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Cure for Racial Disharmony

IWANT to express my very great

appreciation to Darlene Oliver for her

feature article in the February issue, “A

Cure for Racial Disharmony in Our

Society.” As she so cogently and objec-

tively expresses, this Buddhism stirs and

inspires all of us to value our lives pro-

foundly, stepping away from the anger

and superficiality of discord in our soci-

ety. By bringing together people deeply

dedicated to treating ourselves and all

others as treasure towers, we are chang-

ing our world.

JANE ROBINSON

Oakland, Calif.

ITAKE exception to Darlene Oliver’s

speech on racism printed in the

February Living Buddhism. Ms. Oliver’s

main premise is that “the suffering

among the races is caused by their

inability to perceive the…human

potential that exists in their lives and

the lives of others.” Earlier she states

that the focus on racism is limited

because it addresses external factors

instead of looking internally. “The

cause of the emotional suffering

and insecurities within the African

American community,” she says, “is

the inability to perceive true nature or

worth of their existence.”

Ms. Oliver’s analysis is far too sim-

plistic and lacks historical perspective.

Personal prejudice and racial “insecu-

rities” in America can only be fully

understood in the context of deliberate,

systematized, legitimized and institu-

tionalized racism. In 1967, Stokely

Carmichael and Charles Hamilton

wrote in their book, Black Power,

“Racism is both overt and covert. It

takes two closely related forms, indi-

vidual whites acting against individual

blacks and acts by the total white com-

munity against the black community....

The second type originates in the oper-

ation of established and respected

forces in the society.”

The African American quest his-

torically has been to try to lift off the

“forces” of law, politics, ideology, eco-

nomics and social custom that have

tried to keep “Negroes in their place.”

Ms. Oliver’s focus on racial “securi-

ties” brings to mind the old quip

about somebody who is being chased

is paranoid.

In 1966, Thomas Pettigrew said,

“I think one of the greatest fallacies

we have had in the field of race rela-

tions for many decades has been to

worry about attitudes rather than

conditions.” 

Martin Luther King said, “Morals

cannot be legislated, but behavior can

be regulated.... We must depend on

religion and education to alter the
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errors of the heart; but meanwhile it is

an immoral act to compel a man to

accept injustice until another man’s

heart is set straight.”

I have no doubt that a strong

Buddhist practice and consequent

“human revolution” can set a person’s

heart straight. However, it is also in the

Buddhist tradition to recognize when

laws and authority are unjust and

speak up. This is the tradition of

Nichiren Daishonin as he submitted

his treatise “On Securing the Peace of

the Land through the Propagation of

True Buddhism,” to the government

and went toe-to-toe with corrupt

priests. This is the tradition of presi-

dents Makiguchi, Toda and Ikeda as

they resisted government pressure and

went to jail to defend their beliefs.

Understanding race relations in

America must be predicated on the

understanding that racism is not an

illusion. It is real and contemporary.

The battle today, as in the past, is to

speak out against punitive, one-sided

public policy, unfair laws and discrim-

inatory economic practices. The ulti-

mate solution to racism in America is

not simply whether blacks and whites

recognize their own and each other’s

humanity. Rather, having done that,

whether each will have the courage to

reject a system of privilege and make

justice a practical reality for all.

BONNIE BOSWELL HAMILTON

Los Angeles

On The Confederate Flag

IAM writing in response to Mr. Jeffrey

L. Towery’s letter to you titled

“Confederate Flag.” I must confess that

upon reading it I was incensed.

The Confederate flag is a symbol of

the Confederacy, namely the Confederate

States of America (1861–65), the gov-

ernment established by the southern

states of the U.S. after their secession

from the Union. When President Lincoln

was elected (November 1860), seven

states —South Carolina, Georgia,

Louisiana, Mississippi, Florida, Ala-

bama, and Texas — seceded. A provi-

sional government was set up at

Montgomery, Alabama, and a constitu-

tion was drafted; it resembled the U.S.

Constitution but had provisions for

states’ rights and slavery.

After the firing on Fort Sumter and

Lincoln’s call for troops, four more

states — Arkansas (my birthplace),

North Carolina, Virginia, and Tennessee

—joined. Richmond, Virginia became

the capital, and Jefferson Davis and A.H.

Stephens were elected president and vice

president.

The story of the Confederacy is the

story of the loss of the Civil War and of

the callousness of those who were for

States’ rights (a doctrine based on the

10th Amendment to the Constitution,

which states: “The powers not dele-

gated to the United States by the Con-

stitution nor prohibited by it to the

States, are reserved to the States

respectively, or to the people). Pro-

slavery states used states’ rights to

justify secession. Why? Because they

wanted to continue to perpetuate the

lucrative business of selling human

beings into slavery.

Because I studied American history in

school and did much reading on my

own, I am aware that the Confederate

flag signifies a consciousness held by

people who would persist in keeping

my ancestors in bondage. I cannot in

good conscience find anything laudable

about it.

Let us make no mistake: the flag of

the Confederacy was never intended to

honor, represent or symbolize the equal-

ity of all human beings in America. 

I would appreciate not having to

read such disingenuous rubbish in

Living Buddhism ever again.

JAMES TRAMBLE

Brooklyn, New York

SYMBOLS can be misused. The

Confederate flag should be un-

furled from Southern statehouses,

buried with the KKK, and eliminated

from the USA forever as definitive evi-

dence that racial division is behind us.

Unfortunately, it continues to animate

a strange sentimentality as the letter

by Jeffrey Towery demonstrated (April

1997 issue). 

Towery painted the Confederate

flag as a harmless, even noble symbol

of the fighting and dying of “loyal”

Civil War soldiers. He clearly fails to

grasp the division, hatred, violence and

evil it represented in its conception,

sustained throughout its history and

perpetuates today. The Confederacy

fought to defend slavery as a way of life

on the American continent. Its soldiers

died for a vision of life that prolonged

injustice for millions of black people,

caused the deaths of thousands of sol-

diers and led to the assassination of a

president.

It would have been best not to pub-

lish the letter at all. Like most African

Americans, I fight racism daily and

resent having such ideas and images

thrown at me. I will continue to receive

the publication in hope that the princi-

ples of a 700-year-old movement might

hold more wisdom than Mr. Towery’s

confusion and your misguided action

could negate.

PAMELA SPRATLEN

Paris, France

Frequently Cited Sources
For purposes of convenience, all citations from the following works will be given in the text and abbreviated as follows after the first listing:

• The Major Writings of Nichiren Daishonin: MW, followed by the volume and page number.

• Gosho Zenshu (The Collected Writings of Nichiren Daishonin in Japanese): GZ, followed by the page number. 

• The Lotus Sutra: LS, followed by the chapter and page number.



N
ICHIREN Daishonin states in the

“Record of the Orally Transmitted

Teachings” that “the voice does the

work of the Buddha” (Gosho Zenshu, p. 708).

Nichiren Daishonin set the example. Of course

we’ve never heard him speak, but the manner in

which he wrote, in other words, how he used

language, provides some insight. I continue to

be impressed with the care with which he chose

each word he wrote. And the fact that he was

able to encourage and inspire such a variety of

recipients with his correspondence illustrates

the thoughtfulness with which he crafted each

letter and treatise. Using the “voice of the

Buddha,” he clearly put his heart and soul into

what he wrote. He embraced men, women, gov-

ernment officials, the wealthy, the poor, the edu-

cated and the commoner alike with his words.

How we employ the “voice of the Buddha,”

that is, how we use language as we tend to our

daily affairs is vitally important. And given

that what we say can have such an effect on

another person’s life, the ideas and expressions

we use should convey our thoughtfulness and

conviction. It is one thing to parrot what we’ve

heard others say. It is another matter entirely

to understand what we are saying. How many

expressions have we used over the years that

seem to slip off our tongue automatically, from

force of habit? 

One expression that comes to mind is the

“stand-alone spirit.” It’s a phrase we’ve all heard

hundreds of times, but what really does it

mean? On one level it can mean to depend on

no one but ourselves. But how do we strike a

balance between standing alone and standing

apart? To stand alone does not mean to stand in

isolation. It means to take full responsibility for

our actions. Misunderstanding that point alone

can be the difference between being curious

about life or falling into a state of self-satisfac-

tion; between being open or being closed. 

Inherent in having a stand-alone spirit then is

the desire to learn, to seek out new knowledge

about the intricacies of life from any source. As

Nichiren Daishonin states in “The Gift of Rice”:

“To have a profound knowledge of this world is

itself Buddhism. No affairs of life or work are in

any way different from the ultimate reality”

(The Major Writings of Nichiren Daishonin, vol.

1, p. 269). 

WHEN you consider the classic literature,

the many novels, the number of schol-

arly works available to us, not to mention the

journals on every subject imaginable, there is

certainly no shortage of material to choose

from. We just have to seek it out. If we are to

change our environment, we must understand

it from as broad a perspective as we can. In

other words, curiosity is an aspect of a stand-

alone spirit.

I attended the 10th Headquarters Leaders

Meeting on April 21 in Tokyo where President

Ikeda spoke about the military regime that was

installed in Brazil after a coup d’état in 1964. Two

years later in 1966, he visited Brazil. But the cli-

mate was so oppressive he had to cut his trip
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short and it would be another eighteen years

before he could secure a visa to visit Brazil again.

During those years, one woman, Sylvia Saito,

exercised her stand-alone spirit. She decided she

wouldn’t accept such an untenable situation. Of

her own volition, she set out to chant daimoku

relentlessly to turn things around. She didn’t

boast about her campaign or coerce others to join

her. She simply took it upon herself to pray for

the political situation to change.

FINALLY, in February 1984, President Ikeda

returned to Brazil to an overwhelming

reception. And again, in 1993 he returned and

met with Mrs. Saito and her husband at the

Nature and Culture Center of Brazil where he

praised her sincere endeavors. It was soon after

that she passed away on April 28. More than

5,000 people attended her funeral, including

many prominent members of the government

and Brazilian society. 

Today, a park and a street have been named

after the first Soka Gakkai president, Tsune-

saburo Makiguchi, and another park to be

named after the second president, Josei Toda, is

in the planning stages. 

No one told Mrs. Saito to do what she did.

Her actions were propelled by her single-minded

determination to see kosen-rufu flourish in her

country and relieve the people’s suffering of liv-

ing under a military dictatorship. President

Ikeda said that her daimoku was the driving

force that created the current growth of

Brazilian kosen-rufu.

In his 1997 peace proposal, President Ikeda

says:

Indeed, every one of us should realize that we

possess the nobility of spirit to be the main

actor in changing the course of history, and

with that conviction, to undertake the task we

share of solving the global issues of our time.

(April 1977 Living Buddhism, p. 29)

Because of these mostly unseen efforts of

SGI members throughout the world, the foun-

dation of kosen-rufu has been laid. Just as the

members in Brazil experienced, obstacles of all

kinds may rise to hinder our efforts as we greet

a new century. Now is the time to cultivate the

stand-alone spirit — to confidently employ the

wisdom, compassion and courage innate in our

Buddhahood to lead brilliant daily lives and

build an amazing future. At the conclusion of

his peace proposal, President Ikeda declares: 

Humankind is at a major turning point: Will it

simply extend the existing course of history

and wait for self-destruction? Or will it open

up a new horizon and create a truly “global”

and genuinely “human” civilization? We must

choose the latter. The crux of our challenge is

whether to simply be a passenger on the ship

of fate, leaving everything to others, or to take

the helm and be responsible for that ship our-

selves to search, with the help of all, for the

most desirable course. (Ibid., p. 29)

It is up to our own sense of mission whether

we are passengers on our own ship of fate or we

take the helm as one woman “standing alone”

in Brazil so eloquently demonstrated.
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Making Soka Gakkai
Truly International

Dr. Howard Hunter, chairman of the Department of Religion of Tufts University,
has written widely on the social role of religious belief. He offers some conclusions 

to his firsthand observations of SGI in the following article.

T
HE growth of Soka Gakkai to the point

where it has communities established in

more than 120 countries has been one of the

most interesting developments I have noted

throughout my nearly forty years of teaching in

the field of world religions. It was my good for-

tune to become familiar with Soka Gakkai when

it was known as Nichiren Shoshu of America and 

Dr. Howard Hunter 



was establishing its foundations in

the United States. In subsequent

years I had opportunities to attend

several events in the United States

and in Japan sponsored by Soka

Gakkai. My interest in the organi-

zation deepened and I found it

especially interesting to see its

rapid global expansion. Thus, when

the opportunity presented itself for

me to investigate the Soka Gakkai

within the limits of a sabbatical

semester away from my university,

I was eager to see for myself how it

is making the notable transition

from a distinctively Japanese reli-

gious movement to become Soka

Gakkai International (SGI). 

This article presents some con-

clusions to which my initial explo-

rations have led, after I conducted

individual and group interviews in

SGI centers in India, England,

Mexico and Italy. I have reported

my observations of my visits in a

series of brief articles in the SGI

Quarterly during the past year and

in Living Buddhism (January –

April 1997). My research into the

SGI communities in these widely

differing cultures has by no means

been detailed and exhaustive in the

conventional scholarly manner.

Instead, I conducted intensive per-

son-to-person interviews with

individual members and leaders. I

was especially interested in ques-

tions having to do with the reasons

for individual members joining and

remaining with SGI, with the

experiences they were having, their

sense of relationship with the orig-

inal Soka Gakkai organization in

Japan and its leadership, and their

views on the future of SGI as an

independent religious movement
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following its separation from the

Nichiren Shoshu priesthood in

Japan. The central issue underlying

all of my inquiries was this: Is SGI

a truly multinational religious

organization or is it a Japanese reli-

gion exporting itself to many dif-

ferent lands, comparable to Sony,

Fuji and Honda? 

WITH the separation of the

Soka Gakkai lay movement,

from its ties to the Nichiren Shoshu

head temple — which claimed pos-

session of exclusive rights to not only

the property but also the philosophy

and practice of the Buddhism of

Nichiren —Soka Gakkai was pre-

sented with an extraordinary chal-

lenge and quite inescapable opportu-

nity. It had to determine what its

appropriate response should be as

it faced an uncharted future. One

might suppose that one of the

options would have been to dis-

solve the lay movement and to

express allegiance to the priesthood

and its leaders. This clearly was

impossible given the depth of Soka

Gakkai’s fundamental theological

and structural alienation from the

priesthood which culminated in

the excommunication edict. A far

different option was to acknowl-

edge that now Soka Gakkai was

presented the freedom — indeed

the clear necessity — to articulate

for itself a new understanding of its

mission. Fortunately for Soka

Gakkai, it had within its organiza-

tion precisely those types of lead-

ers who possess a worldwide vision

of a universal humanistic move-

ment embracing but also tran-

scending national identities. This

movement, they saw, could be reli-

gious in its expression, philosophi-

cal in its rationale, and activist in

promoting means of achieving

peace, education and culture. 

Any authoritative assessment of

SGI today would require a vastly

expanded base of research as well as

wider experience in many more SGI

communities. Though this article

appears in a respected scholarly

journal, it can only be a description

of my necessarily limited experi-

ence. Acknowledging the formidable

limitations of my research, it

remains clear that given the lack of

information about SGI among the

public and given the misinformation

frequently encountered from the

media, there is considerable value in

a friendly but unbiased account of

actual experience with SGI mem-

bers and groups in widely differing

countries. Based on that experience,

I am able to summarize my current

conclusions with the hope that

future research of a similar sort will

be possible. 

Rather than to begin with a

review of the experiences that have

led to my current and tentative

conclusions regarding SGI’s inter-

nationalism, I would like to share

with the reader two events that

affected my opinion of the value of

my own project. While I thought

that a firsthand examination of the

efforts of SGI in several different

countries was worthwhile, I also

thought it not especially urgent.

The first event to change my mind

occurred in Bombay at the home of
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President Vaclav Havel of the Czech 
and Slovak Federal Republic and 

SGI President Ikeda met at the State
Guesthouse in Tokyo, April 1992, during

which Mr. Havel explained his concept of
“anti-political politics.” He said, “This is

politics from the bottom up—not mechan-
ical politics but human politics, politics
based not on theory but which grows

organically from human hearts.”



the president of the local chamber

of commerce, a prominent busi-

nessman whose son attends my

university. I told him why I was in

Bombay, and when he heard that I

was visiting SGI centers he pro-

ceeded to procure for me a copy of

Time Magazine International, which

devoted a lead article to SGI in

Japan and termed SGI President

Ikeda the most important person in

Japan. Then its contents conveyed

at best an ambivalent and at worse

a scurrilous portrait of SGI and its

leader. It cited extremely negative

sources and gave examples of what

it portrayed as embarrassing

episodes in Soka Gakkai history in

Japan. It emphasized the political

movement of Soka Gakkai, Ko-

meito, and related its role in past

and current Japanese politics. I

could not help comparing what I

have experienced in my associa-

tions with SGI in the U.S.A. and

Japan and what I was learning for

myself in meetings with Indian SGI

members with what I was reading

about the problematic aspects of

SGI in Japan. I began to see that my

humble interviews might, if reported,

convey a more balanced and cer-

tainly unambiguous and accurate

picture of SGI as it develops its pro-

grams internationally. 

THE second event was of a sim-

ilar but perhaps even more

dramatic sort. I had not been in

India long before several people

asked me whether I had seen a film

from the British Broadcasting

Corporation dealing with SGI and

President Ikeda. I had not, but in

Bangalore the opportunity came,

and at least three times I was able

to view a film that I found seriously

flawed and deeply offensive. It is a

film that has been shown repeatedly

in India over a period of several

months and even in the air by

British Airways. 

The film begins with a short

review of the criminal activities of

the pathologically dangerous leader

of the infamous AUM cult, whose

members poisoned the Tokyo sub-

ways and engaged in other terrorist

acts in the name of their religion.

Then the film devotes the largest

part of its time to a presentation of

SGI and President Ikeda. The film

necessarily cannot reach a uni-

formly negative conclusion and

ends on a note of ambivalence in its

evaluation of the work of SGI and

its leadership. The film did not sug-

gest that SGI was another AUM

cult, but the damage was done: an

uninformed viewer –– and practi-

cally all the viewers were unin-

formed — might easily conclude

that the two religious groups were

similar if not identical. Now I had a

new zeal for my research: I would

see for myself whether the SGI I

had encountered had anything like

the characteristics implied by the

magazine article and the film. I was

free to find out anything I wanted

and not once did I receive anything

but full cooperation in my pursuit

of the facts about SGI. 

It was not until I had returned

from my visits abroad and had a few

months to reflect on them that I

found my thoughts returning to an
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President Ikeda talks with children in
Buenos Aires, Argentina, where he
attended the 11th SGI World Peace
Youth Culture Festival held at the 
Coliseo Theater, February 1993.



observation that surprised me. I

find it radical, quite possibly inap-

propriate, and maybe simply

wrong, but it is an observation that

may provoke worthwhile examina-

tion of a serious issue. Someone

suggested that the SGI name be

changed, since the present name

conveys nothing outside its nation

of origin. It requires interpretation

and provides an instant focus on its

being Japanese. He suggested the

name, “International Buddhist

Association.” Perhaps discussions

among the various national organi-

zations as to the matter of the name

would be productive. No harm

would come of this. The good result

would be to increase awareness that

the many SGI groups in more than

a hundred countries belong to a

truly international movement that

is encouraged, but not dominated,

by the control of the Japanese cen-

tral offices. 

Both to satisfy my own curiosity

and in light of prominent negative

publicity regarding SGI, I persis-
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The arts offer one of the most effective avenues in establishing the SGI movement 
internationally. (Above, left) The 13th World Peace Youth Culture Festival at Paradise

Cove, Oahu, Hawaii, January 1995. (Above, right) The 1st SGI General Meeting at the
SGI Brazil Nature Culture Center, February 1993. (Below) The Royal Ballet performs

“The Sleeping Beauty” in Japan, April 1975. It was invited to Japan by the Min-On
Concert Association, which was established in 1963 at the suggestion of President Ikeda

to deepen mutual understanding and friendship worldwide through a people’s music 
movement and the promotion of international cultural exchange.



tently inquired from each of the

people I interviewed about his or

her view of the relationship

between the national organization

and its headquarters and leadership

in Japan. In not one instance did I

receive any indication of any sort

that the national movement was

controlled either explicitly or

implicitly by Japanese authorities.

Appreciation was often expressed

for the encouragement that the

various centers in other countries

received from Tokyo-based officials

and especially President Ikeda. But,

uniformly, members rejected em-

phatically any notion that their

participation in SGI is anything

other than totally voluntary and a

matter of independent choice. They

found ridiculous the idea that SGI

is in effect a series of Japanese

clones. Even where the current

leadership in several of the centers

I visited is fortunate enough to

include Japanese members, it is

clear beyond question that the

membership considers its organi-

zation distinctly national and

indigenous. It has been very

important for Japanese members

and leaders to offer their experi-

ence and talents in the crucial period

of structuring and building the

organization; for this, the Japanese

members and leaders are respected

and highly valued. 

AN illustrative case in which

Japanese leadership has effec-

tively combined the experience and

skills of the homeland with the

concerns of identifying with the

local culture is that of Dr. Akashi

Ouchi, originally from Japan but a

naturalized Indian citizen for many

years. Dr. Ouchi came to India as a

college student and remained in

India after completing his doctorate

at Nehru University. While a prac-

ticing architect, he also contributed

his talents toward creating a chap-

ter of Bharat Soka Gakkai, or

Indian Soka Gakkai in New Delhi.

The depth of his lifelong commit-

ment to India — he has become a

citizen of India — and its cultural

and religious traditions is beyond

doubt. He retains his birthright

identity as a person of Japanese ori-

gin. While the next generation of

leadership of SGI in India is most

likely to be of Indian origins, Dr.

Ouchi admirably fulfills a unique

role as a living bridge between

Japan and India. 

In order for SGI to be truly inter-

national, its leadership in the vari-

ous countries will likely become

totally indigenous or, as in the case

of Dr. Ouchi, committed to the

development of indigenous leaders

and forms of expression. At every

center I visited, I discovered that

members were dedicated to the task

of articulating the Buddhism of

Nichiren in terms and actions

familiar to their fellow nationals.

The very future of SGI depends on

the success of this effort to deter-

mine the values and practices in the

local culture upon which SGI can

identify and build. Thus, members

of SGI in the several nations have
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Vienna State Opera (Wiener Staatsoper) performs “The Marriage of Figaro,” October 1980.



the task not only of maintaining

their own specific identity but also

becoming, as it were, culture critics.

They must become strategists in

determining which cultural tradi-

tions are compatible with the goals

of SGI and to work effectively with-

in them. They must be tacticians as

well, by determining the ways in

which the distinctive teachings of

the Buddhist tradition may be articu-

lated effectively. These are extremely

difficult tasks for any individual or

organization, and it is likely that

progress will necessarily be slow. At

this stage most SGI centers outside

of Japan are very young. They are

only beginning to find their

approaches to the task of establish-

ing a distinct identity while ulti-

mately working to become an influ-

ential part of the mainstream of

their local culture. 

Were contemporary SGI to look

at the now severed historic roots of

the Buddhism of Nichiren, it

would see a tradition ill-prepared

to face its current and future

responsibilities. It would find a

cloistered, traditionalist, authori-

tarian model insisting upon pre-

serving its age-old style at all costs.

Fortunately, the international SGI

centers need not concern them-
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selves with the old patterns but can

instead look at the model provided

by President Ikeda. His persistent

promotion of activities relating to

issues critical to each culture, but

transcending any one of them,

gives reason to hope for the strong

success of SGI in the future. 

As one example, President

Ikeda, through his ceaseless travels

around the world meeting with

educators, business and social lead-

ers, heads of state, politicians and

religious leaders of every per-

suasion, effectively destroys any

notion that SGI can retreat into a

series of self-satisfied small reli-

gious or philosophical discussion

groups content with doing their

own rather esoteric thing. They are

instead challenged in thought,

word and deed to fulfill the idea of

the Bodhisattva who is not content

until all others have received the

message and the opportunity for

enlightenment. In every one of the

centers I have thus far visited, I saw

nothing but admiration for this

activist model of leadership from

the Tokyo headquarters of SGI. 

The future of SGI as a truly

international movement is a topic

too large for precise determination,

but it is clear even now that its

future will depend very much on

the skills of its members to achieve

adequate expression of their unique

identity while at the same time

identifying sufficiently with the

mainstream cultures to make

meaningful contributions to it. In

interviews with a number of schol-

ars in Italy, for example, I learned

that, from their disinterested per-

spective, SGI was, in fact, making

progress in this formidable task. 

DISTINGUISHED Roman Catho-

lic scholar Professor Massima

Introvigne of Turin, Italy, observed

in conversation with me that his

analysis of the Soka Gakkai move-

ment in Italy led him to conclude

that its membership is indistin-

guishable from the broad cross-

section of Italian society. It shared

and expressed values familiar and

acceptable to Italians generally. Of

course, its stress on the primacy

of individual conviction rather than

ecclesiastical authority and its

Japanese provenance made it dis-

tinctive. Numerically speaking, the

50,000 Buddhists of Italy of whom

approximately 17,000 are members

of SGI do not represent a statisti-

cally prominent group among the

millions of Italians. One of the

leaders of the Piedmont SGI, Nino

La Piana, noted that so long as this

remains the case, SGI will not

experience much negative reaction

among Roman Catholic authorities,

but he anticipates that there would

definitely be such reaction if

Buddhist thought and practice

became a considerable force in

Italian life. It is for this reason that

there is reluctance among Italian

SGI groups to be seen as politically

ambitious. Whereas in Japan SGI

has long been associated with a

political party, in Italy members of

SGI wishing to gain political office

have been discouraged from identi-

fying themselves with SGI. So far

as the matter of cultural exchange

is concerned, it would appear to

be a wise policy for the various

national SGI groups to be free of

political connections. 

Surely the arts offer one of the

most effective avenues in establish-

ing the movement of Soka Gakkai

internationally. The visits I made in

India, Italy, England, Mexico, Japan

and the United States made clear to

me the importance of the arts as a

way of expressing common con-

cerns beyond the barriers of dif-

fering languages and cultures. In

India, for example, the Bangalore

Cultural Center achieved city-wide

and regional attention of a most

positive kind for its presentation of

children’s art. Not only were there

examples from Japan but also from

throughout the city from children

of a wide variety of religious tradi-

tions. In Italy, Mexico and England
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outstanding exhibitions relating to

social issues have extended the phi-

losophy of SGI well outside the

SGI community centers. 

The SGI of Turin, Italy, brought

forth a festival of many arts which

was most enthusiastically received

by capacity crowds. Similar accounts

of the successful transmission of

the values of SGI through the arts

could be cited. The good-will

engendered by such programs,

which have a direct appeal beyond

ecclesiastical, political and national

boundaries, is incalculable. Occa-

sionally, one hears a remark from

someone unsympathetic to the

emphasis on cultural programs,

who asks, “What has all this to do

with Buddhism?” The answer is

clear. Was it not Shakyamuni him-

self who saluted his disciple for

choosing a powerful but fragile

object of beauty, a flower, rather

than words to give voice to that

experience of wonder and delight

that underlies the Buddhist

approach to life? 

THIS distinctive emphasis within

the SGI on the centrality of

artistic expression is remarkably

manifested in the choices for the

most prominent statues gracing

the administrative building of Soka

University in suburban Tokyo. Two

monumental statues of Victor

Hugo and Leo Tolstoy greet visi-

tors, and they lead to a third even

larger statue, of American poet

Walt Whitman. Whereas one

might have reason to anticipate

statues of Soka Gakkai founders

and leaders like Josei Toda,

Tsunesaburo Makiguchi and

Daisaku Ikeda, one finds instead

French, Russian and American

writers whose common character-

istic was a profound humanitarian

compassion for all mankind. It is

the spirit reflected in the choice of

these figures to grace a university,

founded on Buddhist principles,

that augurs well for the future of

an organization that is achieving

international status. 

In discussions with a leader of the

British SGI, Robert Samuels, I spoke

of my admiration for the spirit that

guided the choice of these humani-
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Soka education, which literally means
education for value creation, traces its

origins to the educational theories of
Tsunesaburo Makiguchi, an innovative
educator and the first president of the

Soka Gakkai. SGI President Ikeda 
founded the Soka school system that

begins with the Soka kindergarten and
includes elementary schools, junior and
senior high schools and two university-

level institutions. (Right) Tokyo Soka
Elementary School was opened in 1978.

(Below, left) A class learning English at
Tokyo Soka Elementary School. (Below,
middle) Hong Kong Soka Kindergarten,

which opened in 1992, was the first Soka
kindergarten established outside Japan.

(Below, right) The Central Library at Soka
University, Hachioji, Tokyo, campus.



tarian but non-Buddhist figures as

emblems of SGI values. I raised with

him a question that has persisted

throughout my studies of the SGI.

The question relates to the relation-

ship between physical and spiritual

longings. The SGI is sometimes crit-

icized for its apparent “this-worldli-

ness,” its concern for practical bene-

fits and material needs and wants. I

put my question to him in some-

thing like poetic form:  

Bodies 

Dew to the Spirit

Tell me then

Why does this dew yearn so?

A few days after sharing this

question, I received from Mr.

Samuels an answer that I believe

shows great insight into the

Buddhism of Nichiren and pro-

vides another avenue by which SGI

may become truly international.

He wrote: 

Because the body and spirit are

one

Bodily yearning is

Yearning of the spirit

Based on the universal, or

greater self;

The tower of

compassion –– some would

say love –– wisdom, courage

of humanity

That yearning becomes the very

cause for

Enlightenment.

Mr. Samuels effectively expresses

the central Buddhist conviction that

no separation between soul and

body exists, and his poem makes

clear that when we correctly under-

stand ourselves, we see that we are

the Buddha. The deepest yearnings

of our life are for love and wisdom

and courage. To understand this is to

be enlightened. 

My first conclusion is that the

national SGI organizations are suc-

ceeding in attracting and keeping

members who are sincerely dedi-

cated to the cultivation and expres-

sion of the philosophy of the

Buddhism of Nichiren. Any orga-

nization would be considered for-

tunate to have the enthusiasm,

intelligence, sensitivity and critical

insights I found among members

of every SGI organization I visited.

In addition, I found the members
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and leaders to be realistic regarding

their ability to express Buddhist

values effectively in societies either

foreign, indifferent or even actively

opposed to such values. 

One problem that I discerned,

however, was not very often

acknowledged. That is the problem

of the tension caused by conflicting

needs faced by SGI members and

groups outside Japan. These needs

are, on the one hand, to be loyal to

the teachings of Nichiren Daishonin

and, on the other hand, to identify

areas of common values and teach-

ing in the faith communities pre-

vailing in the local culture. The

temptation is either to advocate too

strongly the significant differences

and thus risk alienating the prevail-

ing or dominant society, or to gloss

over and, in effect, to water down

essential differences. If clear distinc-

tions are not emphasized, then the

question becomes one of asking why

bother with so new and apparently

exotic a philosophy and religion

when they are not especially distinc-

tive. If distinctions are emphasized,

then one has to be prepared to face

some serious opposition. 

PERHAPS at this moment an

illustration of what is meant in

the preceding comment would be

helpful. This illustration comes from

a discussion I had in Italy with

members who believe that, in the

long run, religions are very much

alike, all attempting to reach similar

goals of personal and social salva-

tion. Buddhism and Roman Cathol-

icism are quite compatible, for both

promote personal spirituality, social

justice and ultimate harmony with

God. So said some members in Italy,

but others rightly, as I see it, pointed

out that there are distinctions of the

most profound sort between

Catholicism and Buddhism that are

glossed over to the loss of members

of both religions. 

Granted the immense difficulty

and enormous challenge to the pre-

vailing view in Italy, but Buddhists

will be truer to their own founders

and perhaps more effective in

attracting a larger constituency if

they insist upon a re-defining of

the concept of God. For the

Buddhist, the divine has the true

transcendence of the immanent;

God is not objectified and external-

ized but experienced as the dynam-

ic presence within each sentient

being that leads individuals toward

truth, beauty and goodness. Forth-

rightly declaring that the authority

in matters religious and philosoph-

ical lies in one’s self is a true dis-

tinction that Buddhists have and

which they should articulate as

clearly as possible. To do so requires

a most serious and prolonged edu-

cational effort, first of the practi-

tioners themselves and then for

those practitioners to prepare appro-

priate dialogues with non-Bud-

dhists. Fortunately, the leadership

of the groups I visited have a strong

commitment in this area. 

A second illustration came to my

attention through a remark made by

a member of the SGI in Mexico. She
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said it concerned her upon occasion

that it was easy for some members

of SGI to replace their familiar stat-

ues of Jesus, Joseph and Mary with

the Gohonzon and to pray to it in a

manner similar to praying to the

icons of Christianity. While a sub-

stitution had been made at least

superficially, she wondered whether

there had been an accompanying

change in the thinking of some

individuals. This is an illustration of

the problems faced by leaders who

must devise sufficiently accessible

educational programs to promote

accurate understanding of Bud-

dhism’s distinctions. 

AS SGI develops its many sep-

arate national movements, the

central question remains: Which

model of development is best? To

which historical epoch, so to speak,

shall each country’s SGI organiza-

tion look? The obvious model

might be that of Japan since it is

there that the lay movement of the

Buddhism of Nichiren has the

longest history and the greatest

numerical success. It is obvious that

the new movements can benefit

from those successes and learn

from whatever problems the parent

organization has faced. But at least

two other national organizations

offer instructive examples to which

organizers of new SGI groups may

look: Britain and the United States. 

Nichiren Shoshu of America

(NSA), now SGI-USA, appears to

have experienced shifts in its self-

understanding and its sense of mis-

sion, which are worth noting.

Though I have witnessed for myself

some of these changes firsthand, I am

indebted to the detailed analysis writ-

ten by Jane Hurst in her book

Nichiren Shoshu Buddhism and the

Soka Gakkai in America. Her study

concludes that SGI in America has

undergone distinct phases of which

the first culminated in a Bicentennial

Convention coinciding with the

Bicentennial of the USA. As she put

it, “It was a crowning achievement of

NSA’s organizational skill at present-

ing cultural events and moving large

groups of people.”1 It identified com-

mon values between NSA and

America, provided a passionate exer-

cise for practitioners to express their

own “human revolution,” and was, in

Hurst’s words, “the final expression

of the movement in its most enthusi-

astic, youthful, and intense form.”2

I can attest to the remarkable

atmosphere of the International

Culture Festival because I was one

of some 10,000 participants and

saw for myself the dramatic

demonstration of the three themes

that Hurst notes as the ethos of

NSA, “individual power, change

through the practice of Nichiren

Shoshu Buddhism, and unity to

bring about world peace.”3 It was

an unforgettable experience to be

seated on the speakers’ platform

before this great assembly and to

note the huge portraits of

America’s founding fathers pre-

sented in somber tints and, among

them, a similar portrait but in

vibrant color of President Ikeda.

For members of the SGI, such

inclusion may not have seemed

incongruous, but one might won-

der what the uninitiated would

make of this. To them it could be

mysterious and a bit unsettling and

challenging, as though a conclusion

had been reached before the argu-

ments were presented. 

My conversations with leaders

of SGI in Italy, England, Mexico

and India lead me to believe that

they appreciate the importance of

identifying values their movement

holds in common with those of

their nation, but they wish to exer-

cise caution about the manner of

presenting this identity. One of the

most significant as well as most

positive conclusions I reached from

my study of SGI organizations is

that their leadership is quite self-

consciously selecting the means of

their publicizing SGI, with particu-

lar attention to avoiding non-pro-

ductive and unintended challenges

and arguments with their respec-

tive societies. 

FOLLOWING the perhaps in-

evitable change from the initial

organization-building enthusiasm

of the first phase of NSA in

America, “the direction was much

more concretely away from the

group and toward the individual’s

own life.”4 The larger social and

even political goals became sec-

ondary to personal development.

Hurst notes that it is not possible

to answer how the NSA ethos has

affected its members in any statis-

tically verifiable way. “It is not the

observable facts of the members’

lives that have changed. Rather, the

subjectively experienced NSA

ethos has given the lives of NSA

members an inner coherence which

has endowed their ordinary activi-

ties with ultimate significance.”5

Even where, as in the USA, NSA was

initially a predominately Japanese

movement with a tight hierarchical

structure, it is now, as SGI-USA, a

movement with American leader-

ship developing into an established

religion. Its early hopes for a dra-

matic conversion of the USA to the

Buddhism of Nichiren appears to

have given way to the cultivation of

individual spiritual practice and to

a patient effort to achieve Buddhist

values within American culture.

The second phase of NSA in the

USA is toward the promotion of

peace, culture and education. “The
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more moderate, gradual, individu-

alistic approach had won out.”6

It now appears to me that the

leaders of the SGI communities I

visited have determined to build on

the basis of phase two of the

American experience rather than

phase one. I believe they are wise to

do so, for to do so provides ulti-

mately a stronger and more lasting

foundation for solid achievement.

Though less dramatic than spectac-

ular events involving masses of peo-

ple and gaining considerable but

ephemeral publicity, the develop-

ment of dedicated local organiza-

tions interacting with non-SGI

agencies in cooperative enterprises

will likely bring more permanent

benefits. This is not to say that

excellent cultural programs utiliz-

ing SGI members’ talents in a wide

variety of ways — such as that

recently presented by the Piedmont

SGI in Italy–– are not worthwhile,

for they give both members and the

public a fine demonstration of the

quality and abilities of SGI mem-

bers. In the long run, however, it is

the multi-cultural and multi-faith

events, such as exhibitions dealing

with social issues affecting the

entire community and even global

concerns, which will create a more

lasting and informed understanding

of SGI and its mission. 

THOUGH my experience with

SGI in Britain was less exten-

sive than in Italy and India, I was

fortunate to have intensive discus-

sions with its leadership as well as

with a number of individuals,

including Professor Bryan Wilson

of Oxford University. Britain pre-

sents distinctive opportunities and

challenges for SGI as a society with

institutions based on traditions and

values which are deeply eroded if

not rejected by many–– for exam-

ple, the monarchy and established

church. From the SGI members, as

well as from Professor Wilson, I

gained a clear impression of a reli-

gious movement carefully studying

to discover the most effective

means of defining and achieving its

goals in a modern, largely secular,

post-Christian society. 

In a study done twenty years

ago, Contemporary Transformation

of Religion, Professor Wilson con-

cluded that new religious move-

ments are incapable of providing a

lasting basis for a new religious

culture. “Their growth, transient

appeal, decay, and eventual replace-

ment by other enthusiasms, appear

to me to be evidence of the trials

of the human spirit in a world in

which new techniques and increas-

ingly rational procedures dominate

man’s social experience.” 7 After this

study, Professor Wilson met with

SGI President Ikeda, and in 1984

their conversations, reflecting an

emerging international emphasis,

were published as Human Values

in a Changing World. More re-

cently Professor Wilson’s extensive

study of SGI in Britain, A Time to

Chant, which he co-authored with

Professor Karel Dobbelaere, details

the way in which the concerns and

perceptions of young persons in

Britain converge easily with the

values promoted by SGI. They

write: “When thirteenth-century

scriptures are given twentieth-

century relevance, the mystery

of the sacred invocation readily

accommodates the pragmatism of

everyday life.”8 My discussions
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with present leaders and mem-

bers of SGI-UK fully support this

conclusion. 

ONE model for the propagation

of SGI values is the develop-

ment of schools where the educa-

tional theories of Tsunesaburo

Makiguchi, the first president of the

Soka Gakkai, would be practiced.

Alternatives to standard parochial or

public school curricula might well

find a very positive response in

many countries. Already the Soka

schools established by President

Ikeda from elementary through

graduate levels offer instructive

examples of what could be done. The

broadly humanistic approach would

be welcome by many and would

extend the constituency of SGI.

Such schools not only provide pres-

tige and exposure but, not inciden-

tally, they could be financially self-

supporting. 

It would be a positive step for

SGI leaders to concentrate some of

their efforts on preparing appro-

priate materials on showing mem-

bers how to discuss with their

non-SGI associates both the areas

of common values as well as the

differences between the philoso-

phy of SGI and the prevailing

philosophies of the specific soci-

ety. Instead of bluntly announc-

ing, for example, the Buddhist

rejection of traditional presenta-

tions of an extra-terrestrial male

authority figure called God, the

SGI members could counsel with

the traditionalist who, whether

accepting or rejecting the standard

view, is unsatisfied with it. The

non-SGI person who is experienc-

ing sincere frustration with tradi-

tional positions could be coun-

seled that perhaps the problem is

not due so much to his or her lack

of faith, or to his or her disobedi-

ence to authority, as to an unfor-

tunate manner of “locating” the

divine, a problem of imagery.

When the Buddhist points out

that the historical development of

Judaism and Christianity, for

example, illustrates the process of

progressive re-locating the divine

to the heart of the believer, it

becomes clear that there are areas

of close affinity with the prevail-

ing religion and Buddhism. 

WHEN, as many SGI mem-

bers have said to me, “As a

Buddhist I do not believe in God,”

it naturally challenges or even

antagonizes a believer without

doing justice to the issue. Such

confrontation opens doors that

have been closed and keeps others

firmly shut. What should be said, it

seems to me, is that in keeping

with the insights of traditional

non-Buddhist religions I, as a

Buddhist, find the meaning of God

to be within my heart. I might

refer to the Christian doctrine of

Incarnation as complementing the

humanization of the divine and

thus presenting a rich opportunity

for fruitful and mutually respectful

dialogue. Clearly, the development

of positive non-confrontational

dialogues with non-Buddhist groups

is an important way for SGI cen-

ters around the world to become

better known and stronger within

their contexts. 

Everything I have discovered in

my visits to SGI centers in India,

Italy, Britain, Mexico and the U.S.A.

corroborates what Professors Wilson

and Dobbelaere write in their con-

clusion to A Time to Chant: 

The decline in the credibility of an

anthropomorphic deity; the sense

that traditional, formal religious

institutions have in some sense

become hollow representations of

conceptions of worship that are

superseded; the emphasis on the

private nature of belief and prac-

tice –– all open the way for less

formal, less institutionalized pat-

terns of faith.9

Soka Gakkai International strikes

me as a most fortunate movement.

It has a rich legacy of religious

devotion and culture profoundly

rooted in ancient Buddhist tradi-

tion. It has freedom from restrictive

ties to that tradition and enjoys the

leadership of dedicated leaders who

bring to life a vision of an enlight-

ened humanity devoted to peaceful

living and to the cultivation of

humanistic values. I see SGI as a

movement well on its way to fulfill-

ing its name, for it is building last-

ing organizations internationally. ❏
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W
HEN Nichiren Dai-

shonin established his

Buddhism on April 28,

1253, he knew full well that he

would face unprecedented persecu-

tion. But he did so without retreat-

ing an inch for the sake of all

people’s happiness. He took great

pride in doing so. 

It is precisely because the Mystic

Law is correct that people have

difficulty in accepting it. Nichiren

Daishonin teaches that the more

correct a teaching is, the more oppo-

sition it will encounter. In “Gift of

an Unlined Robe,” he writes:

I have never heard of someone

who was hated as much as I,

Nichiren, on account of the

Lotus Sutra....The fourth vol-

ume of the Lotus Sutra states,

“Hatred and jealousy toward

this sutra abound even when the

Thus Come One [Buddha] is in

the world. How much more will

this be so after his passing?”

(LS10, 164) If Nichiren had not

appeared in the country of

Japan, these golden words of the

Buddha would have been in

vain. (Gosho Zenshu, p. 1514)

SGI President Ikeda explains

this passage: 

“Buddhism exists because I exist”

— this is the Daishonin’s immense

conviction. The Buddha’s word, in

a sense, became true precisely

because the Daishonin singlehand-

edly underwent great persecution.

(Learning From the Gosho: The

Eternal Teachings of Nichiren

Daishonin, p. 18)

When someone stands out from

the crowd, people tend to want to

bring them down. In school, the

straight-A student is often outcast

and criticized by other students.

On the job, the gung-ho worker

is the target of others’ disdain.

History is full of examples where

those who stood up for justice were

persecuted — Gandhi, Aung San

Suu Kyi, Nelson Mandela, Martin

Luther King Jr.

“Not only do people fail to do

what is correct,” President Ikeda con-

tinues, “they tend to react emotion-

ally and negatively toward a person

of justice. This is human nature.

“In particular, arrogant authori-

ties cannot bear to have anyone

stand up to them and speak out for

justice. That’s because they regard

themselves as superior to everyone.

This is an unchanging principle”

(Learning From the Gosho: The

Eternal Teachings of Nichiren

Daishonin, p. 12).

The great mathematician and

honorary rector of Fudan University

in China, Su Buqing, was perse-

cuted during the great upheaval in

China known as the Cultural Revo-

lution (1966–76). He survived the

ordeal and eventually returned to

teaching at the university. One of his

sons Su Dechang, himself a univer-

sity professor, said of his father:

I think my father can best be

described as a person of integrity

and moral courage. He will not

compromise his beliefs. It was

precisely his unwillingness to

compromise that led to his

extremely harsh treatment dur-

ing the Cultural Revolution. But

it was that same unwillingness

to compromise that made it pos-

sible for him to recover after-

ward. He does not bend. He has

firm beliefs, which creates ene-

mies for him.

Yet, it is because we have

opponents that we can advance.

Without opponents, we do not
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move forward. I think that the

SGI and President Ikeda face

obstacles for the same reason.

My father was very aware of this

nature of things. (July 1996

Seikyo Times, p. 17)

We will never experience the kind

of persecution the Daishonin did,

but when we first began our practice

of chanting Nam-myoho-renge-kyo,

some of us were tormented by

friends and family or teased by

co-workers and neighbors. This kind

of opposition is explained by the

Buddhist principle of the three obsta-

cles and four devils — forces that try

to prevent us from “rising above the

crowd” to become truly happy.

Three Obstacles and Four Devils

Various obstacles and difficulties

occur in the course of Buddhist prac-

tice. These may arise from earthly

desires originating from greed, anger

or ignorance, or take the form of

opposition from one’s spouse, chil-

dren or parents; or present them-

selves as troubles of body and mind

or death. They are not obstacles and

devils in and of themselves. They

become obstacles and devils when we

allow our faith to be swayed by them. 

The following is a brief explana-

tion of the three obstacles and four

devils: 

Three Obstacles

1) The obstacles of earthly desires,

or those arising from the three poi-

sons of greed, anger and ignorance.

2) The obstacle of karma or the

result of negative causes made in

the past. This includes opposition

from one’s spouse or children.

3) The obstacle of retribution or

obstacles from slandering the Law

in the past. This includes opposi-

tion from one’s parents or govern-

ment authority.

Four Devils

1) Obstructions caused by one’s

physical and mental functions (the

five components).

2) Troubles originating from

earthly desires.

3) Doubts caused by the death of

a fellow member. 

4) Persecution by the Devil of

the Sixth Heaven. This devil is the

king of devils and causes one to use

the efforts of others for his or her

own pleasure. Nichiren Daishonin

explains that it originates in the

fundamental darkness of life. It

possesses the bodies and minds of

those in power and causes them to

persecute practitioners. ❏
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From The Major Writings
of Nichiren Daishonin

“Letter to the Brothers”

THE doctrine of ichinen sanzen (a single life-

moment possesses three thousand realms)

revealed in the “Maka Shikan” (Great Concen-

tration and Insight) is especially profound. If you

propagate it, devils will arise without fail. Were it

not for these, there would be no way of knowing

that this is the true teaching. One passage from the

same volume reads: “As practice progresses and

understanding grows, the three obstacles and four

devils emerge, vying with one another to inter-

fere.... You should be neither influenced nor fright-

ened by them. If you fall under their influence, you

will be prevented from practicing true Buddhism.”

This quotation not only applies to Nichiren but

also is the guide for his disciples. Reverently make

this teaching your own and transmit it as an axiom

of faith for future generations (MW-1, 145).

“On Practicing the Buddha’s Teachings”

THEREFORE, from the very day you take faith

in this teaching, you should be fully prepared

to face the three kinds of persecutions which are

certain to be more terrible now after the Buddha’s

passing (MW-1, 99).

SUPPOSE someone, no matter who, should loudly

proclaim that the Lotus Sutra alone can lead peo-

ple to Buddhahood and that all other sutras, far from

enabling them to attain enlightenment, only drive

them into hell. Observe what happens should he thus

try to refute the teachings and doctrines of all the

other sects. The three powerful enemies will arise

without fail (MW-1, 105). ❏



IN future ages if there are

good men or good women

who, on hearing the Devadatta

chapter of the Lotus Sutra of the

Wonderful Law, believe and

revere it with pure hearts and

harbor no doubts or perplexities,

they will never fall into hell or

the realm of hungry spirits or of

beasts, but will be born in the

presence of the Buddhas of the

ten directions, and in the place

where they are born they will

constantly hear this sutra. If

they are born among human or

heavenly beings, they will enjoy

exceedingly wonderful delights,

and if they are born in the pres-

ence of a Buddha, they will be

born by transformation from

lotus flowers. (The Lotus Sutra,

p. 185)

Katsuji Saito: You must be

exhausted, President Ikeda, after

your lengthy trip to the United

States and Latin America. Your

efforts in America, Cuba, Costa

Rica, the Bahamas and Mexico to

establish bonds of friendship

impressed me as actions truly rep-

resentative of the practice of the

Lotus Sutra. 

Takanori Endo: In fact, the Lotus

Sutra, which elucidates respect for

all differences of social system,

organization, culture and the like,

connects people by urging them to

conduct dialogue as human beings

who are all on an equal footing. 

Haruo Suda:Your trip abroad also

speaks to the principle of the true

entity of all phenomena (Jp. shoho
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jisso, a tenet central to the Lotus

Sutra) that teaches us to realize

that all phenomena in their mag-

nificent diverseness equally possess

the true entity. This is easy to say,

but very difficult to put into prac-

tice; all the more so on a global

scale. 

Daisaku Ikeda: This is work that I

want young people to carry on. 

José Figueres Ferrer (1906–90),

the father of President José María

Figueres Olsen of Costa Rica, is

well known for having abolished

Costa Rica’s military. Reportedly

Mr. Figueres Ferrer’s motto is

“lucha sin fin” (boundless strug-

gle). He has used this motto since

the days of his youth, even naming

his farm, Lucha Sin Fin. 

Such a spirit is quite relevant for

us as Buddhists. Buddhism is, after

all, a teaching of boundless strug-

gle where one experiences either

victory or defeat. The true aspect of

life and society can be found in the

eternal struggle between good and

evil, between the nature of enlight-

enment and the nature of darkness,

happiness and misery, peace and

war, creation and destruction, har-

mony and turmoil. This is the true

aspect of the universe. 

Therefore, the only path is that of

struggle. The only alternative is to

win. Consequently, another name

for Buddha is Victorious One.

Saito:Shakyamuni spent his entire

life engaged in unceasing and ardu-

ous struggle. But it seems that

many people — perhaps because of

the impression they were left with

from seeing certain images of the

Buddha and other relics — envision

Buddhism as a teaching of tran-

quillity and repose. But in reality

Shakyamuni’s life was full of

intense turmoil. It was a succession

of fierce struggles. 

Ikeda: That’s right. But because of

his great struggles, the Buddha was

able to cultivate a state of life as

pacific and tranquil as a calm sea.

No matter how much commotion

there was around him, no one

could upset the inner world he had

constructed. His serene, dignified

state of life as the Buddha enlight-

ened since the remote past shone

brilliantly in his heart at all times. 

Suda: Of Shakyamuni’s many great

struggles, the most famous con-

cerns his betrayal by Devadatta.

Unlike persecutions coming from

without, this incident arose from

within the Buddhist community. It

was all the more serious because

the traitor had conspired with the

ruler of the land, King Ajatasha-

tru,1 to do away with Shakyamuni. 

Endo: Devadatta truly represents

the “villain.” Known as “traitorous

Devadatta,” in terms of evil it

would be difficult to find a person

of comparable villainy. 
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The “Devadatta” (twelfth) chap-

ter of the Lotus Sutra explains that

even this great scoundrel will attain

Buddhahood. On the face of it, this

seems a most peculiar doctrine. 

Saito: In addition to the “enlight-

enment of evil people,” the “Deva-

datta” chapter also explains the

principle of the “enlightenment of

women” because it also chronicles

the attainment of Buddhahood by

the dragon king’s daughter. In the

pre-Lotus Sutra teachings, evildoers

and women were specifically

excluded from becoming Buddhas.

In other words, it was a teaching

that overturned the prevailing

social ethos. This chapter gives

dramatic expression to the Lotus

Sutra’s revelation that all people

can attain Buddhahood.

Suda: It seems that the presence of

the “Devadatta” chapter is one rea-

son why since ancient times the

Japanese have been especially fond

of the Lotus Sutra. There is evidence

that during the Heian period

(781–1184), for example, ceremoni-

al cycles of lectures on the Lotus

Sutra were held for the court

nobles.2 Since the “Devadatta” chap-

ter was especially prized, lectures on

the fifth volume,3 which contains

that chapter, are said to have been

particularly well attended. 

Ikeda: Regarding the fifth volume

of the Lotus Sutra, Nichiren Dai-

shonin says: “The fifth volume

presents what is the very heart and

core of the entire sutra, the doc-

trine of attaining Buddhahood in

one’s present form” (MW-6, 250).

There are, of course, many other

important chapters, but the Dai-

shonin says that the “Devadatta”

chapter represents the “very heart

and core of the entire sutra,” sug-

gesting that this chapter is the key

to the principle of attaining Bud-

dhahood in one’s present form. 

The spirit of the Lotus Sutra is

to enable all people to become Bud-

dhas. For ordinary people, the sim-

ple fact of whether one can attain

Buddhahood or not is a matter of

far keener importance than any

doctrine. And the “Devadatta”

chapter certainly offers a straight-

forward reply to that question. 

The supremely evil Devadatta

attempted to murder Shakyamuni

and created a schism within the

Buddhist order. Because she was a

female, the dragon girl was dis-

criminated against in society; in

addition, her form was that of an

animal. In terms of the cultural and

social ethos of the time, both Deva-

datta and the dragon girl were

probably seen as having absolutely

the dimmest prospects of ever

attaining Buddhahood. The teach-

ing that even Devadatta and the

dragon girl can attain Buddhahood

is, therefore, a clear indicator that

absolutely every being in the world

can attain Buddhahood. 

Through the concrete example

of Devadatta and the dragon girl

becoming Buddhas, people could

accept this teaching not merely as

theory, but as an actual fact. This is

perhaps why people have felt a par-

ticular fondness for the “Devadatta”

chapter.

Even Murasaki Shikibu, the

eleventh-century Japanese court

writer and author of the Tale of

Genji, composed poems to describe

how moved she was when she lis-

tened to a lecture on the “Devadat-

ta” chapter and heard the doctrine

of the enlightenment of women. 

Saito: Nichiren Daishonin refers to

the attainment of Buddhahood by

Devadatta and the dragon girl as

the “two enlightening admoni-

tions” (cf. MW-2, 151 [175]). By

explaining their attainment of

Buddhahood, thereby revealing the

Lotus Sutra’s greatness, Shakya-

muni is urging and at the same

time admonishing the bodhisattvas

to propagate the Lotus Sutra after

his passing. 

In short, evil people and women

represent all common mortals.

That they can attain Buddhahood

reveals the power of the Lotus

Sutra to enable all people to attain

Buddhahood. In that sense, relating

their enlightenment amounts to

“urging” and “admonishing” all

people to spread the Lotus Sutra. 

Endo: The doctrine that all beings

can attain enlightenment has

already been explained theoretically

in the earlier “Expedient Means”

(second) chapter of the sutra. So,

from a purely doctrinal standpoint,

Nichiren Daishonin characterizes

the “Devadatta” chapter as a

“branch or leaf of the ‘Expedient

Means’ chapter” (cf. MW-6, 11). 

Ikeda: Yes. But the reason for the

explanation of the attainment of

Buddhahood by Devadatta and the

dragon girl is probably because of

its tremendous power to inspire.

Devadatta had thoroughly turned

against Shakyamuni. Since to turn

against good is evil, Devadatta,

who had turned against the Bud-

dha, is a paragon of evil. The rea-

son for the chapter’s powerful

impact is that it explains his attain-

ment of Buddhahood.

Again, the dragon girl’s becom-

ing a Buddha is important because

it indicates not only the enlighten-

ment of women, but the principle

of attaining Buddhahood in one’s

present form. In other words, it

teaches that ordinary people can
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become Buddhas without changing

their form. This makes a powerful

impression. 

Today, let’s discuss the first of

these cases, the enlightenment of

evil people. 

Devadatta Was 
Destroyed by Jealousy

Saito: Why don’t we begin by talk-

ing about just what kind of person

Devadatta was? In the “Buddha”

chapter of The New Human Revo-

lution, President Ikeda, you give a

detailed description. 

Suda: A great deal of lore concern-

ing Devadatta has been handed

down. Regarding his birth, some

sources indicate he was a half-

brother of Shakyamuni by a differ-

ent mother, while others say he

was Shakyamuni’s cousin. The lat-

ter explanation seems to be the

more common. In any event, Deva-

datta is thought to have been

younger than Shakyamuni, and to

have renounced secular life about

fifteen years after Shakyamuni

attained enlightenment. 

At first, Devadatta earnestly

exerted himself in his Buddhist

practice as a disciple of Shakya-

muni. And because of his talent

and ability, he gradually gained dis-

tinction in the Buddhist order. Later,

however, it is related that he

approached Ajatashatru in order to

gain backing, and came to harbor

the ambition of trying to replace

Shakyamuni as the head of the

order. 

Endo: It would appear that Devadat-

ta was quite intelligent. The Dais-

honin says that he had “committed

to memory … eighty thousand jew-

eled teachings” (MW-7, 40). That

may be why he grew arrogant.

Ikeda: Intelligence makes a good

person that much better, and

makes an evil person that much

worse. Probably Devadatta’s inner

mind or ichinen was not that of a

person of faith, but of a person of

ambition. A person of faith seeks

self-mastery; a person of ambition

or power seeks to control others. A

person of faith takes action, works

hard and struggles to overcome his

or her inner weakness; a person

driven by power forces others to

work for his own selfish purpose,

never reflecting upon himself.

Devadatta, perhaps on account of

arrogance, was such a person. And

so in the end he departed from the

path of a person of faith. 

Suda: When Shakyamuni was

advanced in years, Devadatta

approached him with the request

that the Buddha invest him with

control of the Buddhist order. The

reason he gave was Shakyamuni’s

age. It is said that even though

Shakyamuni refused immediately,

Devadatta repeated his demand

three times. Since many different

writings are in agreement on this

point, it is generally accepted as

historically accurate. 

Ikeda: No matter how seemingly

sound his words might have been,

religion for Devadatta was ultimately

nothing more than a means for real-

izing personal ambition. Devadatta’s
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words and actions in this incident

make plain his ignoble intentions. 

Saito: Shakyamuni rebuked him to

his face, calling him a person who

“licks the spit of others” (MW-2,

107 [127], referring to the fact that

he had put himself under the pro-

tection of Ajatashatru). Devadatta

firmed up his traitorous resolve

and left the order. Remarkably,

Shakyamuni immediately instruct-

ed his disciples to spread word that

Devadatta was harboring evil

intentions. 

Ikeda: Shakyamuni did so because

he did not want even one person to

be led astray by Devadatta; such

was his sense of responsibility. An

evil person has to be clearly identi-

fied as evil. If measures to deal

with such a person are halfhearted,

everyone will be confused. Also, in

a struggle of this kind, speed is

essential. If one vacillates and fails

to act resolutely and decisively,

people will be consumed by devils. 

Also, the reason why Shakya-

muni scolded Devadatta in front of

others, I believe, was so they would

thoroughly understand what was at

stake. Devadatta’s reaction is said to

have been one of profound humili-

ation at having been put to shame

in front of others. This shows that

he no longer possessed the humble

spirit of a disciple. His petty pride

outstripped his seeking spirit. 

It may be that in private Shak-

yamuni had previously warned

Devadatta. And that he only took

the step of a public reprimand

because Devadatta had not heeded

the Buddha’s earlier warnings. 

Suda: Thereafter, Devadatta, hav-

ing resolved to turn against Shak-

yamuni, incited Ajatashatru to kill

his father King Bimbisara and

assume the throne. Another

account has it that King Bimbisara

willingly passed on the throne to

his son. 

Then, availing himself of King

Ajatashatru’s power, Devadatta

hatched all kinds of schemes to kill

Shakyamuni. He dispatched assas-

sins, set loose wild elephants, and,

finally, rolled a huge stone down on

him. But all of these attempts failed. 

Ikeda: The Buddha’s state of life is

such that no power or scheme can

harm him. Devadatta’s failed

attempts to do away with Shakya-

muni eloquently attest to this. We

see the same in the case of Nichiren

Daishonin. Even with the immense

power of the ruling Kamakura

shogunate at their disposal, the

Daishonin’s enemies could not make

good on their schemes. 

Saito: Devadatta also plotted to

destroy the sangha, or community of

Shakyamuni’s followers. On the one

hand, he tried to kill his mentor; on

the other, he tried to undermine

Shakyamuni’s bond with his disci-

ples. In terms of precepts, Devadatta

advocated monastic rules even

stricter than those upheld in Shakya-

muni’s order, and so tried to make

himself appear superior to the Bud-

dha. There are some discrepancies

depending upon the source, but the

precepts Devadatta advocated are

more or less as follows: 
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(1) Practitioners should dwell in

the woods away from villages or

towns; those who enter villages

or towns are committing an

offense. (2) Practitioners should

live on alms alone; those who

accept invitations to banquets

are committing an offense. (3)

Practitioners should dress in

rags; those who accept donated

robes are committing an offense.

(4) Practitioners should dwell

under trees and not under a

roof; those who go near a roofed

abode are committing an

offense. (5) Practitioners should

not eat the flesh of animals or

fish; those who break this pre-

cept are committing an offense.

Endo: In India at the time, practi-

tioners who strove to curb desires

were greatly respected. Therefore,

Devadatta probably thought he

could win a following by advocat-

ing such severe precepts. 

In fact, it is said that five hun-

dred of the Buddha’s disciples were

deceived by Devadatta’s words and

became his followers. But these

people later returned to Shakya-

muni after Shariputra and

Maudgalyayana, two of Shakya-

muni’s senior disciples, reasoned

with them.

Those who remained with Deva-

datta created an order centering

around the renegade disciple. This

order, which revered Devadatta as an

enlightened being, is thought to

have survived in Indian society for

as long as a thousand years. 

Suda: These strict precepts must

have sounded good. Indeed they

are so austere that Shakyamuni

must have seemed decadent by

comparison. 

Ikeda: That in fact was probably

Devadatta’s intention. An evil per-

son definitely does not present a face

that says, “I am evil.” Rather the

person will use evil wisdom and

cunning to make himself appear

otherwise. At a time when many

people were carrying out extreme

practices, it probably would have

been easy to criticize Shakyamuni’s

practice of the Middle Way as deca-

dent. As a matter of fact, before

attaining enlightenment, Shakya-

muni had rigorously pursued the

limits of painful asceticism. When

he rejected this path, he was severely

criticized as “decadent” by five erst-

while fellow ascetics. 

Naturally, Shakyamuni’s order,

while having a certain open-minded-

ness when it came to daily practice

and the following of precepts a quali-

ty intrinsic to the teaching of the

Middle Way no doubt maintained a

spirit of the greatest austerity when it

came to seeking the Way. Without a

certain measure of flexibility and

openness, it would not have been

possible to include many different

people. The purpose of Buddhist

practice and of precepts is to enable

many people to enter the “path of

good” and guide them to happiness.

To impose precepts with the express

purpose of causing people to suffer is

perverse. Religions that bind and

restrict people with external rules

prohibiting one thing after another

cannot capture people’s hearts. More-

over, anyone hypocritical enough to

affect poverty and austerity out of

personal vanity and scheming is

abusing the spirit of religion. 

In short, Devadatta desperately

wanted to be respected more highly

than Shakyamuni. He was motivat-

ed by jealousy; and it was probably

for this reason that he thought up

his five precepts. 

Endo: At root, the idea can only

have arisen from sheer madness. 

Saito: I think Devadatta was

destroyed by his own jealousy. 

Ikeda: Josei Toda, the second Soka

Gakkai president, often said that

Devadatta represented “male jeal-

ousy.” He would often point out that

while jealousy is usually associated

with women, it is not uncommon in

men, in whom it may take a partic-

ularly virulent form. 

Jealousy, instead of leading to

appreciation of the greatness or

outstanding qualities of others,

impels us to try to find fault with,

injure or somehow drag the other

person down. That’s the fearful

power of jealousy. But the net effect

of jealousy is to injure and drag

ourselves down. The Greek

philosopher Antisthenes (445–365

B.C.) said, “As iron is eaten away

by rust, so are the envious con-

sumed by their own passion.”4

Saito: It seems to me that the state of

Japan today is no different than when

Nichiren Daishonin wrote: “The

men of Japan are like Devadatta”

(MW-2, 255 [303]). In a country

ruled by jealousy, people cannot

respect greatness and they regard

trying to trip others up through

underhanded means as natural

behavior. It’s truly a sad situation. 

Ikeda: Devadatta saw only that

Shakyamuni was widely respected;

he did not attempt to understand

Shakyamuni’s heart. How Shakya-

muni, unbeknownst to others,

must have agonized day and night

over the question of how to lead

people to happiness and make them

aware of the treasure of their own

lives! How he must have struggled

to gain self-mastery! What contin-

uous and painstaking efforts he
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must have made! But Devadatta did

not try to understand Shakya-

muni’s difficult ordeal. 

Why couldn’t he see this? Most

likely it’s because he himself had

given up his own internal struggle.

If we perceive our “inner evil” but

neglect making efforts to conquer

it, then our lives are instantaneous-

ly stained with evil. In that sense, a

“good person” is someone who

struggles against evil. It is by fight-

ing the evil around us that we erad-

icate evil within our lives and so

purify them. That is the path of

human revolution. 

Saito: Perceiving inner evil— this

brings us to the doctrine of ichinen

sanzen (three thousand realms in a

single moment of life). The extreme

evil that Devadatta represents,

dwelling in the world of Hell, even

exists in the life of the Buddha, a

being of the utmost goodness. That’s

because of the mutual possession of

the ten worlds and ichinen sanzen. 

Ikeda: Exactly. In that sense, the

Lotus Sutra’s doctrine of ichinen

sanzen is the ultimate philosophy

of self-reflection. It is a philosophy

of equality that does not permit

anyone the arrogance to claim spe-

cial nobility or status. It is a philos-

ophy of the sanctity of all life. 

According to ichinen sanzen,

even a supremely benevolent being

such as the Buddha possesses the

nature of evil, and even a great vil-

lain like Devadatta possesses the

Buddha nature. On this premise,

the paths of good and evil in fact

greatly diverge, going in complete-

ly opposite directions; the path we

take depends on whether or not we

continue struggling against evil.

This is in fact the key to under-

standing the “Devadatta” chapter.

In conclusion, a spirit of resolute

struggle against evil runs through-

out the chapter. 

The Buddha Turned Even
Devadatta Into a “Good Friend”

Endo: I’d like to turn to the outline of

the “Devadatta” chapter. Shakya-

muni begins by explaining his

karmic relationship from the past

with Devadatta. Shakyamuni relates

that he had once been the king of a

great country, and that he had car-

ried out bodhisattva practice and

devoted himself to the well-being

of the people, expending his life

and using up his wealth without

hesitation on their behalf. 

Saito: He must have been a great

ruler. The foundation of political

governance is compassion. In fact,

governing is originally bodhisattva

practice. 

Endo: But the king was still not

satisfied, and continued searching

for the Law of the Great Vehicle

that could lead all people to happi-

ness. He sought a philosophy that

would make it possible to bring

people true peace and tranquillity.

An outstanding leader seeks a great

philosophy for the people. 

Suda: The sutra says that he aban-

doned his throne to search for such a

philosophy. This is the exact oppo-

site of the “befuddled leaders” we

often see who try to control the

minds of the people and use religion

in their attempts to maintain their

power and protect their interests. 

Endo: In response to the king’s

seeking spirit, a seer named Asita

came forth. The seer told the king

that if he practiced as instructed,

then he, the seer, would expound

the Sutra of the Lotus of the Won-

derful Law for him. The king

rejoiced and earnestly went to work

serving the seer, drawing water for

him, collecting firewood and per-

forming other chores. Although he

continued this practice for a period

of a thousand years, because in his

heart he sought the Mystic Law, he

did not become fatigued in either

body or mind. As a result, the king

eventually attained Buddhahood. 

The curious thing about this

story is that although it emphasizes

that the king undertook tremen-

dous practice in service of the seer,

termed “millennial service,” it does

not make it entirely clear whether

or at what point he was taught the

Lotus Sutra. 

Ikeda: On this point, Nichiren

Daishonin explains in the “Ongi

Kuden” (Record of the Orally

Transmitted Teachings) that the

king carried out no actions apart

from these in order to receive the

transmission of the Law (Gosho

Zenshu, p. 745). In other words,

the Lotus Sutra is transmitted

through everyday practice, through

strenuous action. The Mystic Law

manifests in a heart that thoroughly

seeks the Mystic Law. Our practice

of chanting daimoku for the happi-

ness of ourselves and others is itself

the practice of receiving, upholding

and transmitting the Mystic Law. 

In the present age, carrying out

“millennial service” means bound-

lessly exerting oneself body and

mind for the sake of kosen-rufu. 

Endo: After relating this episode

from his past, Shakyamuni reveals

that the seer who had served as his

mentor was in fact Devadatta. Fur-

ther, Shakyamuni attributes the

fact of his own enlightenment

along with his ability to broadly

lead people to happiness to the role
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Devadatta played in his life as a

“good friend.” He also predicts

that, because of these past causes

and conditions, after immeasurable

kalpas have passed, Devadatta will

become a Buddha called Heavenly

King Thus Come One. 

Saito: For Shakyamuni at the time,

Devadatta was an “evil friend.” He

had tried to kill Shakyamuni and

disrupted the unity of Shakya-

muni’s followers, creating a schism

in the Buddhist order, and had a

follower of Shakyamuni (the nun

Utpalavarna) beaten to death.

Shakyamuni reveals that in a past

life this man of great evil had been

a good friend. Good and evil are

thus completely reversed. 

More to the point, Shakyamuni

explains that, incredible as it might

seem, in the past Devadatta had

also been his teacher. In terms of

common sense, the notion that a

villain like Devadatta could have

been the teacher of the Buddha is

unthinkable. 

Suda: The line in the “Devadatta”

chapter where Shakyamuni explains

his attaining Buddhahood, “The fact

that I have attained impartial and cor-

rect enlightenment and can save liv-

ing beings on a broad scale is all due

to Devadatta, who was a good friend”

(LS12, 184), seems to offer a clue. In

other words, had it not been for

Devadatta, then even Shakyamuni

could not have become a Buddha. 

The Great Teacher T’ien-t’ai of

China says in the fifth volume of

the Hokke Gengi (Profound Mean-

ing of the Lotus Sutra), “Good

exists in response to evil. There is

no good in isolation from evil”;

and, “Evil supports good. Without

evil there would also be no good.” 

Ikeda: That’s it exactly. Good and

evil are not substances. They are

relative concepts. Therefore, it can-

not be said that a particular person

is intrinsically good or intrinsically

evil. 

Tsunesaburo Makiguchi, the

first Soka Gakkai president, said,

“Even a good person, if he opposes

great good, immediately becomes a

person of great evil. Even an evil

person, if he opposes great evil,

immediately becomes a person of

great good.”5 He used the following

illustration to clarify his meaning:

“Had Yen Hui (514–483 B.C.)

opposed Confucius, then this sage,

who was second in order of esteem,

would have immediately become a

person of great evil. Had Confucius

(551–479 B.C.) opposed Shakya-

muni, he would have immediately

created effects of supreme evil.”6

Endo: Yen Hui was one of Confu-

cius’ major disciples; he was a sage

second in order of esteem, that is,

second in wisdom only to Confu-

cius. For Yen Hui to turn his back on

Confucius would be for a person of

medium good to oppose a person of

great good; he would at once have

turned into a person of great evil.

Similarly, had Confucius opposed

the Buddha, a person of supreme

good, he would have become a per-

son of supreme evil. This is the rela-

tion of good and evil. 

Ikeda: But President Makiguchi

also said that if Confucius, Jesus
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Christ or Mohammed were to meet

Shakyamuni, it is doubtful that

they would have opposed him. He

explained: “That’s because they all

alike disregarded the self and had

no concerns apart from their desire

to lead people to happiness. They

were not egoists.”7

It seems that President Maki-

guchi regarded leading people to

happiness as the ultimate good. By

contrast, the egoism that allows

one to think only about personal

interests is the root of evil. 

Tsunesaburo Makiguchi said:

Generally speaking, people who

pride themselves on being good

or extraordinarily good, are most

concerned with whether someone

superior to them in character may

appear, or whether a method oth-

er than their own will be proven

superior. In that case, the higher a

person’s position, the more likely

it is that he or she will make caus-

es of great evil or extraordinary

great evil. 

Had Nichiren Daishonin not

appeared, then Ryokan,8 Doryu9

and others [who were venerated

by society in the Daishonin’s

day] would likely have ended

their lives revered as living Bud-

dhas. Unfortunately for them,

unable to accept the supremacy

of the Daishonin’s teaching and

consumed by concern for their

personal interests, they became

priests of the greatest evil.10

I guess they became people of

evil on account of jealousy. 

Saito: President Makiguchi defined

“good” as public benefit. The Lotus

Sutra is the teaching that enables all

people to attain Buddhahood. In that

sense, we can say that the Lotus

Sutra aims for the greatest public

benefit and the greatest good. 

Ikeda: That is also the Buddha’s

spirit. The Buddha, therefore, is a

person of supreme good. But this is

not to say that there is no evil in

the life of the Buddha. It exists, of

course, as a potential. But because

the Buddha aims for the ultimate

good and relentlessly struggles

against evil, good is what manifests

from his life. 

Nichiren Daishonin says, “Op-

posing good is called evil, opposing

evil is called good. Therefore, outside

of the heart there is neither good nor

evil” (Gosho Zenshu, p. 563). Good

and evil in themselves have no sub-

stance. In other words, they are not

in themselves absolute, but reflect

relative distinctions. It is important,

therefore, to ceaselessly direct one’s

heart, and take action, toward good. 

The Oneness of Good and Evil

Suda: It’s a bit complicated, but the

writing, “The Entity of the Mystic

Law” says the following with

regard to this point: 

The mystic principle of the true

aspect of reality is like this. The

mystic principle of the true

aspect of reality is one, but if it

encounters evil influences it will

manifest delusion, while if it
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encounters good influences it

will manifest enlightenment.

Enlightenment means enlight-

enment to the essential nature

of phenomena, and delusion,

ignorance of it. 

It is like the case of a person

who in a dream sees himself per-

forming various good and evil

actions. After he wakes up and

considers the matter, he realizes

that it was all a dream produced

by his own mind. This mind of his

corresponds to the single principle

of the essential nature of phenom-

ena, the true aspect of reality,

while the good and evil that

appeared in the dream correspond

to enlightenment and delusion, or

ignorance, respectively. When one

becomes aware of this, it is clear

that one should discard the igno-

rance associated with evil and

delusion and take as one’s basis the

awakening that is characterized by

goodness and enlightenment.

(MW-7, 59)

The true entity of life embodies

the oneness of good and evil. Both

good and evil exist in life. For pre-

cisely this reason, in terms of prac-

tice we have to base ourselves on

the nature of enlightenment and

strive for good. 

Ikeda: That’s right. Buddhism is vic-

tory or defeat. It is a boundless strug-

gle. Because Shakyamuni defeated

Devadatta, Devadatta’s “evil” helped

prove Shakyamuni’s “good.” On the

other hand, had Shakyamuni been

defeated by evil, then it certainly

would not have been possible for him

to call Devadatta a good friend. 

President Toda clarified this

matter as follows: 

Devadatta was the slanderer in

Shakyamuni’s lifetime; he cut all

the roots of goodness in the

world. The pre-Lotus Sutra

teachings say: “Without the

existence of evil, wise actions of

good cannot be manifested. For

this reason, Devadatta had for

immeasurable kalpas always

been together with Shakyamuni,

and when Shakyamuni practiced

the Buddha way, Devadatta prac-

ticed injustice. In this way, they

mutually inspired each other.”

However, once good is complete-

ly revealed, evil in its entirety

becomes good. Therefore, the

Lotus Sutra teaches the oneness

of good and evil, the oneness of

the erroneous and the true, and

the oneness of a reverse relation-

ship and a positive relationship.

This is the inner doctrine that

had not been revealed in the pre-

Lotus Sutra teachings.11

If evil functions to reveal good,

then evil in its entirety becomes

good. This is truly the oneness of

good and evil. But if evil is simply

allowed to run its course, then it

does not become good. Only when

evil is thoroughly challenged and

conquered, does it become an enti-

ty of the oneness of good and evil. 

In that sense, the enlightenment

of evil people presented in the

“Devadatta” chapter is great proof of

the victory won by Shakyamuni. It is

his “victory declaration.” Only when

he stands in this lofty state of life as a

winner, can he say that Devadatta

had in a past life been a good friend

and mentor, and had in this life aided

his efforts to instruct people. 

Saito: Isn’t the point of this expla-

nation to reveal the doctrine of life,

rather than to provide specific facts

about their past relationship?

Ikeda: We could say that it explains

the truth of life. Devadatta, too, in

terms of the true aspect of his life, is

also an entity of the oneness of good

and evil. Darkness and enlighten-

ment are two facets of the one enti-

ty of the Mystic Law. Devadatta who

had been Shakyamuni’s teacher in a

past life was in fact the entity of the

Mystic Law. Therefore, Nichiren

Daishonin says, “Devadatta is anoth-

er name for Myoho-renge-kyo. In a

past existence, he was the seer Asita.

The seer Asita is another name for

the Mystic Law” (Gosho Zenshu, p.

744). 

Shakyamuni attained Buddha-

hood with the fundamental Mystic

Law as his teacher. This is what the

formulation in the “Devadatta”

chapter of his having practiced and

attained Buddhahood under Asita

in a past life expresses. 

Endo: The oneness of good and evil

certainly does not mean that good

and evil are the same. 

Suda: Such a way of thinking

amounts to an affirmation of evil; it

is comparable to the erroneous con-

cept of “original enlightenment”—

the notion that all people are Bud-

dhas just as they are, without having

to carry out any practice — to which

the Japanese Tendai school suc-

cumbed. By contrast, the Lotus

Sutra’s doctrine of the oneness of

good and evil is about constantly

striving to create good and changing

even evil into good. 

Ikeda: That’s right. The power of

the Mystic Law enables us to

change even bad friends into good

friends. The strength of our ichi-

nen of faith changes suffering into

joy, into a tailwind to propel our

further advance. This is what the

“Devadatta” chapter teaches. 

Nichiren Daishonin says: “Deva-
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datta more than anyone else proved

the validity of Shakyamuni’s teach-

ing. In this age as well, it is not one’s

friends but one’s enemies who assist

his progress” (MW-1, 186). To

attain Buddhahood, we have to

thoroughly conquer our own “inner

evil.” The concrete means for doing

so is struggling against and defeat-

ing “external evil.” Struggling to

defeat evil enables us to polish and

purify our lives, and attain Buddha-

hood. Because we strive against the

ultimate evil, we attain the ulti-

mate good. 

Even ultimate evil, when viewed

in terms of its essential function of

enabling us to polish our lives and

attain Buddhahood, can be thought

of as a teacher. The point, therefore,

is Shakyamuni’s victorious state of

life in explaining that even the

supremely evil Devadatta had been

his teacher in the past. Because

Shakyamuni won, he could say

this; because he won, he became a

Buddha. 

Nichiren Daishonin, likewise,

having realized great victory, could

say, “For me, my best allies in the

attainment of enlightenment are

Hei no Saemon and Regent Hojo

Tokimune, as well as Tojo Kage-

nobu and the priests Ryokan,

Doryu and Doamidabutsu. I am

grateful when I think that without

them I could not have proven

myself the votary of the Lotus

Sutra” (MW-1, 186–87). In other

words, these evil people who had

persecuted the original Buddha

were changed into good people by

his victory. 

Because of the model of such

struggle set by Shakyamuni and

the Daishonin, we of later genera-

tions know where the correct path

lies. In that sense, Devadatta, Hei

no Saemon and the others func-

tioned in part as teachers who

revealed the “path of good” for later

generations.

The Soka Gakkai has struggled

against and victoriously overcome

all manner of persecution, repres-

sion and scheming. As a result of

these struggles, we have all been

able to deepen and strengthen our

faith. If it were possible to accom-

plish kosen-rufu easily and with-

out obstacles, then we would not

have the opportunity to polish our-

selves or to carry out our practice

for attaining Buddhahood. 

Difficulties equal advance. Earthly

desires are enlightenment. The key is

to use all sufferings as fuel to

become happy; to use all evil as fire-

wood to cause the light of good to

burn brighter still. 

Saito: My understanding of the

significance of the “Devadatta”

chapter has increased dramatically. 

Endo: Those who heard the “Deva-

datta” chapter the first time it was

expounded must have been rather

startled. 

Suda: Even if he had made sincere

penance for his evil deeds, the idea of

the supremely evil Devadatta receiv-

ing a prophesy of enlightenment

would have been utterly unthinkable

in the pre-Lotus Sutra teachings. 

Saito: Shakyamuni expounded the

principle of the true entity of all phe-

nomena in the “Expedient Means”

chapter; so, theoretically, people

must have had a sense of the doctrine

of the mutual possession of the ten

worlds. Still, it may be that even

Shariputra, known as foremost in

wisdom, did not realize that this doc-

trine meant that evil people and

women could attain enlightenment. 

Ikeda: That’s right. Later in the

“Devadatta” chapter it is revealed

that Shariputra has a streak of

obstinacy that prevents him from

believing that women can attain

Buddhahood. It’s often the case that

even if we understand something

theoretically, our lives are still

dominated by darkness. Therefore,

it is important to have a practice for

polishing one’s life. 

Endo: Fundamentally, all people

can equally attain Buddhahood.

Since that is the spirit of the entire

Lotus Sutra, it would be a contra-

diction if Devadatta were excluded.

Rather, in terms of the spirit of the

Lotus Sutra, it can be said that the

prediction of enlightenment for

Devadatta is necessary. Nichiren

Daishonin explains that the

prophecy of enlightenment for

Devadatta indicates that the world

of Hell also contains the world of

Buddhahood (cf. MW-1, 50). 

Saito: It occurs to me that since

everyone has in his or her life an

evil nature just as heinous as Deva-

datta’s, if it were the case that those

with evil in their lives could not

attain Buddhahood, it would mean

that no one could. In other words,

whether evil people can attain Bud-

dhahood is not only an issue of

concern for evil people; it in fact

concerns all people. This is analo-

gous to the principle we earlier dis-

cussed in connection with the

enlightenment of the people of the

two vehicles, i.e., voice-hearers and

pratyekabuddhas. 

Ikeda: The doctrine of the “mutual

possession of the ten worlds” indi-

cates that evil exists even within the

life of the Buddha, and that the Bud-

dha nature exists even within the

lives of evil people. This is indicated

point-blank by Devadatta’s attain-
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ment of Buddhahood. It could be

said, therefore, that if Devadatta’s

attainment of enlightenment had

not been expounded, the Lotus

Sutra would not be complete. 

Endo: The fixed way of thinking

that the Buddha should be the polar

opposite of evil, someone who has

completely eradicated evil from his

life, is in a sense easy to grasp. But

real people have an evil nature; and

it cannot be completely eradicated.

Therefore, if a Buddha were entirely

free of evil, then the Buddha would

simply be an abstract being, a

myth, making it impossible for any

ordinary person to actually become

a Buddha. 

The Daishonin indicates this

when he says, “In actual terms,

before the Lotus Sutra there were

only provisional Buddhas. There are

no cases of real people becoming

Buddhas” (Gosho Zenshu, p. 403). 

Ikeda: Because the doctrine of ichi-

nen sanzen had not yet been

revealed, the pre-Lotus Sutra teach-

ings, even where they talk about

people attaining Buddhahood, are

ultimately simply words without

reality; they are all talk and no sub-

stance. The Lotus Sutra is not an

abstract doctrine of this kind. It has

the power to actually remove the

blade of suffering from people’s lives

and lead them to happiness. The

entity of the Law of the Lotus Sutra,

which is the fundamental power to

help people attain Buddhahood, is

Nam-myoho-renge-kyo. 

Saito: There are various ways of

looking at the relation of good and

evil. One is as fixed things that are

in opposition to one another. This

is the kind of perspective we find in

the pre-Lotus Sutra teachings.

Another view holds that good and

evil are different sides or aspects of

the same entity, like the front and

back sides of a coin.

Ikeda: We might surmise that the

oneness of good and evil corre-

sponds to the latter view, but it

does not. If that were the case, good

and evil would be merely differ-

ences in perspective, and life itself

would become static and unchang-

ing. From that standpoint, it would

be impossible to capture the

dynamism and ceaseless change

that is the true aspect of life.

We must recognize that the

entity of life, which sometimes

produces positive value and some-

times produces negative value, is

essentially one. This is the true

meaning. 

Suda: That gives us all together

three ways of looking at good and

evil. These correspond to the three

interpretations of the meaning of

the concept of the “oneness” given

by the Chinese Tendai priest Chih-

li (960–1028). They are “dualism

between separate entities,” “dual-

ism of the same entity” and “unity

in the depth of the entity [of life].”

The view of good and evil as

existing separately, such that good

appears when evil is extinguished,

corresponds to the first interpreta-

tion. The view of good and evil as
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like the front and back sides of a

coin corresponds to the second

interpretation. The third interpre-

tation is the view that while good

and evil always manifest in opposi-

tion, they arise from the true enti-

ty of life which itself embodies the

oneness of good and evil. 

Ikeda: That classification is rather

complex. The Daishonin says,

“Anger can be found in good and

evil alike” (Gosho Zenshu, p. 584).

Anger directed toward evil is good.

Anger that derives from egotism is

evil. Anger itself cannot be called

either good or evil. Good and evil

are relative. It is important, there-

fore, that we actively seek to create

“good relations.” 

President Makiguchi continued

to conduct dialogue even in prison.

He would ask, loudly enough for

people in other cells to hear, “Isn’t

not doing good the same as doing

evil?”12 In that way, he encouraged

them to think about what was going

on around them. 

Ordinarily, most people proba-

bly suppose that doing evil is worse

than simply not doing good. Not

doing evil, but not doing any good

either— this is how most people in

the modern age live. But President

Makiguchi argued that not to do

good is the same as doing evil. 

To illustrate, let us say that

someone places a rock on a railroad

track. That is evil. Let us say that

someone else sees the rock on the

tracks but fails to alert anyone to

the situation, and just lets the rock

be. It may well be true that this

person has not committed evil; but

neither has he done any good. If as

a result of his inaction the train

gets derailed, then it is the same as

if he had committed evil.13

Not to fight against evil is itself

evil. It was with this conviction

that Mr. Makiguchi taught the

importance of leading a life of

“actively creating good.” A convic-

tion he put into practice. 

He also argued that the accumu-

lation of minor good is ultimately

to no avail. “It has been said that

the accumulation of particles of

dust will form a mountain, but at

most all you can create from specks

of dust is a mound of dust.”14 Pres-

ident Makiguchi had an interesting

way of putting things; and his

words were really on the mark. He

concluded: “Mountains are formed

by movements in the earth’s crust.

Unless we change human beings

and society from the very founda-

tion, it will be too late for human-

kind. Creating such change is great

good; it is spreading the Lotus Sutra.” 

Saito: In other words, not fighting

against evil is the same as commit-

ting evil. It seems to me that this is

a shrill warning to the people of the

present age, who are inclined to

live their lives oblivious to what is

going on around them. 

Ikeda: That was certainly the atti-

tude of Dr. Martin Luther King Jr.

(1929–68), leader of the American

civil rights movement. Dr. King

believed those who stood by quiet-

ly in the face of evil were aiding

and abetting evil; and that not to
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oppose evil was to comply with it.

Suda: I have had the privilege of

visiting some Asian countries. I

sense that President Makiguchi’s

idea of leading a life of “active

good” holds a strong attraction for

many SGI members in these coun-

tries. In particular, throughout the

world, there is a great deal of

vagueness and ambiguity sur-

rounding the question of just what

good and evil are. I think that

under such circumstances the Bud-

dhist ideal of “actively creating

good” is like a beacon in the fog. 

Ikeda: Exactly. We must be careful

lest this age, which is largely devoid

of philosophy and ideology, give way

to a dangerous era in which egoism

is allowed to run amok. We must

not allow nihilism to prevail. We

have to show people a sure “path of

life” and bring about the ascendance

of a sun of hope. 

Many philosophical arguments

have been made about good and

evil in both past and present, East

and West. Without going into

these various perspectives, the

point that life is the objective and

the “end” and must not be turned

into a “means” is key; this is the

major premise. To enrich this

supremely noble life and make it

shine is good; whereas to turn life

into a means and cause it to con-

tract is evil. 

Also, unity is good while frag-

mentation is evil. The highest

good, therefore, is to help people

open up the world of Buddhahood

in their lives, and to forge a global

solidarity of good will. The move-

ment for peace, culture and educa-

tion based on Buddhism, that is to

say, the movement of kosen-rufu,

accords entirely with this objective.

Carrying out these activities means

putting the principle of the oneness

of good and evil, in which even evil

is incorporated into good, into

dynamic practice. 

The point is to advance while

intently reflecting on, and grappling

to overcome, the self; to defeat one’s

inner weaknesses and advance.

When we do so, we are truly reading

the “Devadatta” chapter. In the final

analysis, the bitter struggle between

Shakyamuni and Devadatta is con-

tained within each of our lives.

When we understand the sutra in

this light we are reading it from the

standpoint of Nichiren Daishonin’s

Buddhism. 

The Indian poet Rabindranath

Tagore (1861–1941) compares the

function of evil to the banks of a

river. The river banks are obstruc-

tions, but they are necessary for

keeping the river on track and

flowing steadily in a forward direc-

tion. Without banks, the river

would overflow, carving out a path

of destruction instead of creating

value.15

Like the river, let us use every

obstruction to our benefit as we

continue our “boundless struggle”

against evil. Let us strive to further

increase the volume of water in the

“river of good,” and extend its flow

worldwide. 

(To be continued)

Illustrations by Larry Ashton
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(New York: Macmillan Publishing Compa-

ny, 1948), p. 701. 
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lection of Tsunesaburo Makiguchi’s Say-

ings), ed. Takehisa Tsuji (Tokyo: Daisan

Bummeisha, 1979), p. 169.

8. Ryokan (1217–1303): A priest of the Shin-

gon-Ritsu school during the Kamakura

period.

9. Doryu (1213–1278): A priest of Rinzai

school of Zen, also called Rankei. In 1246,

he came to Japan from China. He opposed

the Daishonin and, with Ryokan and others,

plotted against him.

10. Makiguchi Tsunesaburo Shingenshu, p.

169. 

11. Toda Josei Zenshu, vol. 6, p. 360–61.

12. Makiguchi Tsunesaburo Zenshu, vol. 10, p.

30.

13. Makiguchi Tsunesaburo Shingenshu, p.

184.
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23.

15. Cf. Rabindranath Tagore, Sadhana: The

Realisation of Life (New York: The

Macmillan Company, 1929), p. 47.
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A
T first glance, you know

when you have met a great

person who has overcome

life-and-death struggles. So it was

at my first meeting with India’s Dr.

Bishambhar Nath Pande, a direct

disciple of Mahatma Gandhi

(1868–1948). Our minds instantly

reached out to each other, and I

knew I had met a person of out-

standing humanity. In the solid

faith and commitment that radiated

from his being, he was like a rock;

in his profound spiritual depth, he

was like the ocean. As we talked

more and I came to know him bet-

ter, that impression only grew

stronger. 

He is, together with the late

Brazilian Academy of Letters

President Austregésilo de Athayde,

one of the great champions of

human rights of our times. There

are no more respectworthy people;

we must not fail to commend and

value them. 

Making the trip all the way to

Japan in 1992 in spite of his

advanced age (this year [1995] he

will turn 89), Dr. Pande shared his

family history with me — a family

history that is like an account of

the Indian struggle for indepen-
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dence in miniature. Dr. Pande told

me how his grandfather was exe-

cuted for his involvement in the

independence movement. 

In 1857, Dr. Pande’s ancestors

joined in an uprising of Indian sol-

diers that formed in response to

unbearably cruel oppression from

the British government. His grand-

father was one of seven children; of

the seven, five were killed in the

struggle and one disappeared. His

grandfather, the only remaining

son, was later executed. On the

very day his body was brought

back to the family home, Dr.

Pande’s father was born.

Shortly thereafter, all of the

family’s property was confiscated

and they were driven out of their

village. Many of the surviving

family members were women and

children. They hid during the day

and traveled on foot at night.

Tragedy struck when Dr. Pande’s

father was 1 year old. Early in the

afternoon, after taking lodging in a

certain village, Dr. Pande’s grand-

mother took his father down to a

stream to wash. While they were

there, British forces attacked the

village, burning the houses and the

people inside. Thirty-five of the

Pande family members were killed.

Only Dr. Pande’s grandmother and

her infant son survived. 

Mother and child lived on,

undergoing indescribable hard-

ships. How could they forget such

sorrow and rage? Because of it, Dr.

Pande’s father grew up to fight for

freedom, too. 

In the same way, Dr. Pande grew

up with his father’s and grandfa-

ther’s righteous anger carved into

his bones. In fact, on the day that

Dr. Pande was born (December 23,

1906), his father was in prison. 

What prevented Dr. Pande from

allowing his anger to turn toward

violent revolution and from ending

up condemned to death by the

authorities like his grandfather?

Looking back, Dr. Pande attributes

this to two special meetings. 

The first encounter was with the

poet Rabindranath Tagore (1861–

1941) when Dr. Pande was a young

boy. From Tagore, the young Pande

learned three things: about the world,

about the love of humanity, and

about Mahatma Gandhi. Dr. Pande’s

second meeting was with Gandhi

himself — a meeting that changed

his life. From Gandhi, he learned
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about nonviolence and the nobility of

working alongside and for the people. 

Tagore represented a garden of

culture, while Gandhi personified

the great earth of humanity. 

The Indian independence move-

ment grew in intensity. It came to a

head in the first month (of the

Hindu calendar) in 1919. The British

fired on a meeting of civilians in the

Punjab; the injured and dead num-

bered more than fifteen hundred.

The Indian people had reached the

limits of their endurance. They

could no longer accept a government

that killed people with impunity, as

if they were no more than flies. The

youthful Dr. Pande’s blood surged.

He determined to join Gandhi in the

struggle. 

IT was on an April afternoon in

spring of 1921. Fourteen-year-old

Pande, letter of introduction from

Tagore in hand, visited Gandhi at his

ashram. Gandhi, 51 at the time,

looked the boy over slowly from head

to toe. He asked the young Pande

if he really wanted to live in the

ashram. “Yes, of course,” was the

answer. Confirming that Pande was

of the Brahman class, he entrusted

the boy into a caretaker’s keeping. He

then asked the man to raise the boy

well, specifying that Pande’s first

responsibility be cleaning toilets. In

India, it was unthinkable that some-

one from a high caste as the Brahman

would ever perform such a task! 

Dr. Pande commented that in

later years he was deeply grateful

to Gandhi for assigning him to

clean toilets. He realized that his

mentor was determined to elimi-

nate any feeling of superiority

that young Brahman child might

have felt toward his fellow Indians.

Thus, Gandhi’s actions as a mentor

taught Dr. Pande to empathize

with the oppressed.

Gandhi constantly taught his

followers never to be alienated

from the people, to always enter

their midst, and to work for them;

to devote oneself to them and serve

them; and to become one of them

by being their friend and their

companion. He taught this all by

his own example. 

YET there were times when

these teachings of Gandhi

were not actualized by his follow-

ers. For instance, Gandhi lamented

that when someone became a

member of the national assembly,

he or she tended to break away

from the common people. But Dr.

Pande was different. Even when he

later became governor of the state

of Orissa (1983–88), he was

praised for sharing everything with

the people and for living as one of

them and experiencing their joys

and sorrows, laughter and tears. 

I understand Dr. Pande’s feel-

ings: his pride and joy is to live his

life exactly as his mentor taught

him. When his mentor, Gandhi,

loved by millions, praised Dr.

Pande’s efforts, it was as if he, too,

was praised by those millions. Is

there any greater glory than this? 

Young Pande devoted himself to

work with his mentor. At age 15,

one year after his meeting with

Gandhi, Dr. Pande spent six

months in jail. Altogether, he has

been imprisoned eight times, for a

total of nearly ten years. 

He lived through tumultuous

times. His boyhood was spent

commuting between prison and

Tagore’s school. As he grew into a

youth, he witnessed abominable

cruelty and the arrogance of those

in power. Yet, at the same time, he

saw the nobility of the people, who

had abandoned all fear. 

During the massacre in Peshawar,

for instance, nore than 400 were

killed, but not one of them took a

bullet in the back. Under the bar-

rage of British fire, they marched

forward, ever forward. In another

state, ten children were strung

upside down from trees by British

soldiers. They hung there, nearly

unconscious and bleeding from the

nose and mouth. However, when

Dr. Pande approached, he could hear

them whispering in weak voices,

like the sound of a mosquito’s hum,

“Long live the revolution.”

In 1932, there was a general strike

to protest Gandhi’s imprisonment.

Dr. Pande and the other people of the

town lay down in front of the British

soldiers. The officers beat the demon-

strators with clubs, and the mounted

police trampled them. Dr. Pande’s

knee was broken— to this day, it has

not completely healed. Even this

could not deter them.

Gandhi’s power was his “great

soul” (lit. mahatma) that could

transform the people into heroes.

When Gandhi passed through a

crowd, people’s hearts were puri-

fied, and all fear evaporated. 

WHEN a mentor and his dis-

ciple are united in spirit,

unbelievable courage, strength and

compassion emanate from their

lives. The relationship between

Gandhi and his followers was a

great experiment, a great demon-

stration, which unfolded during the

passionate struggle for freedom.

In 1942, Dr. Pande went to East

Bengal. Five young girls were at the

head of a demonstration of a thou-

sand people. “Disperse or we’ll

shoot!” shouted the British com-

mander. But the girls did not run

away. The girl in the lead, who was

carrying the flag, was shot: Within

thirty seconds, twenty-eight bullets

were fired into her frail body, and
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she fell. Immediately, the next girl

picked up the flag — she was also

shot. The third, then the fourth, and

the fifth girl in turn took up the flag

and each was shot down. All died

grasping the flag to her heart. When

the last girl was struck down, the

flag was still waving. 

When independence was finally

declared, Dr. Pande said that he didn’t

have the heart to celebrate. The cost,

the sacrifice, had been too cruel. 

We must also never forget the

tears that have been shed. Our

freedom today, too, owes much to

those who fought bravely against

oppression and laid down their

lives in the struggle.

Gandhi taught Dr. Pande to be a

soldier in the army of the spirit of

nonviolence, and to spare himself no

hardship for the sake of practicing its

tenets. Dr. Pande replied by keeping

up the struggle long after his men-

tor’s death. Gandhi’s goal— to wipe

away the tears from every eye that

cries — has not yet been achieved;

the light he kindled must not be

allowed to be extinguished. 

Dr. Pande did not forget that

the women who marched in the

Salt March never dropped their

salt, no matter how many times

they were beaten by the British.

They held onto their fist of salt

with their last ounce of strength,

even as they drifted from con-

sciousness in the hospital. In their

hands, they were holding onto the

dream of the day when the people,

who had been oppressed for so

long, would claim final victory. 

DR. Pande confided to me that

if he were only twenty years

younger, he would like to work

with and support me more actively

in the struggle for world peace. He

declared that he understood how

great were the difficulties I had

experienced, because he had also

been fighting those same difficul-

ties throughout his life. When I

heard his words, a strong emotion

passed over me. “Your words,” I

said, “are the greatest support I

could ever hope for.” 

I was moved by Dr. Pande’s

integrity and earnestness. What a

contrast from the majority of lead-

ers, who only use their positions to

further their own interests and

protect their privileges! The vow to

serve others that he took as a

young boy still burns brightly in

his heart. 

Dr. Pande then offered an impor-

tant insight. Gandhi, he said, prac-

ticed the teachings of Shakyamuni as

a means to transform society. He

went on to say that Buddhism origi-

nally declined in India because the

priests grew too wealthy and became

corrupt. However, Dr. Pande believes

at the present time that the SGI is

bringing the message of both

Shakyamuni and Gandhi to society

around the world through action. 

Before he died, Gandhi said that

if his spirit could serve as a light to

the world, he would go on speaking

even from his grave. These last

words have come true. Through the

person of Dr. Pande, who embodies

his mentor’s spirit, Gandhi still

speaks to us today. 

Dr. Pande looked me straight in

the eye and declared that, as

Gandhi’s disciple, he would not let

his mentor’s cry fade, but he

would continue to fight, keeping

his message alive until the last day

of his life. ❏
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The Human Revolution is a novel based on fact, written by SGI President Daisaku Ikeda under
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JOSEI Toda had enabled countless

ordinary people to awaken to their

mission as Bodhisattvas of the Earth.

By accomplishing a Soka Gakkai

membership of 750,000 households,

he had shown how to actualize the

emergence from the earth depicted

in the Lotus Sutra of bodhisattvas

equal in number to the sands of

60,000 Ganges rivers. His achieve-

ment amounted to a fulfillment of

the Lotus Sutra’s prophecy, proof that

Toda had directly inherited Nichiren

Daishonin’s spirit. 

The challenge now awaiting

Shin’ichi as Soka Gakkai president

and heir to Mr. Toda’s legacy would

be actualizing this vision of count-

less bodhisattvas “emerging from

the earth” throughout the world. 

When individuals awaken to their

innate mission as Bodhisattvas of

the Earth, it imparts to their lives a

deep and essential meaning. This

awareness is the pivot on which

human revolution turns — trans-

forming people’s lives, directing

them toward the creation of value

and enabling them to change the

most painful karma into the most

wonderful mission. When individuals

strive to fulfill their unique mission,

they accomplish a sublime human

revolution within, which can ulti-

mately transform the destiny of an

entire nation.

One after another, Shin’ichi

recalled the faces of dear and famil-

iar members. Each possessed a

wondrous mission. All were chil-

dren of the Buddha who had

emerged from the earth, gathering

from the various reaches of the

universe, heroes ready to perform a

grand drama of human revolution. 

With these comrades in faith,

Shin’ichi vowed, he would open a

new page in the annals of kosen-

rufu. He awaited the day of their

new departure together, praying

that all, without a single exception,

would fulfill their mission for

kosen-rufu and achieve lives of

great and abundant happiness. 

When that momentous day

came, the May air was fresh and

the sky cloudless, the rain from

the night before having completely

lifted. The trees lining the streets

bore fresh green leaves that shim-

mered beautifully in the brilliant

sunlight. 

On May 3, 1960, the 22nd Soka

Gakkai Spring General Meeting, at

which Shin’ichi Yamamoto was to be

inaugurated as the third president of

the Soka Gakkai, was held at the

Nihon University Auditorium in

Ryogoku, Tokyo. 

The meeting was declared open

at noon and the opening proces-

sion got under way, accompanied

by the stirring strains of a Gakkai

song. The 203 flags of the young

men’s and young women’s division

corps were followed into the audi-

torium by the flag of the Gakkai

Headquarters, after which the new

president, Shin’ichi Yamamoto,

made his entrance. The eyes of

the more than 20,000 members

present were all riveted on him.

He looked up at the photograph of

President Toda that hung above

center stage. To the left and right
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of the photograph hung short

waka poems by Toda inscribed in

striking black calligraphy. The one

on the right caught Shin’ichi’s

eye. It read: 

Now, let us set out on a journey

Our hearts emboldened

To spread the Mystic Law 

To the farthest reaches 

Of India.1

He fondly remembered the

poem, which Josei Toda had com-

posed in the New Year of 1952,

the year after his inauguration as

president, to express his commit-

ment and determination to widely

spread the Mystic Law throughout

the world. 

Gazing at the picture of his late

mentor, Shin’ichi inwardly pledged:

“Sensei, following in your foot-

steps, I now begin my great life-

long struggle for the Law. Trans-

cending life and death, I will march

forth boldly on a journey for world

kosen-rufu in which I will spread

the Daishonin’s Buddhism to the

farthest reaches of India. Please

wait and see.”

He felt as if his mentor was

warmly smiling down upon him.

As he gazed at the picture, tears

welled in his eyes. 

Shin’ichi Yamamoto proceeded

to the stage, fighting to hold back

the rising flood of emotion.

New Dawn 19

AFTER Shin’ichi was seated,

Soka Gakkai Director Hisao

Seki gave the opening words.

When Seki mentioned the inaugu-

ration of the new president, cheers

and loud applause erupted.

After a progress report from

Kazumasa Morikawa, words from

outgoing general director Takeo

Konishi and an introduction of the

new president by Koichi Harayama,

Shin’ichi Yamamoto finally rose to

deliver his inaugural speech.

An explosion of joy and a storm

of applause rocked the auditorium.

It was the day — the moment —

they had all been waiting for. Now,

in reply to their long and cherished

hope, before them stood their new

president, Shin’ichi Yamamoto.

The air was filled with anticipation

of a great, fresh surge of progress

toward kosen-rufu. Hearts pound-

ing with excitement, the members

silently awaited Shin’ichi’s words. 

“Though I am young, from this

day I will take leadership as a rep-

resentative of President Toda’s disci-

ples and advance with you another

step toward the substantive realiza-

tion of kosen-rufu.…” 

His voice resounded with

strength and dignity. It was a lion’s

roar, signaling a new dawn for the

spread of the Law. The members’

applause, expressing their desire to

share in this struggle, echoed

through the auditorium like surg-

ing waves of joy. The moment

marked a powerful new departure

into the vast and open seas of world

peace and human happiness. 

Attending the general meeting

was also High Priest Nittatsu, who

announced: “In his treatise ‘The

Opening of the Eyes,’ our founder,

Nichiren Daishonin, wrote, ‘This I

will state. Let the gods forsake me.

Let all persecutions assail me. Still

I will give my life for the sake of

the Law’ (The Major Writings of

Nichiren Daishonin, vol. 2, p. 174).

These are the words I wish to dedi-

cate to Mr. Shin’ichi Yamamoto, the

third president of the Soka Gakkai,

on this occasion of his inaugura-

tion.”

Shin’ichi etched this golden

statement deeply into his life. A

passionate determination to self-

lessly devote his life to spreading

the Law surged through his entire

being. 

The meeting drew to a close

amid an atmosphere of jubilation.

Later, as the celebration that fol-

lowed was about to end and

Shin’ichi was preparing to exit, a

great cheer suddenly erupted as a

surging crowd of youth swept

toward him. Grabbing hold of him,

they lifted Shin’ichi above their

heads and began tossing him into

the air. The joy of these youth, who
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had long been awaiting their new

president, was explosive. 

“Long live President Yamamoto!”

someone in the ring of youth sur-

rounding the group that was tossing

Shin’ichi cried out at the top of his

lungs, throwing his arms vigorously

up in the air and practically jumping

off his feet as he did so. 

The rest joined in, yelling,

“Banzai! Banzai! (Long life! Long

life!)” 

Their cheers echoed outward

like a tidal wave, and a roaring tor-

rent of applause reverberated in the

vast domed space above them.

Faces glowed with happiness, and

cheeks glistened with tears of joy. 

Light streaming in from one of

the auditorium’s high windows

bathed Shin’ichi’s form as he was

tossed into the air amid a sea of

outstretched hands. It conjured

images of a graceful young whale

leaping into the air, diving power-

fully through the churning waters.

It was an unrestrained celebration

of the departure of a gallant youth on

a glorious, tumultuous voyage to the

new century. Shin’ichi’s heart was as

fresh and clear as a perfectly cloud-

less sky. He brimmed with fighting

spirit, and a sun-like sense of mis-

sion burned with intense brilliance

inside him, illuminating the clear

skies of his heart with a golden light.

(End)

Dedicated to my late mentor, Josei

Toda

By his disciple, Daisaku Ikeda

EPILOGUE

CHERRY blossoms danced in

the wind, as if bidding a final

farewell. The day of my mentor’s

funeral, and how I stood, with a

thousand emotions in my heart,

gazing up at the blue sky spreading

out beyond the delicately falling

cherry blossoms, remains indelibly

etched in my memory. 

On April 2, 1958, my mentor,

Josei Toda, passed away peacefully

at the age of 58. His life had been

as pure, noble and fresh as those

cherry blossoms. 

My mentor had struggled

against the cruel oppression of the

military government and stood

alone in a war-ravaged, defeated

Japan to build a citadel of peace for

all humanity. He took up the cause

of kosen-rufu in exact accord with

the will of Nichiren Daishonin,

bringing the Daishonin’s Buddhism

to life in an age when it was on the

verge of perishing. He dove into

the anguished, suffering masses of

the people. Talking with them,

sharing their laughter and their

tears, he lit the torch of happiness

for 750,000 households. 

But this peerless leader of

Buddhism was not understood by

his contemporaries in Japanese

society. Instead, we might say that

his life ended in the midst of mis-

understanding and defamation

toward him.

In my youth, I vowed to create a

written record that would convey

the truth about my mentor. This

was because I had resolved in my

heart that my mission as his disciple
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above their heads and
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the air. The joy of these
youth, who had long

been awaiting their new
president, was explosive. 



was to declare my teacher’s magnif-

icent accomplishments to the world.

I felt that unless his selfless struggle

to propagate the Law was properly

communicated, transmitting this

Buddhism to future generations

would be impossible. 

Ultimately, President Toda’s life

itself was an example of a single

individual’s sublime human revolu-

tion; I was convinced that chroni-

cling it would make it possible for

multitudes of people to pursue that

same path. 

Soon after Mr. Toda passed

away, I began to formulate the con-

cept for this work. What troubled

me most was where to begin. 

Under the pen name “Myo

Goku,” President Toda had written

and published a single-volume novel

titled The Human Revolution in

which he depicted himself as the

main character, named Mr. Gan.

That novel ended with Gan’s real-

ization in prison that he was a

Bodhisattva of the Earth who had

been present at the Ceremony in the

Air described in the Lotus Sutra,

and with his determination to

embrace the noble mission of widely

propagating the Law as his own per-

sonal calling and lifework. In this

way, my mentor committed to writ-

ing the state of life he had attained

through his awakening in prison. 

TO be aware of one’s mission

as a Bodhisattva of the Earth

gives essential meaning to one’s

existence, inspires an awakening

to one’s genuine humanity and

becomes a supreme source of

value-creation for one’s life. It also

serves as a motivating force to

transform the lesser self, which is

bound by self-concern, in the

direction of altruism, allowing for

the establishment of a greater self

capable of embracing all humanity.

Wanting to teach us that herein

lies the ultimate principle known

as “human revolution,” my late

mentor thus set out to record his

own experience in the form of a

novel. 

After his release from prison on

July 3, 1945, he put into practice

the profound determination he had

arrived at, and in the process

revealed the concrete means for

achieving human revolution. 

For this reason, with the inten-

tion that my novel The Human

Revolution be a continuation of

President Toda’s, I decided to begin

writing from the point of his

release from prison. 

I announced my aim to begin

writing this novel on the occasion

of my mentor’s seventh memorial

service (marking the sixth anni-

versary of his death) in 1964, and

began work on the first installment

while in Okinawa on December 2

of that year.

Twenty-eight years have passed

since then, and now at last this

twelfth and final volume is in the

process of being published in book

form. I completed the manuscript

on November 24 last year (1992),

with the inscription, “Dedicated

to my late mentor, Josei Toda. By

his disciple, Daisaku Ikeda.” As I

wrote this, I envisioned my men-

tor’s smiling face. I am uncertain

about how adequately I have been

able to record the whole truth of

my great teacher’s life, but I never-

theless now savor the profound joy

of having fulfilled one of my

duties as a disciple. 

In one sense, through writing

The Human Revolution I have kept

up a day-to-day dialogue with my

mentor. Particularly in writing this

twelfth volume, which chronicles

President Toda’s life from August

1957 up through his death, there

were many times when I, recalling

those final days, found myself swept

by powerful emotions. During that

period, though he was growing

weaker with each passing day, he

summoned forth death-defying

energy and mounted his final strug-

gle for kosen-rufu. Aware of his

own approaching death, he waged a
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sublime battle against the limita-

tions of his own mortality.

In the midst of this struggle, on

September 8, 1957, he delivered

his historic “Declaration for the

Abolition of Nuclear Weapons” at

the Mitsuzawa Athletics Stadium in

Yokohama. This constituted the first

of his final prescripts to his succes-

sors for the sake of the future.

Then, that November, President

Toda collapsed from illness while

preparing to make a trip to

Hiroshima to encourage the mem-

bers there. The day before, he had

strictly admonished me for trying

to dissuade him from going. “As

an emissary of the Buddha, I can’t

turn my back on something once

I’ve decided to do it! I will go, even

if it kills me!” This cry, which

arose from his fervent fighting

spirit, still echoes in my mind. 

Mr. Toda’s deep, indomitable

resolution even forced aside the

devilish functions of illness. As

if by a miracle, he regained his

health and, in March the following

year, took leadership of a month-

long general pilgrimage to cele-

brate the completion at the head

temple of the Grand Lecture Hall.

By way of the ceremony of March

16 held during that pilgrimage, he

entrusted to the youth of the Soka

Gakkai, of which I was then one,

full responsibility for the future of

kosen-rufu. Only a short time

later, he passed away. 

During that time at the head

temple, President Toda kept me

constantly by his side, pouring his

life into training and tutoring me

until the very end. Each of those

days remains for me a rich and

glowing golden memory. Each

word my mentor uttered at that

time contains his will and testa-

ment to us, and serves as an eternal

guide to illuminate the future. 

Indeed, the record of President

Toda’s life and achievements por-

trayed in this twelfth volume is

significant in that it constitutes the

period of his life that is most essen-

tial to be conveyed to posterity. It is

imbued with numerous and splen-

did guidelines and instructions that

will be applicable for countless

generations to come. 

ORIGINALLY, I had intended

to finish Volume 12 of The

Human Revolution with the

events surrounding President

Toda’s death. But I felt that would

have been far too sad. Considering

that my mentor’s spirit had grown

into a great river of kosen-rufu,

and that that flow must be perpet-

uated, I felt I should somehow end

this volume with a ray of hope for

the future. It was with this in

mind that I added the chapter

“New Dawn,” ending with

Shin’ichi Yamamoto’s inaugura-

tion as the third president of the

Soka Gakkai. For this reason, the

length of the manuscript for

Volume 12 surpasses that of previ-

ous volumes, and I hope the reader

will excuse this additional abun-

dance of text. 

President Toda passed away at

the age of 58; were he alive today,

he would be 93 as of this writing.

Now I, his disciple, having myself

suffered from illness and a weak

constitution, have surpassed him

in years. I can only feel that he has

bequeathed the remaining portion

of his life to me. What I feel I must

do now is fight on in my mentor’s

stead for the sake of world peace

and the happiness of humankind,

survive, and fulfill my mission in

this life. This is the path I must fol-

low as a disciple, to repay my debt

of gratitude to my mentor. It is the

path of human revolution that he

forged for us. As I proceed along

this lofty and noble path of the

Soka Gakkai, President Toda con-

tinues to live on in my heart. I can

only pray that he will live on for-

ever in the hearts and minds of all

our fellow members. 

Finally, I wish to thank from the

bottom of my heart all of those

who have offered their dedicated

effort and support to this project,

including master artists like Mr.

Teikichi Miyoshi, who has con-

tributed illustrations since the very

first installment of The Human

Revolution series, the late Mr.

Ryushi Kawabata and Mr. Kaii

Higashiyama, both of whom

worked on cover design. 

The Author

February 11, 1993

The day of my mentor’s birth

Rio de Janeiro, Brazil

(This concludes Volume XII, the

final volume of The Human

Revolution.)

Illustrations by Teikichi Miyoshi
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1. India: Japanese Gasshi, literally “Land of the Moon.” In his writings,

Nichiren Daishonin refers to the eventual spread of Buddhism from

Japan, the “Land of the Sun,” back to India, the place of its origins. This

indicates the worldwide propagation of the Daishonin’s Buddhism. 
















