, a characteristic that has allowed the Human Revolution movement of the Soka

Gakkai and the SGI to mobilize millions of people around the world.

What Ikeda has been able to add to Toda’s teaching is a full explanation of the Buddhist

concept of Human Revolution in secular and rational terms. Ikeda therefore

continuously crosses semantic boundaries between the religious and the mundane, as

illustrated by his two different uses of the concept of Human Revolution, in the strict
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and universal senses. Ikeda has therefore been able to translate the concept of Human

Revolution into an integral part of a philosophy of peace, which can be used without its

original religious basis.

The concept of Human Revolution thus secularized can easily fit into the model offered

by Humanistic Psychology. Ikeda’s emphasis on the dignity of human life, as well as

the capacity of each human being to bring out courage, wisdom and compassion

through personal effort, is less compatible with Freud’s Psychoanalysis (and its

emphasis on childhood traumas) and even less with Skinner’s Behaviourism (which

argues that people are heavily conditioned and that the external observation of

behaviour is sufficient to understand the human psyche). On the other hand, the

similarities with Carl Rogers’s trust in the hidden talents of human beings and Abraham

Maslow’s acknowledgement of the universality of human needs and desire for

fulfilment are striking. Victor Frankl, already mentioned above, comes even closer with

his conviction that people can always bring out their highest potential, even in the worst

of circumstances. As he wrote in a passage of remarkable clarity:

As a professor in two fields, neurology and psychiatry, I am fully aware of the

extent to which man is subject to biological, psychological and sociological

conditions. But in addition to being a professor in two fields I am a survivor of

four camps—concentration camps, that is—and as such I also bear witness to the

unexpected extent to which man is capable of defying and braving even the worst

conditions conceivable (Frankl [1959] 2006: 130).



243

Ikeda embraces the same belief in the capacity of each human being to create value and

bring out positive qualities in a self-motivated way, regardless of outside circumstances.

The goal of the Human Revolution of one individual is not only to reach a personal state

of enlightenment and spiritual fulfilment, but also to be able to bring out the best in both

oneself and others, in order to hold genuine dialogues that allow people to communicate

at the level of their common humanity. Ikeda’s philosophy of Dialogue is explored in

the next chapter.
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Appendix 4

A Chart of Buddhist Concepts

Absolute Good: the desire to fuse with the universe, which based on the structural

layout of the Three Truths (three aspects of reality, namely its internal nature, its

external appearance, and the entity supporting both) allows one to develop the Three

Bodies of the Buddha, which correspond to the Three Virtues, which can be defined as

the “Three Qualities,” the latter not being a traditional term in Nichiren Buddhism.

Three Truths Three Bodies Three Virtues Three Qualities

The Middle Way Dharma Body Sovereign Courage/Life Force

Non-substantiality Manifested Body Parent Compassion

Temporary existence Reward Body Teacher Wisdom

Absolute Evil: the desire to control and dominate others for one’s selfish needs, the

exact reverse of the Three Qualities which manifest in one’s life as the Three Poisons,

which trigger the Three Calamities, illustrated by three examples.

Three Qualities Three Poisons Three Calamities Three Examples

Courage/Life Force Greed Famine Living on $2 a day

Compassion Hatred War Iraq 2003

Wisdom Foolishness Pestilence AIDS in Africa
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Notes

1. The original text in English has not been found, and the passages in English have

been translated from the French by the present author. The title and passages from

the French translation indicated in the references are: “Le Probleme de la Guerre

Civile”; “La lutte revolutionnaire violente, meme volontaire, sera toujours en

discordance avec son but profondement humain”; “Evidemment la revolution

sociale en Espagne est en grand danger parce qu’elle essaie de realiser son but

humain par des methodes et des moyens inhumains.”

2. In the 2008 Peace Proposal, Ikeda mentions “goodness, strength and wisdom” on p.

10, with the first two qualities very similar to compassion and courage.

3. Richard Coudenhove-Kalergi was recognized as the founder of the first popular

movement for a united Europe. He had a strong influence on Aristide Briand (who

served several terms as Prime Minister of France and won the Nobel Peace Prize),

and collaborated with such figures as Winston Churchill and General de Gaulle.

Undeterred by the horrors of the Second World War, he never retreated in his

endeavors to establish a united and peaceful Europe. His life shows that the

determination of one person to change the world can lead to fundamental changes in

society.

4. See for instance an article by James P. Pfiffner entitled “Presidential Decision

Making: Rationality, Advisory Systems, and Personality” in Presidential Studies

Quarterly, Vol. 35, 2005, showing the complexity of such decision-making

processes.

5. The Stoic philosopher Epictetus believed that serenity achieved through self-

mastery was the highest good, and this can also be related to the Human Revolution.
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Chapter 5. Dialogues and Dialogical Theories:

Socrates, Montaigne, Habermas, Buber, Bakhtin and Ikeda

Overview of the Chapter

Daisaku Ikeda’s philosophy of peace can be described as involving a movement from

inner peace to world peace, characterized by a three step approach that includes Human

Revolution, Dialogue and the creation of a Global Civilization.

Once efforts have been made to elevate one’s consciousness through Human Revolution,

as was explored in the previous chapter, the next step towards the construction of a

peaceful Global Civilization is to exchange ideas and connect with other people through

Dialogue. This chapter presents an overview of the concept of dialogue, a summary of

Ikeda’s dialogical activities, an analysis of the themes, form, and strategies of his

dialogues, a presentation of the main dialogical thinkers whose philosophies are close to

Ikeda’s, and some concluding comments.
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5.1. Overview of the Concept of Dialogue

Ever since homo sapiens became homo loquens1, people have used language to share

information, communicate feelings, express disagreement or reach understanding. The

entry in the Compact Oxford English Dictionary defines the second meaning of the

noun “dialogue” as a “discussion directed towards exploration of a subject or resolution

of a problem” (Oxford). The word comes from the Greek dia, meaning “through” and

logos, meaning “word or speech.” It is thus a method for human beings to explore a

topic or come to a joint solution, using language.

Dialogue was used in Ancient India and Ancient Greece as a form of literature, for

entertainment or instruction. The Lotus Sutra (see Chapter 1) was written in the form of

a dialogue, and Nichiren continued this tradition in Japan, writing some of his most

important treatises in the form of a dialogue. For instance “On Establishing the Correct

Teaching for the Peace of the Land” takes the form of a dialogue between a host and a

traveller (see Chapter 1). It is quite possible that Ikeda followed the Indian and Japanese

route in his dialogues, but because of his admiration for the early Greek philosophers,

his taste for this particular form can be placed at the confluent of both Eastern and

Western traditions.

In the East, the genre dates back to the Sumerian dialogues, as well as the dialogue

found in the Indian epic Mahabharata, while in the West, the Sicilian poets Sophron and
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Epicharmus inspired Plato to use dialogue systematically as a literary form, and the

latter’s writings are still the greatest representatives of that genre. Xenophon and

Aristotle followed suit, and then Cicero and Lucian. Early Christian writers such as

Justin, Origen and Augustine inherited this tradition, with Boethius’s Consolation of

Philosophy constituting an outstanding example from late antiquity. In the early 12th

century Pierre Abelard’s Dialogue with a Jew, a Christian and a Philosopher is the last

major work before the temporary decline of the genre.

Erasmus published his Colloquia Familiaria in 1516. Initially intended as a Latin

language course, it takes the form of dialogues about the people and manners of

Erasmus’s time. This work was introduced under the heading “Renaissance Dialogues”

in the catalogue Printing and the Mind of Man (Carter 1967). A Catholic reformer,

Erasmus is well-known for having held significant dialogues with famous figures

throughout Europe, in particular for his friendship with Thomas More.

In 1688, the French philosopher Nicolas Malebranche contributed to its revival in

philosophy with his Dialogues on Metaphysics and Religion. In 1713 Berkeley used it

in the Platonic treatise Three Dialogs between Hylas and Philonous. The Imaginary

Conversations published by Landor are the best examples of this genre in 19th century

England. From the 16th to the 18th century, dialogues were also published in Germany,

Spain and Italy.
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In the 20th century, there was a rebirth of popularity of the Platonic dialogue2, involving

Socrates and one or more dialogue partners, with George Santayana’s Dialogues in

Limbo, and Iris Murdoch’s Acastos: Two Platonic Dialogues. The form of the dialogue

continues to be popular until today among philosophers who wish to convey the

liveliness of human discourse. The most famous proponents of dialogue have been Plato

and the Socrates we know through his disciple’s writings, as well as Martin Buber in his

I and Thou, and also David Bohm (1917-1992).

The latter invented a form of dialogue involving ten to thirty people who stay together

for a few days in order to hold improvised and spontaneous exchanges of ideas. Bohm

was a US quantum physicist who contributed to the Manhattan Project, and who

designed the concept of the “Bohm Dialogues” later in life. He believed many of

contemporary society’s problems could be solved if only people were willing to accept

their differences and place the priority on dialogue, in ever increasing circles of

understanding and tolerance3. The Russian philosopher Mikhail Bakhtin (see

Introduction) placed dialogic relations at the centre of his linguistic methodology.

Brazilian educator Paulo Freire has developed a dialogical pedagogy in order to

promote participation and equality, and has become one of the pillars of South

American democratic thought and practice with the ideas embodied in his seminal work

Pedagogy of the Oppressed.

Ikeda mentions Socrates, Habermas and Buber in his writings, and their art of dialogue

is used in this chapter to highlight some characteristics of his dialogical works. Even
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though he did not use dialogue as a literary genre, Montaigne is praised by Ikeda as a

champion of the art of conversation. Bakhtin’s discourse analysis was selected as one of

the main ingredients for the methodology of this thesis, and some links will be made

with Ikeda’s dialogical style. These thinkers’ theories are introduced in section 5.4.

5.2. Ikeda’s Whirlwind of Dialogues

Ikeda has met more than 7000 scholars and leaders from virtually all countries, has held

longer dialogues with many of them, and published about 50 of these dialogues in book

form. Twenty of them have been translated into English, and they serve as the main

material for this chapter, even though some of the others will be mentioned when

appropriate. Among Ikeda’s main dialogue partners are Arnold Toynbee, Elise

Boulding, Johan Galtung, Hazel Henderson, Michael Gorbachev, Linus Pauling, Joseph

Rotblat, and Majid Tehranian (for a full list of all 44 dialogues in book form see

Appendix 5.1, and for some comments concerning the organization and logistics see

Appendix 5.2).

The number of dialogues Ikeda has engaged in and published is remarkably high, and

appears to be a unique feat in the history of humanity. Considering that Ikeda is also a

man of strong Buddhist faith and conviction, his capacity to hold profound dialogues

with people of many different backgrounds is noteworthy. This shows a remarkable
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capacity to combine a commitment to a specific belief-system with the openness to

connect with people holding different views, on the basis of a common humanity. This

chapter attempts to synthesize and clarify the dialogical principles underlying these

exchanges, and to show their importance in Ikeda’s philosophy of peace.

In the Seikyo Shimbun daily newspaper of 3 July 2007, several scholars from China,

Brazil and Russia praise the dialogue between Ikeda and Arnold Toynbee in particular

as a “guidepost of culture,” a “textbook of humanity,” and a “must-read for anybody

who wants to understand the world we live in” (Seikyo Shimbun 2007: 3). In the 1990’s,

Keiko Kimura, a Japanese freelance journalist living in Los Angeles, was very

impressed with the book Wonderful Encounters, which relates Ikeda’s meetings and

dialogues with such diverse figures as photographer Cornell Capa, violin virtuoso

Yehudi Menuhin, peace scholar Glenn Paige, and Former Chinese Premier Zhou Enlai

among others (Ikeda 2003). She decided to make this book the topic of her weekly

reading programmes, and the enthusiastic response from her listeners compelled her to

go on a fact-finding mission in China, Russia and Japan. The result of her research is a

documentary and a book entitled Daisaku Ikeda, the Man (Kimura 1999).

The first of Ikeda’s dialogues with renowned scholars to be published in book form took

place in 1970, a discussion with Count Richard Coudenhove-Kalergi (1894-1972) who

was one of the pioneers behind the realization of the European Union. They discussed

such themes as the potential for a pan-Pacific civilization for a total of about 10 hours.

Published in 1972 in Japanese, this dialogue was not translated in other languages. It is
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the second one, which has been published in 27 languages (as of June 2008) that has

attracted worldwide attention.

It was held in person with Arnold Toynbee for a total of about 40 hours in 1972 and

1973, and the historian William H. McNeill writes how the dialogue was organized in

his biography Arnold Toynbee: A Life. Toynbee became a leading authority on history

after the publication of his ten-volume A Study of History, starting with the publication

of the first three volumes in 1934, and even more after the next three in 1939. He

became more and more recognized in the US until his reputation as “sage for the

American century” was secured by the 17 March 1947 cover of Time magazine (Seager

2006: 116). By 1954 he was under attack by scholars who did not agree with his theory

of the decline and rise of civilizations, but enthusiasm for Toynbee reached a climax in

Japan after his third trip to that country in 1967. An abridged version of A Study of

History was published in Japanese in 1966 almost at the same time as the translation of

Karl Marx’s Das Kapital, providing the Japanese public with authoritative works for

two opposing interpretations of history4, which were fiercely competing at the time (see

Chapter 2 above). Toynbee was invited to publish a dialogue in ninety installments with

Kei Wakaizumi in the daily Mainichi Shimbun. Wakaizumi was a professor of

international relations at Kyoto Sangyo University who introduced Ikeda and Toynbee

around that time, according to McNeill. In the fall of 1969, the renowned historian

invited Ikeda to come to the UK for a dialogue, with the following letter:
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When I was last in Japan in 1967, people talked to me about the Sokagakkai [sic]

and about you yourself. I have heard a great deal about you. (...) I am going to

read some of your books and speeches translated into English. (...) It is my

pleasure, therefore, to extend to you my personal invitation to visit me in Britain

in order to have with you a fruitful exchange of views on a number of

fundamental problems of our times which deeply concern us all5 (Seager 2006:

117).

As Seager writes, there were at least three common points between the philosophy of

the 83 years old British historian and the 42 years old Japanese Buddhist leader: the

belief in a spiritual dynamic underlying the great movements of history, the concept of

Challenge and Response, explaining how creative groups are able to overcome obstacles,

and “a conviction that the next chapter in history was to be the emergence of global

civilization, although Ikeda expressed more optimism than Toynbee about it being

achieved through peaceful means” (Seager 2006: 118). A fuller exploration of this

disagreement between Toynbee and Ikeda is provided below in section 5.3.

Toynbee also suggested to Ikeda that he should expand his networks, holding dialogues

with many more thinkers, and he predicted that Ikeda would receive numerous honorary

titles from academic institutions throughout the world. With hindsight, it can be stated

that Ikeda has taken Toynbee’s advice seriously. Toynbee gave Ikeda a list of a few

leading intellectuals he should meet first, as for instance Aurelio Peccei and Joseph

Derbolav, and Ikeda followed suit.
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Ikeda also uses dialogue for citizen diplomacy, and in 1974 and 1975 he took action as a

private citizen in order to contribute to the defusing of tensions among the main players

of the Cold War. Japan might be an island, but its fate was inextricably linked with that

of China, the Soviet Union and the United States.

During his first visit to China in May 1974, Ikeda became aware of imminent danger of

massive destruction when he witnessed the Chinese building a huge network of

underground shelters in Beijing against the threat of Soviet attack. A few months later,

Ikeda was in Moscow:

In September the same year, I visited the Soviet Union for the first time, and met

with Premier Aleksei N. Kosygin (1904-80). I spoke of China’s deep concern

about the Soviet Union’s intentions, and asked him straight out whether the

Soviet Union was planning to attack China or not. The premier responded that

the Soviet Union had no intention of either attacking or isolating China (2007

PP: 42).

When he next visited China in December 1974, he brought this message from Kosygin

with him. He also met with Premier Zhou Enlai (1898-1976) and discussed the

friendship between China and Japan:
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During our meeting, Premier Zhou stressed that China had no wish to be a

superpower. Taken together with Premier Kosygin’s words, this statement

convinced me that an easing of tensions between the two countries was not far

off. And indeed, this proved to be the case (2007 PP: 42-43).

Next Ikeda met Secretary of State Henry Kissinger in the US: “When I told him of

Premier Zhou’s wish to conclude a Sino-Japanese peace and friendship treaty, Kissinger

expressed his agreement and support for the idea” (2007 PP: 43). On the same day,

Ikeda met the Japanese Minister of Finance, Masayoshi Ohira (1910-80) in Washington:

“I conveyed Kissinger’s words to him and expressed my own sense of the absolute

necessity of such a treaty. Ohira, who later served as Japan’s prime minister, responded

that he was fully committed to bringing such a treaty about” (2007 PP: 43). The Sino-

Japanese Peace and Friendship Treaty became a reality three years later, in August 1978.

There have been a variety of ways in which Ikeda was able to meet his dialogue partners,

and another example provided by Seager will illustrate this diversity. This is how Ikeda

was able to meet Nelson Mandela in 1990 and again in 1995:

In the mid-1980’s, Oswald Mtshali, a South African writer whose poetry was

influential in the anti-apartheid movement, read Ikeda’s Glass Children and was

inspired by his remarks about empowering youth. He later praised Ikeda as a
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profound Eastern philosopher in a series of articles that Mandela read while

imprisoned. Some years later, Mandela requested a meeting with that philosopher

during his visit to Japan (...) (Seager 2006: 120).

This dialogue with Mandela is one of the many that were not published in book form,

but is preserved in the form of audio-visual recordings, photographs, and other means.

5.3. Themes, Form, and Strategies

Ikeda is willing to discuss any topic with his partners, be it the abolition of nuclear

weapons (Krieger, Rotblat), the future of civilization (Peccei, Toynbee), humanistic

governance (Aylwin, Gorbachev, Kissinger), ecological economics (Henderson,

Swaminathan), peace research and activism (Boulding, Galtung, Pauling), spirituality

and religions (Djourova, Tehranian, Wilson), health and bioethics (Bourgeault and

Simard) or literature and the arts (Huyghe, Malraux) (see appendix 5.1).

Once the dialogue partners have agreed to publish a book together, they have to meet in

person at least once, often complementing their conversation with abundant written

correspondence until they are both satisfied with the result. Next follows an arduous

process of refining the translation, editing, updating, adding introduction and final
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comments, until a complete agreement is reached by the parties. Generally, the dialogue

is then first published in Japanese (with some exceptions), before being translated into

different languages whenever possible, based on the book’s popularity and other logistic

considerations. For instance, the Toynbee Dialogue was published in 27 different

languages, that with Aurelio Peccei in 17 languages, but the dialogues with Elise

Boulding, Kenneth Galbraith and Andre Malraux only have a Japanese version (as of

June 2008).

The dialogue in book form with Arnold Toynbee entitled Choose Life contains a

disagreement between the two partners about the future of the world, which is somehow

resolved through a compromise. In the same work, Ikeda also explains his definition of

good and evil, a statement that is crucial in understanding his overall philosophy of

peace.

Toynbee thinks the greatest problem of humanity is greed, which causes all kinds of

suffering and catastrophes. He agrees with Ikeda that a human revolution allowing

people to overcome their greed through self-mastery is needed. However, Toynbee

believes that this movement of inner transformation will be too slow, and that a world

dictatorship will have to appear in order to prevent a global disaster. He bases his

conviction on three historical examples of long and stable dictatorships that were

established in the wake of three shorter and more brutal ones. Ikeda does not agree, and

both are able to overcome this difference by seeing eye to eye again on the specific
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point of “self-mastery.” Selected passages6 from this exchange are presented and

analyzed below.

Toynbee (a): I suspect that a worldwide totalitarian movement of the

communist-fascist kind may overthrow existing institutions (...). The global party

platform will probably be stabilization in all departments of life at any price.

When this revolutionary work has been accomplished under the leadership of a

ruthless world dictator (...) the necessary stabilization will be remodelled into a

milder and therefore more durable form. This will be accomplished by a second

world dictator who will be more tactful in his actions (...).

Ikeda (a): Your forecast is both bold and disturbing (...)

Toynbee (b): Although I could give many more illustrations of my point, in fact

I have in mind three cases taken from Japanese, Chinese, and Roman history.

Tokugawa Ieyasu, who followed Toyotomi Hideyoshi, established the long-lived

Tokugawa regime. Ch’in Shih Huang-ti founded the Imperial Ch’in, which lasted

a brief fourteen years (221-207 B.C.). His successor, Han Liu Pang, however,

created a Chinese imperial regime that lasted, on and off, for more than twenty-

one centuries. Similarly, Augustus, who followed Julius Caesar, established a

Roman imperial system that lasted from 31 B.C. until A.D. 284 in its original

form and in a more autocratic form at Constantinople till A.D. 1204.
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Ikeda (b): (...) Though obviously social questions are important, the true cause

of abuse of power lies in the evil that—like good—is a basic element in human

life (...).

Toynbee (c): I agree that the essential evil of power is an innate tendency in

human nature and that we must search for means to mitigating this evil. I believe

that the only effective means is the subordination of egotism or greed to altruism

or love in the conduct of individuals. In other words, self-mastery is the only way

to happiness for the individual and for all humanity (Toynbee 1976: 230-231).

First Toynbee (a) presents his general theory that a ruthless and short-lived dictatorship

must appear in order to stabilize the chaotic situation of the world today, to be followed

by a milder but still dictatorial, longer form of world government. Ikeda (a) is

diplomatically critical and this encourages Toynbee (b) to give detailed examples of his

theory. Ikeda (b) insists that he believes in Human Revolution more than in world

dictatorship, and finally Toynbee (c) agrees, using his own vocabulary to describe the

concept of Human Revolution: altruism, love, and self-mastery.

In the passage below, it is a complete agreement on the part of Toynbee that prompts

Ikeda to develop his definition of good and evil. It is to be noted that in all subsequent

writings, this definition has been reduced drastically. It appears in numerous Peace
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Proposals (PPs), dialogues and other writings as simply: unity is good, and division is

evil. This dichotomy may seem simplistic, but it takes on more meaning if it is

considered as a summary of the definition of good and evil in the Toynbee dialogue

below.

Ikeda: I believe that the nature of man is neither good nor evil, but that it

partakes of both.

Toynbee: I agree that human nature is neither good nor evil originally and

intrinsically. It is potentially both good and evil, and, in every specimen within

our experience, human nature is a mixture of both. (...) The individual living

human being’s source of psychic energy, and therefore of his higher spiritual

energy, is, I believe, the ultimate spiritual reality (...) I am very much concerned

with the role of desires—especially greed—in the modern world (Toynbee 1976:

327-332).

Toynbee has now provided enough terms which have a Buddhist equivalent, “human

nature,” “ultimate spiritual reality,” “the role of desires” for Ikeda to state his complex

definition of good and evil:
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Ikeda: I believe in the existence of another kind of human desire on which all

the ones enumerated above rest. I call it the basic desire, and I believe that it is

the force that actively propels all other human desires in the direction of

creativity. It is the source of all impelling energy inherent in life; it is also the

longing to unite one’s life with the life of the universe and to draw vital energy

from the universe (...).When they attempt to control others, or to control and

become the master of nature, human beings are bewitched by the diabolical

desire. This desire itself strives to sever connections between all other desires

and the basic desire in the attempt to bring all other desires under its own control

(...) I feel that man must constantly wage a struggle to suppress the diabolical

desire and to reveal the basic desire. (...) In other words, by awakening to a

greater (universal) self, man conquers his lesser (individual) self and the desires

associated with it (...). The universal self is, in my view, the universal life force

(...). Once a person has been enlightened to this knowledge, he sees that his own

self is not an isolated fragment of the universal but is in fact the universal self

(Toynbee 1976: 332-340).

It is to be noted that in his abundant religious writings destined for members of the SG

and the SGI, Ikeda affirms the same idea constantly, but using Buddhist terminology

which makes it difficult for the general public to grasp. This explanation in secular

humanist terms is quite unique, and is to be attributed to Toynbee’s superior capacity to

express very profound concepts in universal terms, a talent that has encouraged Ikeda to

reply in kind in this passage. Ikeda’s definition of good and evil is therefore directly

linked to the use of power. Enhancing human potential through spiritual awakening is
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good, whereas trying to control others in order to reach one’s selfish goals is evil. This

definition has strong links with Habermas’s communicative rationality opposed to

purposive rationality, and with Buber’s I-Thou versus I-it, as will be clarified in the next

section (5.4).

Toynbee and Ikeda also agree in their opposition to the death penalty and nuclear

weapons, but their opinions differ concerning homosexuality, euthanasia and suicide,

and they fail to reach a compromise concerning these three topics. Ikeda sees

homosexuality as unproblematic and Toynbee supports euthanasia and suicide in

specific circumstances, but they do not see eye to eye on these topics.

Besides a subtle mixture of agreements, compromises and disagreements, another

strategy often used by Ikeda is to carefully listen to the interlocutors, and to then

highlight a Buddhist principle hidden in the underlying architecture of their discourse.

In the dialogue with Mikhail Gorbachev, the political philosophy called “New

Thinking” designed by the former General Secretary of the Soviet Communist Party and

last President of the Soviet Union is highlighted as an illustration of the centuries-old

Buddhist concept of Dependent Origination, or the Interconnectedness of all things

(Engi, see Chapter 1).

Gorbachev: For us the New Thinking started with the recognition of what was

evident and indisputable; that is, that socialism and capitalism are only different
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alternatives on the path of the development of human civilization. But the

recognition of the world’s essential heterogeneity and of diversity of values and

means was only the first step. The second, which derives from the first, was

recognition of the essential interconnections and mutual interdependence of

everything in the world.

Ikeda: Your words hark back to the Buddhist conception of dependent

origination as the source of all existence. Obviously, phenomena have particular

meanings. But individual traits can manifest themselves in their full glory only

because of the universal interconnectedness of existence. This extremely

dynamic viewpoint resonates with your ideas of the essential interconnection and

interdependence of the world. Because of this interconnection, coexistence is the

key to the essence of the 21st century (Gorbachev 2005: 53).

Yet another strategy is to ask personal questions, which propels the dialogue to a more

profound level. Examples are selected from the dialogues with Hazel Henderson,

Joseph Rotblat, Johan Galtung and Linus Pauling. The exchanges might seem trivial in

themselves, but their significance lies in the complicity these personal details have

created between Ikeda and his partners, and this constitutes an original strategy.

In the dialogue with Henderson, the mention of one’s place of birth soon leads to more

intimate family memories:
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Ikeda: To start then, I was born in the Omori district of Tokyo in January 1928

(...) Tell me about your hometown.

Henderson: I was born in southwestern England in the city of Bristol in 1933

(Henderson 2004: 4). (...)

Ikeda: What a fine attitude. You are fortunate to have had such excellent parents.

Henderson: My father was an accountant at a pulp and cardboard factory in

Bristol. A rather typical father of the time—a little despotic and stubborn, he was

often absent because of work. Really, my mother was the anchor of my life and

taught me how to love and learn (Henderson 2004: 7).

During their dialogue, Joseph Rotblat shared memories of the disappearance of his wife

during the Nazi massacres for the first time in a work destined to be published:

Ikeda: During our discussion, I would like to explore your recollections of your

upbringing and the difficult conditions of your young adulthood. I understand

that you were born in Warsaw, Poland.
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Rotblat: Yes. When I was born, Warsaw was under the rule of Czarist Russia.

At that point, for over one hundred years, Poland had been divided into three

parts that were subsumed within the territories of Russia, Germany (Prussia), and

Austria (Rotblat 2007: 27). (...)

Ikeda: By this time, nearly a year had passed since you had returned to Poland to

bring your wife back to England. It must have been a very, very long year for

you. (...) What a heart-rending story. You have not discussed these personal

details of your past publicly before7. You must have kept this buried deep in your

heart. (...)

Rotblat: This has been the saddest experience of my entire life. Stalin once said,

“A single death is a tragedy, a million deaths is a statistic.” Based on this

perspective, my wife Tola’s death is a statistical fact. Her death had become a

statistic. She was one of six million who perished in Poland during World War II.

Ironically, around that time, I busied myself in the design of weaponry that could

increase that death rate many times (Rotblat 2007: 36).

In the dialogue with Galtung, Ikeda invites him to speak of an episode that had already

been publicized many times, but that keeps its significance as Galtung’s starting point

for his search for peace.
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Ikeda: I have heard that seeing your beloved father, Dr. August Galtung, a

former deputy mayor of Oslo and a physician, taken away to a concentration

camp by the Nazis when you were only 13 years old motivated you to devote

yourself to humanitarianism and peace.

Galtung: My motivations were twofold. On the private level, I was influenced

by the violent madness that afflicted Norway in general and our own small

family in particular during World War II. I wanted to find out how all that horror

might have been avoided; how the karma of all Europe might have been

improved; and, in honest, personal terms, how we could have kept father at home

with us (Galtung 1995: 3).

In the dialogue with Pauling, again the simple mention of one’s hometown leads to

more intimate family memories, paving the way for an open exchange throughout the

rest of the conversation:

Ikeda: To begin, perhaps we might get to know each other better by sharing

information about our childhoods.
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Pauling: I was born in Portland, Oregon, on February 28, 1901. For the next few

years, I lived with my parents in Salem, Portland, and Oswego—all in Oregon.

(...) I had long, golden curls, which my father decided to have cut off. No doubt

regretting the loss of a baby who was already growing into a boy, when she first

saw me after the haircut, my mother burst into tears (Pauling 1992: 1).

In his recent work entitled The Living Dialogue: Socrates to Ikeda, N. Radhakrishnan,

the Chairman of the Indian Council for Gandhian Studies already mentioned in Chapter

4, sums up the main impression he keeps from his encounters with Ikeda:

I have been privileged to have dialogues with Dr. Ikeda on six different

occasions in the last fifteen years. When I remember those occasions, I see that

the manner in which Ikeda engages a person in dialogue is based on the profound

worth he accords to each individual. The impression I got even on the first

occasion was that I was in dialogue with a man of prayer, a man of religion, who

genuinely respects and loves you. This made a lot of difference to the tone and

pace of the remaining dialogues, which ranged from personal reminiscences

about parents, early influences, childhood friends, one’s education and career to

slightly higher planes. (…) This is an important character of the dialogues Ikeda

has been holding with persons of different tempers, from diverse cultural,

political and ethnic origins (Radhakrishnan 2006: xix-xx).
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These dialogues show the challenges of striking a balance between the personal and the

generally relevant, between agreements, disagreements and compromises, and between

solid conviction and open-minded learning. All of Ikeda’s dialogue partners have shown

the highest skills in dealing with the subtle shades of human conversation. They have

mastered the art of what Bakhtin would call the centripetal forces towards one’s own

centre of meaning and centrifugal forces towards a compassionate understanding of the

other.

5.4. Learning from the Masters: Socrates, Montaigne, Habermas,

Buber...

5.4.1. Socrates and Plato

Ikeda briefly mentions Socrates and Plato’s views on misologos and misanthropos in

the 1989 PP, where he says: “To abandon dialogue is in fact to abandon being human”

(1989 PP: 5). He develops this theme more in depth in his 1993 lecture at Claremont

McKenna College. The link between the inability to love language and the incapacity to

love people is a crucial element of Ikeda’s philosophy of dialogue, the art of reaching

mutual understanding “dia-logos,” through language and logic:
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I am reminded of the beautiful and moving passage in Phaedo in which Socrates

teaches his youthful disciples that hatred of language and ideas (misologos) leads

to antipathy toward humanity (misanthropos). The mistrust of language that

gives birth to a misologist is but the inverse of an excessive belief in the power of

language. The two are different aspects of the same thing, which is a frailty of

spirit unable to cope with the stresses of human proximity brought about by

dialogue (Ikeda 1996: 173).

Ikeda sometimes associates Socrates with other champions of dialogue such as

Shakyamuni (2004 PP) and Montaigne (2006 PP, Tehranian 2003: 11). Two aspects of

the Greek philosopher’s work can be linked to Ikeda’s philosophy of dialogue, namely

the “Socratic dialogues” written by Plato and Xenophon, and the “Socratic method” or

elenchus.

The Socratic dialogues authored by Plato take the form of discussions between Socrates

and other persons of his time, or as discussions between Socrates’s followers, as for

instance in Phaedo. Plato lets ideas emerge through the guidance of Socrates, using the

Socratic method, as in the Euthyphro. By asking the right questions, the soul can be

brought to remember the ideas in their pure form, bringing out wisdom. This is because

before its incarnation in the body, the soul was in the realm of Ideas and saw the true

essence of things, which can be remembered. This is Plato’s doctrine of anamnesis,

which is developed in Menon.
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Nichiren Buddhism, on which Ikeda’s philosophy is based (see Chapter 1), does not

include the concept of eternal soul, but it does promote the concept of the infinite

potential of each individual found in the Lotus Sutra. In his dialogue with Tehranian,

Ikeda explains which part of Socrates and Plato’s philosophy he finds most compatible

with his own:

Strictly speaking, the concept of anamnesis is based on the idea of the enternal

soul. From the point of view of Buddhism, which does not recognize the

existence of such a substantive entity as the soul, the Platonic concept may seem

odd, but if we interpret it as confirmation of the infinity of human potential rather

than the immortality of psyche, it makes a lot of sense (Tehranian 2003: 102).

The approximately fifty books of dialogues (as of June 2008), published by Ikeda with

his discussion partners, are reminiscent of the great tradition established by Socrates as

recorded by Plato and Xenophon. There is also a link with the educational function of

dialogue embodied by Socrates. The Socratic method or elenchus is a dialectic method

of inquiry, first presented by Plato in the Socratic dialogues. It is an essential

methodological contribution that makes Socrates one of the founders of Western

philosophy By identifying and eliminating the hypotheses which lead to contradictions,

dialogue partners are brought to examine the validity of their own beliefs. According to

Richard Seager, it is this educational power of dialogue that has most benefited Ikeda in

his search for humanism:
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These meetings serve a number of constructive ends, most basically that of

satisfying Ikeda’s passion for self-education. They have played a crucial role in

his personal journey into cosmopolitan complexity (…). In this capacity, they

have helped him to shape his emergent humanism, even as they enable him to

carry Nichiren’s Buddhism around the world (Seager 2006: 114).

Ikeda’s love of people, language and dialogue, the number of works he has produced in

dialogical form, and his capacity to learn from each encounter, always moving away

from dogmatism and towards cosmopolitan humanism, can be linked to Socrates’s

philosophy of dialogue.

5.4.2. Michel de Montaigne

Montaigne is mentioned in the 1995 PP, and his art of dialogue is one of the main

themes of the 2006 PP. Ikeda quotes a passage from “On the Art of Conversation”:

“To my taste the most fruitful and most natural exercise of our minds is conversation. I

find the practice of it the most delightful activity in our lives” (Montaigne: 1045 quoted

in 2006 PP: 23). Montaigne loved holding all kinds of discussions with both members

of the elite and with ordinary people, and one of his methodological tools was to avoid

imposing a conclusion.
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For Montaigne it was important to launch an exchange without deciding the outcome in

advance. There is a link here with Habermas (see below) who distinguishes between

purposive rationality, for the sake of attaining goals, and communicative rationality, for

the sake of enhancing the humanity of dialogue partners. Ikeda quotes Montaigne in one

of the key passages concerning this method: “My thought sketches out the matter for a

while and dwells lightly on the first aspects of it: then I usually leave the principal thrust

of the task to heaven” (Montaigne 1058 quoted in 2006 PP: 24). It is this willingness to

be open-minded, and to let the dialogue do its work, that makes Montaigne a champion

of dialogue. The three volumes of his Essays show a willingness to explore issues

without deciding on the conclusion in advance, and the French title Essais, which can

be translated as “attempts,” adequately expresses Montaigne’s open-mindedness.

One of the sources of Montaigne’s passion for moderation and dialogue can be found in

his experiences with the fanaticism of the religious wars in 16th century France. A

Roman Catholic, his attempts to become a moderator between the two camps gained

him the trust of both the Protestant Henry of Navarre and the Catholic King Henry III.

Montaigne had a direct influence on such writers as Shakespeare, Emerson, Stephan

Zweig, Nietzsche and Rousseau, and owing to his humanistic refusal of dogmatism, he

is considered one of the founders of the anti-conformist tradition in French Literature.
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5.4.3. Jurgen Habermas

In their dialogue entitled Global Civilization, Ikeda and Iranian-born peace scholar

Majid Tehranian agree that Habermas’s “communicative rationality” based on

“discourse without dominance,” is a crucial ingredient for dialogue. In this section the

relevance of Habermas’s concept of communicative rationality in the practice of

dialogue will be explored, as well as his “communicative action theory” which has

practical implications for the construction of a more dialogical society. These two

concepts allow Habermas to make the transition between the art of dialogue and the

construction of a global civilization using a semantic approach very close to Ikeda’s.

Eriksen and Weigard (2003: 1-6) explain how Habermas attempts to save the

enlightenment project of building a peaceful world based on human reason, using the

concept of “Communicative Rationality.” Taking Descartes as its point of departure,

European rationalism has developed into logical positivism, bringing the benefits of

modern science to humanity. From the start, European rationalism had its opponents in

the Romantics who believed in the primacy of the emotions. Logical positivism has

been vigorously opposed by the Post-modernists who believe that scepticism and doubt

are preferable to the naive confidence of the scientific mind, which has brought

unspeakable catastrophes to twentieth century humanity. European rationalism is mostly

characterized by “purposive rationality,” the human ability to use reason to achieve

specific goals, but this has been criticized by Weber as leading to dehumanization.

Horkheimer and Adorno have attacked it for leading to manipulation.
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The logical conclusion is that there is no hope for rational dialogue, for achieving

common goals through the logos, through human language and reason. Dialogue based

on emotions (Romanticism) or on scepticism (Post-modernism) is doomed to fail.

Dialogue using purposive rationality will lead to dehumanization (Weber) or

manipulation (Adorno). In this context, Habermas wants to find a means to save the

Enlightenment project by using rationality in a way conducive to meaningful dialogue.

In order to do this, he creates a distinction between two main types of rationality. The

problem is not rationality itself, but the fact that only one type of rationality, purposive

rationality, has prevailed so far in European and Western culture. The other, underused

type of rationality is what allows Habermas to continue the Enlightenment project, and

he calls it “communicative rationality” (Habermas 1981: 75).

With communicative rationality people can use all the powers of reason, already present

in most civilizations, for instance Ancient India and Ancient Greece, and apply them to

the practice of communication and dialogue, avoiding the pitfalls of emotionalism,

scepticism, dehumanization or manipulation associated with purposive rationality.

Habermas wrote in The Theory of Communicative Action (emphasis added):
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(...) if we start from the communicative employment of propositional knowledge

in assertions, we make a prior decision for a wider concept of rationality

connected with ancient conceptions of the logos. This concept of communicative

rationality carries with it connotations based ultimately on the central experience

of the unconstrained, unifying, consensus-bringing force of argumentative

speech (...) (Habermas 1981: 10).

He even emphasizes the potential role of this concept in conflict resolution (emphasis

added):

A greater degree of communicative rationality expands--within a

communication-community--the scope for unconstrained coordination of actions

and consensual resolution of conflicts (at least to the extent that the latter are

based on cognitive dissonance) (Habermas 1981: 15).

Habermas’s concept of communicative rationality is very useful in explaining how

Ikeda can still believe in the human power of rationalism as a basis for dialogue

between people of different backgrounds despite the catastrophic tragedies and

disappointments of the 20th and early 21st centuries. In a post-modern world, this trust in

the inherent capacity of people to use reason will only make sense if the rationalism

Ikeda is talking about is Habermas’s communicative rationality as opposed to purposive,

or cognitive/instrumental rationality.
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Moreover, Habermas also believes communicative rationality has practical applications

in the organization of society. He articulates his thoughts in his concept of

communicative action theory. The kind of humane society Habermas has in mind,

which he calls deliberative democracy, based on a communicative use of rationality, is

one essential component of Ikeda’s vision for a new Global Civilization, which is a

resolutely dialogical project.

According to the same authors (Eriksen and Weigard 2003: 6-13), Habermas also

distinguishes between two systems within society, the public sphere and the

administrative system. The public sphere is socially integrated, and is characterized by

communicative action. It corresponds to Aristotle’s view that politics is for the common

good. The administrative system is not socially integrated, it is only system integrated.

It is characterized by what Machiavelli considered the essence of politics, the struggle

for power. However, even in a community characterized by power struggles, what is

essential for its functioning is the underlying approval of the system through

communicative rationality. Legal institutions and public political discussion allow the

interdependence of democracy and personal autonomy, since political power authorizes

the laws, and the laws limit political power.

Habermas believes that the institutionalisation of argumentative procedures is what

ensures the legitimacy of democracy. The parties involved have a fundamental right to

have their voices heard, in order to arrive at the best solutions through a communicative
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process. Even though much political activity takes the form of power struggles and

strategic games, representative democracy is the expression of a deliberative model of

politics, based on people’s capacity to discuss issues and come to conclusions through

dialogue.

The danger, according to Habermas, lies in a colonization of the public sphere by the

administrative system. He developed his communicative action theory to protect society

against dehumanization, to protect the public sphere against the inhumane struggle for

power that characterizes the administrative sphere. He wrote:

Many different occasions for discontent and protest arise wherever a one-sided

process of modernization, guided by criteria of economic and administrative

rationality, invades domains of life which are centred on the task of cultural

transmission, social integration, socialization and education, domains orientated

towards quite different criteria, namely towards those of communicative

rationality (Habermas 1980: 365).

There are similarities with Ikeda’s calls for UN reforms, when he emphasizes that the

UN should have a human face, that human security should prevail over national security,

and that cultural and educational endeavours should receive at least as much attention as

economic and administrative concerns. This is consistent with the definition of good

and evil offered in the Toynbee dialogue. Machiavelli’s worldview, and the world
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defined by Habermas as administrative sphere, are where power, manipulation and

domination take place. This is where human beings can give play to their selfish egos

and try to get others to fulfil their needs. On the contrary, the public sphere

characterized by communicative action is where people can bring out the best in self

and others, accepting the challenges presented by dialogue, discussion and deliberation.

5.4.4. Martin Buber

In his 2005 PP Ikeda mentions Buber’s concept of dialogue, agreeing with his

distinction between relations based on “I-It” and those characterized by the “I-You”

perspective. I-It emphasizes the dichotomy between the subjective and objective worlds,

whereas “I-You refers to the kind of encounter and relations that escapes that superficial

level to engage the complete being on a far more essential dimension” (2005 PP: 28).

Ikeda sees a direct link between the Buddhist concept of Interconnectedness and

Buber’s philosophy: “This way of thinking closely resembles the Buddhist concept of

dependent origination (Jpn. Engi), demonstrating the universality of Buber’s vision of

dialogue” (2005 PP: 28).

Martin Buber (1878-1965) was an Austrian-born essayist, editor and translator who

later moved to Israel. His work was mostly dedicated to three endeavors. He enhanced

the revival of religious consciousness among the Jews with a German translation of the
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Bible and a retelling of Hasidic tales. He promoted a brand of Zionism based on culture

and spirituality, as opposed to Herzl’s movement to create a nation-state where such

elements were peripheral. He offered a philosophical exploration of the dialogic

principle which is briefly introduced here.

In I and Thou (original German version 1923) Buber makes a simple distinction

between the I-You and the I-It relationship as mentioned above. I-it is basically a

monologue, when a person considers the outside world and other people as objects, and

assigns values to beings and things based on how they can be used. On the contrary, the

I-You relationship considers the world and other people as important in themselves, in a

holistic manner. Buber explained that the I-You relationship is about grasping the

essence of the other person, something that is essentially beyond words. This kind of

relationship avoids superficial judgments and trappings to go straight to the essence of

the other, and to people’s common humanity. A conceptual link can be made with

Habermas’s distinction between communicative rationality (similar to I-You) and

purposive rationality (similar to I-It), with both Buber and Habermas favoring the first

mode of communication.

For Ikeda also, dialogue is a way to reach our common humanity through the logos,

through human reason at the service of a more humane world, a way to avoid

objectifying the world and other people, using them for one’s own purposes, which for

Ikeda corresponds to “evil,” according to the definition presented in section 5.3.
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5.4.5. Mikhail Bakhtin

Katerina Clark and Michael Holquist write in their biography of the Russian thinker:

Bakhtin is emerging as one of the major thinkers of the twentieth century. His

writings encompass linguistics, psychoanalysis, theology, social theory,

historical poetics, axiology, and philosophy of the person. In addition, he

produced more specialized works devoted to Vitalism, Formalism, Dostoevsky,

Freud, Goethe and Rabelais (Clark and Holquist 1984: vii).

For Bakhtin, the most interesting features of texts and discourses are their dialogical

characteristics. For him a text is always the location of a dialogue between different

parts of the self, between the writer, previous thinkers, and future readers, and his

philosophy of discourse analysis can be called “dialogical.” Michael Holquist writes in

The Dialogic Imagination: Four Essays by M.M.Bakhtin:

Dialogue and its various processes are central to Bakhtin’s theory, and it is

precisely as verbal process (...) that their force is most accurately sensed. A word,

discourse, language or culture undergoes “dialogization” when it becomes

relativized, de-privileged, aware of competing definitions for the same things.

Undialogized language is authoritative or absolute. Dialogue may be external

(between two different people) or internal (between an earlier and later self)

(Holquist [1981] 2006: 427).
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The Russian philosopher and semiologist is never mentioned by Ikeda, but there is an

interesting and indirect reference to one of Bakhtin’s favorite devices of discourse

analysis in the 2008 PP, where Ikeda praises the humanism of the French 19th century

historian Jules Michelet:

Michelet grounded himself in right, reason and justice. Mastering himself,

recreating himself, he expressed the proud determination to be the protagonist of

history. If the generous praise he lavishes on humanity is a centrifugal force,

rushing out from the center of his being, self-discipline and self-mastery function

centripetally, as a force that regulates and pulls back toward the center. The

proper balance between these two forces is essential to the healthy functioning of

the human soul (2008 PP: 11).

A fuller exploration of Bakhtin’s methodology is offered in the Introduction above.

5.5 Concluding Comments: Ikeda’s Philosophy of Dialogue

One of the explanations for the huge number of dialogues and exchanges held by Ikeda,

besides his love of human contact and his desire to learn, might be found in his idealism.

Unconcerned by utilitarian calculations concerning the potential benefits to be reaped

by specific dialogical efforts, Ikeda believes that holding dialogues is like planting seeds,

like making good causes that will inevitably produce positive, yet undefined, results:
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If one drop of the water of dialogue is allowed to fall upon the wasteland of

intolerance, where attitudes of hatred and exclusionism have so long prevailed,

there will be a possibility for trust and friendship to spring up (Ikeda &Tehranian

2000).

Meaningful dialogue is not possible between people who have not sufficiently elevated

their consciousness through self-mastery and inner reformation. Human Revolution

therefore must precede Dialogue, through which the construction of a peaceful Global

Civilization is possible.

To fully understand the importance of the concept of Dialogue in Ikeda’s philosophy of

peace, the image of a network of interconnections between the concepts of Human

Revolution, Dialogue and Global Civilization is more useful than a simple linear design.

This chapter has highlighted the coherence between several aspects of Ikeda’s

philosophy of peace, and their similarities with the ideas of dialogical thinkers. His

definition of good and evil, articulated in his dialogue with Toynbee, stresses the need

to respect the dignity of each human being. Trying to control others to make them fulfil

one’s own needs is considered evil, whereas bringing out the best in oneself and others

is qualified as good. Based on these definitions, each human being must constantly
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choose between good and evil, in a process of self-scrutiny which is the essence of the

Human Revolution.

It is based on a decision to protect and enhance life that one can opt for a dialogical

style characterized by open-mindedness, as Montaigne recommends. It follows that

Habermas’s communicative rationality will form the basis of one’s dialogical activities,

in contrast with purposive rationality which leads to dehumanization (Weber) and

manipulation (Adorno). One can then grasp the essence of the other person, enjoying

what Buber calls an “I and Thou” relationship.

From this deep understanding of other people and a mastery of humane dialogical

methods, it is possible to develop communicative action, deliberative democracy, and to

reinforce the public sphere, protecting it from the callousness of the administrative

sphere. This in turn is fertile ground for a more humane global governance, with its

tremendous potential to lead to the creation of a better world.

Ikeda’s blueprints, roadmaps and proposals for the construction of a more peaceful,

dialogical and participatory Global Civilization are explored in the next chapter.
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Appendix 5.1

Lists of Daisaku Ikeda’s Dialogues Published in Book Form,

in Alphabetical Order of Dialogue Partners (17 June 2008 update)

All 44 dialogues in book form have a Japanese edition, and most have editions in other

languages. The first list includes all the dialogues, with the date of the first Japanese

edition, and the last number indicates the total number of editions in different languages

including Japanese (Orthodox and Simplified Chinese are counted as two different

languages). The second list includes only the 20 dialogues that have an English edition

with their date of publication in English. The third list includes the 10 dialogues that

have a French edition, with their date of publication in French.

1. All Dialogues, with at least a Japanese edition (total 44)

Aitmatov, Chingiz (1991) Ode to the Grand Spirit. (3)

Athayde, Austregesilo de (1995) Human Rights in the Twenty-First Century. (2)

Aylwin Azocar, Patricio (1997) Dawn of the Pacific. (2)

Bosco, Ronald A. and Myerson, Joel (2006) Beautiful Life, Living with Nature: Henry
D. Thoreau and Ralph W. Emerson. (1)

Boulding, Elise (2006) Building a Century of a Culture of Peace. (1)

Bourgeault, Guy and Simard, Rene (2000) On Being Human: Where Ethics, Medicine
and Spirituality Converge. (6)

Chandra, Lokesh (2002) The Wisdom of Oriental Philosophies. (2)
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Chang Shuhong (1990) The Radiance of Dunhuang: On Beauty and Life. (3)

Cho Moon-Boo (2000) The Bridge toward a Century of Hope: For the Perpetuation of
Korean-Japanese Friendship. (2)

Coudenhove-Kalergi, Richard (1972) Civilization, East and West. (1)

Cousins, Norman (1991) Dialogue between Citizens of the World. (1)

Derbolav, Joseph (1989) Search for a New Humanity. (5)

Diez-Hochleitner, Ricardo (2006) A Dialogue between East and West: Looking to a
Human Revolution. (2)

Djourova, Axinia (1999) A Lion’s Heart. (2)

Galbraith, John Kenneth (2006) Toward Creating an Age of Humanism. (1)

Galtung, Johan (1995) Choose Peace. (5)

Gorbachev, Mikhail (1996) Moral Lessons of the Twentieth Century. (10)

Henderson, Hazel (2002) Planetary Citizenship. (6)

Huyghe, Rene (1981) Dawn after Dark. (7)

Inoue, Yasushi (1977) Letters of Four Seasons. (6)

Ji Xianlin and Jiang Zhongxin (2002) Dialogue on Oriental Wisdom. (3)

Jiang Zhongxin: see Ji Xianlin

Jin Yong (1998) Compassionate Light in Asia. (3)

Kissinger, Henry (1987) Philosophy of Human Peace. (1)

Krieger, David (2001) Choose Hope. (3)

Likhanov, Albert A. (1998) The Path to the Land of Children. (4)

Logunov, Anatoli A. (1987) The Third Rainbow Bridge. (3)

Malraux, Andre (1976) Changes within: Human Revolution vs. Human Condition. (1)

Matsushita, Konosuke (2000) On Living. (4)

Myerson, Joel: see Bosco, Ronald A.

Nanda, Ved Prakash (2005) The Spirit of India—Buddhism and Hinduism. (1)

Nemoto, Makoto (1974) On the Japanese Classics. (4)
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Pauling, Linus (1990) A Lifelong Quest for Peace. (10)

Peccei, Aurelio (1984) Before it is Too Late. (17)

Quiambao, Rogelio M. (2001) Distinct Encounters (2)

Rotblat, Joseph (2006) A Quest for Global Peace. (5)

Sadovnichy, Victor A. (2002) Beyond the Century: Dialogue on Education and Society.
(3)

Serebrov, Alexander (2004) The Cosmos, Earth and Human Beings. (2)

Simard, Rene: see Bourgeault, Guy

Singh, Karan (1988) Humanity at the Crossroads. (3)

Swaminathan, M.S. (2006) Revolutions: to Green the Environment, to Grow the Human
Heart .(3)

Tehranian, Majid (2000) Global Civilization: A Buddhist-Islamic Dialogue. (7)

Toynbee, Arnold J. (1975) Choose Life: A Dialogue. (27)

Tu Weiming (2007) Oriental Humanism in the Name of Dialogue and Peace. (2)

Vitier, Cintio (2001) Dialogue on Jose Marti, an Apostle of Cuba. (2)

Wickramasinghe, Chandra (1993) Space and Eternal Life. (2)

Wilson, Bryan (1985) Human Values in a Changing World. (9)

2. English Editions of the Dialogues (total 20)

Bourgeault, Guy and Simard, Rene (2002) On Being Human: Where Ethics, Medicine
and Spirituality Converge. Montreal: Les Presses de l’Universite de Montreal

Derbolav, Joseph (1992) Search for a New Humanity. New York & Tokyo: Weatherhill

Diez-Hochleitner, Ricardo (2008) A Dialogue between East and West: Looking to a
Human Revolution. London: I.B. Tauris

Galtung, Johan (1995) Choose Peace. London: Pluto Press

Gorbachev, Mikhail (2005) Moral Lessons of the Twentieth Century. London: I.B.
Tauris

Henderson, Hazel (2004) Planetary Citizenship. Santa Monica: Middleway Press
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Huyghe, Rene (1991) Dawn after Dark. New York & Tokyo: Weatherhill

Inoue, Yasushi (1980) Letters of Four Seasons. Tokyo & New York: Kodansha
International

Krieger, David (2002) Choose Hope. Santa Monica: Middleway Press

Nemoto, Makoto (1979) On the Japanese Classics. New York & Tokyo: John
Weatherhill

Pauling, Linus (1992) A Lifelong Quest for Peace. Boston: Jones and Bartlett

Peccei, Aurelio (1984) Before it is Too Late. Tokyo & New York: Kodansha
International

Quiambao, Rogelio M. (2001) Distinct Encounters. Manila: Order of the Knights of
Rizal

Rotblat, Joseph (2007) A Quest for Global Peace. London: I.B. Tauris

Singh, Karan (1988) Humanity at the Crossroads. Oxford: Oxford University Press

Swaminathan, M.S. (2005) Revolutions: to Green the Environment, to Grow the Human
Heart. Madras: East West Books

Tehranian, Majid (2003) Global Civilization: A Buddhist-Islamic Dialogue. London:
British Academic Press

Toynbee, Arnold J. (1976) Choose Life: A Dialogue. London: Oxford University Press

Wickramasinghe, Chandra (1998) Space and Eternal Life. London: Journeyman Press

Wilson, Bryan (1987) Human Values in a Changing World. Secaucus: Lyle Stuart
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Appendix 5.2

Some Remarks about the Logistics of the Dialogues

Selection of Dialogue Partners

There are several methods for the selection of dialogue partners, and one of them is

recommendation by previous dialogue participants. For instance, at the end of the

dialogue with Toynbee, the British historian gave Ikeda a list of seven scholars he

recommended him to meet.

Many of the dialogue partners self-select, after having heard or read about Ikeda’s work.

They would then contact Ikeda through the Soka Gakkai organization and try to obtain

an appointment.

Often someone working for, or related to the SG or one of its affiliates (The Toda

Institute for Global Peace and Policy Research, the Boston Research Center for the 21st

Century, the Institute of Oriental Philosophy, the Min-on Concert Association, the

Tokyo Fuji Art Museum...) select a dialogue participant and prepares the meeting. The

process is often arduous, since it is necessary to first ensure that the prospective

participant gains a correct understanding of Ikeda’s philosophy and work. Then if the

person wants to meet Ikeda, a request has to be made through the SG.

Frequency of the Dialogues

For Ikeda every meeting with a human being is an opportunity to hold a dialogue. This

explains how he was able to hold more than 7000 of them over a period of about 50



292

years. The SG staff is constantly briefed on the importance of each dialogue, and they

are systematically recorded. Ikeda also keeps an impeccable account of his meetings,

exchanges, letters and movements, and everything is on record for potential use as a

published dialogue.

The number of published dialogues has been increasing steadily:

1971-1980 = 6 1981-1990 = 8 1991-2000 = 14 2001-2008 = 16

In contrast to his numerous travels during the previous 40 years (1960-2000), since

about the year 2001, Ikeda has not been abroad at all. Dialogue partners have to come to

Japan to meet him, and he now accepts only a few of the requests he receives. Since the

number of requests is staggering, the number of dialogues remains impressive.

Translation and Interpretation Challenges

None of the published 44 dialogues in appendix 5.1 were held with Japanese speakers,

and all of them had to be interpreted and translated. First, a highly qualified interpreter

is needed for the actual encounters, someone who is familiar with Ikeda’s works and has

a good knowledge in the field of the dialogue partner. Next, when part of the dialogue is

done by correspondence, all the letters reaching Ikeda have to be translated into

Japanese, and all the ones he sends into the language of the partner. Since Ikeda’s letters

require no editing, the Japanese edition is always the easiest one to complete. Attention

only needs to be paid to the careful editing of the Japanese translation of the other

participant’s part. Many dialogues still need to be published in Japanese, and others
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need to be translated into different languages. The number 44 is from a catalogue

published in 2008, and will probably increase from now on since new publications, new

translations and new dialogues are already planned.

Notes

1. Anthropologists and linguists have widely different theories concerning the origin of

language. Some place it as far as half a million years ago, others at 200,000 years,

and others at 50,000 years ago. Moreover some scientists believe that Homo

Neanderthalis had some capacity for language, which would place the advent of

Homo Loquens possibly before the advent of Homo Sapiens. Some scientists also

believe that thought and language have appeared together.

2. The terms “Platonic Dialogues” and “Socratic Dialogues” are interchangeable since

the only Socratic Dialogues in existence were written by Plato.

3. Based on Bohm’s theories, some online dialogical communities have developed, for

instance <http://www.david-bohm.org/mailman/listinfo/bohm_dialogue>

4. Especially during the years leading up to the renewal of the US-Japan Security

Treaty in 1970, the pro and anti-US camps were fiercely opposing each other.

5. This quote, reproduced in Seager, is from Ann Kelly (2002) “The Toynbee-Ikeda

Dialogue,” Art of Living: A Buddhist Magazine (May 2002): 20.

6. The dialogue excerpts in this section have not been selected for their originality, but

to illustrate specific points. What is remarkable about Ikeda’s dialogue is the

number and frequency, as well as the high level of accomplishment of the dialogue

http://www.david-bohm.org/mailman/listinfo/bohm_dialogue
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partners. The fact that the conversation can be about simple matters of daily life or

childhood experiences, and then rise to the most abstract levels of philosophical

intricacies is worth mentioning, and several of the passages have been selected to

illustrate this point.

7. “Publicly” here means that even though Rotblat had shared this episode many times

in private, this is the first time he was willing to share it in a work that was to be

published.
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Chapter 6. The Annual Peace Proposals:

Toward a Global Civilization of Interconnectedness

Overview of the Chapter

The first three Chapters have provided the background to Ikeda’s philosophy of peace,

and Chapters 4 and 5 an exploration of the concepts of Human Revolution and Dialogue.

This chapter presents Ikeda’s ideas about the creation of a peaceful Global Civilization,

as presented in his Peace Proposals.

Every year on 26 January since 1983, Ikeda releases an extensive essay called a “Peace

Proposal” (PP), which is published in several news outlets and forwarded to key

personnel of the United Nations and other leading peace organizations. These 26

proposals (as of 2008) outline Ikeda’s vision for a future global civilization based on

interdependence, symbiosis and cooperation, which would be administratively centred

on the United Nations. This chapter examines the concepts forming the underlying

architecture of these 26 proposals totalling more than 1000 pages, and shows that the

three main ideas are Human Revolution, Dialogue and Global Civilization, confirming

one of the central hypotheses of this research.

First the overall background (section 6.1) and origins (section 6.2) of the PPs will be

addressed, and then the most often recurring themes (Human Revolution, Dialogue and

Global Civilization) and issues (abolition of nuclear weapons, UN Reform, Makiguchi’s
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concept of Humanitarian Competition, peace in East Asia, and the environment) will be

explored (sections 6.3, and 6.4). A discussion follows, concerning the potential impact

and target audience of the PPs, as well as the SGI’s activities for coalition building (6.5).

Next a comparison between Ikeda’s views and those of the successive Japanese

governments is presented (6.6). The last section attempts to paint a coherent picture of

Ikeda’s vision for a future harmonious Global Civilization mostly based on the 26

proposals (6.7), with some relevant additions from his other writings. A comparison

with the “liberal Peace” theory and Daniele Archibugi “Cosmopolitan Democracy” is

also presented.

6.1. Overall Background of the PPs: the SGI Peace Movement and

Ikeda’s Activities

When Ikeda penned his first Peace Proposal in 1983, he was no novice in the promotion

of peace through words and actions. One important starting point of his activities and of

the SGI peace movement was the 1957 Declaration against Nuclear Weapons by Josei

Toda (see Chapter 2). Another important milestone was Ikeda’s declaration in favour of

better relationships with China in 1968. There was also the founding of the “Youth

Peace Conference,” a specialized group within the SG. These young people became the

driving force behind the first petitions, exhibitions and publications of the SG and SGI

for peace. Ikeda and the SG have also established relationships with the UN since 1975.

The activities of the SG and SGI for peace since 1983, when the first PP was published,
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as well as Ikeda’s own actions, have served as a source of inspiration for several

subsequent Peace Proposals, and vice-versa, in a mutually reinforcing feedback loop.

The first time SG members were collectively exposed to an issue decisively outside the

scope of purely religious activities was through Toda’s 1957 Declaration against

Nuclear Weapons (see Chapter 2). This declaration became the basis for the first

petitions, exhibitions and publications of the SG concerning peace. The issue of nuclear

weapons is also one of the two main concerns that systematically appear in each of the

26 Peace Proposals written by Ikeda, the other one being UN reform. Nuclear

disarmament is also the theme of two documents preceding the PPs, his 1978 and 1982

UN proposals. Since according to Toda, nuclear weapons are an expression of the

“absolute evil” lurking in human life, in other words the desire to control and dominate

others, and since Ikeda has inherited Toda’s conviction, one aspect of the SG peace

movement can be described as a fierce struggle against this destructive human tendency.

It is also a movement for the promotion of an antidote against this evil, namely trust,

dialogue, and understanding based on a spirit of interdependence and collaboration that

originates in the best part of the human psyche.

Toda’s life was devoted to “eradicating misery from the earth” (see Chapter 2) and he

entrusted Ikeda with both the abolition of nuclear weapons and the promotion of peace

in East Asia. This second theme appears every year in numerous speeches and writings

beside the PPs (see table in Appendix 6.1). Replying to his mentor’s vision for peace in

East Asia ten years after his passing, Ikeda made a public declaration in front of 20,000
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Japanese university students that propelled him to the forefront of the promotion of

Sino-Japanese friendship.

Ikeda’s 1968 declaration in favour of China attracted the attention of the Chinese

leaders and was severely criticized by many Japanese politicians. Ikeda affirmed that

mainland China should be invited to become a member of the UN, and encouraged the

restoration of diplomatic ties between Japan and China. These two ideas became a

reality soon after, namely in 1971 and 1972 respectively. Chinese leaders and ordinary

people have expressed immense gratitude for Ikeda for his 1968 declaration and

subsequent efforts for Sino-Japanese friendship, in the form of honorary academic

degrees, the establishment of research centres devoted to the study of Ikeda’s

philosophy, invitations to meet such leaders as Zhou Enlai, Deng Xiaoping and others,

and visits by Chinese leaders who insist on holding dialogues with Ikeda during busy

trips to Japan. The proverbial phrase, “when you drink water, remember those who dug

the well,” has been used by many Chinese figures to express their appreciation of

Ikeda’s efforts.

Some Japanese politicians and scholars, who were in favour of the improvement of

Sino-Japanese relationships, also remember Ikeda’s 1968 declaration as an important

historical event. For instance, the Seikyo Shimbun daily newspaper of 6 September 2008,

commemorating the 40th anniversary of the 1968 declaration, mentions several key

testimonies. Kenzo Matsumura, at different times Minister of Health, of Education, and

of Agriculture and Forestry, as well as scholar of Chinese literature Yoshimi Takeuchi,
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share the huge impact the 1968 declaration had on themselves and on Sino-Japanese

relationships at the time (Seikyo Shimbun 2008: 2). On the Chinese side, Ms. Lin Liyun,

who served as the personal interpreter of former premier Zhou Enlai for Japanese,

remembers vividly that the former premier personally considered Ikeda’s 1968

declaration as an event of great significance. When Kenzo Matsumura met Zhou Enlai

in March 1970, he told Zhou that he wanted to entrust the future of Sino-Japanese

friendship to Ikeda. Zhou replied that he was ready to welcome Ikeda to China at any

time (Seikyo Shimbun 2008: 3).

In the local newspaper of Akita Prefecture of 4 September 2008, Kazuteru Saonji,

director of the Kogakuin University Confucian Academy and author of numerous books

about Chinese history, mentioned that the 1968 Ikeda declaration was of great historical

significance due to its timing. In the 1960s China was in the middle of the Cultural

Revolution, the country was isolated, and Sino-Japanese relations were in a crisis.

Ikeda’s call for the restoration of diplomatic relations between the two countries, and for

the inclusion of China in the UN, was quite a dramatic move in favour of China (Akita

Shimbun 2008: 7).

One last example is the comment made by Chinese President Hu Jintao during his visit

to Japan on 8 May 2008 as reported by the Soka Gakkai International website:

President Hu expressed his happiness on meeting Mr. Ikeda for the third time. He

thanked him for his courage in promoting Sino-Japanese relations, referring
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particularly to Mr. Ikeda's 1968 call for the normalization of ties between China

and Japan. He said that even during times when the relationship has been tense,

Mr. Ikeda has always proffered constructive suggestions from a broad historical

perspective (Soka Gakkai International 2008).

The Youth Peace Conference was originally a branch of the religious organization SG,

and this group of young people became the driving force for the SG’s activities for

peace. The Youth Peace Conference wages various campaigns inspired by some of

Ikeda’s ideas found in the PPs and elsewhere, and actively supports the UN. They have

participated in the promotion of Human Rights education (1995-2004) and from 2005

have supported a “World Programme for Human Rights Education.” Between 1973 and

2001 they have organized 21 campaigns to support UNHCR and other humanitarian

relief organizations. In 1991 and 1992 they gathered 300,000 second-hand radios for

UNTAC, to ensure that the Cambodian people, many of whom were illiterate, were able

to understand the issues and logistics of the 1993 UN-sponsored elections through the

radio.

There were two major petitions against nuclear weapons, one in 1975 and the other one

in 1998. In 1973 youth members of SG Japan collected 10 million signatures. This

petition was presented to Secretary General Kurt Waldheim at the UN in 1975. In 1997

the youth members collected 13 million signatures for Abolition 2000, and the petition

was presented to the Preparatory Committee of the Nuclear Non-Proliferation Treaty

(NPT PrepCom) in 1998. These efforts were widely recognized in the nuclear
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disarmament community, for instance in March 2000 when Ikeda received the World

Citizen Award from the Nuclear Age Peace Foundation (NAPF).

The first major exhibition was “Nuclear Arms: Threat to Our World” in 1982 at the UN

Headquarters in NY. It was organized to coincide with the Second Special Session on

Disarmament (SSD-II) in cooperation with the UN Department of Public Information

(UNDPI) and the cities of Hiroshima and Nagasaki. Ikeda wanted to contribute to the

success of SSD-II by reminding the world how horrendous these weapons are (2005 PP).

The exhibition was viewed by 1.2 million people in 25 cities in 16 different countries,

including the US, France, China and the Soviet Union, which were four nuclear powers

on different sides of the iron curtain. This was 25 years after Toda’s 1957 declaration,

and can be considered as one of several concrete responses to Toda’s call. The

exhibition consists mainly of photographic panels depicting the horrific destruction of

Hiroshima and Nagasaki, and the death, injury and suffering endured by its inhabitants.

An updated version entitled “Nuclear Arms: Threat to Humanity,” launched in 1996,

was viewed by half a million people in 14 cities in 8 Latin American countries.

There have been many other SGI exhibitions since then, and only a few more are

mentioned here. The “War and Peace” exhibition was first held in 1989 at the UN

headquarters in New York, and it toured 5 countries in four years, including the US and

the USSR. “Linus Pauling and the Twentieth Century” toured 7 cities in the US, 5

cities in Japan, and was viewed by more than one million people. “Toward a Century of

Humanity—Human Rights in Today’s World” toured 40 cities in 8 countries. Among
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many other topics, there were also exhibitions about Education for Sustainable

Development, and against bullying in Japanese schools. The exhibition “Anne Frank:

the Courage to Remember” organized in collaboration with the Simon Wiesenthal

Center was the first one in Japan about the Holocaust. The recent exhibition:

“Transforming the Human Spirit” launched in 2007 is based on Toda’s 1957 declaration

and Ikeda’s proposal found in the 2006 PP concerning the creation of an “International

Decade of Action by the World's People for Nuclear Abolition.” In April-May 2008, it

was held at the United Nations Office in Geneva in conjunction with the Second

Preparatory Committee (PrepCom) for the 2010 NPT Review Conference.

The youth membership of the SG compiled and published 80 volumes of testimonies on

war and atomic bombing from WWII, between 1974 and 1985. The SG Women’s Peace

Committee in Japan published 20 volumes on women’s war experiences. The same

organization in 2005 released a DVD with the testimony of 31 women war survivors.

Ikeda’s dialogues with leading peace figures such as Linus Pauling, Josef Rotblat, Elise

Boulding, David Krieger and Johan Galtung have been published in book form.

Concerning the relationship between the SG, the SGI and the UN, in 1974-75 Ikeda met

with Aleksey Kosygin, as well as Zhou Enlai and Kissinger, taking action for citizen

diplomacy in line with the spirit of the UN founding. The SG was registered in 1981 as

an NGO of the UNDPI and UNHCR, and the SGI was registered as an NGO of

ECOSOC in 1983 and UNESCO in 1989. Ikeda received the UN Peace Medal in 1983

(for more details concerning the links between the SG/SGI and the UN see note).
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6.2. Origins of the First Peace Proposal: 1975-1983

In order to understand the origins of the first PP released in 1983, it is necessary to

examine the following three preliminary documents written by Ikeda: the 1975 speech

establishing the International Buddhist League (IBL), the 1978 nuclear abolition

proposal submitted to the first Special Session on Disarmament (SSD-I) of the UN and

the 1982 nuclear abolition proposal submitted to the second Special Session on

Disarmament (SSD-II) of the UN. The 1983 PP explicitly refers to the 1975, 1978, and

1982 documents, ensuring the consistency of Ikeda’s position in this first PP.

Concerning the establishment of the International Buddhist League (IBL) on 26 January

1975 in Guam, Ikeda and several Japanese SG leaders had planned to launch it in Guam,

together with representatives of different national SG organizations. However, the

participants decided to name the new organization the Soka Gakkai International (SGI)

instead. Ikeda accepted their request to become the first president of the SGI. Ikeda’s

speech can nevertheless be referred to as “the IBL text,” and it can be considered as the

point of departure of the worldwide lay Buddhist movement of the SGI. The two main

ideas of the 1975 IBL text are present in the 1983 PP, the first being that Buddhist

humanist ideals must first spread throughout society in order for an international

solidarity of awakened citizens to be created. This point was discussed during Ikeda’s

dialogue with the historian Arnold Toynbee. The second idea is that Buddhist principles

must be shared with the UN. This is Ikeda’s response to a request Kurt Waldheim (the

then UN S-G) made to Ikeda in 1975.
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It is noteworthy that the first point is related to Human Revolution, the second one to

Global Citizenship, and both of them to Dialogue, reinforcing one of the main ideas of

this thesis. In his discussions with Arnold Toynbee Ikeda argues that the human

revolution of people adopting humanist ideals such as those found in Buddhism must

take place before meaningful changes can be adopted on the global level. The second

one is about reinforcing the effectiveness of the UN for peace by adding universal

Buddhist principles to its cultural mix. Both ideas can only be implemented through

dialogue.

In his 1978 UN proposal at UNGA-SSD-I, Ikeda mentions ten points for the abolition of

nuclear weapons and the essence of Toda’s 1957 declaration. It suggests that the path

towards a solution to the nuclear arms issue is dialogue and a focus on humanity in

general, not only on nations. This can be considered as an early expression of the

concept of “Human Security1.” Ikeda also suggests the establishment of a “Council of

World Citizens for the Protection of the UN.” Among the ten points of this text,

numbers 1, 2, 3 and 5, 6, 7 mostly depend on the decision of the top leadership of

nations and of the UN, and will only be mentioned by Ikeda a few times later. However

points number 4, 8, 9 and 10 can be accomplished by the solidarity of ordinary citizens

and reappear often in the PPs. They are: the creation of more Nuclear Weapons Free

Zones (4), the creation of an Arms-reduction Research and Information Center (8), the

encouragement for more anti-war exhibits and more movies about nuclear weapons (9)
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and the transfer of money from military activities to peaceful ones, and from national

budgets to the UN (10).

In the 1982 UN proposal at UNGA-SSD-II, Ikeda reasserts his position against

deterrence, and the Buddhist philosophy at the basis of that position. To create a world

without war, people need mutual trust and collaboration, not horribly destructive

weapons and deterrence, which is a euphemism for massive death threats. He repeats his

1978 call for ordinary people to stand up and act against nuclear weapons. He reiterates

his 1978 proposal for the creation of a “Council of World Citizens Association to

Support the UN,” as well as all 10 points of the 1978 text.

Ikeda reaffirms the importance of the Buddhist ideals of respect for all life, and the fact

that nuclear weapons are an absolute evil in his first annual Peace Proposal (1983). He

encourages the activities of ordinary people, NGO’s, networks of universities, and of

research institutions, and stresses the need to create a global network of ordinary people

for peace between the US and the USSR, already found in the 1982 text. The initial PP

of 1983 can therefore be considered as the crystallization of Ikeda’s thoughts about

peace as expressed in writing since 1975, and also as the point of departure of all

subsequent PPs.

The coding and tracking of the main concepts of all the Peace Proposals has revealed

that three themes and five issues appear most often in the PPs. Ikeda consistently
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emphasizes the themes of Human Revolution, Dialogue and Global Citizenship, but at

the same time his position on specific issues changes according to world events. There

is a centripetal movement towards the core philosophical themes, combined with a

centrifugal movement towards the many issues affecting the world. For instance, his

initial calls for a meeting of the top leaders of the US, the USSR and other countries

were not made any more after 1990, since they had lost their relevance with the end of

the Cold War.

The next section (6.3) explores the three themes, and section 6.4 the five issues.

Statistics and tables concerning the themes and issues are in appendix 6.1.

6.3. The Main Themes:

Human Revolution, Dialogue and Global Civilization

6.3.1. Human Revolution

The term “Human Revolution” does not always appear as such in the PPs and is often

replaced by near equivalents such as “self-reformation” or “self-mastery” (see statistics

in Appendix 6.1). A first reading through the PPs to find the main ideas on Human

Revolution reveals some apparent contradictions, which are resolved at the end of this

section through a deeper analysis. For instance, Ikeda recommends rationality as an

important ingredient in peace-making, but at the same time he affirms that spirituality is
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essential: “The building of lasting peace depends on how many people capable of self-

restraint can be fostered through religious practice” (1990 PP). Also while

recommending rationality, which contains a certain level of abstract thinking, he

condemns abstraction as being destructive. These apparent contradictions can be

resolved by clarifying Plato’s definition of rationality as it is used by Ikeda (1990 PP),

and by using the distinction between good and evil made by Ikeda in the Toynbee

Dialogue (see Chapter 5 above) as the underlying architecture of this text.

Important concepts related to the theme of Human Revolution are the primacy of

introspection versus external changes, the importance of people versus abstractions, the

usefulness of Plato’s concept of rationality and Buddhism’s worldview for the practice

of self-mastery. The personal inner reformation of individuals is considered the starting

point of the process towards peace. It is contrasted with its opposite, attempts at external

reforms based on an abstract search for absolute principles. In terms of good and evil,

inner reformation will find both good and evil within, whereas an obsession with

external reforms will find good within, and evil outside, in a “bad ideology” or in “bad

people.” According to Ikeda, the tendency to locate evil outside oneself has caused great

suffering to humanity, and its potential for violence and bloodshed has been

demonstrated time and again throughout the darkest episodes of human history, such as

violent revolutions, civil wars, organized warfare and other social upheavals.

Ikeda draws upon several European thinkers to illustrate his point (1992 PP). He

mentions that in Les Dieux Ont Soif (The Gods are Thirsty) Anatole France denounces
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the excess of the 1789 French revolution and the ensuing reign of terror, during which

countless lives have been sacrificed in the name of such abstractions as “liberty,

fraternity and equality.” Similarly, in Dr. Zhivago, Boris Pasternak condemned the same

tendency to slaughter huge numbers of people for the sake of an abstract idea, in this

case the massacres of the 1917 Russian Revolution and its aftermath, for the sake of the

dream of a “classless society.” The human propensity to give priority to immaterial

concepts over real people is called by Gabriel Marcel the “abstract spirit” in Man

against Mass Society (1992 PP).

One possible source of Ikeda’s dislike of abstractions and enthusiasm for real people in

his search for peace can be found in the trauma he experienced during the war, and his

personal post-war recovery. As mentioned in Chapter 3, as an adolescent, Ikeda had

been lured by the military authorities, like most of the Japanese population, into

believing that the meaning of life was to sacrifice everything for the glory of the

Emperor, which represented the abstract idea of a future and ideal prosperous Japan at

the centre of a peaceful Asia.

As demonstrated in Chapters 2 and 3, after these illusions were shattered by the reality

of the defeat of August 1945, Josei Toda’s behaviour and down-to-earth philosophy

spurred young Ikeda to devote himself to peace. Ikeda thus warns against the dangers of

finding “evil” outside oneself, in such groups as the French aristocracy, the Russian

landowners or the Western imperial powers, and of devoting oneself to such abstract

ideals as the “French Republic,” the “classless society” or the “East-Asian Co-
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prosperity Sphere.” Having clearly illustrated the dangers inherent in the tendency to

find evil outside oneself and to sacrifice real life for an abstract ideal, Ikeda then

elaborates on the validity of starting with inner reformation, an idea which echoes

Spinoza’s definition of peace, quoted and espoused by Ikeda: “a virtue that springs from

force of character” (Ikeda 2001: 18).

Ikeda also uses the interpretation of Plato by Alain, who considered The Republic as

“the individual’s guide to inner self-control” (1990 PP). Plato declares that democracy

inevitably leads to anarchy, because it allows people to indulge in too much freedom

and pleasures, making them weak and unable to discipline themselves. They then need a

tyrant to lead them out of the chaos they have created for themselves. Ikeda, following

Alain, interprets this as an encouragement to find the true Republic within oneself, in

the capacity for self-mastery and inner transformation. In this sense, for Plato rationality

means the capacity to control oneself through willpower, and this mental faculty is

therefore clearly distinct from the tendency to cling to abstract concepts against which

Gabriel Marcel had warned.

Real progress towards peace then starts with self-mastery, identifying evil as a personal,

inner tendency that needs to be overcome through inner transformation. Ikeda highlights

the similarity between the preamble of the UNESCO constitution, Buddhist principles,

and calls for inner transformation by rationalists and humanists of all backgrounds:

“Therefore, from the Buddhist point of view, the issue of how to build, as the UNESCO

Constitution says, the ‘defences of peace’ within the hearts [sic]2 of such individuals
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takes precedence over any external systemic factors and represents both the wellspring

and the core of any attempt to build world peace” (Ikeda 2001:23). This important

passage will be used again in Chapter 7, showing that it is in direct contradiction with

Marx’s theory of the “substructure/superstructure” and Galtung’s focus on “structural

violence.”

Once Ikeda’s premise that inner transformation is the starting point of peace is accepted

as one of the pillars of his philosophy of peace, his definition of good and evil proposed

in the Toynbee Dialogue becomes illuminating. As mentioned in Chapter 5, “good” is

associated with the “longing to unite one’s life with the life of the universe and to draw

vital energy from the universe” (Ikeda 1976: 332). This idea is very close to Jung’s

concept of the cosmic self, as well as Emerson’s “universal beauty” and Whitman’s

longing to fill the “vastness of space,” mentioned by Ikeda in his lecture at Harvard

University in 1993. As highlighted in Chapters 1 and 4, it is this desire to unite one’s

individual life with cosmic life that inspires one to strengthen one’s life-force, courage,

compassion and wisdom. In the Toynbee Dialogue, “Evil” is associated with “the

diabolical desire (...) to control others” (Ikeda 1976: 333), and is a product of the small

ego obsessed with the satisfaction of selfish needs.

The apparent contradictions mentioned at the beginning of this section can be resolved

by reorganizing the main concepts found in the PPs within the following narrative. The

small ego, the smaller self will find evil outside, create some abstract idea explaining all

the evils of the world, and be ready to sacrifice countless people, convinced that it is
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fighting against “evil.” The small ego is actually only attempting to satisfy its own

selfish needs, and this is how real evil is perpetrated through violence and bloodshed. In

contrast the greater self, striving for unity with the cosmic life-force, will consider both

good and evil as inherent, and will use tools for self-control such as Plato’s rationality

or Buddhist introspection to bring out the best in oneself and others, making a solid start

on the path towards world peace. This is the concept of Human Revolution analyzed in

Chapter 4.

After the attacks of 9/11, the main philosophical thrust of the PPs remains the same, and

the necessity to start with inner reformation demonstrated in the previous PPs remains

valid. However, starting with the 2002 PP there is a new emphasis on the lack of self-

control unleashed by the Bush administration through its military attacks, a foreign

policy which has dominated the world since 2001. Ikeda condemns US unilateralism

and bloodshed as pointing in the wrong direction.

Ikeda believes that the adequate response to 9/11 is to be found in the power of the

human spirit, and especially in the three qualities of courage, wisdom and compassion

(2002 PP). Actions driven by a desire for revenge will only trigger more violence,

“Vengeance invites vengeance” (2002 PP: 4) and Ikeda opposes violence in all its

forms: “Let me reiterate my absolute opposition to all forms of violence, terror and

retaliation, from the intimate violence of bullying and domestic abuse to the mega

violence of war. All violence is an unacceptable affront of human dignity” (2002 PP: 5).
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He also asserts that war is the clear proof of the defeat of the human spirit, and

recommends humanism based on self-mastery as the only way out of the present

quagmire. The 2002 Peace Proposal is therefore one of Ikeda’s clearest responses to the

US military strikes in Afghanistan and to the general reaction of the Bush

administration to the events of 9/11.

Much implicit criticism of that administration is present throughout the remaining PPs.

Ikeda condemns unilateralism, and emphasizes a definition of civilization as self-control

made manifest. He asserts that the US-led response shows a failure of the imagination,

and that the military planners have fallen to the level of the terrorists (2003). In 2004 he

reiterates his calls for nonviolence made in 2002 and 2003. He gives the example of the

Indian King Ashoka (304-232 BCE) as a great leader who understood how to move

from a culture of violence to a culture of peace. In 2005 and 2006 he criticized

fanaticism and dogmatism, asserting that dialogue and gradualism were more effective.

In 2007, perhaps to avoid a misinterpretation of his work as anti-Western, based on

Comte-Sponville’s argument in Le capitalisme est-il moral?, he asserts that the main

problem is not capitalism per se, but that people need to reclaim their humanity:

“Without the qualitative elevation of individual human beings, neither social

transformation nor the creation of a more positive society is possible” (2007 PP: 25). In

2008, Ikeda reaffirms his opposition to fundamentalism, and warns that any slogan,

even “freedom and democracy,” can become an empty abstraction used as an excuse to

sacrifice people, and warns that among different types of fundamentalisms, there is also

“market fundamentalism.”
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In conclusion, the emphasis on inner transformation, self-mastery, or Human

Revolution as the starting point of the peace process is omnipresent in the Peace

Proposals. Since the tragedy of 9/11 and the violent US reaction to it, Ikeda has added a

pertinent criticism of the sole superpower’s lack of self-control, while praising the great

potential for peace of the US Republic. This faith in the capacity for peace of US

citizens is evident in the 2002-2008 PPs in Ikeda’s praise for such individuals as Elise

Boulding and Linus Pauling, or the educational philosophy of John Dewey. It is also

visible in his desire to see the blossoming of the institutions he has established in the US,

such as the Boston Research Center for the 21st Century, the Toda Institute for Global

Peace and Policy Research and Soka University of America, as a contribution to the

prosperity of the entire country.

6.3.2. Dialogue

Among the most important ideas found in the PPs, Ikeda points out the main obstacles

that prevent dialogue, and praises Montaigne as an outstanding role model.

Ikeda describes the main obstacles on the path to meaningful dialogue as prejudice and

closed-mindedness, and states that rules are necessary to ensure the success of dialogue,

and issue that has been explored fully in Chapter 5. He quotes Western thinkers who

identified lack of dialogue with closed-mindedness: “Gabriel Marcel, Walter Lippmann



316

and Jose Ortega y Gasset were contemporaries. Their writings illustrate the same

profound concern: that closed-mindedness robs people of the ability to engage in

dialogue and discourse with others (...)” (1993 PP). As explained above, there is an art

of dialogue with its own rules: “Without fixed rules to guide us, however, we cannot

engage in dialogue; in fact, it is precisely those shared rules that constitute the

underlying principle of culture” (1993 PP).

Ikeda praises Montaigne in particular as an outstanding practitioner of the art of

dialogue, a man who loved conversation and believed that there could be no meaningful

debate without rebuttal. Ikeda states that the UN should reassert its original purpose and

play a central role in ensuring that the different nations and regions of the world use

dialogue to resolve their differences and transform their conflicts as members of the

same global family (1993 PP).

Emphasizing that 2001 was declared the “Year of dialogue among civilizations” by the

UN General Assembly in the 2001 PP, Ikeda recommends the spread of open dialogue

that brings forth such qualities as strength, wisdom, solidarity, and our innate capacity

for good. The 20th century was characterized by a failure to base human society on

dialogue and Ikeda expresses his great hopes for the new century. Reality showed

stubborn and spectacular resistance to these ideals some eight months after Ikeda’s

statement with the attacks of 9/11 and the Bush administration’s violent response to

them.
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As was the case with the theme of Human Revolution, the PPs from 2002-2008 express

criticism of the US-led violence that engulfed the world, this time because of the

complete absence of dialogue in this situation. Ikeda warns that societies that refuse

interaction fall into decline, even the most dominant, and reaffirms Ortega y Gasset’s

definition of civilization as the desire to live in common, a commitment that requires

vibrant dialogue (2002). In 2003 he used the example of Adolf Eichmann to

demonstrate that a refusal of dialogue stems from a lack of humanity.

In 2004 and 2005 Ikeda referred to Shakyamuni and Socrates as great examples of self-

knowledge and dialogue, and to his own efforts at citizen diplomacy through his

numerous dialogues, for instance with Zhou Enlai, Kosygin and Kissinger in the 1970s.

He highlights the similarities between Martin Buber’s philosophy of dialogue and his

own, as seen in Chapter 5 above. He praises Montaigne once more in 2006 (as he did in

the 1995 PP). One technique used by the French philosopher was to leave the

conclusion open-ended. In “On the Art of Conversation” Montaigne writes: “My

thought sketches out the matter for a while and dwells lightly on the first aspects of it:

then I usually leave the principal thrust of the task to heaven” (PP 2006: 24).

In 2007, the fiftieth anniversary of Toda’s declaration against nuclear weapons, Ikeda

reaffirmed the mission of SGI as the creation of a dialogical civilization, and gives a list

of his own numerous dialogues and activities for cultural exchanges. A reader unaware

that Ikeda is reporting his achievements to his late mentor, fifty years after Toda’s

declaration, could misinterpret parts of the 2007 PP as self-praise. In 2008, Ikeda
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reaffirmed that he concurs with Socrates, according to whom (in the words of Plato):

“there is no worse evil that a man could suffer than this—hating arguments. Misology

(hatred of language) and misanthropy (hatred of human beings) spring from the same

source” (2008 PP: 14).

6.3.3. Global Civilization

The theme of Global Civilization is mentioned often in the PPs, in the form of Global

Citizenship or other concepts. The words “Global” or “Globalism” appear in the title of

9 of the 26 PPs. It is therefore essential to understand that the kind of Global

Civilization Ikeda has in mind is more like a platform or a flexible setting than a set of

cultural practices to be imposed on the world. In For the Sake of Peace3, Ikeda makes

the distinction between two aspects of culture, favouring the first one:

Let it suffice to say that culture manifests two contrasting aspects. One resonates

with the original sense of the word culture—that is, to cultivate—and involves

the cultivation of the inner life of human beings and their spiritual elevation. The

other is the aggressive, invasive imposition of one people’s manners and mores

on another (...)” (Ikeda 2001: 102).
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He mentions European colonial policy as a typical example of the second aspect,

namely cultural imperialism. His vision of a future Global Civilization is directly linked

to his idea of a culture of peace:

One necessary aspect of a culture of peace is that it must provide a basis on

which a plurality of cultural traditions can creatively interact, learning and

appropriating from one another toward the dream of a genuinely inclusive global

civilization” (Ikeda 2001: 108).

It is therefore necessary to make a clear distinction between the mainstream use of the

word globalization and Ikeda’s definition of a Global Civilization. Globalization is

mostly understood as the US and Western-led attempts at imposing the same standards

in every corner of the planet through violent force if necessary, a current form of

cultural imperialism. In contrast, Ikeda’s vision for a Global Civilization can be

described as a platform, a set of dialogical mechanisms, a framework allowing people of

different backgrounds and ideologies to participate together in the construction of a

better world. The creation of this Global Civilization will evidently depend on people’s

capacity for Human Revolution and Dialogue, but also on a series of mechanisms

described below.

Ikeda’s Global Civilization, based on a culture of peace, has two major concepts at its

core, and all the themes and issues contained in the PPs can be related to two major
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clusters of ideas, “inner universalism” (1989 PP) and “interconnectedness” (1996, 1997,

2003 PPs). The first one is related to Human Revolution and the second one to Dialogue,

adding to the consistency of the underlying architecture of Ikeda’s philosophy of peace.

Inner universalism is found in the Lotus Sutra (see Chapter 1) and finds value in each

and every human being, affirming their intrinsic potential, an idea which it at the basis

of the Human Revolution concept. Interconnectedness is a fundamental Buddhist

concept (see Chapter 3) which affirms that people cannot live in isolation, and therefore

need to reach out to each other, using different means of communication including

dialogue. If Ikeda’s idea of a Global Civilization is based on the two philosophical

concepts of inner universalism and interconnectedness, how can they be operationalized

in a concrete way?

The concept of the fundamental worth of each human being, or inner universalism, is

first translated into the concept of “Human Security” (see statistics in Appendix 6).

Without denying the functional importance of nation-states, proponents of human

security try to place the emphasis on human beings rather than on states. Further, the

desire to enhance and protect Human Security has to be translated into administrative

and legal language and action, and Ikeda has made several proposals to that effect. The

key point is to develop frameworks allowing for the blossoming of the potential of each

person. This spirit is encapsulated in the above-mentioned Preamble of the UNESCO

constitution which states: “Since wars begin in the minds of men, it is in the minds of

men that the defences of peace must be constructed.”
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The idea that all human beings are in close relation with all others, and with other living

beings and the environment (interconnectedness), is first translated into the concept of

Humanitarian Competition (see statistics in Appendix 6.1). This is one of the main ideas

contributed by Tsunesaburo Makiguchi, Toda’s mentor, in his book Geography of

Human Life published in 1903. People, nations, ethnic groups, companies, and all

individuals and organizations which are in close relationship with each other, cannot be

prevented from competing. However, if they are vying for humanitarian competition,

they will bring out the best in themselves and others. Many of Ikeda’s proposals have

this concept as their basis. Makiguchi had in mind the competition between nations, but

this concept can be broadened to include humanitarian competition between all actors in

society, economic, financial, political, administrative, or educational. Ikeda mentions

Mandela and de Klerk as excellent examples of leaders who desired to create a society

in which all people are victors, and this idea was one of the keys to the rebuilding of

post-apartheid South Africa. Instead of the win/lose options of traditional competition,

Ikeda proposes the win/win solutions of humanitarian competition, with groups vying

with each other to show the greatest proof of humane behaviour.

Combining the concept of a flexible framework allowing different cultures to cooperate,

the concept of human security, and the idea of humanitarian competition, one can

design the following formula for a global civilization of peace: building a flexible

framework for a world federation, allowing a reasonable amount of sovereignty for
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national governments, placing the emphasis on human security and ensuring the

participation of all individuals and groups.

Ikeda agrees with Norman Cousins, an advocate of world federalism who believed there

should be a clear-cut distinction between jurisdiction at the level of the world federation

and at the level of nation-states (Ikeda 2001: 142). According to Ikeda people need

some kind of cultural or national identity, and he mentions the distress of the

cosmopolitan Stefan Zweig when his passport was cancelled by the Nazis (Ikeda 2001:

139). A world federation would allow collaboration across national boundaries and

cultural barriers, as already shown by international organizations such as UNESCO, the

ICJ, global civil society, NGOs and NPOs, while keeping the framework of the state as

an administrative necessity. This would allow people to keep a sense of pride in being

citizens of a specific state, and to entertain feelings of patriotism, but without triggering

violent conflicts, since relationships between states would be regulated by the world

federation.

This system would allow what Ikeda calls a “third path, a global civilization whose core

values are tolerance and coexistence” (Ikeda 2001: 124), a peaceful alternative to

Francis Fukuyama’s world order dominated by one specific set of values as described in

The End of History, and to Samuel Huntington’s prediction of a perpetual “clash of

civilizations” made in his famous article and book as mentioned in Chapter 4 above.
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For Ikeda the starting point of the process towards such a Global Civilization is personal

relations, the willingness to “build tolerant and enduring links” (Ikeda 2001:132). He

also proposes a set of criteria as a way to monitor the progress towards a peaceful global

civilization. He suggests Arthur Kaufmann’s six prerequisites to build a peace

compatible with justice (PP 1991) as a good example.

Besides the establishment of a flexible world federation respecting a certain degree of

national sovereignty and a checklist for enduring prosperity, Ikeda also proposes

complete disarmament as a characteristic of the future Global Civilization. As will be

explored in section 6.4.1, besides the abolition of nuclear weapons, he recommends a

comprehensive ban on all weapons, big and small, conventional or WMD, and even a

complete abolition of war as an institution.

All the ideas found in the PPs of 1983-2001 are also at the basis of the 2002-2008 PPs

written after 9/11. If anything new has been added since 2002, it is the combination of

specific issues such as human rights, nuclear disarmament or climate change with the

idea of a reinforced and more effective international framework.

Ikeda reiterates his support for the establishment of the International Criminal Court

(ICC)4 in 2002 hoping to see the UN play a central role in the strengthening of

international law, with concrete proposals to prevent and combat terrorism with legal

means. He repeats his support of the ICC in the 2004 PP.
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In 2005 Ikeda stressed the importance of education for global citizenship, which he

links with education for human rights and sustainable development. Since human rights

and sustainability have become global problems, building frameworks for finding global

solutions will automatically reinforce the infrastructure of the future Global Civilization

Ikeda envisions. He emphasizes his support for the Universal Declaration of Human

Rights (UDHR) in 2008, the year of its 60th anniversary, and suggests holding an

international conference dedicated to Human Rights education that would involve civil

society in a significant way for the first time.

In the 2007 and 2008 PPs he suggests the creation of a UN international nuclear

disarmament agency. Following the 2007 Intergovernmental Panel on Climate Change

(IPCC) report concerning the threat to humanity’s existence posed by climate change,

Ikeda proposes to build an international framework of cooperation and solidarity for

coping with climate change in his 2008 PP. He reasserts the importance of Makiguchi’s

concept of Humanitarian Competition, and its contemporary usefulness and relevance:

In a book published in 1903, Tsunesaburo Makiguchi called for “humanitarian

competition” among states. This was a vision of an international order in which

the world’s diverse states strive to positively influence each other, to coexist and

flourish together rather than pursuing narrowly defined national interests at each

other’s expense. I feel that the work of solving the global environmental crisis

provides a unique opportunity to move toward such a world (2008 PP: 21).
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During the years 2002-2008, Ikeda has therefore not altered his former vision of a

Global Civilization, but he has enriched it with a renewed call for organized global

solidarity concerning environmental problems, human rights, nuclear disarmament. The

attacks of 9/11 and the ensuing war on terror have given him an opportunity to reassert

his belief in international law, in particular his insistence that the ICC should be

established in order to deal with terrorism in the most effective way possible.

Now that the three main themes of Human Revolution, Dialogue and Global

Civilization have been explored, the next section will deal with more specific issues.

6.4. The Main Issues: Nuclear Disarmament, UN Reform,

Humanitarian Competition, Peace in East Asia and the

Environment

6.4.1. Nuclear Disarmament

By 1957, Ikeda had become Toda’s leading disciple, and he took his mentor’s

declaration of 8 September to heart. Ikeda’s subsequent efforts towards the abolition of

nuclear weapons can be said to spring from the commitment he made on that day.
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As mentioned in section 6.1., the SG had already submitted a petition against nuclear

weapons in 1975, and Ikeda’s proposals to the UN in 1978 and 1982 are devoted to this

theme. The first international exhibition organized by the SGI was “Nuclear Weapons:

Threat to our World” also in 1982. It is also the main topic of the first PP in 1983 and is

mentioned in each subsequent proposal without exception.

Toda in 1957, and Ikeda since then, have called for an unconditional ban on nuclear

weapons, rising above arguments based on power politics, national interests or

ideological systems on both sides of the Cold War divide. As mentioned in Chapter 2

above, in the 1950s the split between the pro-Soviet proponents of nuclear disarmament

and others spelled the doom of a promising movement against these weapons in Japan.

Toda made it clear that his priority was the protection of all human beings without

exception, and his 1957 declaration can be considered as an early example of a concern

with what would be called “Human Security” by Dr. Mahbub ul Haq 37 years later.

For Ikeda, the point of departure of any attempts towards the abolition of nuclear

weapons has to be the transformation of people’s thinking, a Human Revolution:

“Human hands produced nuclear weapons and weaponry systems, and human hands

should be able to reduce and eliminate them” (Ikeda 2001: 199). Before any other

arguments can be made, Ikeda wants to place the responsibility for nuclear disarmament

firmly in people’s hands.
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The reason why Ikeda, following Toda, makes the abolition of nuclear weapons one of

his top priorities in his agenda for peace, is not only because of the potential threat of

complete annihilation of life on earth, or the promise of mutually assured destruction, or

the massive death and horror even one single bomb can trigger, but because nuclear

weapons are polluting the human mind and destroying the human spirit every day. The

theory of deterrence that lies at the heart of the presence of nuclear weapons today is

based on a society of fear and mistrust, and in the belief that security comes with game

theory and threats of violence.

Based on Ikeda’s definition of good and evil in the Toynbee dialogue, it can be said that

nuclear weapons are an expression of the small ego within human beings, which sees

the world in terms of a stark division between self and other, and tries to control and

subjugate others to fulfill the needs of this narrowly-defined self. It prevents any kind of

genuine dialogue, and destroys the hope of building a Global Civilization of trust,

interconnectedness and collaboration. This is why Toda called these weapons an

“absolute evil,” and called for their abolition. They are also an absolute evil because

they embody a radical negation of human dignity and the value of life. As Ikeda says:

Trust in nuclear arms is a negation of trust in humanity. The more people trust in

arms, the less they trust one another. Ceasing to put their trust in arms is the only

way to cultivate mutual trust among peoples (Ikeda 2001: 187).
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Moreover, even if humanity were to eliminate the more than 25,000 nuclear warheads in

the world today (2008), nuclear know-how would enable any state (or organization with

sufficient means) to build these weapons again in case of major conflict. Since it is not

possible to eradicate human knowledge, it is the fundamental evil within people’s minds,

the desire to dominate and control, that must be held in check. As a result, Ikeda not

only calls for the abolition of nuclear weapons in his proposals, but also for the

abolition of all WMDs including chemical and biological, and also of conventional

weapons, including landmines and small firearms. Ikeda is even calling for the abolition

of war as an institution, and proposes to de-institutionalize war (see appendix 6.2).

Ikeda’s ceaseless efforts for cultural exchanges linking people together can also be

placed in this context: it is much more difficult to create enemy images and to agree to

kill and hurt people once one knows them personally, even if they are from a different

country or civilization.

Ikeda has made many concrete proposals for the abolition of nuclear weapons.

Throughout the years, he has consistently called for the expansion of Nuclear Weapons-

Free Zones (NWFZ), the strengthening and ratification of the NPT and CTBT, the

mobilization of ordinary people through an “Ottawa Process” against nuclear weapons,

the strengthening of international law to outlaw nuclear weapons through such

organizations as the ICJ and the ICC, and more recently the creation of an international

nuclear agency for the elimination of nuclear weapons.
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Ikeda has great hopes for the expansion of NWFZ. He sees them as the reflection of the

will of ordinary people who are able to take their fate into their own hands through

solidarity. In 1997 and 1999 he called for the creation of a NWFZ in NE Asia and for a

NE Asia Peace Community. The number of NWFZs has grown steadily since the first

one was established in 1968.

In 1993, negotiations for a Comprehensive Test Ban Treaty had started with the full

endorsement of the UNGA, and in his 1994 PP Ikeda expressed his support for the idea:

The first thing we must do is formulate a treaty that comprehensively bans

nuclear testing. Then, at the NPT review meeting, we must ensure that the

nuclear powers strongly reaffirm the ultimate goal of total abolition of nuclear

weapons (my emphasis) (1994 PP: 30).

In the 1997 PP, he expressed satisfaction at seeing the signing of the Comprehensive

Test Ban Treaty (CTBT) that took place in 1996, but warned that it needed to be ratified

to be effective. For several years, Ikeda urged the ratification of the CTBT, namely in

the 1998, 2000, 2002, 2003, 2004, 2007 PPs. In 2005, he added a new strategy, namely

the creation of an “international nuclear disarmament agency,” an idea he reiterated in

2007 and 2008.
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In the 2008 PP he wrote (my italics in the next three excerpts):

In my 2007 peace proposal, I called for a transition to a system of security that is

not reliant on nuclear weapons, and to this end urged the establishment of an

international nuclear disarmament agency to ensure the good-faith fulfilment of

existing legal commitments to nuclear disarmament (2008 PP: 21-22).

In the 2007 PP he wrote:

(...) I would like to propose the formation within the UN of an international

nuclear disarmament agency to coordinate negotiations for a nuclear

disarmament treaty. This body should have powers of inspection to ensure that,

once in effect, such a treaty is properly implemented (2007 PP: 26).

He then goes on to acknowledge that there are already efforts in that direction with the

establishment of the “Article VI Forum,” a group of states and NGOs demanding the

fulfilment of the obligation of nuclear disarmament stipulated in Article VI of the NPT.

In the 2005 PP he wrote:

Just as nuclear non-proliferation efforts are monitored by the International

Atomic Energy Agency (IAEA), I believe we need an international nuclear

disarmament agency, a specialized agency to oversee fulfilment of the

“unequivocal undertaking by the nuclear-weapon States to achieve the total

elimination of their nuclear arsenals” referred to above [here Ikeda was quoting

the words of Josef Rotblat in a dialogue they were holding, which was
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subsequently published in English in 2007 as A Quest for Global Peace] (2005

PP: 58).

In the 1984 PP Ikeda had already emphasized the necessity for a monitoring system to

be implemented by a UN disarmament agency, in order to ensure the compliance of

States concerning nuclear disarmament.

Also in the 1997 PP, Ikeda expressed his approval at the 1996 ICJ advisory opinion that

the use or threat of nuclear weapons was against international law. He did so again in

1998, and in 1999 added that the use of nuclear weapons and WMD should fall under

the competence of the ICC. Ikeda therefore believes in the power of agreements, treaties,

International Law, to move towards the elimination of nuclear weapons.

A realistic programme for the abolition of nuclear weapons must include a strategy for

disarmament in general. Even if the complete elimination of all nuclear warheads was to

be realized, people would still have the technology to build new weapons. As soon as a

serious conflict would flare up again, many countries would be able to build a nuclear

device in a matter of weeks. Specific plans for the abolition of nuclear weapons must

then be accompanied by strategies for disarmament, and also plans for the abolition of

war as an institution.

One of the most striking examples of Ikeda’s support for disarmament in general is his

analysis of the book Giving up the Gun: Japan’s Reversion to the Sword, 1543-1879 by
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Noel Perrin in his 1985 PP. It explains that in 1575 the use of firearms was at its height

in Japan. However throughout the Tokugawa regime, Japan operated a return to the

sword, a symbol of human spirit and morality that was favoured over the more effective

but more cowardly firearms. Japan did not develop its firearms during the whole Edo

era (1603-1868) and at the same time its capital, Edo (now Tokyo) was the most

populated city in the world, and it successfully developed waterworks, sanitation, and

transportation systems. Ikeda supports Perrin’s conclusion that the development of

weapons technology has no connection with a society’s overall prosperity.

Ikeda also encourages emulation of the example of Costa Rica, which abolished its

armed forces in its 1949 constitution. Other countries have followed this example and

there is a field of research specializing in countries without armies, led by such scholars

as Christophe Barbey (2001).

For the sake of human security, Ikeda recommends the reduction of the international

traffic in conventional arms, as well as a worldwide renunciation of war, the

deinstitutionalization of war.

In 1984 and 1988 Ikeda proposed the establishment of a Universal Declaration for the

Renunciation of War (UDRW) inspired by the Universal Declaration of Human Rights

(UDHR). In the 1984 PP he wrote:
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I propose that the United Nations adopt a Universal Declaration Renouncing War.

Consensus among nations on such a declaration would be an important

breakthrough in actualizing eternal peace. Lest I be criticized for

overoptimistically believing the goal can be attained at once, I further propose

that, as a first step, non-governmental organizations (NGOs) begin the process by

building up a foundation for the ultimate adoption of a Universal Declaration

Renouncing War in the United Nations (1984 PP: 163).

He repeats the same idea in 1988, expressing his support for the idea that war is illegal

from the point of view of international law established by the 1928 General Treaty for

Renunciation of War as an instrument of National Policy (Kellogg-Briand Pact). He

reasserts this idea in the 1991 PP with renewed hope, inspired by the window of

possibilities offered by the end of the cold war.

In the 1999 PP he wrote: “To make the new millennium an age of peace and hope, we

must explore means of deinstitutionalizing war” (1999 PP: 28). He then makes three

concrete proposals to that effect, the establishment of a “Northeast Asia Peace

Community,” the creation of a treaty that would expand the arms trade reporting system

so that it can cover more kinds of armament and to be more effective, and the creation

of an “Ottawa process” for the abolition of nuclear weapons.
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As part of his strategy towards the de-institutionalization of war, Ikeda has consistently

affirmed his support for Article 9 of the Japanese Constitution. In 1991 he wrote:

Hemmed in by the restrictions imposed by the postwar Constitution, some have

advocated revision of that document so that Japan could contribute to world

security on a par with other leading nations. I cannot agree with this view,

however, for I oppose any change in the peace-oriented national policy adhered

to since the end of World War II. Far more feasible is another proposal

concerning the formation of an organization—distinct from the Self-Defense

Forces—specially designed to participate in United Nations peacekeeping

operations (PKO) (1991 PP: 15).

He reasserted his support for Article 9 on a number of occasions, for instance in 2001:

While there is room for multifaceted debate on specific national security policies,

I am concerned above all that the principles and spirit of the peace constitution

not be eroded. And, for this reason, I feel that Article 9 should not be touched, a

view that I have long asserted (2001 PP: 28).

It is important to understand Ikeda’s position concerning the possibility of Japan joining

the UNSC, because one condition for Japan to be able to do so in a meaningful way is to
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change Article 9, otherwise she would not be able to contribute any troops to UNSC

operations. In light of Ikeda’s support for Article 9 (see 1991 PP: 15 above), the

question of Japan becoming a permanent member of UNSC is irrelevant since the

priority is the preservation of the pacifist article and spirit of the Japanese constitution.

For instance Ikeda said in December 2001:

[i]nstead of insisting on a permanent Security Council seat, Japan could better

serve the UN by contributing to areas such as those of environmental technology

and human development programs where it already excels. I hope it would play a

leadership role in implementing such initiatives, so as to render a service that is

truly meaningful… Therein lies the path through which Japan can be worthy of

the spirit of both the UN Charter and the Japanese Constitution (Seikyo Shimbun

2001).

It can be concluded that Ikeda’s strategy for the elimination of nuclear weapons, WMD,

conventional weapons, and the institution of war itself, mostly takes the form of his

support of international treaties and international law, as well as his ceaseless promotion

of dialogue and exchanges through the numerous institutions he has created. As

mentioned earlier, getting to know people and appreciate their humanity strongly

reduces the desire to kill them. Ikeda’s support for the UN is also part of this strategy, as

well as his proposals for disarmament.
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6.4.2. UN Reform

As noted already, Ikeda has been a staunch supporter of the UN for a long time. In his

1975 speech at the inauguration of the IBL he mentioned that he wanted to reply to

(then UN S-G) Kurt Waldheim’s request that Buddhist ideals and proposals be shared

with the UN. About 30 years later, after having consistently expressed and shown his

belief in the UN, as public opinion was expressing increasing doubts about the world

body due to its inability to prevent the genocides in the former Yugoslavia, in Rwanda

and elsewhere, or to stop the Afghanistan and Iraq wars, Ikeda reaffirmed his

unequivocal support for the UN in his 2004 PP:

There are, in certain quarters, persistent questions about the effectiveness or even

necessity of the UN. Some aspects of the organization as it stands may indeed be

incompatible with the realities of today’s world. But with 191 member states,

there is no organization more universal than the UN; it is the only body that can

truly serve as a foundation for and give legitimacy to international cooperation.

In the absence of a realistic alternative, the best course is to strengthen it and

make it more effective. The SGI has sought to do this by generating grassroots

support for the UN on a global scale (2004 PP: 30).

In the concluding chapter of his recently published The Global Commonwealth of

Citizens: Toward Cosmopolitan Democracy (2008), Daniele Archibugi expresses the

same conviction that the UN can be successfully reformed:
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An examination has been made [in this book] of the prospect of reforming the

UN, an issue that has been on the agenda for all the sixty years of the

organization’s life without any significant change being introduced yet. However,

the UN, the most ambitious and wide-ranging international organization, must be

the pivot of a new multilateralism that is able more decisively to incorporate the

basic principles of democracy that are encapsulated in the values of nonviolence,

public control and political equality. Many actions can be undertaken to allow

the UN and its specialized agencies to govern globalization in a more effective,

participatory and transparent fashion (Archibugi 2008: 281).

The importance of “grassroots support” has been one of the main themes throughout all

the PPs. For instance, Ikeda proposed the creation of a “World citizens association to

support the UN” (1982, 1988), the establishment of a “World citizens charter” (1988), a

“World Council for the UN” (1990) and has encouraged education for world citizenship

to galvanize support for the world body (1994) (see appendix 6.2. concerning the

difference between these proposals and the World Federation of United Nations

Associations established in 1946).

Based on the fact that the SGI is itself an NGO, Ikeda has emphasized the importance of

NGOs’ support of the UN, and the necessity for NGOs to have direct input in UN

affairs, in 1982, 84, 89, 91, 93, 98, 99 (where he suggested starting an “Ottawa process”

against nuclear weapons), 2000, 2001, 2004 (mentioning the Cardoso report), 2005, and
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2006. The SGI itself is actively engaged in activities in support of the UN, and has a

long history of cooperation with the world body5.

Besides encouraging popular support for the UN, Ikeda has called for the UN itself to

represent people, and not only the interests of member states. He clearly asked that the

UN shows its human face in 1991, and used the newly coined term Human Security to

promote the same idea in 95, 96, 97, and 2003. He mentioned the idea of a UN People’s

Assembly (UNPA) in 1997, 2000 and 2001.

One of the main obstacles towards the UN becoming a true parliament of humanity is

the veto power of the 5 permanent members of the UNSC. Ikeda has repeatedly

criticized this flaw (1982, 87, 91) and in 1992 he mentioned Galtung’s proposal for

dividing the UNSC into lower and upper houses. In 1995 Ikeda wrote (emphasis

added):

Similarly, we must conclude that the current state of the United Nations—with

the Security Council in a position of pre-eminence and the General Assembly

playing a subordinate role—is undesirable. If we are to enhance the qualities of

what should become a parliament of humanity, I believe we should do all we can

to strengthen and further empower the General Assembly (1995 PP: 24).
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In the 2000 PP, Ikeda proposed “the creation of a global people’s council that will

function as a consultative body to the General Assembly” (2000 PP: 39). In his 2006

proposal for the empowerment of the UN (not an annual PP), Ikeda argued that

(emphasis added) “First of all, we must constantly recall that a core purpose of the UN

is to be the parliament of humanity, a venue where all voices can be heard and all

perspectives represented (Ikeda 2006: 4).

In a similar vein, Archibugi also supports the idea of the UN as a parliament of

humanity, and argues for the creation of a “World Parliament Assembly,” an old idea

that still needs to be implemented:

The dream of an elected WP [World Parliament] directly representing the

peoples of the world rather than their governments is as old as it is ambitious.

Electing a WP is an idea that has been championed for decades by the federalist

movements, and has received widespread support from NGO’s and even from the

European and Canadian parliaments and this idea has come back into fashion in

recent years (Archibugi 2008: 172).

Ikeda proposed the launch of several UN decades, and one of them became a reality.

The “Decade of Education for World Citizens” (1991-2000) was proposed in 1987 and

1994 and did not happen, and the “Decade of Action of the World’s People for Nuclear

Abolition” (2007 PP) has not been implemented yet. However the “Decade of
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Education for Sustainable Development” (2005-2014) was suggested in 2002 by the

SGI and other organizations, and adopted by UNGA (this fact is mentioned in 2005 and

2006 PPs).

Besides the implementation of this “decade,” several proposals in favour of peace on the

Korean Peninsula were also implemented, as well as Ikeda’s calls during the Cold War

for a “Summit Conference of Heads of States” (1978, 85) which became a reality, as

well as his requests for the strengthening of the ICJ and the creation of the ICC (1995,

98, 99, 2002, 2003, 2004). Ikeda had been calling for several years for a new

“Environmental Security Council” (1990, 91, 92, 97), then for the appointment of a

High Commissioner for the Environment (2002), and the fact that the UNEP was

upgraded from programme to agency in 2007 was welcomed by Ikeda, and represents a

partial implementation of his larger idea (2008 PP).

One idea that never became a reality, and that disappeared from the PPs after a few

years, was the adoption of a Universal Declaration for Renouncing War (UDRW) (1984,

88, 90) as mentioned above. However, the 1999 The Hague Appeal for Peace can be

considered a step in the same direction. Besides the PPs, Ikeda’s proposal for UN

reform of August 2006 must also be taken into account.

Ikeda’s proposal for the establishment of a “World Citizens Association to Support the

UN” in the 1982 and 1988 PPs seems similar to the actual World Federation of United

Nations Associations (WFUNA) established in 1946. Today WFUNA is a global
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network of people linked together through UN Associations in over 100 member states

of the UN with secretariats in Geneva and New York. It is an NGO which is not part of

the UN itself. The national UN Associations (UNA) are NGOs with the mission of

enhancing the relationship between the people of a member state and the UN. Japan

joined the UN in 1956 and has its own UNA with headquarters in Tokyo. Each

prefecture has its own chapter.

Based on his belief in the importance of global citizenship, there is a difference between

the actual WFUNA and the “World Citizens Association to Support the UN” Ikeda

proposed. Ordinary people can join their national UNA to support the WFUNA, but

what Ikeda had in mind was the promotion of direct links between citizens throughout

the world, and between them and the UN, without the national association as an

intermediary. This would allow them to raise their awareness as global citizens.

In September 1997, on the occasion of the 40th anniversary of Josei Toda’s declaration

against nuclear weapons, the WFUNA conferred a special award upon Ikeda,

recognizing his support of the UN and his contributions to world peace. In the same

year, the SGI became an official member of WFUNA. In 1999 Ikeda was appointed

honorary advisor of WFUNA.

There are SGI UN liaison offices in New York, Geneva and Vienna, actively committed

to the UN process and to promoting public awareness of global concerns. They actively
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participate in the search for better solutions together with the UN, while networking

with many other NGOs.

6.4.3 Humanitarian Competition as a Key to UN Reform and Global Civilization

Closely linked to the issue of UN reform and the theme of Global Civilization,

Humanitarian Competition has its origin in Makiguchi’s 1903 Geography of Human

Life. It can be said that the idea of Humanitarian Competition can serve as a key

allowing people and groups to energetically compete in a peaceful way, make the

concept of a Global Civilization more meaningful, and re-energize the UN.

Ikeda first emphasized the concept in a speech delivered in 1993, on the occasion of the

90th anniversary of the publication of Makiguchi’s Geography. In 1996, during a

conversation with Majid Tehranian, Ikeda mentioned the idea of a “third path,” avoiding

the pitfalls of both the imposition of a new world order and that of a ceaseless strife

between groups in a chaotic world. One of the reasons why this idea appeared in the PPs

from 1996 was the failure of establishing a more cooperative world after the end of the

Cold War, and Ikeda’s desire to find a “third path.”

In 1989-1990 the end of the Cold War allowed humanity to entertain hopes of a much

more peaceful and collaborative world, based on such ideas as Gorbachev’s “New
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Thinking.” Unfortunately, the 1991 Gulf War and the triumph of the unilateralist, lone

superpower trends in the US administration created a new chaotic situation, with the US

aggressively seeking to dominate the entire world. The post-cold war failure to bring

about a peaceful world system is described in Ikeda’s book For the Sake of Peace:

What we should pursue, therefore, is not a world order based on the

universalization of certain specific values (as in Francis Fukuyama’s The Last

Man and the End of History) or one which sees cultures in ceaseless conflict (as

in Samuel Huntington’s The Clash of Civilizations and the Remaking of the

World Order). Rather, we must seek the “third path,” a global civilization whose

core values are tolerance and coexistence (Ikeda 2001: 214).

However, “tolerance and coexistence” have passive connotations6 that cannot compete

with the (unwholesome) excitement generated by Fukuyama and Huntington’s theses.

In contrast, Makiguchi’s concept of Humanitarian Competition is dynamic and

engaging, recognizing the need of individuals and groups to compete, but proposing a

context conducive to peace. By 1996 it had become clear that the hoped-for new world

order based on cooperation and mutual trust would not see the light, and this is probably

why Ikeda decided to introduce Makiguchi’s concept of Humanitarian Competition in

the PPs as a viable alternative.
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A contrast between the global ethics called for by Makiguchi’s idea and the moral flaws

inherent in nuclear deterrence is mentioned in Ikeda’s 2006 proposal for empowering

the UN already mentioned above (not an annual proposal):

If the ideal of humanitarian competition is to take root in the international

community, we must firmly establish the awareness that no society can found its

security and well-being upon the terror and misery of another; we must create a

new set of global ethics.

The theory of nuclear deterrence, in seeking to ensure the security of one state by

threatening others with overwhelming destructive power, is diametrically

opposed to the global ethics the new era demands (Ikeda 2006: 19).

6.4.4. Peace in East Asia

On 15 August 1945, Japan acknowledged defeat while the rest of East Asia celebrated

liberation from their oppressor. The imperial programme of ruthless colonization that

subjugated Okinawa, Taiwan, Korea, parts of China, and most countries in South-East

Asia was called the Great Co-prosperity Sphere by the Japanese government. After the

end of the war, any Japanese who would dare to speak about peace and prosperity in
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Asia would be regarded with suspicion and probably hatred by its neighbours, in Japan

and throughout Asia. It is therefore no small accomplishment for Ikeda to have been

able to create ties of friendship between Japan and other Asian countries, to such a

degree that at the beginning of the 21st century Ikeda is widely recognized as one of the

main trailblazers of Sino-Japanese friendship and of warm relations between his native

country and Korea, Malaysia, Indonesia, the Philippines and other countries in the

region. One of the reasons Ikeda was able to promote peace in East Asia despite the

negative image associated with his native country is that he has apologized profusely for

what Japan has done, has sharply criticized the Japanese invasions, and has shown

gratitude for the cultural and civilizational gifts that poured in from China and Korea to

Japan over centuries of fruitful cultural exchanges.

Today there are more than 20 research centres devoted to Ikeda in China, and he has

received many academic honours from Universities throughout the region, especially

China and Korea. During their official state visits to Japan in 2007 and 2008, both

Prime Minister Wen Jiabao and President Hu Jintao made arrangements to meet Ikeda

in person. The point of departure of Ikeda’s painstaking and persistent promotion of

friendship between Japan and its former colonial victims is the speech he gave in 1968,

as mentioned earlier.

In 1974 Ikeda was invited to meet Zhou Enlai and subsequently visited China about 10

times. Soka University which he established in 1971 was the first one in Japan to invite

Chinese students with official recognition from the Chinese government7, in 1975.
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Ikeda’s passion for peace in East Asia has been expressed many times in the Peace

Proposals.

The theme of peace in East Asia appears in 18 Peace Proposals, and in 7 of the last 8

ones. In 1986 and 88 he proposed the creation of an Asia-Pacific Organization for Peace

and Culture (APOPAC), and in 1994 the establishment of an Asian UN office besides

the existence of the United Nations University in Tokyo, a wish he reiterated in 2005. In

1999 he expressed his wish to see the birth of a North-East Asia peace community

based on the European model. Ikeda has been consistently calling for peace on the

Korean Peninsula, and expressed support for the wish of reunification between the two

Koreas. In 1986 he wrote:

The reasons for the division are profoundly related to enforced annexation by the

Japanese militarists and Japanese colonial rule. Swept up against their will by the

orders of Japanese rulers, the Koreans suffered unspeakable misery (1986 PP:

262).

It is due to this kind of statement that the Japanese extreme-right has taken a profound

dislike of Ikeda and his philosophy of peace. Those still entertaining nostalgic dreams

of the colonial Great Co-prosperity sphere, are under the dangerous illusion that Japan’s

actions have brought nothing but happiness to the conquered nations. They are still

denying the gross abuses committed during the Nanjing Massacre, the chemical
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experiments of Unit 731, or the massive enslavement of young women for the sexual

satisfaction of the imperial army’s soldiers. To the contrary, apologizing profusely for

the past crimes of his compatriots, Ikeda has steadfastly continued to promote friendship

and understanding between Japan and its neighbours, and in 2008 he wrote:

It has been four decades since I first called for the normalization of Sino-

Japanese relations, and I welcome with deep gratification the significant steps

that China and Japan have taken toward building a solid partnership for the peace,

security and development of Asia and the world. (...) It is my conviction that if

China, South Korea and Japan, together with ASEAN, continue to make

tenacious efforts toward cooperation and coordination, it will be possible to

consolidate the enduring infrastructures for peace in East Asia (2008 PP: 35-36).

6.4.5. Potential Impact and Target Audience of the PPs; SGI’s Activities for

Coalition Building

This section examines some of the links between the themes, issues and concepts

presented in the PPs and their potential impact on the world, their target audience, and

the endeavours by the SGI to implement some of these ideas in collaboration with other

organizations.
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The Seikyo Shimbun of 30 January 2007 (p. 3) announced the implementation of several

ideas that had been mentioned by Ikeda in three of his Peace Proposals (1983, 1987,

1991), showing his commitment to timely issues. The proposal he made in 1983 for the

two heads of states of the USSR and the US to meet in person was realized in 1985 with

the Reagan-Gorbachev dialogue. Two aspects of his 1987 proposal for a “UN Education

Decade for World Citizens” (which contained four themes: the environment,

disarmament, development and human rights) became a reality. They took the form of

the “UN Decade for Human Rights Education” (1995 – 2004), and the “UN Decade of

Education for Sustainable Development” (2005-2014). The peace accord reached in

Cambodia in 1991 confirmed the validity of the proposal for peace in that country he

had made in 1988 (Seikyo Shimbun 2007: 3).

However it is not possible to evaluate how much influence Ikeda’s proposals had on

these events. There is no systematic study about how many of Ikeda’s proposals were

implemented. This question might be irrelevant in the context of Ikeda’s philosophy of

peace, since he acknowledges his role as follows: “I am neither a politician nor a policy

specialist. I am sure there is much lacking in my proposals. I continue to write and issue

these proposals in my capacity as a private citizen in the hope that they will help deepen

the debate on critically important issues and aid the search for a way out of our present

quandary (IPS 2008).” This single-minded consistency is one of the characteristics of

Ikeda’s implementation of his philosophy of peace, as was mentioned in Chapter 3

above.
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The Peace Proposals are addressed to the whole world, destined to inspire heads of

States, policy makers, NGO leaders and ordinary people alike, they are addressed to

SGI members, believers of all religions, and people with no religion equally, and to

people of all nationalities, including Ikeda’s compatriots. The target audience is

therefore not domestic only. Sometimes Ikeda makes proposals directly putting Japan

on the spot, but in other cases he makes recommendations concerning other countries,

for instance in his 1983 proposal for the two leaders of the US and the USSR to meet in

person.

Ikeda especially wishes to inspire young people: “I have a very deep faith in the

capacities of young people … in writing these proposals, my greatest hope, my

determination and commitment is to sow the seeds of change in young people’s hearts”

(IPS 2008).

Ikeda’s Peace Proposals are regularly quoted in research journals, such as Security

Dialogue (PRIO, International Peace Research Institute, Oslo), on the website of the

Transnational Foundation for Peace and Future Research (TFF), and other peace

research outlets. As mentioned above in this Chapter, Hofstra University in New York

organized a course using the book For the Sake of Peace which contains several

excerpts from the Peace Proposals.
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Ikeda often calls for ordinary people and world citizens to unite to create a better world,

and the SGI often engages in coalition building in favour of nuclear disarmament

campaigns, UN reform, environmental concerns and other issues. As an NGO with

consultative status with the UN ECOSOC, SGI has been active in public education, with

a focus on peace, human rights and sustainable development. In carrying out its peace

activities, SGI has been actively participating in various networks of civil society

including the Conference of NGOs in Consultative Relationships with the UN (CONGO)

which facilitates a number of NGO committees on specific issues of global concern and

the World Federation of United Nations Associations (WFUNA). At the local level, SGI

groups form a wide range of partnerships with local community organizations and

educational institutions. SGI participates in committees and networks and contributes to

joint endeavours among likeminded groups and individuals, in fields as varied as

disarmament, human rights, sustainable development, and interfaith activities8.

Moreover, affiliated research institutions such as the Toda Institute and the Boston

Research Center for the 21st Century (BRC) which invite scholars and educators to

network together during their conferences and publication activities are engaged in

coalition building with experts in specific topics.

For instance in September 2007, in commemoration of the 50th anniversary of Josei

Toda’s declaration against nuclear weapons, the Toda Institute organized an

international conference entitled “The Challenge of Abolishing Nuclear Weapons” in

San Francisco in collaboration with the Nuclear Age Peace Foundation (NAPF), and the
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conference results will be published in the form of a book in 2008 or 2009. Some of the

participants were from the Middle Powers Initiative (MPI), the International Physicians

for the Prevention of Nuclear War (IPPNW), and other groups. This was an opportunity

for them to network.

Also each year the Soka Gakkai announces a strategic plan in which it names

organizations with which it wishes to have collaborative relations that particular year.

For instance the 2006 strategic plan clearly indicated the desire to work in collaboration

with PRIO, IPPNW, the Earth Charter Committee, Abolition 2000 and the Pugwash

Conference among others. At the local level, national SGI organizations organize

numerous activities with other peace organizations, and this also constitutes a flexible

form of coalition building.

6.4.6. Links between Ikeda’s Views and Those of Successive Japanese

Governments

Ikeda established the Komei political league in 1961 and the Komeito in 1964, and he

let these political entities make their own decisions as soon as they were formed. The

position of the Komeito party is different from Ikeda’s personal position. Whereas Ikeda

can afford upholding lofty ideals and base his words and actions on firmly humanistic

principles, the Komeito has mostly based its decisions on the most pragmatic way to
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deal with the political situation at hand. In general the Komeito tries to emphasize

humanitarian concerns and disarmament on the international level. For instance after

serious but unsuccessful attempts to bring about a UN resolution concerning the US-

Iraq conflict in 2003, once the US and the UK started to bomb Iraq, the Komeito

decided to stay in the governmental coalition, and to support the LDP, which was

offering full support for the US war effort. As a result the Komeito-LDP coalition

agreed to dispatch about 600 Self-Defense Forces (SDF) personnel to Iraq for

humanitarian operations. The Komeito insisted on this humanitarian aspect of the

dispatch. This decision was considered unconstitutional by those who base their

judgement on a strict interpretation of Article 9. However the Japanese government was

able to impose a much more flexible interpretation of Article 9 and actually send SDF

personnel abroad by passing some “anti-terrorist” laws.

By the same token, Ikeda’s views on nuclear disarmament, UN reform, peace in Asia,

the environment and all other major issues are not always similar to those of successive

Japanese governments. Japan has to follow the policies of the US whenever she is

required to do so because of its dependency in military, political and economic matters,

and different Japanese governments base their decisions on the reality of the moment

and on the best way to address domestic and international demands.

Ikeda’s views on these topics have been consistently the same for decades, based on his

philosophy of peace grounded in the Buddhism of Nichiren and the teachings of Josei

Toda. As a result, it can be said that the policies of successive Japanese governments
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sometimes move away from Ikeda’s ideals, sometimes come closer to them, based on

their own fluctuations. Successive Japanese governments have come closest to Ikeda’s

views when it comes to the promotion of environmental cooperation in Asia, Sino-

Japanese collaboration, prohibition of landmines and small weapons, and the promotion

of human security, among others.

6.4.7. The Environment

The direct links between peace and the environment have only been recognized

recently9. A growing number of scholars and activists had started showing these

connections in the 1990’s, and this trend captured the world’s attention with the

conferral of the 2004 Nobel Peace Prize upon Wangari Maathai for her reforestation

campaigns and the 2007 Prize upon Al Gore and the IPCC for their work on Climate

Change. Since the beginning of the 21st century, Ikeda and the SGI have been at the

forefront of the struggle to preserve the biosphere and move towards a harmonious

symbiosis between people and the rest of nature. As mentioned above, the “Decade of

Education for Sustainable Development (ESD)” (2005-2014) was proposed by the SGI

and other NGOs, adopted by UNGA, and implemented since 2005. In November 2008,

the Toda Institute held a conference on environmental issues entitled “Facing Climate

Change with a Renewed Environmental Ethic.” One reason why environmental issues

have appeared in the PPs almost every year since 2001 (see table in Appendix 6.1) is

because of Ikeda and the SGI’s sense of responsibility for this issue once they became
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involved with the preparations for the adoption of the Earth Charter by the UN and the

launch of the UN Decade of Education for Sustainable Development (ESD). These

efforts were briefly mentioned in a 2004 book entitled Religion and Peacebuilding:

How can Buddhists remain silent with regard to the loss of habitat, the loss of

wildlife, the degradation of the planet? Some Buddhist groups that originated

recently do address these issues that are relegated to oblivion by the majority of

Buddhist societies. Soka Gakkai is one of these movements that not only

embraces a social agenda based on Buddhist ethics but also raises the

environmental awareness across various Asian nations (Neumaier 2004: 88).

6.5. Conclusion: a Concrete Programme for a Global Civilization of

Interconnectedness, Harmony and Peace

Ikeda offers a feasible plan to move from an international chaos ruled by a culture of

violence to a Global Civilization of peace. The very first step is always the Human

Revolution of one individual. Ikeda tries to be an example by showing initiative and

responsibility in his actions for peace. For instance, the main reason why peace in East

Asia is one of his priorities, before peace in any other region, is because he has actually

been spearheading movements for the friendship between his own country, Japan, and
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its neighbours. As mentioned before, the reason why he feels comfortable promoting

environmental causes since 2001 is because he has seen the tangible results of his

endeavours and those of the SGI in this field. For Ikeda, it is important to bring out

one’s courage, compassion and wisdom first, then make a concrete plan and implement

it by taking action towards peace.

The second step for Ikeda is to recognize that human beings need each other, and that

any action towards peace must include some kind of interaction, through discussion,

consensus, argument, and any other form of “dia-logos,” based on reasoning and

language. The next step is to design broad guidelines to create a more peaceful society,

a Global Civilization supported by a flexible world federal platform that would allow

each nation and group to blossom. The UN has an essential role to play in this

endeavour and needs to be supported, strengthened and improved.

The threat of using nuclear arms or other weapons of mass destruction, the production,

stockpiling and deployment of personnel landmines, and of any other kinds of weapon,

goes against the spirit of dialogue and respect inherent in this plan, and for Ikeda

disarmament is an essential ingredient in the building of a future Global Civilization.

The concept of interdependence underlying this project must extend to the animal world,

the natural environment and the whole biosphere of which human beings are an integral

part if it is to succeed.
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In order to highlight what Ikeda’s concept of Global Civilization can contribute to peace

theory, it is useful to compare it with the idea of Liberal Peace as defined by Oliver

Richmond, already mentioned in the Introduction of this work. According to him, this

type of peace is the most dominant one today in theory and practice, and Richmond

defines it as follows:

The liberal peace is defined as that contained within the methodological and

objective-oriented peacebuilding consensus where like-minded liberal states,

international, regional and local actors coexist in a western-oriented international

society in which states are democratic, human rights are observed at an acceptable

level, markets are open and transparent, and multilateralism is the norm except in

extreme circumstances (Richmond 2007: 121).

The commonalities and incompatibilities found between this definition of Liberal Peace

and Ikeda’s concept of Global Civilization, make it possible to highlight the originality

of his theory of peace. As this Chapter has shown, democratic governance, human rights

and multilateralism are also part of his vision. However, in the Peace Proposals, Ikeda

does not mention the requirement of having “open and transparent markets,” but he has

repeatedly stated that all fields of human endeavour, including the economy, should

serve the people and lead to social justice.
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The Global Civilization envisioned by Ikeda is not a “peacebuilding consensus where

like-minded liberal states (…) coexist in a western-oriented international society,” but

an open forum where each civilization, nation and group would have a voice. Moreover,

what is completely missing from the Liberal Peace is the emphasis on individual human

beings, the concept of self-transformation or Human Revolution, and the crucial

importance of Dialogue to reach agreements about the steps to take toward the new

Global Civilization.

An attempt to place Ikeda’s vision in one of the nine categories of peace concepts

presented by Richmond (2007: 183-201) shows that the last one, entitled “Peace as

emancipation: counter-discourses” (197) is the most appropriate, since this type of

thinking at least takes into account the centrality of dialogical processes:

In critical and post-structural approaches to IR, there has also been an increasing

focus on dialogic ethics as a method of dealing with culture while avoiding the

extreme of cultural relativism. For example, Jabri’s version of this type of

conceptualisation focuses on the type of peace that might be achieved through

communicative action, based upon Habermasian dialogic relations (Richmond 2007:

197).

Human agency is also included in this type of vision of peace: “Peace can be seen as a

product, to a certain degree at least, of human agency in negotiating co-existing but
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different forms of peace” (Richmond 2007: 198). While Ikeda’s concept of a Global

Civilization offers similarities with the idea of Liberal Peace, the differences are crucial,

and in this context Ikeda’s vision is actually a “counter-discourse,” and offers one type

of “emancipatory notion of peace” to use Richmond’s terms. One of the most crucial

differences between the two concepts is that many proponents of the Liberal Peace,

especially in their hegemonic ambitions, advocate the use of force and military might to

impose it, as was demonstrated in the recent invasion and occupation of Afghanistan

and Iraq. For Ikeda the ends and the means have to be consistent, and he completely

rejects the use of violence in the process towards the creation of a Global Civilization

Ikeda’s Peace Proposals contain some hints concerning the kind of criteria that are

needed to evaluate this future Global Civilization, and to establish if there are some

signs today that it is taking shape. Even though the following monitoring process does

not appear in the PPs, it is worth mentioning here. Ikeda refers to the Buddhist concept

of the “seven principles preventing decline” used by Shakyamuni to describe a truly

prosperous civilization (using the example of the Vajjian republics). It is to be noted

that these seven criteria have been applied to the development of the SGI by Ikeda in an

attempt to ensure the long-term prosperity of the organization. These seven principles

have proven successful with the SGI’s expansion to 192 countries and territories (as of

2008), and Ikeda recommends them as criteria for the future Global Civilization:
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1. Do the Vajjians value discussion and dialogue?

2. Do they value cooperation and solidarity?

3. Do they value laws and traditions?

4. Do they respect their elders?

5. Do they respect children and women?

6. Do they respect religion and spirituality?

7. Do they value people of culture and learning, whether they are Vajijian or

not? Are they open to such influences from abroad? (Ikeda 2001: 145).

In this context disarmament, UN reform, regional integration and a sustainable way to

steward the environment are definitely pressing issues. The Liberal Peace defined by

Richmond fails to meet most of these seven criteria, and is especially deficient

concerning the last one. Ikeda’s concept of Global Civilization offers a challenge to

peace research and activism: how can humanity move towards a type of global

governance that will fulfil these criteria?

In Chapter 4, the similarity between the concept of Human Revolution and Viktor

Frankl’s life-affirming Logotherapy was emphasized. In Chapter 5, the relevance of

Jurgen Habermas’s Communicative Rationality for an understanding of Ikeda’s concept

of Dialogue was highlighted. Now that the commonalities and incompatibilities between

Ikeda’s Global Civilization and the Liberal Peace have been clarified, the striking

similarities with Daniele Archibugi’s Cosmopolitan Democracy, already mentioned

above, will be further emphasized.
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Most thinkers favouring humane global governance have expressed views similar to

those of Ikeda in his Peace Proposals (Archibugi and Held 1995, Aksu and Camillieri

2002, Held 1995, 2003, Tehranian 2003, Falk 1995, 2008, Archibugi 2008), but

Archibugi is the closest. His most recent book, The Global Commonwealth of Citizens:

Toward Cosmopolitan Democracy (2008) “envisions a world politics in which

democratic participation by citizens is not constrained by national borders, and where

democracy spreads through dialogue and incentives, not coercion and war” (Princeton

2008). The opposition to violence mentioned above is present here too. Archibugi’s

concept of Cosmopolitan Democracy matches almost exactly most recommendations

made by Ikeda in his Peace Proposals:

[Archibugi] argues that democracy can be extended to the global political arena by

strengthening and reforming existing international organizations and creating new

ones, and he calls for dramatic changes in the foreign policies of nations to make

them compatible with global public interests. Archibugi advocates giving voice to

new global players such as social movements, cultural communities, and minorities.

He proposes building institutional channels across borders to address common

problems, and encourages democratic governance at the local, national, regional,

and global levels (Princeton 2008).

This Chapter has attempted to systematize Ikeda’s ideas concerning a new Global

Civilization, and has shown the similarities with Archibugi’s Cosmopolitan Democracy.

The next chapter will examine the contribution of Ikeda’s philosophy to peace theory in

general, taking into account his entire system made up of Human Revolution, Dialogue

and Global Governance
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Appendix 6

Statistics and Tables about the Topics Found in the PPs (1983-2008)

The Table below shows the 10 topics which appear most often in the Peace Proposals,

and how many times they are mentioned in the 26 PPs (last column). These numbers

indicate in how many different PPs each theme/issue appears. The minimum number for

consideration was 8. The table below separates the PPs into three periods, the Cold War

(1983-1990), the post-Cold War era (1991-2001) and the post-9/11 era (2002-2008).

By comparing the numbers for the three periods, it is possible to see if a topic has

become increasingly or decreasingly important in the 26 PPs. For instance Dialogue and

the Environment have become more central in the last 7 years, whereas Global

Citizenship has appeared less frequently.

Topic First

Time

1983-1990

(total 8)

1991-2001

(total 11)

2002-2008

(total 7)

26 PPs

(total 26)

Theme

Human Revolution 1984 4 9 7 20

Global Citizenship 1984 4 10 4 18

Dialogue 1986 2 7 7 16

Issue

Nuclear Weapons 1983 8 11 7 26

UN Reform 1983 8 11 7 26
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Peace in NE Asia 1985 5 7 6 18

Human Rights 1984 3 3 5 11

Human Security 1987 2 5 4 11

Humanitar. Comp. 1996 0 4 5 9

Environment 1992 0 2 6 8

Human Revolution

The concept of Human Revolution is at the heart of Ikeda’s philosophy of peace (see

Chapter 4). It comes under different forms in the Peace Proposals. Sometimes Ikeda

mentions inner awakening, or inner transformation, which is a substitute for Human

Revolution. Other important concepts are Self-Control and Self-Mastery and breaking

down the barrier between self and other. Finally the qualities of courage, compassion

and wisdom appear often, sometimes only one, often two of them and rarely all three of

them.

SGI activities are mentioned in all the documents, the three preliminary ones and the 26

PPs without exception. In the 1975 IBL speech, Ikeda mentions Buddhism, and also

Courage and Wisdom. The first time he mentions Inner Transformation is in the 1978

UN proposal. In the 26 peace proposals, Inner Transformation appears 15 times, with

the last 10 times from 1999 to 2008 without exception.
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The qualities of Courage, Compassion and Wisdom only appear together in 2002 and

2008. The 2002 PP was Ikeda’s response to 9/11, and this is probably the reason why

Ikeda affirms the importance of these three qualities so clearly. Even though they appear

in the 1975 IBL speech, these qualities appear for the first time in the PPs in 1996. This

is the year when Ikeda delivered his speech at Columbia University, where he spelled

out the three qualities of a global citizen as precisely those three qualities (CCW).

Self-restraint appears 5 times between 2002 and 2008. In 2006 Self/Others is present

and Human Revolution in 2007. This can be interpreted as a reaction towards the 9/11

attacks and the US reaction to it, namely the invasion of Afghanistan (2001) and Iraq

(2003), since there are several hints that to Ikeda, these represent a massive example of

lack of self-restraint. The expression Human Revolution only appears five times

between 1994 and 2000, and one more time in 2007, but the concept is present in one

form or another in all the Peace Proposals.

Using a cumulative approach, the concept of Human Revolution is mentioned in 6 of

the 26 peace proposals. If we add the concept of Inner Transformation, the total reaches

19. Counting self-control, 20 (this is the number that appears in the table above. Adding

Buddhism might be stretching the point from a statistical point of view, but it makes

sense from a semantic point of view). Finally by adding Buddhism in the form of the

whole religion or at least one Buddhist principle, the total reaches 25. The only one

missing is the 1988 PP, but the concept is present too in the form of a call for the

“restoration of full humanity.”
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Global Citizenship

This term appears for the first time in 1984, in a total of 18 PPs.

Dialogue

The word “dialogue” is mentioned clearly in the 1978 UN proposal. In the 1975 IBL

speech it is present as the desire to share Buddhism with the UN, and in the 1982 UN

proposal in the idea of establishing a network of peace around the US and the USSR.

In the 26 Peace Proposals, the word dialogue appears 16 times. Between 1986 and 1996

it appears six times, but from 1999, it appears in every single peace proposal, meaning

that it is present in the last 10 without exception. There is no doubt that it has become

one of the top concerns of Ikeda for the 21st century.

Nuclear Weapons

The most striking feature of the PPs is that the nuclear issue appears in all of them,

without exception. In each proposal, Ikeda shares his concern about nuclear weapons,

and in about a third of them in relation with Toda’s 1957 declaration. He emphasizes

that they are an absolute evil in about half of them. Another form in which this concern
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appears quite often is Ikeda’s support for the expansion of Nuclear Weapons-Free Zones

(NWFZ). The following table shows when certain ideas appeared in the PPs and in how

many of them. The expansion of NWFZ, the call for dialogue, solidarity and better

information, were already contained in the 1978 and 1982 proposals to the UN. ICJ/ICC

refers to the use of one or both of these institutions in the context of nuclear

disarmament. (ICJ/ICC also appear in the 2002, 2003 and 2004 PPs, but not in the

context of nuclear disarmament).

Theme/Issue First Time 1983-2000 (18) 2001-2008 (8) Total 26 PPs

NWFZ 1988 5 4 9

NPT 1995 2 4 6

CTBT 1994 4 4 8

ICJ/ICC 1997 3 0 (not nuclear) 3

Ag.cy for elim. 2005 0 3 (out of 3) 3

Five different elements have been isolated and counted, since they do not all appear

systematically at the same time. The five keywords used during the coding were:

Toda (the man), 1957 (the declaration), Evil (the mention that nuclear weapons are

an absolute evil), Nuclear (always in the context of Ikeda’s desire for the abolition

of nuclear weapons), and NWFZ. In the 1975 IBL speech, Ikeda does not mention

any of these elements, but they all appear in the 1978 UN proposal. In the 1982 UN

proposal, Toda and 1957 are not mentioned, but Evil, Nuclear and NWFZ are

present. Toda and 1957 are still absent from the 1983 Peace Proposal, Evil and

Nuclear are present, but instead of NWFZ, Ikeda proposes a “nuclear freeze.”
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Taking the 26 Peace Proposals from 1983 to 2008, Toda appears in 17 of them, with

7 times in a context unrelated to his 1957 declaration, for instance when he praised

the power of youth to transform the future. The 1957 declaration is mentioned in 10

of them, and the fact that nuclear weapons are an absolute evil in 12. In the 1983,

1984 and 1996 declarations, Evil is mentioned without reference to the 1957

declaration. NWFZ appears in 10 proposals, seven times in relation with the other

four concepts (with one exception: Evil does not appear in the 2008 proposal), and

three times without them.

The complete cluster of all five elements, Toda, 1957, Evil, Nuclear and NWFZ

appears in 7 proposals (excluding Evil in the 2008 PP), and the cluster of the first

four elements appears 10 times (with the same exception for the 2008 PP).

UN Reform

UN reform sometimes appears as a clear call for change, sometimes as one or several

concrete proposal(s). A fuller exploration is provided in section 6.4.2 above.
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Peace in North-East Asia

The idea first appears as “Peace in Asia” in 1985 and is mentioned in 6 PPs through

1995. Then it is replaced by the more specific concept of a North-East Asian

community in 1996, and appears in 4 PPs through 2004. Thereafter it is mentioned as an

East Asian community in 2005, 2006, and 2008. In 2007 it is mentioned in terms of an

East Asian NWFZ. China is mentioned 9 times since 1985, and the reunification of the

two Koreas 11 times since 1986. For Ikeda, the starting point of the whole process is the

friendship between China and Japan. Next comes the friendship between Japan and

South Korea, followed by the support for the reunification of both Koreas. This would

form the basis of a North-East Asian community comprising China, both Koreas and

Japan. It should then be expanded to include South-East Asia (to cover East Asia) and

then Asia by adding India and the rest of the South Asian continent. The reciprocal

influence of all these countries on each other year by year might explain the different

forms that this idea has taken throughout the PPs. Ikeda emphasized different

dimensions of Asian peace depending on developments and events affecting the region.
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Human Rights

The concept appears for the first time in the second PP in 1984, for a total of 11 times.

Ikeda appears to promote the concept of human dignity and human security more than

human rights in the PPs. However he often recognizes that legal implementation of

ethical concepts is indispensible for their effectiveness.

Human Security

The idea of Human Security appears as early as 1982, in the proposal to the UN, and

Ikeda can be considered as one of the pioneers of the use of this concept. It is actually

already present in nascent form in Toda’s 1957 declaration, in which Ikeda’s mentor

placed the right to life of each human being above any political or ideological

consideration (see Chapter 2 above). It appears in the PPs for the first time in 1988

under the form of an emphasis on human interests above national ones, for a total of 11

times. It appears explicitly as “Human Security” for the first time in the 1995 PP (the

term was coined in 1994)6, for a total of 7 times.
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Humanitarian Competition

This concept, which has its origin in Makiguchi’s 1903 Geography of Human Life, is

first mentioned in the 1996 PP, for a total of 9 times in the last 13 proposals, and it has

become one of the most frequently mentioned ideas in the PPs, as shown in the table

above. Humanitarian Competition also appears in a conversation between Ikeda and

Majid Tehranian that took place in 1996. Even though it appears less often than Human

Security and Human Rights, it is briefly analyzed in section 6.4.3 above due to its

originality, and also its importance in relation to UN reform and Global Civilization.

The Environment

The environment appears in a total of 8 PPs, including 6 of the 8 proposals since 2001.

It is first to be found in the 1992 PP as Ikeda wanted to support the upcoming 1992 Rio

Summit. It then resurfaces in 1997 in the context of the Earth Charter, in anticipation of

Rio + 5 that year. Then it appears in 2001, 2002, and 2003 as the Earth Charter again,

and finally in 2005, 2006, and 2008 as Climate Change.
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Notes

1. The term “Human Security” was coined and popularized by Dr. Mahbub ul Haq in

the UNDP’s 1994 Human Development Report.

2. Whereas the English translation of Ikeda’s text uses the word “hearts,” the Preamble

of the UNESCO constitution uses “minds”: “Since wars begin in the minds of men,

it is in the minds of men that the defences of peace must be constructed.” In

Japanese language, the concepts of mind, heart and spirit are often interchangeable.

The separation between the intellectual, emotional and spiritual capacities of human

beings is not as strong as in the West.

3. There is no doubt that reading all 26 PPs, then summarizing and analyzing them, is a

daunting task that could discourage students or researchers. As a result, several

educators or readers wanting to share and study the content of the PPs use a book

entitled For the Sake of Peace, published in 2001. However, this work obviously

does not contain the ideas of the 2001-2008 PPs, and it is also a mixture of excerpts

from PPs, lectures at universities throughout the world, and other texts by Ikeda,

brought together in a coherent whole. It is nevertheless a valuable learning tool,

which captures the essence of the first 18 PPs. It was one of the reading assignments

for the course taught by Professor Michael D'Innocenzo during the spring of 2007 at

Hofstra University (New York). The course was entitled “Gandhi, King, Ikeda: A
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Legacy of Building Peace.” A description can be found, retrieved on 5 May 2008

from <http://www.sgi.org/about/president/works/news/070130hofstra_gki.html>

4. Technically, the International Criminal Court (ICC) was established in 1998, but it

only began functioning in 2002. Therefore most people use the year 2002 as the date

of its establishment. This is because it was established in 1998 by a statute that only

entered into force in 2002.

5. Overview of the links between SG/SGI and the UN

(already mentioned in Chapter 3):

April 1981

Soka Gakkai was listed as an NGO in cooperation with the United Nations High

Commissioner for Refugees (UNHCR). The Soka Gakkai International (SGI)

is listed instead since 1997.

December 1981

Soka Gakkai was admitted as an NGO associated with the Department of Public

Information (DPI).

http://www.sgi.org/about/president/works/news/070130hofstra_gki.html
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May 1983

Soka Gakkai International (SGI) was granted consultative status with the Economic

and Social Council (ECOSOC) of the UN.

June 1989

Soka Gakkai International was registered as an NGO of UNESCO. In 1996

UNESCO reviewed its relations with all NGOs, and the relations with Soka Gakkai

International (SGI) became informal.

6. The word “coexistence” is used often in the PPs to indicate symbiosis and harmony,

but the word has a slightly different connotation in peace studies. It is related to the

coexistence of the two blocks on each side of the iron curtain, which were trying to

tolerate each other and coexist while being ready to annihilate the other with nuclear

or conventional weapons if necessary. The kind of global civilization Ikeda has in

mind is not based on this kind of superficial “coexistence,” but on symbiosis and

interconnectedness, which does not exclude humanitarian competition.

7. Many Chinese students came to Japan before the Second World War, and after 1945

some Chinese students came to Japan without official support from the Chinese

government, on a private basis. The first time Chinese students came to Japan with

official recognition from the Chinese government was at Soka University, in 1975.
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Hirotomo Teranishi, former director of the Soka University International Division,

explained in a phone interview (25 August 2008) that the Chinese Government had

originally sent six Chinese students to another Japanese university, which abruptly

cancelled the plan. Hearing this, Ikeda offered to have them study at Soka

University instead, and they became the first Chinese students to attend a Japanese

University with recognition from the Chinese Government. Teranishi added that two

more students were sent by China in 1978 to Soka University, and four more in

1979, for a total of twelve. Hundreds of other students have come from China since

then, but through their universities or on a private basis, and not with official

recognition from the Chinese government.

8. Examples of joint endeavors in which the SGI is involved:

Peace and Disarmament

NGO Committee on Disarmament, Peace and Security, New York: SGI has been a

member of the Board of Directors since 2002.

NGO Committee on Disarmament in Geneva: SGI is a member of the Committee,

one of the specialized NGO Committees in the CONGO network.

NGO Committee on Peace, Vienna: SGI has been a member of the Board of

Directors since 2007.

Global Action to Prevent War: The SGI is a member of the International Steering

Committee of Global Action to Prevent War.
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Human Rights

NGO Working Group on Human Rights Education & Learning in Geneva: in

association with the NGO network of CONGO, SGI took the initiative in forming an

NGO Working Group on Human Rights Education & Learning in Geneva which has

been operational since 2006. Currently the SGI representative is the Chair of the

Working Group.

Sustainable Development

Action toward adoption of UN Decade of Education for Sustainable Development:

in December 2002, the General Assembly adopted the resolution for the UN Decade

of Education for Sustainable Development (2005-2014). This proposal was

originally proposed by a Soka Gakkai representative at the Japanese NGO Forum

for WSSD in late 2001. This idea was taken up by the Japanese Government,

accepted at the WSSD, and approved by the General Assembly in December 2002.

Involvement in the UN Commission on Sustainable Development (CSD): at the UN

Commission on Sustainable Development (CSD), SGI has worked on the promotion

of education for sustainable development. In the CSD Education Caucus, SGI has

been playing an active role in organizing panel discussions as well as drafting joint

statements and other documents. SGI has also contributed to bringing together faith-

based organizations active in this area.

Interfaith Activities

Committee of Religious NGOs at the United Nations: the Committee is composed

of the representatives of religious, spiritual or ethical NGOs. Since 1972, the
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Committee has been meeting regularly to share information and insights about

issues and events at the United Nations. Serving in the Bureau of the Committee

since 1999, the SGI helps organize activities such as monthly briefings. SGI’s UN

representative in New York served as President of the Committee from 2005-07.

9. The emphasis here is on the direct links between peace and the environment. Rachel

Carson’s Silent Spring published in 1962 was an early warning call concerning

environmental issues. Ikeda had also discussed environmental problems earlier. In

1978 he had proposed a “UN for the Environment” in a commemorative lecture. His

dialogue with Aurelio Peccei published in 1984, entitled Before it is Too Late, also

dealt with the environment. In 1992 Ikeda made a declaration towards the

preservation of the Earth’s environment. When analyzing the Peace Proposals, it

appears that the environment appears in the 1992 PP and the 1997 PP, before

appearing almost every year since the 2001 PP (see the section of appendix 6.1 on

the environment).
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