November e 1998 Vol. 2 e No. 11

Living Buddhism is the monthly journal of the SGI-USA, an American
Buddhist movement that promotes peace and individual happiness
based on the philosophy and practice of Nichiren Daishonin’s Buddhism.

2 From Our Readers
4 Publisher's Commentary

6 “The Ultimate Teaching Affirmed by All

Buddhas of Past, Present and Future”
Study material for November and December

14 The Untold History of the Fuji School: = SN | YT
The Origins of the Temple Issue (9) = ;& e '8

Persecutions in the eighteenth and nineteenth centuries "(

20 Dialogue on the Lotus Sutra # 33:

The Mutual Possession of the Ten Worlds (2)

30 Tsunesaburo Makiguchi and Value
Creation: Toward Humanistic Education

34 An Educator and a World Citizen:
Dr. M. Satish Kumar

36 Soka University of America

38 ‘The New School of Collaborative
Learning

44 Sequoia Park Preschoolers Get a
Head Start on Learning

COVER PHOTO Courtesy Soka University of America. A model
of the future university campus in Aliso Viejo, California.

LIVING BUDDHISM (USPS 385-750) (ISSN: 1093-5169)

Formerly Seikyo Times. Published monthly by SGI-USA Publications, 525 Wilshire Blvd, Santa Monica, CA 90401. Periodicals postage paid at Santa Monica, CA 90401, and
additional mailing offices. Postmaster— send address changes and returns to Living Buddhism, SGI-USA Subscriptions, P.O. Box 1427, Santa Monica, CA 90406-1427. Copyright© 1998
SGI-USA. All rights reserved. Printed in U.S.A. Subscription rate: $50.00 per year, $90.00 for two years, $125.00 for three years. RETURN POSTAGE GUARANTEED.



oaAIAS

EDITORIAL STAFF:

Publisher: Fred M. Zaitsu
Executive Editor: Ted Morino

Managing Editor: Margie Hall

Asst. Managing Editor: Dave Baldschun

Art Director: Gary Murie

Staff Writer: Stephanie Celano

Staff Translators: Jeff Kriger, Shin Yatomi,
Yoshiko Nakamura

Volunteers: Curtis R. Young, Marianne Winfield,
Alice Ross, Kitty Scalzo

BUREAU CHIEFS:

Atlanta: Sam Harris

Boston: Anne Hudson, Beth Zimmerman
Chicago: Bill Endsley

Florida: Terry Ellis

Hawaii: Joanne Tachibana

Los Angeles: Tesfaye Abagaz, Kathleen Slattery,
Laura Aved, Patti Brundige

Midwest: Jim Celer

New York: Nikki Amdur, Brigid Witkowski,
Steve Piontek, Leslie Wines, Paul Grossman
Philadelphia: Claude Lomden

Rocky Mountain: Rodney Richards

San Diego: MJ] Warrender

San Francisco: Ron Baird

Seattle: Aaron Franklin

Texas: Nellda Gallagher

Washington, D.C. : Patricia Elam Ruff

DOMESTIC SUBSCRIPTIONS RATES:

$50 per year, $90 for two, $125 for three
Subscriptions Department: (800) 835-4558
Subscriptions: SGI SUBS@aol.com

INTERNATIONAL SUBSCRIPTIONS:

Canada, Mexico & Caribbean: U.S. $65 per year
Latin America: U.S. $75 per year

Europe and Africa: U.S. $83 per year

Asia, Oceania and India: U.S. $90 per year
Send money order in U.S. funds to:

525 Wilshire Blvd. Santa Monica, CA 90401

WRITTEN / ARTISTIC CONTRIBUTIONS:

Send all written, photographic or fine art submis-
sions to your local Living Buddhism Bureau Chief
or to the above address or e-mail:
LivingB1@aol.com

Contributors assume liability for all copyright-

ed material. All written submissions become
property of SGI-USA.

(4

Due to the volume of letters we receive, not all can be printed, and all letters are sub-
ject to condensation. Letters printed here do not necessarily reflect the views of the
SGI-USA or Living Buddhism. Please include signature, mailing address and telephone
number with all correspondence. Malil to: Letters, Living Buddhism, 525 Wilshire
Boulevard, Santa Monica, CA 90401 or e-mail: LivingB1@aol.com

IN RESPONSE TO
PUBLISHER’S
COMMENTARY

HIS is in response to the

publisher’s commentary in
the September 1998 Living Bud-
dhism. It encourages members
to not be influenced by harsh
weather conditions when doing
activities for kosen-rufu, looking
back to the courageous example
of Nichiren Daishonin. This is
certainly a commendable view,
but it misses another extremely
important point about the ad-
verse weather we are currently
experiencing.

In 1992 in Brazil, then again in
1997 in Japan, the United Nations
sponsored international confer-
ences on the protection of the
earth’s environment. At these
meetings, scientific evidence
was compiled from around the
world, which strongly indicates
that it is the behavior of human
beings—polluting the air and
water, cutting down forests,
etc.—which is upsetting the
balance of nature and now is
beginning to adversely affect the
weather around the globe. As the
commentary in Living Buddhism
says, these weather changes have
led to the premature deaths of
people in many parts of the
world.

America continues to lead the
world several times over, in per-
capita consumption of natural
resources, as well as production
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of both waste and environmen-
tal pollution. The situation is
already serious, but if popula-
tion-giants, like China and India,
with their long, proud histories,
continue to develop and were to
approach even a significant frac-
tion of the amount of per-capita
consumption and waste that
exists in America, it is unpleas-
ant to contemplate the environ-
mental response and loss of
human life.

As an American, currently
living in Japan, I have been
concerned about these issues
since my high school days in
the early 1970s. Today I drive a
car as little as possible, using a
bicycle to go to and from work,
or to run errands. My family
recycles most of the garbage we
produce and we make a point
of turning off electricity when
it’s not being used. In Japan it’s
quite common for some drivers
to leave their cars running
when they park and enter a
building, anywhere from a
couple of minutes to ten, fifteen
minutes or longer. I wrote a
message in Japanese, explain-
ing that such behavior is both
wasteful of gas and pollutes the
air, and I now put copies of the
message under the windshield
wiper of cars that are left run-
ning without a driver.

The SGI has explicitly sup-
ported the campaign for aboli-
tion of nuclear weapons, since



President Toda made his declaration against them
in 1958. This is praiseworthy, but an equally insidi-
ous threat to humanity is our gradual destruction of
the natural environment. The environment is some-
thing we can begin to save through our daily
behavior. Conversely speaking, we can worsen the
threat by ignoring the problem in our daily lives.
Of course the SGI cannot be expected to
embrace every issue or cause which concerns gen-
eral society. The main purpose of our organiza-
tion is to encourage each other in faith. Neverthe-
less, the issue of the widespread destruction of
the environment is certainly important to us as

PUBLISHERS STATEMENT

Buddhists, who promote the principle of the one-
ness of life and its environment.

In particular, the way we conduct activities is
important in this regard. With the current focus
on neighborhood discussion meetings, many of
us may not necessarily need to use our cars, but
could walk, ride bicycles or busses to meetings.
This is one way we can show society we are aware
of and are actually doing something to lessen the
global destruction of the environment.

DAN FROST
Hamamatsu, Japan
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THE SCHOOL
OF VALUE
CREATION

The roots of our

S we celebrate Novem-
ber 18, the sixty-eighth
anniversary of the Soka

Gakkai’s founding in 1930, I
can’t help but reflect on the life
and mission of our founder,
Tsunesaburo Makiguchi. For
starters, he was a man with a
brilliant mind. Professor Dayle
M. Bethel writes that Mr.
Makiguchi was one of Japan’s
most significant educators:
“Makiguchi was saying and
expressing many of the same
critcisms and ideas about edu-
cation that John Dewey was
expressing at roughly the same
period” (Makiguchi the Value
Creator, p. 152).

Which is to say that the roots of our organization
lay in pedagogy or the art and science of education.
It is here where SGI President Daisaku Ikeda places
utmost value. In fact, in a 1996 lecture delivered
at the Teacher’s College of Columbia University,
where John Dewey once taught, he said: “Edu-
cation must be the propelling force for an eternally
unfolding humanitarian quest. It is for this reason

organization lay in
pedagogy or the

art and science of
education. It is

here where

SGI President
Daisaku Ikeda

places utmost value.

that I consider education the
final and most crucially impor-
tant undertaking of my life”
(August 1996 Seikyo Times, p. 8).

Personally, I am no expert
on education. I certainly wasn’t
a top student. As an elementary
student, I preferred to spend
my time reading cartoons
which I enjoyed a great deal, as
I enjoyed reading in general. I
was totally indifferent to math
and science. Those subjects left
me cold. But if it had anything
at all to do with what we now
call the humanities—language,
sociology, the liberal arts—
those classes, much to the sur-
prise of my teachers, I found
easy. So how did I manage to get a college educa-
tion? I attribute it to the teachers who encouraged
me. It was during those years that I learned how
important a role the teacher can play in shaping a
young person’s future. That’s probably why I will
always remember the junior high school teacher
who inspired and helped me gain the confidence
to continue even though I was a poor student. To
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PUBLISHER’'S COMMENTARY

me that’s the kind of humanistic education Mr.
Makiguchi and Josei Toda advocated. Another
aspect of humanistic education is the role our
friends can play. In my day in Japan, we began
learning English after we got to junior high
school. While I was still in elementary school, I
had a close friend already in junior high school
who taught me the basics of English. Needless to
say, his help went a long way as I studied English
in junior high school. My teachers helped me as
did my friends, not by imposing their authority,
but by sharing their wisdom with me. Bethel
highlighted the difference when he wrote:

In the traditional, or dialectical, model the learner is
perceived as empty, a passive recipient who must be
filled up by one who has been previously filled and
who is in possession of knowledge. The key element
in this model is authority. However, in the open, or
dialogical, model the learner is perceived as a
dynamic organism interacting with his environment
and being changed in significant ways by that inter-
action. (Makiguchi the Value Creator, p. 18)

When I think about teachers and schools, I never
cease to be troubled by the state of education today.
Teachers are underpaid while trying to do their
work in overcrowded classrooms with inadequate
facilities. I've read of some school districts that
lack even books. And where there are books in
some of our poorer communities, many are so out-
dated as to be irrelevant to the education process.
Politicians squabble about what language children
should be taught in, and who should or should not
get help in getting into the best schools. As I think
about Mr. Makiguchi and Mr. Toda this November,
it occurs to me that we can all play a role in
the important task of educating our youth. As
President Ikeda said at Columbia University:

“Education is a uniquely human privilege. It is the
source of inspiration that enables us to become
fully and truly human, to fulfill a constructive
mission in life, with composure and confidence”
(August 1996 Seikyo Times, p. 8).

By way of analogy, just as my friend helped me
get a head start in my language studies, discussion
meetings held throughout the SGI-USA are a per-
fect venue to carry out this important task of
humanistic education. When you think about it,
the structure of the discussion meeting isn’t much
different from any place of learning. People come
together with an open mind to learn something
more about life. We learn not necessarily from a
lecturer, but from the experiences we share with
one another, from presentations and through
open-hearted discussion. Like a school, we also
have our textbooks—the World Tribune and Living
Buddhism—our textbooks of faith in Nichiren
Daishonin’s Buddhism. And like a school, we
have our seniors to learn from as well, as we form
relationships with one another that can last a life-
time. It is where we can create value, which, “put
simply, ... is the capacity to find meaning, to
enhance one’s own existence and contribute to the
well-being of others, under any circumstance”
(Ibid., p. 9). With that I express my eternal grati-
tude to Mr. Makiguchi, Mr. Toda and Mr. Ikeda—
educators, men of faith, and value creators.

\

Fred M. Zaitsu
SGI USA General Director
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Study Material for November ® December

“The Ultimate Teaching
Affirmed by All Buddhas
of Past, Present
and Future”

The following passage is taken from the book Learning From
the Gosho: The Eternal Teachings of Nichiren Daishonin
by SGI President Daisaku lkeda, pp. 178—-89, and can also be
found in the Gosho Zenshu, pp. 563—64.

Life Transcends Birth and Death

HAT, ultimately, is
Buddhism? The
Buddhist canon

encompasses an immense
number of scriptures, known
as the eighty-four thousand
teachings. And then there are
also countless commentaries.
Trying unaided to come to
terms with such a monumen-
tal body of material is like
journeying through a vast jun-
gle without a map.

However, Nichiren
Daishonin clearly states, “The
eighty-four thousand teach-
ings are the diary of one’s own
life” (Gosho Zenshu, p. 563).
The Buddhist sutras, in other
words, are a record, a diary, of
one’s life. “They are about
you,” he is saying. “There is

nothing at all in the sutras that
does not pertain to your life.”

To conceive of life and death
as separate realities is to be
caught in the illusion of

birth and death. It is deluded
and inverted thinking.

When we examine the
nature of life with perfect
enlightenment [the true
enlightenment of one awak-
ened from the dream of illu-
sions], we find that there is
no beginning marking birth
and, therefore, no end signi-
fying death. Doesn't life as
thus conceived already tran-
scend birth and death?

Life cannot be consumed
by the fire at the end of the
kalpa, nor can it be washed

November 1998 - LIVING BUDDHISM

away by floods. It can be
neither cut by swords nor
pierced by arrows.

Although it can fit inside a
mustard seed, the seed does
not expand, nor does life
contract. And although it
fills the vastness of space,
space is not too wide, nor is
life too small. (GZ, p. 563) 1

Death is an issue of the
greatest importance for all
people without exception. No
one can honestly say that
death is of no concern. At the
same time, however, few
important issues are given so
little serious consideration. It
is said that there are two
things people cannot gaze at
directly: the sun and death.



NICHIREN DAISHONIN’'S WRITINGS

With the view that life continues eternally over past, present
and future, accomplishing human revolution becomes the ulti-
mate purpose. When we polish and revolutionize our lives, then

life is joyful—and death is joyful, too. We will also experience

happiness in our future lives. What else can we call eternal?

The French philosopher
Blaise Pascal (1623-62) decried
people’s tendency to avoid
thinking of their own mortali-
ty: “This negligence in a mat-
ter where they themselves,
their eternity, their all are at
stake, fills me more with irrita-
tion than pity; it astounds and
appalls me.”2 His dismay at
people’s irrational indifference
toward death drove him to use
such strong words.

What is death? What
becomes of us after we die?
Failing to pursue these ques-
tions is like spending our stu-
dent years without ever consid-
ering what to do after graduat-
ing. Without coming to terms
with death, we cannot establish
a strong direction in life.
Pursuing this issue brings real
stability and depth to our lives.

Many views of life and death
have been articulated over the
ages by religious leaders,
philosophers and scientists.
Without going into a detailed
discussion, I think it’s fair to
say that human knowledge has
not advanced sufficiently to
either definitively affirm or
deny the possibility of life after
death. Science takes as its object
of investigation phenomena
discerned with the five senses;
what happens after death is

beyond its purview. Its basic
stance disqualifies it from
speaking on the matter one
way or the other.

No view of the nature of
existence can offer direct proof
of what happens after death. It
seems, therefore, that rather
than trying to compare the rela-
tive merits of different views, it
is far more fruitful to ask how a
particular view influences peo-
ple’s lives in the present—
whether it makes them strong
or weak, happy or miserable.

Buddhism teaches that life
is eternal. It encourages us to
use this existence to thorough-
ly polish the eternal entity of
our lives. Eternal happiness, it
explains, lies precisely in mak-
ing such efforts.

With the view that life con-
tinues eternally over past, pre-
sent and future, accomplishing
human revolution becomes the
ultimate purpose. When we
polish and revolutionize our
lives, then life is joyful—and
death is joyful, too. We will
also experience happiness in
our future lives. What else can
we call eternal?

In a letter to his follower Shijo
Kingo, Nichiren Daishonin says,
“No matter how dearly you
may cherish your estate, when
you die, it will only fall into the
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hands of others” (MW-3, 238).
You should not jealously cling to
your possessions, the Daishonin
says. All too often, people fail to
fully come to terms with their
mortality and as a result become
attached to things that ultimate-
ly have no worth.

In his Essays, the French
Renaissance philosopher
Montaigne (1533-92) introduces
the following episode about a
king of ancient Greece who was
planning to conquer Italy:

When King Pyrrhus [of
Epirus, 319-272 B.C.E.] was
undertaking his expedition
into Italy, Cyneas, his wise
counselor, wanting to make
him feel the vanity of his
ambition, asked him: “Well,
Sire, to what purpose are you
setting up this great enter-
prise?” “To make myself mas-
ter of Italy,” he immediately
replied. “And then,” contin-
ued Cyneas, “when that is
done?” “I shall pass over into
Gaul and Spain,” said the
other. “And after that?” “I
shall go and subdue Africa;
and finally, when I have
brought the world under my
subjugation, I shall rest and
live content and at my
ease.”... Cyneas then retorted,
“Tell me what keeps you from



being in that condition right
now, if that is what you want.
Why don’t you settle down at
this very moment in the state
you say you aspire to, and
spare yourself all the inter-
vening toil and risks?”3

The source of this anecdote
is Plutarch’s Lives of the
Noble Grecians and Romans.
Pascal and others in later ages
have cited it.

The point is that people find
contemplating their lives and
facing mortality so distasteful
that they instead look for one
thing after another in which to
absorb themselves. Thus
avoiding the essential point of
polishing their lives, they
arrive finally at death without
having prepared in the least
for that moment. The King
Pyrrhus anecdote teaches the
folly of such a life.

Tolstoy wrote:

Death is more certain than the
morrow, than night following
day, than winter following
summer. Why is it then that
we prepare for the night and
for the winter time, but do
not prepare for death. We
must prepare for death. But
there is only one way to pre-
pare for death—and that is to
live well 4

“To live well” means to
develop, cultivate and elevate
our lives. Socrates called this
“attending to one’s soul.” His
famous words to the effect that
“philosophy is practice for
dying” carry the same meaning.

In the Gosho we are study-
ing this time, Nichiren
Daishonin teaches that the

eternal entity of our lives can-
not be burned by fire, corrod-
ed by water or destroyed by
weapons. The eternal entity
can both fuse with the uni-
verse in all its vastness and
take the minuscule form of a
mustard seed. It truly exists in
the perfectly free state of non-
substantiality (Jpn ku).
Buddhism teaches how we
can gain firm control over the
function and power of the free,
unimpeded aspect of life—the
power of the Mystic Law. This
is the teaching that a single
life-moment possesses three
thousand realms. Herein lies
the ultimate meaning of faith.
We possess within us an
indestructible life force equal
in power to the universe.
When we tap this life force,
there are no sufferings or wor-
ries that we cannot overcome.

What Is True
Transcendental Power?

People, confused by their
minds, fail to understand
and awaken to the true
nature of their lives. The
Buddha is awakened to and
manifests the wondrous
workings of life, which he
has called “transcendental”
By transcendental he means
“in command of all laws of
life, unobstructed by any-
thing.” This free transcen-
dental power exists in the
lives of all sentient beings.
Therefore, foxes, raccoon
dogs 5 and the like can mani-
fest their respective tran-
scendental powers. This is
the [expression of] their rel-
ative enlightenment.

It is from this single entity
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of life that the differences
among lands arise. (GZ, p.
563)

True transcendental power
is not along the lines of so-
called supernatural abilities. It
is actually the ability to help
others become happy. Nichiren
Daishonin says, “Aside from
the attainment of
Buddhahood, there is no
‘secret’” and no ‘transcendental
power”” (GZ, p. 753).

Manifesting true transcen-
dental power means thorough-
ly polishing the eternal
essence of our lives, elevating
ourselves toward the state of
Buddhahood. By so doing, we
can realize eternal happiness
and develop our state of life to
where we can help others
become happy, too.

Even if supernatural abili-
ties enabled people to fly, the
ability to fly would not make
us happy. For that matter, to
fly all we need to do is get on
an airplane.

As the Daishonin indicates
where he says, “It is from this
single entity of life that the dif-
ferences among lands arise,”
society and even the land
change depending on the state
of life of people living there.
The power to change even the
environment exists in the
heart.

A great human revolution in
the life of one person can
change the destiny of
humankind and the planet. It is
Buddhism, the Lotus Sutra, that
encourages and enables people
to become aware of this great
power, to draw it forth and use
it. Buddhism gives people the
means to develop themselves



NICHIREN DAISHONIN’'S WRITINGS

thoroughly and opens their
eyes to the limitless power
inherent in their lives.

Through training hard, an
athlete can bring out hidden
strengths and abilities to the
maximum. Similarly, the
extent to which we can mani-
fest our latent power, the true
essence of our lives, depends
on our practice. The requisite
discipline is Buddhist practice
—it is faith. With the view that
life exists eternally over past,
present and future, establish-
ing solid faith becomes the
fundamental concern. We
should make establishing solid
faith our main purpose in this
existence.

The Daishonin says:
“Explaining the wonder of life
is the prime objective of all the
sutras. One who is awakened
to the workings of the mind is
called a Thus Come One” (GZ,

Tolstoy

p- 564). Buddhism reveals the
“wonder of life” from a wide
variety of angles. Attaining
Buddhahood is the same as
gaining a full understanding
of this wonder.

The Buddha Fully Grasps
the Wonder of Life

Explaining the wonder of life
is the prime objective of all
the sutras [that Shakyamuni
preached], termed the
eighty-four thousand teach-
ings. These doctrines all
exist in one’s life.
Accordingly, the eighty-four
thousand teachings are the
diary of one’s life.

We hold and embrace the
eighty-four thousand teach-
ings in our lives. To suppose
that the Buddha, the Law

and the pure land of Eagle
Peak exist apart from one’s
life and to seek them out-
side is a delusion. (GZ, pp.
563-64)

The Buddhist sutras, again,
are said to number eighty-four
thousand. This is because
human beings supposedly
have eighty-four thousand
earthly desires; the sutras
explain the means for over-
coming these.

The sutras are a record of
the Buddha’s life. But the
Daishonin also says, “The
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example of one person repre-
sents the impartial truth inher-
ent in all human beings” (GZ,
p- 564). The sutras are a diary
of each person’s life. Whether
we can believe this, whether
we can remember this,
depends entirely on us.
Buddhism was expounded
for each of us. By fully com-
prehending the wonder of life,
we gain complete, total free-
dom. We have no sufferings
we cannot overcome, no
prayers that are not answered.
We gain all the good fortune
and enter the journey of eter-
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nal life in which living is a joy
and dying is joyful, too.

Happiness does not exist
outside us. It is found within,
in our own state of life.

Yet modern civilization con-
tinually draws our gaze out-
ward. Ours is a civilization, it
is said, that has forgotten
death—death has become an
anathema. People try to get by
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without thinking about or
coming into contact with it.
But does ignoring death enrich
life?

While science can push back
the moment of death, it cannot
stop it. Death is a condition of
human life—no one can escape
it. A civilization that has for-
gotten death, therefore, has
forgotten human beings. And
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a civilization that has forgotten
human beings will not bring
people happiness.

Tolstoy says: “An enlight-
ened man is he who knows
why he lives and what he
ought to do. Do not try to be
either learned or educated,
but strive to become enlight-
ened.”®

In this sense, aren’t the lives
of SGI members, who strive to
cultivate themselves and serve
others based on the eternity of
life, enlightened?

There are countless dramas
of life and death in the SGI. I
have heard of one person who,
after expressing gratitude for
the SGI, said, “I'll be back
soon” and then passed away.
Another person, smiling gen-
tly, closed her eyes, saying,
“I'll be born right away and
return to the garden of kosen-
rufu.” Someone else died after
bravely relating his dream—to
undertake great activities in
his next life—while listening
to such favorite Soka Gakkai
tunes as “Song of Comrades”
and “The Song of the Human
Revolution.” Aren’t these
enlightened people who have
awakened to the eternity of
life and met death with com-
plete composure?

A civilization that revolves
around cultivating life respects
human dignity and excellence.
It is a society that treasures
people of wisdom.

In modern society, where
highest value tends to be
placed on material wealth and
utility, people are often judged
on whether they are “useful.”
As a result, the elderly and the
sick tend to be marginalized. A
civilization that does not
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squarely face death also
deserts people in sickness and
old age. For the rapidly gray-
ing populations of many coun-
tries, this spells a bleak future.
This would not be the case
in a civilization that treasures
human maturity and depth of
wisdom. If there is value in the
young shoots of spring and
the light of summer, then there
must also be value in the
mature trees of autumn and
the grand sunsets of winter.
This is all the more so for
those who practice Buddhism.
For us, old age is a time of
unsurpassed fulfillment when
we put the finishing touches
on the “golden journal” of our
lives and attain Buddhahood;
days of mission when we
show actual proof and relate
to others the wonder of life
and power of the spirit we
have experienced. This lifetime
is precious and irreplaceable.
As a young man, the great
Russian writer Fyodor
Dostoevsky (1821-81) was
arrested for revolutionary
activities and sentenced to die.
He was taken to the execution
grounds and, along with his
friends, tied to a stake. Guns
were pointed at them.
The thought that in a few
moments he would no longer
be in this world stirred a pow-

erful reaction in the young
Dostoevsky. A character from
one of his novels in a similar
situation thinks to himself:

What if I were not to die!
What if I could go back to life
—what eternity! And it
would all be mine! I would
turn every minute into an
age; I would lose nothing, I
would count every minute as
it passed, I would not waste
one!”

At the last moment the exe-
cution was canceled, but the
episode left its imprint on
Dostoevsky’s entire life. His
experience might have been
extreme, but if we think about
things objectively, everyone,
differences in length of life
notwithstanding, is certain to
die. From that standpoint,
each of us is a “prisoner on
death row.”

Incidentally, I understand
that efforts are being made to
educate people on the subject
of death. One example of this
is having people imagine that
they have only three months
to live, encouraging them to
think how they would spend
that time. This kind of exercise
prompts people to think
earnestly about what they
need to accomplish.

Tolstoy observed:

If a man knows that he will
die inside of thirty minutes,
he will not do anything tri-
fling or foolish in these last
thirty minutes, surely not
anything evil. But is the half
century or so that separates
you from death essentially
different from a half hour?8

Use your time wisely and
polish your life. When I was
young, my health was so poor
that I might have died at any
time. Therefore, I threw myself
into efforts for Buddhism with
the determination to use each
moment to the fullest.

We have to work hard. We
have to develop ourselves. As
the Daishonin says, “Arouse
deep faith and polish your
mirror night and day” (MW-1,
5). That is the fundamental
objective of life and the con-
clusion of “The Ultimate
Teaching Affirmed by All
Buddhas of Past, Present and
Future.” Daily, we carry out
this practice, the essence of
Buddhism—this is the same as
mastering the eighty-four
thousand teachings.

Let us live aware of the fan-
tastic wonder of life, with the
realization that each day is a
priceless treasure. []

—_

. “Sanze Shobutsu Sokanmon Kyoso
Hairyu” (Gosho Zenshu, pp. 558-75), writ-
ten in October 1279 when the Daishonin
was 58.

2. Blaise Pascal, Pensées, trans. A.].
Krailsheimer (New York: Penguin
Books, 1966), pp. 156-57.

3. Michel Eyquem de Montaigne, The

Complete Works of Montaigne, trans.

Donald M. Frame (Stanford, Calif.:
Stanford University Press, 1957), p. 196.

4.Leo Tolstoy, The Pathway of Life, trans.
Archibald J. Wolfe (New York: Inter-
national Book Publishing Company, 1919),
part 2, p. 179.

5. Raccoon dogs: A small, raccoon-like,
burrowing dog of Asia, called Tanuki in
Japan, having long, loose fur and a
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short, thick tail. In Japan foxes and rac-
coon dogs were thought to possess
supernatural powers, which they used
to trick or deceive people.

6. Tolstoy, The Pathway of Life, part 1, p. 296.

7.Fyodor Dostoevsky, The Idiot, trans.
Constance Garnett (New York: Bantam
Books, 1988), p. 57.

8. Tolstoy, The Pathway of Life, part 2, p. 32.
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Study Material Background

Faith As the

Fundamental
Purpose of
Our Lives

By SGI-USA Study Department

ICHIREN Daishonin
wrote “The Ultimate
Teaching Affirmed by

All Buddhas of Past, Present
and Future” while living at
Mount Minobu in October 1279
when he was 58. Since the orig-
inal document is no longer
extant, its precise background
and recipient remain uncertain.
One theory holds that the
recipient was Toki Jonin, one of
the Daishonin’s earliest con-
verts and a leading lay follow-
er of erudition. Jonin received
many letters from the Dai-
shonin and catalogued them,
but this writing is not listed.
The year 1279 was tumul-
tuous for the entire nation of
Japan, as well as for the Dai-
shonin and his disciples. Basic
necessities such as food, cloth-
ing and shelter were so inade-
quate at Mount Minobu that
his health was deteriorating. In
July of this year, Hojo Toki-
mune, a regent of the shogu-
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nate government in Kamakura,
ordered the beheading of a
Mongol envoy who carried a
message from Kublai Khan
demanding that Japan capitu-
late to Mongolia. Other delega-
tions had come years earlier
followed by a nearly successful
invasion in 1274. The military
might of the Mongols far sur-
passed that of the small island
country of Japan and the entire
nation feared a second attack.
In September, alarmed by
the rapid spread of the Dai-
shonin’s teaching, Gyochi, a
deputy chief priest of Ryusen-
ji, a Tendai school temple in
the Atsuhara area of Suruga
Province (present-day Shi-
zuoka Prefecture), schemed to
have twenty peasants who
practiced the Daishonin’s Bud-
dhism arrested on a false
charge. They were transferred
to Kamakura and tried by Hei
no Saemon, the deputy chief of
the Office of the Military and
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Police Affairs, a powerful polit-
ical figure who schemed to
oppress the Daishonin and his
followers for many years. Since
none of the peasants renounced
their faith, three of them even-
tually were executed, and the
rest were banished. On October
12, in the midst of this persecu-
tion befalling his lay followers,
the Daishonin inscribed the
Dai-Gohonzon for the sake of
all people, thus fulfilling the
purpose of his advent. In the
same month, the Daishonin
penned this letter. No doubt
the plight of the Atsuhara peas-
ants weighed heavily on his
mind as he wrote. As is clear
from his intent behind his
inscription of the Dai-Gohon-
zon, the Daishonin’s heart
must have burned with a pro-
found passion for humanity’s
peace and happiness.

In this letter, the Daishonin
affirms that the Lotus Sutra is
“the ultimate teaching affirmed
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by all Buddhas of past, present
and future,” a designation that
also became the letter’s title.
He contrasts the Lotus Sutra
with the pre-Lotus Sutra teach-
ings from various perspectives.
Through his careful examina-
tion, the Daishonin demon-
strates that the Lotus Sutra
directly reveals the Buddha's
enlightenment, while the pre-
Lotus Sutra teachings are pro-
visional in the sense that they
were expounded in accord
with the various conditions
and capacities of the people.
He concludes that the Lotus
Sutra contains the essential
truth of Buddhism and that the
practical application of the
sutra enables the ordinary peo-
ple of the Latter Day to attain
enlightenment.

In his lecture on this letter
carried in this section, SGI
President lkeda writes: “We
have to develop ourselves. As
the Daishonin says, ‘Arouse
deep faith and polish your mir-
ror night and day’ (MW-1, 5).
That is the fundamental objec-
tive of life and the conclusion
of ‘The Ultimate Teaching
Affirmed by All Buddhas of
Past, Present and Future.”
Here he further clarifies the
essential point of this letter, in
which the Daishonin states: “To
suppose that the Buddha, the
Law and the pure land of Eagle
Peak exist apart from one’s life
and to seek them outside is a
delusion.”

Put another way, the essential
message of this letter is to devel-
op faith, that is, to strengthen

the conviction that within us we
possess “the Buddha,” “the
Law” and “the pure land of
Eagle Peak.” Here, the Buddha
may be described in more gen-
eral terms as the supreme
essence of humanity; the Law as
the law of Nam-myoho-renge-
kyo, which gives rise to all activ-
ities in the universe; and the
pure land of Eagle Peak, a
metaphor often employed by
the Daishonin for the state of
enlightenment, or the indestruc-
tible happiness of Buddhahood.
To have such belief or conviction
is what is meant by faith in the
Gohonzon.

Regarding the importance of
faith, President Ikeda also
writes: “With the view of life
existing eternally over past,
present and future, establish-
ing solid faith becomes the fun-
damental concern. We should
make establishing solid faith
our main purpose in this exis-
tence.”

Establishing and strengthen-
ing faith, then, is our funda-
mental objective as Buddhists.
But isn’t faith a means to an
end, not the end itself? It is cer-
tainly the means to achieve a
genuine, enduring level of hap-
piness that is synonymous with
what we call Buddhahood, or
enlightenment.

The word faith of course
means belief, but there are
many forms and degrees of
belief, not all of which are good
or positive. In the Daishonin’s
Buddhism, however, we delve
deeper into the meaning of
faith. In our practice, faith may
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be interpreted as our state of
life, a state of life in which
nothing can sway our confi-
dence that “the Buddha,” “the
Law” and “the pure land” exist
in our lives no matter what our
circumstances. Such confi-
dence, such conviction, when
coupled with prayer and prac-
tice, has the power to call forth
dynamically these very quali-
ties from within us. It also
allows us to fully appreciate
and respect that potential in
others. Having full access to
our highest intrinsic qualities—
qualities such as life force and
wisdom—we cannot be any-
thing but happy. This is what it
means to be a Buddha. Viewed
this way, faith is synonymous
to happiness. In this regard,
Nichikan, the twenty-sixth
high priest of Taiseki-ji, who
was known for his efforts to
correct the errors brought into
his school by his predecessors
and restore the orthodoxy of
the Daishonin’s teaching, com-
ments: “The heart that strongly
believes in the Lotus Sutra is
itself called Buddhahood.”

The stronger the faith we
develop, therefore, the more
enduring the happiness we
build within our lives. To real-
ize that we do not have to seek
happiness outside, that an
inexhaustible source of happi-
ness and fortune exists within
us, is to have faith, to become
happy. In “The Ultimate
Teaching Affirmed by All
Buddhas of Past, Present and
Future,” the Daishonin drives
this point home. [
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The Untold History of the
Fuji School:
The Origins of the
Temple Issue (9)

This series is based on The Dark History of the Fuji School:
Revealing the Origin of the Nikken Sect (Ankoku no Fuji
Shumonshi: Nikken Shu no Engen o Kiru) by Hajime Kawai, a vice
senior advisor of the Soka Gakkai Study Department.

The last installment covered the efforts of the twenty-sixth high
priest, Nichikan (1665-1726), who refuted erroneous beliefs and
traditions brought into the Fuji School by his predecessors.

Chapter 9: Persecutions in the Eighteenth
and Nineteenth Centuries

There were three incidents concerning the persecution
of lay believers in the eighteenth and nineteenth cen-
turies worth noting in the history of the Fuji School—
the Kanazawa Persecution, the Ina Persecution and the
Owari Persecution.

(1) The Kanazawa Persecution

I N the early eighteenth century, many samu-

rai under Maeda Tsunanori, governor of the

Kaga, Noto and Etchu provinces, converted
to Nichiren Daishonin’s Buddhism. They did so
after attending sermons at Jozai-ji, a branch tem-
ple of the Fuji School in present-day Tokyo.
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Upon their return to Kanazawa, the capital of
Kaga, they began to propagate their new faith
among retainers of the Maeda clan. This is
believed to be the beginning of the spread of the
Daishonin’s teachings in Kanazawa. But because
of the restrictions of the parish system, they
could not openly convert to the Fuji School and
had to conceal their faith from government offi-
cials and priests of other temples. Under the
government instituted parish system in Japan,
citizens were legally bound for life to the temple
of their parents and ancestors.

In 1726, Ryomyo, a priest of Jiun-ji, a Nichiren
School temple, converted to the Fuji School while
traveling to further his studies of the Daishonin’s
Buddhism. He then entered the school’s
Hosokusa Seminary. Ryomyo’s conversion, how-
ever, became an issue in local religious circles.
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THE TEMPLE: AN UNTOLD HISTORY

A nineteenth-century print of Mount Fuji and the area around the head temple, Taiseki-ji.

There was no branch temple of the Fuji School in
the Kaga areas governed by the Maeda family, so
converts had no temple to register with.

Furthermore, priests from the Minobu branch
of the Nichiren School reported to the provincial
authorities that the Fuji School was very similar
to the Fuju-fuse branch, which had already been
outlawed by the government. The Fuju-fuse
School had a policy of not making or accepting
contributions to or from those it regarded as
heretics, which was highly offensive to the
authorities. As a result, the Maeda clan issued an
edict that outlawed the Fuji School as well, con-
cerned that its apparent similarity to the out-
lawed Fuju-fuse School would cause confusion
within local parishes (Essential Writings of the Fuji
School, vol. 9, p. 278).

The Daishonin explains the inevitable persecu-
tion that those who propagate his Buddhism will
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face, stating: “If you propagate it [the doctrine of
ichinen sanzen], devils will arise without fail. Were
it not for these, there would be no way of know-
ing that this is the true teaching” (The Major
Writings of Nichiren Daishonin, vol. 1, p. 145). For
the believers in Kanazawa, it came in the form of
suppression by their local government.

In 1727, twenty-eighth high priest Nissho sent
a request to the governor asking for a permit to
build a temple in the area in an effort to lend
support to the growing number of believers. But
Nissho’s request was denied. In the petition,
Nissho mentions that “those who took faith for
the last few decades number several thousand”
(Essential Writings of the Fuji School, vol. 9, p.
293). In spite of the persecution befalling them,
there were a substantial number of believers in
the Kanazawa area.

Nissho could have appealed the governor’s
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Historical records indicate that there were at least thirteen lay

organizations of the Fuji School in the area. Those believers propagated

the Daishonin’s teaching and encouraged one another without

any support from the priesthood.

decision to the shogunate government, but
decided against it. Nichiko Hori, the fifty-ninth
high priest and a noted historian of Nichiren
Daishonin’s Buddhism, has speculated as to the
reason why Nissho did not file an appeal and
persist in the efforts to construct a temple in the
area. Nissho, he points out, probably was “con-
cerned about bringing danger to his own tem-
ple” as well as “the possibility of believers in
Kanazawa being subjected to more severe pun-
ishment” (Ibid., vol. 9, p. 291).

While the head temple failed to extend any
further support, believers in Kanazawa contin-
ued to practice and spread the Daishonin’s
Buddhism. Despite the ban issued by the author-
ities, believers did organize themselves.
Historical records indicate that there were at
least thirteen lay organizations of the Fuji School
in the area. Those believers propagated the
Daishonin’s teaching and encouraged one anoth-
er without any support from the priesthood.
They also exerted themselves in Buddhist study.
About 400 books on Buddhism copied by the
believers in Kanazawa still exist. In June 1749,
when Taiseki-ji built a five-storied pagoda, they
donated a large sum of money—more than 300
ryol—to the priesthood, despite having been left
to fend for themselves.

Toward the end of 1770, the ruling Maeda
family again issued a ban on the religious prac-
tice of Taiseki-ji and the Fuji School. At that time,
seven or eight leading believers, including
Nishida Joemon and Takeuchi Hachiemon, were
sentenced to varying forms of punishment. Most
of them were low-ranking samurai serving the
Maeda family, and were finally pardoned three
years later.

But Joemon, who had exerted himself in prop-
agation for thirty years and had helped form two
lay organizations, died of an illness while serv-

ing his sentence. In March 1786, Hachiemon was
again summoned by the provincial officials, who
demanded that he renounce his faith. When he
refused to do so, he was imprisoned and died in
prison on April 29 of the same year. Records
show that several hundred fellow practitioners
attended his funeral to honor a life dedicated to
the spread of the Daishonin’s Buddhism.

There were about 12,000 people in Kanazawa
and surrounding areas practicing the Daishonin’s
Buddhism. The office of religious affairs, which
enforced the parish system, was clearly alarmed
by the rapid growth of the Fuji School. In July
1786, seven leading believers, including
Nakamura Kohei, were arrested and questioned
by the provincial government. Nakamura Kohei,
representing the believers, responded to govern-
ment officials during the examination. He was
pressured to reveal the names of those who prac-
ticed with the Fuji School but refused, stating:
“Out of respect for the government system, I wish
to remain silent [about the outlawed faith]. Since I
do not know who practices the faith, it would be
difficult to tell” (Ibid., vol. 9, p. 305). He did
explain how he had taken faith in the Daishonin’s
teachings and how he believed his faith helped
him serve his lord.

Nakamura Kohei was summoned several
more times after that, but he refused to give up
his faith. He went so far as to submit a letter of
remonstration proclaiming that “the faith of the
Taiseki-ji School is in accord with the time and
conditions of the Latter Day of the Law” and
that “if the true object of devotion is abandoned
and thus the true Law becomes extinct, the
[Maeda] family would not prosper” (The Records
of the Kanazawa Persecution, p. 87). On September
26, 1786, Nakamura Kohei was imprisoned.
Later, on December 23, he was pardoned and
returned to work. This was the last recorded
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incident of the Kanazawa Persecution.

The propagation efforts of ordinary people
brought about the Kanazawa Persecution. In its
course, five believers were imprisoned, with one
of them dying in confinement, fourteen were
placed under house arrest, and many were
harshly interrogated. The priesthood at Taiseki-ji,
on the other hand, submitted one petition to
build a branch temple in the Kanazawa area and
thereafter remained silent. Eventually the enthu-
siasm of Kanazawa believers died down, and by
the time Taiseki-ji finally established a temple
nearly one hundred years later in November
1879, only eighty households remained. Only
150 people attended the opening.

(2) The Ina Persecution

N May 1784, believers in Ina, Shinano

Province, came under government persecu-
tion. Jokura Mozaemon was a farmer in Koide
Village in Ina. Although his family had for gen-
erations belonged to Jorin-ji, a Zen temple, he
eventually began to practice at Jinmyo-ji, a
Nichiren School temple. In 1763, when he was
19, he determined to visit 1,000 temples related
to Nichiren Buddhism. During this trip,
Mozaemon encountered the correct teaching of
the Daishonin at Taiseki-ji and converted to the
Fuji School. Upon his return to Ina, he began to
spread the Daishonin’s teaching based on this
school. It was at a time of many natural disasters
and people were receptive to the Daishonin’s
teachings.

As more people began to practice, Mozaemon
built a small hall on his estate for his fellow
believers to gather and chant daimoku. Alarmed
by the increasing number of Fuji School believ-
ers, three temples—Kokyu-ji and Jorin-ji of the
Soto branch of the Zen School and Jinmyo-ji of
another Nichiren school—lodged a complaint
with the local government. In response, the
office of religious affairs of the provincial gov-
ernment sent out some thirty men to arrest three
leading believers—Mozaemon, Saheiji and
Tozaemon.

They were imprisoned on the suspicion of

being Christians. Apparently the priests had
complained to the provincial government that
they were Christians—the practice of
Christianity being illegal. For three days the
authorities attempted to torture a confession out
of Mozaemon. He was forced to kneel on sharp
wooden planks, his head was submerged in
water nearly to the point of drowning, and he
was forced to drink an excessive amount of
water. It is recorded that “No matter how
severely he was tortured, he continued to chant
daimoku as long as he could breathe” (Essential
Writings of the Fuji School, vol. 9, p. 410). Since
the government could not find any evidence that
he practiced Christianity, Mozaemon escaped the
death sentence. But he and his family had their
house and fields confiscated and were exiled
from the village. Some other believers were
placed under house arrest. The priests of the
three temples were also placed under house
arrest for lodging a false complaint.

Twenty-three years later, Mozaemon was par-
doned and returned to Ina. For the next one hun-
dred-some years, the believers of Ina continued
to gather to chant daimoku and study the
Daishonin’s writings. Unlike the Kanazawa
Persecution of believers in the samurai class, the
Ina Persecution was prompted by the propaga-
tion efforts of farmers and peasants. Meanwhile,
the priesthood at Taiseki-ji remained silent
throughout the affair.

(3) The Owari Persecution

T was ordinary people who first propagated

the Daishonin’s teachings in Owari Province
(present-day Aichi Prefecture) as well—particu-
larly in the area around Nagoya. Around 1822,
toward the end of the rule of the Tokugawa
shogunate, a lay believer named Nagase Seijuro,
from Meguro in Edo (present-day Tokyo), went
to Owari Province to spread the Daishonin’s
teaching even though there was no temple of the
Fuji School located there.

When he was young, Seijuro was a believer of
the Minobu branch of the Nichiren School. Later
he converted to Taiseki-ji. He often traveled to
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During the eighteenth and nineteenth centuries, ordinary people of

Kanazawa, Ina and Owari awakened to the Daishonin’s Buddhism and

enthusiastically spread their faith [despite persecutions].

various areas from the northeastern region of the
mainland to the Owari area of the central region
to spread the Daishonin’s teaching. He also
excelled in religious debate. Around 1830, he
won a debate with an influential believer of the
Minobu branch. (This debate is known as the
Sunamura Debate.)

Takasaki Tayo, a woman who had been con-
verted by Seijuro, led propagation efforts in the
Owari area. She established a women’s lay orga-
nization. Her son Takasaki Katsuji, who was a
retainer of the ruling Tokugawa family of Owari
Province, also exerted himself in propagation
and established a lay organization. With these
efforts, the number of believers in the Owari area
increased dramatically.

Seijuro also went to the Hokuzai area of
Nagoya (present-day Komaki, Inuyama and
Kasugai cities) to spread the Daishonin’s teach-
ing. In this area, Funabashi Gizaemon,
Hiramatsu Masuemon, Kimata Ukyo and Iwata
Rizo led the propagation campaign. They were
all ordinary citizens—farmers and merchants—
but they were well educated. Since they had
been believers of a Nichiren School, they had
some foundation in Buddhist study. Once they
were awakened to the orthodox teachings of the
Fuji School, they became a driving force behind
propagation in their area.

They also challenged priests and lay believers
of the various Nichiren schools, such as the
Minobu branch, the Kenpon Hokke branch and
the Eight Chapters branch, in religious debate
and repeatedly defeated them. This caused those
various Nichiren schools to lodge complaints
with the office of religious affairs of the provin-
cial government. Such complaints prompted the
local government to persecute the believers in
Owari four times over a fifty-year period.

In 1825 and 1826, local officials raided believ-
ers’ homes in the Hokuzai area of Nagoya and

confiscated their Gohonzon. In those raids,
believers were beaten and kicked. Funabashi
Gizaemon was a main target of the raids. In the
fall of 1837, another persecution occurred. After
an initial series of raids, believers became cau-
tious and hid their Gohonzon behind statues of
the Buddha in their altars. But Hiramatsu
Masuemon had his Buddhist altar examined by
local officials and was immediately arrested. He
was taken to the office of religious affairs and
interrogated for an extended period. Iwata Rizo
and Kimata Ukyo experienced similar treatment.
These incidents took place repeatedly until
spring of the following year.

For eight years from 1847 to 1854, persecu-
tions of Fuji School believers intensified. Each
year they suffered some form of harassment
from the provincial government. In February
1848, Kimata Ukyo completely refuted Chijo-in,
a priest of Myoraku-ji, in a religious debate.
Incensed, Chijo-in demanded that Kimata Ukyo
and his son, Sakyo, submit a letter of apology.
The priest also attempted to have Ukyo’s job at a
local Shinto shrine taken away.

On August 25 of the same year, Kimata Ukyo
was summoned to Hon’en-ji by someone claim-
ing to act on the authority of the office of reli-
gious affairs and was detained there. On August
29, Kimata Ukyo along with Iwata Rizo and
Zen'noemon, were transported to the office of
religious affairs, escorted by eighty-some priests
and lay believers of the Minobu branch. There
they were flogged, beaten and tortured by local
officials.

On September 9, Zen'noemon was released
and returned to his village, sick and almost beat-
en to death. The government regarded Ukyo and
Rizo as ringleaders and detained them for fur-
ther interrogation. Meanwhile, Hiramatsu
Masuemon submitted a petition to a steward of
the ruling family. Upon reading the petition, the
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steward was moved by the plight of these believ-
ers and issued a warning to the office of reli-
gious affairs. As a result, on September 27, Ukyo
was released, and on October 4, Rizo returned to
his village. Incapacitated from torture, the two
men had to be carried home in a litter. On
October 22 and 23, Masuemon was summoned
and questioned by local officials.

Masuemon, Rizo and Ukyo then had a reli-
gious debate with high-ranking priests of the
officially sanctioned temples of the various
Nichiren schools. These schools worked closely
with the office of religious affairs. The debate
was held in three sessions—October 25,
November 2 and November 10—under the
supervision of the office of religious affairs.

Through this debate the provincial govern-
ment sought to convert the leading believers of
the Fuji School to other already established
Nichiren schools in the area. However, the lay
believers led by Rizo refuted the priests” argu-
ments and pointed out their errors one by one.
On many occasions, the priests were unable to
respond. Furthermore, to the embarrassment of
the debating priests, some priests in the audi-
ence acknowledged the points argued by Rizo
and others.

Their arguments compelled the priests to
accept the two transfer documents that validate
Nikko Shonin as the legitimate successor of the
Daishonin, and confirmed the slanderous nature
of actions by Hagiri Sanenaga, the steward of
Minobu, which prompted Nikko Shonin to leave
the area. Through the debate, known as the
Owari Debate, the lay believers of the Fuji
School affirmed the orthodoxy of the
Daishonin’s Buddhism.

Regarding the Owari Debate, Nichiko Hori
writes: “The debate ended in triumph for the lay
believers of the Fuji School and in miserable
defeat for the officially sanctioned temples. The
fact that the positions of priests as teachers and
lay believers as students were completely
reversed brought public honor to the three [lay
believers] and indelible disgrace to the seven
temples. Furthermore, [at the debate] govern-
ment officials heard that the faith of the Fuji
School is not erroneous, but is the orthodox and
correct teaching among all Nichiren schools”
(History of the Owari Persecution, p. 85).

After the Owari Debate, Iwata Rizo and
Kimata Sakyo, the son of Ukyo, led propaga-
tion efforts. In 1854, Sakyo refuted the priests
of Gyokuzen-ji about the relative merits of the
theoretical teaching (or the first half) of the
Lotus Sutra and its essential teaching (or the
latter half). After Sakyo’s victory, more people
took faith in the Fuji School throughout the
Owari area.

As propagation progressed, another persecu-
tion occurred in 1858 in the Komeno area of
Owari Province. On November 8, about thirty
villagers in the area were arrested. Three of them
were severely tortured. Until 1876, when the
new Meiji government issued an edict to ensure
religious freedom, the local feudal government
continued to harass the believers of the Fuji
School in Owari Province.

During the eighteenth and nineteenth cen-
turies, ordinary people of Kanazawa, Ina and
Owari awakened to the Daishonin’s Buddhism
and enthusiastically spread their faith.
Threatened by the rapid increase in the number
of these believers, influential priests of other
schools instigated local officials to persecute
them. Despite those persecutions, many believ-
ers courageously continued their faith.

On the other hand, the priesthood at Taiseki-ji,
fearful of persecution and concerned about self-
preservation, remained silent and kept its dis-
tance from the laity. While approximately 100
believers were directly subjected to government
persecutions for their efforts to spread the
Daishonin’s Buddhism during the Edo period
(1603-1867), only two priests in the remote
Sendai area were persecuted for propagation. In
view of the above events under the parish sys-
tem instituted in this period, it is evident that the
priesthood at Taiseki-ji had grown more con-
cerned about its own survival than the spread of
the Daishonin’s teaching.

(Translated and edited by SGI-USA
Study Department)

To be continued

1. A monetary unit of thirteenth-century Japan.
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THE WispboM OF THE LOTUS SUTRA—
A DISCUSSION ON RELIGION IN THE TWENTY-FIRST CENTURY

This is part one of the thirty-third installment of an
ongoing discussion on the Lotus Sutra among SGI
President Ikeda and Soka Gakkai Study Department
Chief Katsuji Saito and Vice Chiefs Takanori Endo and
Haruo Suda. It appeared in the October 1997 issue of
the Daibyakurenge, the Soka Gakkai study journal.

This time, focusing on the concept of “mutual posses-
sion,” they discuss the true meaning of the teaching that
the nine worlds contain the world of Buddhahood and

that the world of Buddhahood contains the nine worlds.

3 3 The “Life Span” Chapter—Part Eight
Enacting the Drama of Kosen-rufu on the

“Earth” of Buddhahood: The Mutual

Possession of the Ten Worlds <Part II>

Katsuji Saito: The advanced-level youth divi-
sion study exam was recently held. Capable peo-
ple who will raise the curtain on the twenty-first
century have again emerged.

President Ikeda: Those who earnestly and thor-
oughly study the Daishonin’s writings—whether
or not they pass study exams—are victorious;
they are the champions, the treasures, of kosen-
rufu.

I know that there are many people with a lot
of experience in study who gave up their sum-
mer vacations in order to assist those preparing
for the exam. Such selfless efforts are most
noble.

Whether or not one is successful on a particu-
lar exam, it is what one does from that point on
that determines victory or defeat in life. I hope
all the youth will exert themselves wholeheart-
edly to sharing this great Buddhism with others.
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The purpose of study exams on Nichiren Daishonin’s teachings is to learn to translate the
principles of Buddhism into action. The first nationwide activity after the death of
second Soka Gakkai president Josei Toda was an entrance-level study exam.

Takanori Endo: Practically speaking, failure to
translate one’s knowledge of Buddhism into action
would defeat the whole purpose of study exams.

Ikeda: The very first nationwide activity carried
out after the death of second Soka Gakkai presi-
dent Josei Toda (on April 2, 1958) was an
entrance-level study exam (held on April 6).

While the final memorial services (held on the
eighth) had not yet been completed, and though
we were still mourning the loss of our great men-
tor, it was decided that the study exam should be
held as planned. Members sat for the exam at sites
in some sixty cities across the country.

Critics of the Soka Gakkai, thinking that the
organization would collapse without President
Toda, seized upon the occasion of his death to
intensify their attacks and ridicule. Even amid
that storm of negative criticism, members single-
mindedly continued advancing along the two
paths of practice and study.

Haruo Suda: People in society predicted that the
Soka Gakkai would “break up in mid-air.”
Priests of other Buddhist schools and certain

scholars said things like, “After his [President
Toda’s] death, the Soka Gakkai will no longer be
cause for concern”; and, “It is inconceivable that
the Soka Gakkai will be able to realize the kinds
of strides it did while Mr. Toda was alive.”

Endo: There were also some Buddhist scholars
who confessed to a sense of “relief” at the death
of this champion of propagation.

Ikeda: President Toda was recognized as a great
leader by both the membership and society at
large. I think that such reactions attest to this.

Saito: But far from “breaking up in mid-air,” the
Soka Gakkai in fact began propagating the
Daishonin’s Buddhism and growing even more
vigorously. I believe that it was thanks to you,
President Ikeda, that we were able to continue
advancing full-speed in practice and study with-
out missing a beat.

Ikeda: I think it was near the end of 1950. I was
22, and Mr. Toda’s businesses were mired in
great difficulties. This was of course before his
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inauguration as the Soka Gakkai president. Even
among the membership, there were many who
distanced themselves from the Soka Gakkai
when they saw how Mr. Toda was struggling
under a mountain of debt.

Around that time, President Toda and I took a
seaside train in Kanagawa to attend to some
matter. It was just the two of us traveling togeth-
er. A train ride was always a time to study. That
day, we studied “The True Object of Worship.”
President Toda, citing twenty-sixth high priest
Nichikan’s exegesis on this writing, was explain-
ing to me the vast and boundless benefit of the
“true object of worship for observing one’s
mind,” or the Gohonzon.

Gazing out the window at the vast Pacific Ocean
that spread out before us, President Toda remarked:
“The Major Writings should be read with a state of
life of faith as broad and expansive as the Pacific.
Otherwise, we ordinary beings cannot approach the
spirit of the original Buddha.” We can’t understand
the Major Writings if we read it using only our intel-
lect. I think he was emphasizing that we have to
read the Major Writings with our lives firmly
grounded in faith.

Though Mr. Toda’s business was in such dire
straits that it was difficult to see how he would
make it through the next day, his spirit was infi-
nitely calm and composed. I have introduced
this episode in order to encourage the members
of the youth division and all those who are
earnestly pursuing Buddhist study.

Saito: Thank you very much.

Only the Lotus Sutra Reveals the Doctrine of
the Mutual Possession of the Ten Worlds

“I” in the passage “in truth the time since I attained
Buddhahood is extremely long” (LS16, 226)! refers to
Shakyamuni, who attained enlightenment in the
remote past. However, according to the actual mean-
ing of this [“Life Span”] chapter, “I” represents the liv-
ing beings of the Dharma realm. Each and every one
in the Ten Worlds is being referred to here in the word
“1.” (Gosho Zenshu, p. 753)

Non-existence of birth and death [from the passage
“There is no ebb or flow of birth and death” (LS16,
226)] means that all phenomena in the Dharma realm

are simultaneously functions of Myoho-renge-kyo.
Existence indicates that Hell is in itself the total entity
of the wonderful Law of the Ten Worlds. (GZ, p. 754)

Suda: We have so far discussed each of the Ten
Worlds. This time, our focus is the doctrine of
the mutual possession of the Ten Worlds.

Ikeda: Nichiren Daishonin says in the Major
Writings that while the doctrine of the Ten
Worlds is found in sutras expounded prior to the
Lotus Sutra, only the Lotus Sutra explains their
mutual possession.

[In one place he says: “This is precisely the doctrine
of the Lotus Sutra. While the causes and effects of the
Ten Worlds were revealed in the pre-Lotus Sutra
teachings, only the Lotus Sutra establishes the mutu-
al possession of the causes and effects of all Ten
Worlds” (GZ, p. 401).]

It is the Lotus Sutra’s most essential doctrine.
For that reason, it is not something that can be
adequately covered in a brief discussion. Today,
therefore, why don’t we center on trying to get
at precisely what is meant by “mutual posses-
sion”; and then talk about how understanding
this principle can change our lives?

Suda: Okay. Mutual possession of the Ten
Worlds literally means that each world from Hell
to Buddhahood contains all Ten Worlds. In other
words, each of the Ten Worlds contains the other
nine. This state of mutual possession is also
described as the “hundred worlds,” the product
of multiplying ten times ten.

[The Daishonin says: “The mutual possession of the
Ten Worlds means that each of the Ten Worlds con-
tains within it the other nine. Since the Ten Worlds
each contain all ten, we have the hundred worlds”
(GZ, p. 400).]

Endo: The doctrine of the Ten Worlds is often used
to explain state of life. One of the most frequently
asked questions is: “If the Ten Worlds mutually
contain each other giving us a hundred worlds,
does this mean there are a hundred different states
of life?” Within these hundred worlds we find, for
example, the world of Buddhahood contained in
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(Above, left) The Andromeda Galaxy (M31) as seen by the 200-inch optical telescope at the Palomar Observatory.
(Above, right) A paramecium (magnification 100X) undergoes asexual reproductive fission. A paramecium is a protozoan
having cilia for locomotion, and lives in freshwater habitats. The individual is a microcosm. The microcosm is itself the
macrocosm; the two can never be separated, so the self is in fact the universe.

the world of Hell or the world of Buddhahood
found in the world of Humanity. This gives rise to
the question, “If there are indeed a hundred worlds,
then how does the world of Hunger contained in
the world of Hell differ from the world of Hell in
the world of Hunger?”

Suda: From one standpoint, we enter the world of
Humanity when we are born as a human being.
Thus, the state of life of a person who (1) is born
human, (2) experiences the suffering of Hell on
account of something like illness and (3) subse-
quently awakens to his or her mission as a bod-
hisattva, could be described as the world of
Bodhisattva contained in the world of Hell con-
tained in the world of Humanity. We would then
have ten times ten times ten, or a thousand worlds.

Saito: That would mean that a single moment of

LIVING BUDDHISM

life contains not three thousand realms, but thir-
ty thousand!

Ikeda: Something is amiss here! In this series of
discussions about the Ten Worlds, we have tried
to clarify each world using our own lives as a
model. Though not explicitly stated, our talks
have been naturally premised on the doctrine of
the mutual possession of the Ten Worlds, in par-
ticular, the existence of the Ten Worlds within
the world of Humanity.

Suda: That's true.

Ikeda: In fact, such an approach to the Ten
Worlds would be impossible without the teach-
ing of the Lotus Sutra.

Saito: While the pre-Lotus Sutra teachings explain
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the Ten Worlds, they conceive each of them as sepa-
rate and independent. According to this under-
standing, those in the world of Humanity cannot
reach the world of Buddhahood until they have
discarded the world of Humanity. So according to
these teachings one would have to practice for
aeons, eradicating one lower state of life after
another while being reborn into successively higher
worlds, until one finally becomes a Buddha.
Alternately, to make Buddhism more accessible,
some schools taught that after death one could be
reborn in another land far away from this strife-rid-
den saha world, such as the Pure Land of Perfect
Bliss (of Amida Buddha).

Ikeda: We tend to take it for granted that the
world of Humanity contains the Ten Worlds, but
this is in fact the key point of the teaching of the
mutual possession of the Ten Worlds.

The Ten Worlds also exist in the universe. The
entire universe is a great living entity endowed
with the Ten Worlds, and it is there that we were
born in the world of Humanity. The world of
Humanity existing in the universe also contains
the Ten Worlds, as do the worlds of Animality,
Hunger and Anger.

Endo: That is the mutual possession of the Ten
Worlds in the life of the universe.

Ikeda: So why does the Lotus Sutra explain the
mutual possession of the Ten Worlds?
Ultimately, it is to reveal that the world of
Humanity contains the Ten Worlds, and, in par-
ticular, the world of Buddhahood. This means
that ordinary people can reveal their Buddha
nature just as they are—without having to be
reborn in any other form or in another land.

Saito: To profoundly grasp this truth is called
“observing one’s mind.” The Daishonin says that
to “observe the mind” means to perceive the Ten
Worlds within it. (MW-1, 49).

Suda: In “The True Object of Worship,” Nichiren
Daishonin emphasizes the concept of the Ten
Worlds, and in particular the world of
Buddhahood in the world of Humanity.

Endo: Now that we have clarified the purpose of
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the doctrine of the mutual possession of the Ten
Worlds, it seems that dwelling on the difference
between the world of Hunger existing in the
world of Hell and the world of Hell existing in
the world of Hunger is actually moving away
from its essence.

Suda: What about the issue of the “thousand
worlds”?

Saito: That’s the question of the world of
Bodhisattva existing in the world of Hell existing
in the world of Humanity, and so forth.

Suda: I think considerable confusion surrounds
this point.

Saito: If we say that the Ten Worlds exist in the
universe, and that people, who are born in one
of these worlds, are entities of the mutual pos-
session of the Ten Worlds (i.e., that they possess
the hundred worlds), then the universe contains
a thousand worlds. However, I think this inter-
pretation reflects a basic misunderstanding
about the Lotus Sutra’s intention in setting forth
the mutual possession of the Ten Worlds, which
is primarily to elucidate the wondrous truth that
all living beings, regardless of which world they
happen to inhabit at any given moment, are
endowed with the Ten Worlds.

Essentially, the Lotus Sutra explains the
inscrutable, mystic truth of life— that the “part,”
or just one of the Ten Worlds, in fact contains the
“whole,” or all of the Ten Worlds; this is what is
meant by “mutual possession.” Given this reali-
ty, it can be said that one’s life is endowed with a
hundred worlds.

The Hundred Worlds Exist Both in the
Universe and in Our Lives

Ikeda: Perhaps it is helpful to put it in these
terms. The individual is a microcosm. The micro-
cosm is itself the macrocosm; the two can never
be separated, so the self is in fact the universe.
Since the entire universe is a living entity
manifesting the mutual possession of the Ten
Worlds, it possesses the hundred worlds. At the
same time, since our lives, too, are one with the
universe, we also possess the hundred worlds.
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We are entities of the mutual possession of the
Ten Worlds just as the universe is.

Suda: Certainly, to say that we (the microcosm)
are the hundred worlds and that the universe

(the macrocosm) is the thousand worlds is con-
tradictory, because then it could not be said that
we are one with the universe. This is clear now.

Endo: The universe itself is a single great life;
we, too, are a single life. Both are life and are in
that sense equal. The doctrine of mutual posses-
sion explains the mystic true aspect of this single
great life.

Ikeda: Whichever of the Ten Worlds we are in,
the true aspect of our life at that moment is a
perfect microcosm just as it is. This is what we
learned from our discussion of the principle of
the true entity of all phenomena.

Nichiren Daishonin says regarding the Lotus
Sutra’s teaching of the true entity of all phenomena,
“All beings and their environments in any of the
Ten Worlds, from Hell at the lowest to Buddhahood
at the highest, are, without exception, the manifes-
tations of Myoho-renge-kyo” (MW-1, 89). In this
passage, “all beings and their environments in any
of the Ten Worlds, from Hell at the lowest to
Buddhahood at the highest” refers to all phenome-
na in the universe, which are subsumed within the
Ten Worlds. “All beings and their environments”
points to the inseparability of the entity of people’s
lives and the entity of the universe, meaning, for
example, if a person is in the state of Hell, then the
person’s environment will also be that of Hell.

“All beings and their environments in any of
the Ten Worlds” indicates all phenomena in the
universe. The Daishonin thus teaches that all
phenomena without exception are “manifesta-
tions of Myoho-renge-kyo”; that is their “true
aspect.” In other words, every phenomenon is an
expression of the great life of the universe which
is Nam-myoho-renge-kyo.

Saito: From that perspective, the mutual posses-
sion of the Ten Worlds naturally follows from the
principle of the true entity of all phenomena,
since the teaching of the true entity of all phe-
nomena reveals that all manifestations of life (all
phenomena) are themselves expressions of the

universal life (true entity).

Applying this to the Ten Worlds, we find that
living beings in any world are endowed with the
entire universe, that is to say, with the Ten Worlds.
This is the relation between these two doctrines.

Ikeda: It’s a truly remarkable view of life, the
world and the universe. Nichiren Daishonin
says, “Grasses and plants, trees and forests,
mountains and rivers, the great earth and a sin-
gle speck of dust—each is endowed with all Ten
Worlds” (GZ, p. 561).

Suda: I am reminded of a poem by the famous
English poet William Blake (1757-1827):

To see a World in a Grain of Sand

And a Heaven in a Wild Flower,

Hold Infinity in the palm of your hand
And Eternity in an hour.2

Ikeda: A grain of sand and a wild flower—these
are both entities of the Mystic Law; they contain
the life of the universe in its entirety.

Endo: Such a view transcends superficial distinc-
tions between phenomena, like whether they are
large or small.

With regard to the principle of three thousand
realms in a single moment of life, Nichikan
addresses the question: “How can we say that a
single moment of life contains the vastness of
three thousand realms?” In answer, he explains
that the Lotus Sutra reveals the principle of
“endowment and pervasiveness,” saying, “The
Dharma realm in its entirety is contained in each
moment of life. And the moment of life in its
entirety pervades the Dharma realm.”3

The macroscopic exists in the microscopic. The
microscopic encompasses the macroscopic. He
continues: “To illustrate, a speck of dirt is
endowed with all of the constituents making up
the vast land that surrounds it. And when a drop
of water is added to the ocean, it spreads out
pervading the entire ocean.”*

Suda: Without understanding the truth of non-
substantiality, it is probably impossible to make
sense of such mysteries.

By the way, another question I am asked fre-
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Satellite dishes gather electromagnetic waves that carry radio, television and other signals. Though these waves are invisible,
their existence is apparent through the image or sound produced by the radio or television receiver. Similarly, the Ten Worlds
permeate the entire universe in the state of non-substantiality, but manifest themselves in such phenomena as human behavior.

quently is whether saying that the Ten Worlds
exist in the universe means that there are specific
parts of the universe that correspond to specific
worlds. Some suggest that the vicinity of the
earth, for example, would correspond to the
world of Humanity.

What Is “Non-substantiality”?

Ikeda: With regard to the Ten Worlds as they
exist in the universe, President Toda would often
use radio waves as a metaphor to explain the
concept of non-substantiality. I imagine you may
have heard this comparison before.

Endo: Yes. Radio waves transmitted from many
different broadcast stations, including frequen-

cies sent from overseas, all reach a single room.
Despite the proliferation of radio waves, you
cannot see them. Yet, if you doubt their presence,
by setting up a radio and tuning the channel you
can readily receive any one of them. The room is
never too small to hold any number of frequen-
cies, nor do they impinge on one another. Mr.
Toda explained that the Ten Worlds in the uni-
verse are also in such a state.

Ikeda: That's right. But we need to remember that
this is just a means of description. The condition in
which radio waves exist does not itself signify non-
substantiality. In the universe, the states making up
the Ten Worlds neither pile up on one another, nor
are they lined up side by side or individually con-
centrated in any particular place. They are thor-
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oughly diffused throughout the entire universe,
and manifest in accord with relations, or external
causes. The same is true of the Ten Worlds extant in
each person’s life.

Saito: For instance, when our lives are manifest-
ing the world of Hell, no matter how we might
search for a way out, all we find is Hell. As we
squirm about in Hellish suffering, we are unable
to see the existence of any other state of life, such
as Heaven. Yet, it may happen that at the next
moment our sufferings will disappear and the
world of Heaven will dominate. Where did this
world of Heaven come from? Certainly not from
anywhere outside us.

While we were suffering in Hell, the world of
Heaven was in a condition of non-substantiality.
When any one of the Ten Worlds appears—and
they appear only one at a time—then the other
nine worlds all recede into non-substantiality.
The worlds become manifest in our lives as
“temporary existence” in response to external
causes. This seems to be more or less how it
works.

Ikeda: Non-substantiality is a difficult concept.
Why don’t we try to probe a little deeper?

Strictly speaking, the term Ten Worlds means
“ten Dharma realms.” What does “Dharma
realm” signify?

Suda: Simply put, “Dharma realm” means the
world of all phenomena; that is, the entire uni-
verse. “Dharma” itself points to all phenomena,
which are revealed through various chains of
causality. There are ten different kinds of causali-
ty corresponding to each of the worlds from Hell
to Buddhahood.

“Realm” indicates the specific realm or
domain as distinguished from the others. The
ten Dharma realms, therefore, refer to the ten
kinds of Dharma world—or universes—that
appear according to ten kinds of causes.

Ikeda: Does that mean that there are ten differ-
ent universes then?

Endo: There’s only one universe. In terms of
Dharma realm, “one Dharma realm” indicates
the entire universe.

Ikeda: So “ten Dharma realms” does not suggest
the existence of ten universes, which would be
ten times as great as the space indicated by “one
Dharma realm.”

Endo: That’s right. I guess there’s no way to
describe it except to state that one Dharma realm
(one world) contains the ten Dharma realms (Ten
Worlds) within it.

Three Ways of Interpreting the
Ten Dharma realms

Ikeda: That’s truly beyond our ordinary scope of
thinking. The Daishonin says, “The Dharma realm
is neither broad, nor is it narrow” (GZ, p. 769). The
Great Teacher T’ien-t'ai of China gives three ways
of interpreting the term tenn Dharma realms.5

Saito: Yes. These are “ten Dharma realms,” “the
realms of ten Dharmas” and “the ten [Dharma
realms] are themselves the Dharma realm.” These
correspond to the three truths of non-substantiality,
temporary existence and the Middle Way.

First, “ten Dharma realms” reflects the view
that, differences in the Ten Worlds not with-
standing, each of these worlds is a Dharma
realm, a world of the true entity as perceived by
the Buddha, which is identical with the entire
universe. From this standpoint, every world,
whether Hell or Humanity, is equally a “Dharma
realm,” an entity of the universal life or the
Mystic Law.

Endo: This is the perspective of non-substantiality.

Saito: That’s because, despite differences
between the worlds of Hell and Humanity, for
example, these differences are not viewed as
substantial.

Ikeda: In other words, each world is seen as
itself representing the sum total of the universe.
This is the perspective of “all phenomena are
themselves the true entity,” and “the part is itself
the whole”; that a single grain of sand reveals
the entire universe.

The corollary to this view is that since the true
entity is all phenomena, the whole is the part.
This is the standpoint that the life of the universe
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manifests through all phenomena with their
myriad differences.

Suda: That is the idea of the truth of temporary
existence. While all phenomena are equally man-
ifestations of the Dharma realm, they still exhibit
the differences of the Ten Worlds. This brings us
to the interpretation, “the realms of ten
Dharmas.” In this case, “realm” is synonymous
with “difference.”

Ikeda: Why do such discrepancies exist?

Endo: It has to do with how the Dharma realm is
perceived. Phenomena are perceived and sensed
differently by different people. It would seem,
therefore, that there are ten ways of seeing
things, according to one’s life condition.

Ikeda: That sounds correct. In that sense, the ten
Dharma realms (i.e., Ten Worlds), rather than
being objective aspects of the universe, can be
understood to express worlds of subjective per-
ception—how we view things—or states of life.

While the ocean itself is the same, the amount
of water people can draw from it will vary
depending on the size of their ladles. The same
is true of the “water” of wisdom.

Fundamentally, living beings, whichever one
of the Ten Worlds they inhabit, are themselves
the entire universe. That is the true aspect of life
and the universe that the Buddha perceives. But
living beings, unable to realize this, suffer in Hell
and Hunger, contend with one another in the
world of Anger, and once they reach the higher
worlds of Learning and Realization, feel satisfied
that they have achieved all that they need to
achieve.

Even if one is in the world of Hell, the world
of Hell is endowed with the Dharma realm in its
entirety. This is the perspective of the truth of the
Middle Way, the third interpretation that T"ien-
t’ai provides.

Saito: Yes, that’s the interpretation, “the ten are
themselves the Dharma realm.” This means that
the world of Hell, just as it is, is the Dharma
realm. There’s no need to move from the world
of Hell to another world; Hell contains all phe-
nomena. Since “all phenomena” indicates all

beings of the Ten Worlds and their environ-
ments, the world of Hell contains the Ten
Worlds. The same of course holds true for each
of the Ten Worlds.

Endo: That’s the principle of the mutual posses-
sion of the Ten Worlds. It seems very difficult to
grasp this concept correctly, but I feel that it is
gradually becoming clearer.

Suda: Probably what makes it hard to under-
stand is that it is so far beyond our ordinary lin-
ear way of thinking where we assume that a col-
lection of parts makes up a whole. But this
assumption does not hold true in the profound
Buddhist view of life which holds that the part,
or the individual fragment, is itself the whole.

Kosen-rufu Lies in the Happiness
of the Individual

Ikeda: That’s why I'm always saying that the
individual is so important. The life of one person
is as large as the entire universe, and is supreme-
ly worthy of respect. This is something that peo-
ple have a hard time comprehending.

It’s important that we go out of our way to
encourage not only those in our immediate sur-
roundings, but those who are struggling incon-
spicuously behind the scenes. To only pay atten-
tion to those who are in the fore is no different
than bureaucratism. A Buddhist first and fore-
most seeks to shed light on those who tend to go
unnoticed. We need to make efforts to inspire
each person and help them become happy. That
is what is meant by kosen-rufu. To deviate from
this fundamental path and try to run the organi-
zation top-down is completely backwards and
counterproductive.

In any event, the concept of the true aspect of
life, from the standpoint of which the part is
itself the whole, certainly transcends our ordi-
nary way of thinking. That’s why it is called
inscrutable or “mystic.”

Endo: T’ien-t'ai used the doctrine of the mutual
possession of the Ten Worlds to express “the
region of the unfathomable”¢ to which he had
awakened. It may well be that it is impossible to
fully comprehend the truth of life intellectually.
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LOTUS SUTRA

Ikeda: But this “region of the unfathomable”
does not exist somewhere apart from the reality
of people’s lives. Rather, the lives of ordinary
people are themselves mystic. The Lotus Sutra
proclaims that the human being is sublime. We
must never forget this. There isn’t some “mystic
place” or wondrous “mystic being” existing
apart from the reality of our lives.

In terms of our Buddhist practice, we must
decide that faith is the only way. We have to
resolve: “I will win basing my actions on faith!”
“I will forge a path through faith!” The “region
of the unfathomable” ultimately is none other
than the Gohonzon and the realm of faith.

As the Daishonin says, “What matters is one’s
heart” (MW-5, 289) or “Faith alone is what really
matters” (MW-1, 245). Someone who just goes
through the motions of praying to the Gohonzon
will eventually succumb to inertia or doubt; some-
one who merely complains or tries to avoid diffi-
culties will not receive true benefit. The Daishonin
says, “Whether or not your prayer is answered
depends upon your faith; [if it is not,] the fault in
no way lies with me, Nichiren” (MW-5, 305).

There is no realm more wonderful than that
of faith. The Gohonzon is the supreme store-
house of treasures. This is itself the inscrutable
mystic realm; in our faith in the Gohonzon we
have the most wonderful treasure. When we
practice with such an overflowing sense of joy
and conviction, we receive boundless benefit.
If, however, we believe that there may be a more
wonderful place in some other world, or that
there may be some method superior to that of
faith in the Mystic Law, it will greatly under-
mine our ability to manifest the world of
Buddhahood.

When we reveal the world of Buddhahood
within our lives, we can truly validate the princi-
ple that Buddhahood contains the nine worlds
and the nine worlds contain Buddhahood. Only

then do we embody the principle of the mutual
possession of the Ten Worlds.

Saito: Without faith, the doctrine of the mutual
possession of the Ten Worlds is nothing but
words.

Endo: A little earlier you cited the passage,
“‘Observing one’s mind” means to observe one’s
own mind and to find the Ten Worlds within it.”
Nichikan explains that from the standpoint of
the Daishonin’s teaching, the phrase observing
one’s mind means to observe one’s own mind indi-
cates belief in the Gohonzon. That’s why the
Gohonzon is also called the “Gohonzon for
observing one’s mind.” He further says that “to
find the Ten Worlds within it” is to chant the
Mystic Law.

Ikeda: That’s right. We who invoke the Mystic
Law correspond to the nine worlds, and the
Mystic Law corresponds to the world of
Buddhahood. Through chanting the Mystic Law
of Nam-myoho-renge-kyo, the nine worlds and
the world of Buddhahood become one; that is,
we actualize the principle of the mutual posses-
sion of the Ten Worlds. This is what produces a
great transformation in our state of life.

Unless we actually manifest the world of
Buddhahood, the mutual possession of the Ten
Worlds will remain nothing more than a theoreti-
cal potential. It is through faith and practice that
we can actualize this principle in reality. In that
sense, while the theory of the mutual possession
of the Ten Worlds is very subtle and complex,
there are countless people in the SGI who have
demonstrated actual proof of it. I think we can
go so far as to declare that only in the SGI are
such people to be found.

To be continued

1. Editor’s note: All quotations from the Lotus Sutra are from:
The Lotus Sutra, trans. Burton Watson (New York: Columbia
University Press, 1993). For purposes of convenience, all cita-
tions from this work will be given in the text and abbreviated
as follows: LS followed by the chapter number, and then the
page number.

2. The Portable Blake, ed. Alfred Kazin (New York: The Viking
Press, 1946), p. 150.

3. “Sanju Hiden Sho” (The Threefold Secret Teaching).

4. Ibid.

5. “Hokke Gengi” (Profound Meaning of the Lotus Sutra).

6. “Maka Shikan” (Great Concentration and Insight).
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Tsunesaburo Makiguchi
and Value Creation: Toward
Humanistic Education

By Dr. M. Satish Kumar,
Cambridge, United Kingdom

(Dr. Kumar shares his experience practicing in the SGI on pp. 34-35.)

The following is based on a speech Makiguchi was born into

given at a workshop on “Value
Education,” held in New Delhi,
India, sponsored by the Ministry
of Human Resources Develop-
ment for fifty school principals on
May 27-28, 1994.

SUNESABURO Maki-
I guchi (1871-1944) was

one of the leading edu-
cational reformers of prewar
Japan, a brilliant teacher who
introduced the concept of
value-creating education. He
was passionately dedicated to
reforming the Japanese educa-
tional system, which empha-
sized rote learning over criti-
cal, independent thinking. His
ideas are now coming into
recognition the world over,
and scholars are introducing
them in their own respective
areas.
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poverty on June 6, 1871, in the
village of Arahama in north-
western Japan. By the age of 3,
his father had abandoned the
family; then his mother unsuc-
cessfully attempted suicide by
jumping into the Japan Sea,
holding Makiguchi in her arms.
When she later abandoned the
boy, he was raised by an uncle.
Upon graduating from ele-
mentary school, Makiguchi
helped in his uncle’s business
until his teens. Thirsting for a
higher education, at age 14 he
traveled to Hokkaido, where he
stayed with another uncle.
There Makiguchi worked for
the police department and stud-
ied to pass the qualifying exam-
ination for teachers. He entered
normal school in 1891 and grad-
uated in 1893. From 1913 on-
wards he worked as a principal
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and primary school teacher
throughout the Tokyo area.

To fully appreciate Maki-
guchi’s educational theories,
we need to understand Japan’s
education system at the time.
The goal sought by the
nation’s political and bureau-
cratic masters was clear: public
education must fulfill national
interests. Makiguchi totally
disagreed. He advocated that
education does not exist for
the government but for the
people.

One of the basic themes in
Makiguchi’s educational
thought is the perception that
human beings are creative by
nature. According to him, it is
the essence of humanness to
be creative. Human beings will
express their creativity in their
behavior unless that creative
potential is destroyed.



VALUE-CREATING EDUCATION
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The party celebrating the 1930 publication of Tsunesaburo Makiguchi's The System of Value-Creating
Education Theory. Makiguchi and his wife, Kuma, are seated in the center.

N 1930, he wrote: “We begin

with recognition that
humans cannot create matter.
We can, however, create
value.” Creating value is in
fact our very humanity. When
we praise people for their
strength of character, we are
really acknowledging their

superior ability to create value.

This we can practically
demonstrate in our interac-
tions with students.

The basic question then
remains toward what ends
and in the interest of what val-
ues human creativity is to be
directed. Makiguchi contends
that with proper education,
human beings will choose to

Josei Toda is at extreme left in the second row.

use their creative capabilities
both to enhance their own lives
to the fullest and to create max-
imum benefit for the commu-
nity. This is what he means by
value creation. In his thinking,
a fully alive, happy, fulfilled
person is a person whose exis-
tence centers in creating value
that enhances to the utmost
both the personal life and the
network of independent rela-
tionships that constitute the
individual’s communal life.
Value-creating education is
education that provides guid-
ance toward that end.
Makiguchi described the
special nature of value-creating
education using the analogy of
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the indigo plant, which leaves
a deep blue hue. That means
anything dyed in indigo would
become bluer than the plant
itself. In the same manner, he
believed a teacher must give
his whole being to producing
students who are greater and
more excellent than himself.

I have adopted this as a
motto in my life and profes-
sion. Education, I think, must
never be coercive or forced.
The heart of education lies in
the process of teacher and
pupil learning together, the
teacher drawing forth the
pupil’s potential and raising
the pupil to surpass the teacher
in ability.
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One of the basic themes in Makiguchi's educational thought is the

perception that human beings are creative by nature.

I would like to relate one
experience I had in inculcating
values of trust in students as
master of arts and master of
philosophy program coordina-
tor in my department at
Jawaharlal Nehru University.
A student came to me asking
permission to submit a forged
form for a railway ticket to go
home for vacation. He is a bril-
liant student, among the top
five students of our center. He
pleaded that he lost his father
last year and that it was not
possible for him to get any
monetary assistance to come
back to Delhi after vacations.
My heart went out to this stu-
dent, and at first I felt helpless.
Then I thought about Tsune-
saburo Makiguchi’s relation-
ship with students. I told him
that adopting unfair means
will not create any value. He
may be poor monetarily now,
but by cheating he would be
even poorer in spirit. He can-
not walk with his head held
high even if he were to break
all academic records.

I then shared my own strug-
gles as a student with no
money. He was totally taken
aback with my experience and
determined never again to
think of unfair means. I en-
couraged him never to be
defeated by his circumstances.
He promised not to give in to
such weakness in the future. It
was a great sense of achieve-
ment that I could bring forth
value in my environment. I
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offered him a summer job to
earn money to pay for his fare.

At a time when the econo-
my and society are undergo-
ing rapid transformation, val-
ues tend to erode. We as
teachers must inculcate values
that not only we must cherish,
but that others can appreciate
and follow.

HEN asked the purpose

of his education theory,
Mr. Makiguchi said—to create
value. He believed that “school
ought to remedy the moral ills
of society.” His lifelong goal of
unifying study with life was
achieved in 1930, when The
System of Value-Creating
Pedagogy was published. The
four-volume work contains the
essence of his forty-year career
in the field and is intended as a
guide for teachers in their
attempt to nurture children in
the proper attitude and skills
to live life to the fullest.
Central to this is the theory of
value, found in the second vol-
ume. In it Makiguchi eluci-
dates a system of values con-
sisting of beauty, gain and
goodness. This was an alter-
nate to truth, goodness and
beauty embraced in the West.
Makiguchi replaced truth with
gain. For him gain was a more
concrete attribute. Whether we
gain or lose in terms of our
own lives and the lives of
those in our society is observ-
able and is connected to the
actions we take. Do we move

November 1998 - LIVING BUDDHISM

toward harmony or discord?
Do we move toward destruc-
tion or construction? Do we
move to make ourselves com-
plete human beings?

Makiguchi believed “that an
education securing a child’s
lifelong happiness is funda-
mentally significant in that it
fosters the child’s intuition and
allows for the development of
the child’s potential to create
value.” Thus, such a humanis-
tic education would foster in
students the ability to take
action with a spirit of chal-
lenge. It would also generate
self-discipline with a desire
toward continual improve-
ment. Based on enthusiasm,
devotion and a wholehearted
approach, such individuals can
respond with flexibility in a
variety of situations. Rather
than being cold-hearted, they
would profess faith in human-
ism with a heart that is readily
moved by youthful spirit. In
order to ensure the perpetua-
tion of humanistic value-creat-
ing education, the need is for a
regular reaffirmation of the
principles of values.

Mr. Makiguchi’s spirit lives
on, both in Japan and abroad.
Daisaku Ikeda, the current
president of the Soka Gakkai
International, established a
wide range of schools predi-
cated on the value-creating
education envisioned by the
society’s first president.

I feel that the main features
of humanistic education as



Makiguchi with pupils of Shirokane Primary School, 1922.

embodied in the Soka educa-
tional institutions founded by
Daisaku Ikeda may be summa-
rized as:

¢ Trust: Emphasis being on
the restoration of trust. As
teachers can we generate trust
with our students? Whether
we can establish relationships
of trust in the classroom
would to a great extent
depend on whether we our-
selves believe in our students.

* Fusion of knowledge and
wisdom: Any pursuit of
knowledge for knowledge’s
sake does not lead to the hap-
piness of humankind. Progress
can be defined only by social
purpose and social ends based
on human values. While
knowledge generated by indi-
viduals for collective purposes
may not lead to happiness, it
leads to the creation of knowl-
edgeable and immature, cold-
hearted individuals. However,

wisdom, whether collectively
generated or individually
identified, can create more
value, which is long-lasting.

e Ahimsa, or nonviolence:
Daisaku Ikeda, citing Gandhi,
suggests that the spirit of ahim-
sa, or nonviolence, is the only
way to restore a sense of totali-
ty to human existence. He
quotes Acharya Vinobha Bhave,
the renowned Gandhian, who
said that now is the time for us
to integrate correctly vigyan
(scientific knowledge) with
atmavigyan (self-reflection). This
would usher in a scientific ethic
of responsibility, where, accord-
ing to Mr. Ikeda, the point of
control is less over the individ-
uals and more over scientific
institutes, research foundations,
governments and industry,
which are the generators of
mass knowledge.

¢ Global citizens: Human-
istic education also desires to
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foster internationally minded
individuals among children.
This is possible by bringing
them in contact with the spirit
of leading literary figures of
the world. The aim is to pro-
duce full-fledged global citi-
zens who are sensitive to
international issues on the
environment, refugees, arma-
ments and the quality of life.
This is possible, according to
Mr. Ikeda, only if educators
play close attention to the
small endeavors of their stu-
dents. This builds trust, so
vital to education. [J

For further reading:

O Dayle M. Bethel, Makigu-
chi the Value Creator (Tokyo:
Weatherhill, 1973).

O Education for Creative
Living: Ideas and Proposals of
Tsunesaburo Makiguchi, trans.
Alfred Birnbaum, ed. Dayle M.
Bethel (Ames, Iowa: Iowa
State University Press, 1989).

Dr. M. Satish Kumar is a senior assis-
tant professor at Jawaharlal Nehru
University, Centre for the Study of
Regional Development, School of Social
Sciences, New Delhi. Currently he is on
leave and is a Commonwealth Fellow
and a Fitzwilliam College Visiting
Fellow, teaching in the Department of
Geography and Land Economy, Uni-
versity of Cambridge, United Kingdom.
He was born in Shillong in northeastern
India and received his Ph.D. from [NU
in 1991. He specializes in urban studies,
in the field of applied geography and eco-
nomics. He is a Fellow of the Institute of
Oriental Philosophy, New Delhi, and
Academic Vice Chief of BSG (Bharat
Soka Gakkai in New Delhi).
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HROUGH my research

I and in my role as an

academic, I have been
able to forge strong bonds of
friendship all over the world.
Through my writings I have
been able to share with my
friends and students the great-
ness of Nichiren Daishonin’s
Buddhism. This sixteenth year
of my practice has become a
landmark for showing actual
proof in my life.

In 1997, I secured the presti-
gious Commonwealth
Academic Award to
Cambridge University. I was
also recently elected to a
Visiting Fellowship at
Fitzwilliam College,
Cambridge University, for
another year to pursue my
research. I became the first
geographer from India to get
this recognition. All of this has
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Cambridge University

come about because I never
compromised my mission as an
educator and my responsibili-
ties as a world citizen.

Tsunesaburo Makiguchi used
to say the purpose of education
and human life are the same—
to be happy. While science
declares that everything is
replaceable, poetry on the other
hand insists that each and
everything is unique. Indeed,
my encounter with Nichiren
Daishonin’s life philosophy
began when I read Daisaku
Ikeda’s humanistic poems and
essays.

In one writing Mr. Ikeda
declared that a great human
revolution in just a single indi-
vidual will help achieve a
change in the destiny of all
humankind. With these words
deeply etched in my heart, I
began my Buddhist practice on
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July 23, 1983. At that time I had
embarked on my Ph.D. pro-
gram at Jawaharlal Nehru
University, New Delhi.

As a student my aspirations
were limited. I was an atheist,
but by this time I was yearning
for a philosophy as an anchor.
Through the writings of Mr.
Makiguchi, I understood that
the creation of value in life was
fundamental not only to achiev-
ing happiness for oneself, but
also for the sake of others. I had
a dream, a blueprint, a painting
in my heart of what I wanted to
achieve. Part of this dream was
realized when I finished my
Ph.D. and secured a job at the
premier Asian university,
Jawaharlal Nehru University, in
1991. I taught, conducted
research and was also responsi-
ble for much administration at
this early stage in my career.



Couples ride along the River
Cam during May Ball festivi-
ties at Cambridge University.

I never begrudged the efforts
I made for the sake of others’
happiness, and this benefited
me, in turn, by rooting me firm-
ly in reality. Working to
enhance a sense of compassion
and humanism became the
focus of my practice. This was a
difficult exercise since I have
always had to deal with my ego
and often suffered greatly from
its ill effects, but by breaking
through my lesser self, I find I
am able to reach out to more
people. I believed with my
whole heart that prayers based
on the Mystic Law would defi-
nitely be answered. Josei Toda
said once: “Youth ceaselessly
strive for self-improvement.
You must cultivate dignity and
intelligence in order to establish
an even greater self.” True to
my conviction, working to sup-
port President Ikeda in the

kosen-rufu movement had
already brought me instant
recognition in every sphere of
my life.

I felt greatest pride when my
Ph.D. student Kalyan Das, also
a practicing member, was
awarded the President of India
Dr. Shankar Dayal Sharma
Gold Medal Award for the
most outstanding student at
Jawaharlal Nehru University in
New Delhi. I learned to apply
Mr. Makiguchi’s firm belief in
the capacity of an individual to
transform his or her inner life.
Along with my students, I, too,
have learned to remove the
passive, observer attitude in
favor of a vision-based, hopeful
future.

I now have a strong philoso-
phy by which I can judge my
actions and thereby create value
and I feel I have achieved waves
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Dr. M. Satish Kumar

of victory in my daily life. I am
more confident and optimistic
than ever before. I am apprecia-
tive of others’ efforts and
instinctively reach out to them. I
am constantly goaded by a clear
sense of purpose in my daily
life. I am keen to become a
source of hope and happiness
to all I meet. [J



SokA AINIVERSITY OF

AMERICA,/ALISO VIEJO

The. educational -philosophy “of
Tsunesaburo Makiguichi~as envi-
sionied by Daisaku Ikeda finds its
expression in| Soka University of
America. The' school “epetied- in
Calabasas, California, in 1987.-An
undergraduate .campus | is| being
built on a.100-acre site in Aliso
Viejo, California. It will accept its
freshman-class in September 2001.

What the world most requires
now is the kind of education
that fosters love for human-
kind, that develops charac-
ter—that provides an intellec-
tual basis for the realization of
peace and empowers learners
to contribute to and improve
society.—Daisaku Ikeda, Rajiv
Gandhi Foundation lecture, New
Delhi, India, October 21, 1997

ELPING students learn
how to create value in their
lives, their communities and the
world is a central tenet of the
Soka Schools founded by Dai-
saku Ikeda. The Soka Schools,
which range from kindergartens
to the 8,800-student Soka Uni-
versity of Japan, have established
a tradition of humanistic learn-
ing and scholarship where the
focus is on each student’s growth
and development. Soka means
“to create value.”
The mission of Soka Uni-
versity of America includes pro-
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viding ‘students with an out-
standing education, preparing
them for the workplace and
responsible, effective citizenship
in the multicultural world of
tomorrow. SUA Calabasas cur-
rently offers a graduate program
in Second and Foreign Language
Education. When the Aliso Viejo
campus opens in 2001, it will
offer an undergraduate program
of Eastern and Western perspec-
tives taught across a traditional
liberal arts curriculum.

The uniqueness of the school’s
approach lies in the comparative
teaching of international per-
spectives, the Core Curriculum,
Learning Clusters and an em-
phasis on language, art and cul-
ture. The Core Curriculum is a
series of four sequential courses
taken by all undergraduate stu-
dents, introducing them to the
major issues of self and society.
The Core courses will examine in
comparative perspective such
areas as the self; the roles that sci-
ence, myth and religion play in
formulating how we view the
world; the complexities of hu-
man rights in a pluralistic soci-
ety; and issues of war, peace and
non-violence.

The Learning Clusters are
courses in which students and
faculty, working in small teams,
research and propose solutions
to socially significant themes.
Acquiring the critical tools of
investigation and analysis will be
integral to the Learning Cluster
experience. In addition, the pro-
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gram will require three years of
study of a foreign language and
internship abroad.

SUA, Aliso Viejo at a Glance

¢ An independent, selective,
four-year liberal arts college
opening September 2001

* Qutstanding faculty dedi-
cated to bringing out the
best in students

¢12-to-1 student-faculty ratio

® Open to students of all
nationalities and beliefs

* Comparative study of Eastern
and Western perspectives
across the curriculum

¢ Unique Core Curriculum
and three years required
study of second language
(Chinese, Japanese and
Spanish offered initially)

® Required semester of
internship abroad

e Library with 225,000-vol-
ume capacity, reading
rooms, rare book facility

* Computer access in class-
rooms, library, residence halls
and outside gathering areas

® Beautiful 100-acre campus in
Southern California two
miles from the Pacific Ocean

e Campus surrounded by a
3,400-acre wilderness park

Who Can Attend?

The college will be open to high-
ly motivated students of all
nationalities and beliefs who
have excelled in a range of acad-
emic courses, as well as other tal-
ents, skills and achievements.
The successful applicant will:

e Typically be in the top fifteen



percent of their senior class

*® Take the SAT/ACT (scores
will be one of many factors
considered)

e If English is not your native
language, take TOEFL (Test of
English as a Foreign Lan-
guage) and possess strong
English listening, comprehen-
sion and speaking skills

¢ Complete an essay in English
regarding personal goals,
interests and accomplish-
ments

Sports and Activities

The Aliso Viejo campus expects
to be an NCAA Division III com-
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petitor and will apply for admis-
sion to the Southern California
Intercollegiate ~Athletic Con-
ference. In time, the college ex-
pects to field men’s and women’s
intercollegiate teams in basket-
ball, soccer, volleyball, cross
country/track and field, swim-
ming, golf, tennis, water polo,
baseball (men) and softball
(women). Also, the community
of Aliso Viejo offers excellent
recreational opportunities.

Tuition and Financial Aid
Aliso Viejo expects tuition to be

comparable to similar private lib-
eral arts colleges in Southern
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A. Campus Entrance

B. Student and
Community Services

C. Fountain and Lake

D. Recreation Center
and Pool

E. Academic Buildings

F. Student Commons

G. Library

H. Residence Halls

I. Alumni Center

J. Athenaeum
(Reception Center)

K. Guest Residence

L. Aliso and Wood
Canyons Wilderness
Park

California. In addition to provid-
ing other sources of financial aid,
the college is conducting an Inter-
national Scholarship Drive to
provide scholarships for students
who would not be able to attend
without financial assistance. [J

For Information:

Call: (949) 472-3050
Email: wwharder@soka.edu
Web: www.soka.edu
(Watch construction on
our SUA Web Cam!)
Write: Soka University of
America, Aliso Viejo
85 Argonaut, Suite 200
Aliso Viejo, CA 92656
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Discovering My
Mission Through
Creating Value

By Stephanie Tansey,

Chengdu, Sichuan, China

3 .

Real Education and the New
School of Collaborative
Learning

VER the last six years,
my life has taken off.
What led to the rather

astounding confidence I now
have in myself? How did I go
from someone who was accom-
plishing little to establishing a
school in China based on
value-creative ideas? The
answer lies in studying and
applying the teachings of
Nichiren Daishonin, develop-
ing my confidence in the
Gohonzon and finding my mis-
sion—which can be traced to
Tsunesaburo Makiguchi. When
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he died, I think he knew the
world was going to be okay. He
had helped to restore it.

When I arrived in Beijing in
the summer of 1993, I had no
intention of starting a school. I
put my children, Alena (now
16), and David (now 14), into
the existing international
school, planning, myself, to
study Chinese and do doctoral
research. When I was invited to
present a paper at a Neo-Con-
fucian conference in Shanghai
that October, I wrote on the re-
lationship between the Bud-
dhist teacher T’ien-t'ai and
Neo-Confucianism.

I discovered in doing the pre-
liminary research for the paper
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that the Confucian “Doctrine of
the Mean” (which became part
of China’s educational system)
had ideas very similar to the
“Mean” in Greek philosophy
and that both were related to the
Buddhist Middle Way. I further
realized that the Western Golden
Rule, “Do unto others as you
would have them do unto you,”
was similar to the Confucian
Golden Rule, “Don’t do unto
others that which you do not
want done unto you.” And that
both “golden rules” expressed
ideas similar to the “practice for
oneself, practice for others” we
have been taught in our practice
of Nichiren Daishonin’s Bud-
dhism. It struck me that Eastern



and Western thought both tried
to teach people to be true to
themselves and to others—to be
real human beings.

As an intercultural educator,
I quickly perceived that there
was much frustration and
anger between the Chinese and
the foreign community in
Beijing. I wanted the Chinese
and the Americans to become
friends and understand one
another. When an opportunity
arose to promote a new inter-
national school, I saw my
chance. It ultimately became a
school based on my curriculum
and method design. I wanted
children to become wise citi-
zens of the world, to know the

satisfaction of doing quality
work and to pursue their hap-
piness. The only meaningful
way was for them to learn to
create value for their lives—to
become real people.

NTERNATIONAL schools

tend to be isolated from the
host community even if they
try to teach its language and
culture. (I had such an experi-
ence in Japan when I was
growing up.) Despite the fact
that my children were in China
and studied Chinese every day
in school, I was dismayed to
see that they were neither
using their Chinese nor liking
the Chinese or Chinese culture.
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Gate of Heavenly Peace, Tiananmen
Square, Beijing, China.

I took two weeks away from
China to design the school.
First I went to Japan to research
the Soka High School in Tokyo.
I asked the principal how to
develop self-motivated stu-
dents. He said that he and
President Ikeda had just dis-
cussed this and concluded that
self-motivated learning sprang
from the relationship between
the teacher and the student—
the teacher treasuring the stu-
dent and the students asking
themselves who they were,
where they were going and
why they were studying.

Next I met with educators
from the excellent Sidwell
Friends School of Washington,
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| called it the New School of Collaborative Learning
(NSCL) because we need the wisdom from all cultures and
peoples to build a peaceful world.

D.C., which has a ten-year his-
tory of education exchange
with China. Together we in-
fused the Chinese language
and culture throughout a qual-
ity curriculum of Sidwell’s
design and added the self-
motivated learning ideas. Self-
motivated learning became the
essence of the school and the
American and Chinese curricu-
la became the spiritual and
material elements. The school
could not have come to exist
without the profound relation-
ship I was able to develop with
my Chinese colleagues.

A school that promoted
mutual respect between Ameri-
cans and Chinese was a twenty-
first century concept that was
fundamental to Chinese culture.
I learned this from President
Ikeda’s wonderful book, The
Human Revolution of China,
which he wrote in 1974 after his
first visit to that country. The
Chinese have little trust of for-
eigners because of their long his-
tory of invasion and recent his-
tory of isolation. Most Ameri-
cans try to understand China
from a Western point of refer-
ence. Trust rarely comes into the
picture.

Fortunately, one of my col-
leagues had a trusting relation-
ship with a friend involved in
the establishment of a high tech-
nology development zone
called Shangdi, located in the
northwest section of Beijing. His
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friend grasped the educational
importance of our school, and
was willing to work to get it
established. It is this relation-
ship that has been at the foun-
dation of the school, and with-
out it, the school would not
have survived the first year. I
called it the New School of
Collaborative Learning (NSCL)
because we need the wisdom
from all cultures and peoples to
build a peaceful world.

RACTICALLY speaking, we

teach in both English and
Chinese, using team teachers at
every level. Both languages are
used to teach math, science,
social studies, music and art. We
use three teaching strategies to
develop self-motivated learn-
ers—active learning, the Chi-
nese steady incremental and
systemic approach, and the
learner-centered method.

Our first year, 1994, was
very rocky. We had twenty-six
students and several teachers.
Differences in culture, manage-
ment styles and teaching meth-
ods and training were major
obstacles. But every obstacle
was turned into a building
block of the school. By the end
of the first year, I noticed a
transformation in myself from
someone with some good ideas
into the head of a school and
founder who was a confident,
valuable human being.

The second year was also
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hard. One teacher left at the
beginning of the year and I had
to help teach 6-year-old stu-
dents; we also had deep prob-
lems on the Board of Trustees.
By the end of the year, I felt
burnt out. I realized a funda-
mental mistake, however, that I
corrected with great success. I
realized I was trying to teach
how to be a real person. I real-
ized no one can teach another
how to be real. The great teach-
ers are not teachers—they are
guides. The Gohonzon has
always been a guide to me. My
practice of the Daishonin’s
Buddhism guided me through
my victories and mistakes by
enabling me to develop my
wisdom. I don’t have any of the
credentials for starting a
school, but I do have the wis-
dom I've developed through
my Buddhist practice and the
encouragement of my fellow
SGI members.

So the next year, the faculty
and I learned to be guides. We
wanted the students to be in
the driver’s seat of their educa-
tion. To be global citizens, we
need to care for others as much
as for ourselves. We have had
some splendid results in the
school. Parents feel that we are
bringing out the best in their
children; our math scores are
extremely high; and we have
done well on national standard
tests. Students write papers on
who they are, where they are
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A man rides his geese and chickens to the market in Chengdu, Sichuan, China.

going and why they are study-
ing. They are learning what it
means to be real, to be self-
reflective and have sparked
their own human spirit.

The fourth year after coming
to China, my family and I
moved to Chengdu, Sichuan.
Jon Zatkin, an American, is
now at the helm of NSCL. He
speaks Chinese fluently, truly
understands our mission and is
dedicated to steering the school
in that direction.

This year will be my final
year in China, so I am spending
one week of every month up in
Beijing training teachers how

to incorporate the “Makiguchi
Method” of guiding students
to create value. But already, the
level of teaching and commit-
ment to the school’s mission is
so high I am thrilled.

NSCL is one of the models
for the educational reform of
China. We have made friends
with officials at all levels—dis-
trict, municipal and state—all
who believe in the school. Both
the Chinese and American edu-
cators know NSCL is a twenty-
first century school concept. We
are also winning the respect of
the business community. In this
way NSCL is succeeding in its
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mission to become a bridge
between cultures, as well as to
nurture self-motivated learners.

My Mission

HANKS to my practice of

Buddhism, I am the
founder of an international
bilingual school in China—a
new concept in education. I
have also created a global edu-
cation program for Chinese
students, and have just started
work on establishing an inter-
national culture center in
Chengdu, Sichuan. I could not
have done any of these things if
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When | see the students become conscious of their own
potential, | know | am doing a good job at accomplishing my
mission both as an educator and as a Buddhist.

I did not realize what my mis-
sion was. I discovered my mis-
sion by seeking for it—by
studying President Ikeda,
Makiguchi, Nichiren Daisho-
nin and others to see how they
discovered theirs.

I deeply wanted to contribute
to world peace but was unable
to find my niche. I was taught to
use the Daishonin’s writings to
solve my problems, to believe in
them. When I did this, all my
problems changed—including a
supposedly incurable disease,
hypoglycemia, which I con-
quered through my practice of
Buddhism.

In 1990, President Ikeda came
to the United States and talked
about being “on the open road,”
like Walt Whitman. I decided to
go on the open road to my own
mission and I have been on it
ever since. A big breakthrough
occurred through contemplat-
ing the following quote from
Nichiren Daishonin: “There are
not two lands, pure or impure
in themselves. The difference
lies solely in the good or evil of
our minds.... While deluded,
one is called a common mortal,
but once enlightened, he is
called a Buddha” (The Major
Writings of Nichiren Daishonin,
vol. 1, p. 4). This passage made
me realize that my happiness
(and I was really unhappy at the
time) was right in front of me.

I realized my dissatisfaction
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with my lack of direction lay in
the fact that I didn’t really
believe I was going to realize
my mission, or be in the great
rhythm of kosen-rufu with the
SGI. That was a lack of faith. I
realized that the difference
between suffering and joy is
my state of life. If I completely
believe in my potential, my
ability to solve my problems,
my ability to believe in the
Gohonzon with absolute faith,
then I can tap my Buddhahood.

N January 1992, I decided to

pursue a Ph.D. in education.
In the same month, along with
others, I founded “The Alliance
for International Collaboration
and Development” (now re-
named as the Society for Inter-
national Friendship and Under-
standing), which eventually
became the parent non-profit
educational corporation for
NSCL.

I have accomplished a lot,
suffered a lot, laughed a lot,
been in agony a lot. But my joy
is having found what I can
do—my particular contribu-
tion to kosen-rufu—to help
presidents Ikeda, Toda, Maki-
guchi and Nichiren Daishonin
in this task. I am very happy
educating—finding ways to
express Buddhism and the
world’s wisdom so that stu-
dents can wunderstand and
apply it in their own lives. It is

November 1998 - LIVING BUDDHISM

not Buddhism that I teach,
since it is a school and not a
religious center, but it is learn-
ing to live wisely. When I see
the students become conscious
of their own potential, I know I
am doing a good job at accom-
plishing my mission both as an
educator and as a Buddhist.

Each person needs to discov-
er his or her mission. I think
President Ikeda gives us a clue
in his 1998 peace proposal
where he says, quoting Um-
berto Eco, that the third millen-
nium will be like “a constella-
tion—a society based on re-
spect for the value of cultural
pluralism” (May 1998 Living
Buddhism, p. 23). In the same
way, each person’s discovery of
the mission only he or she can
fulfill will bring into the night
sky another brilliant star to add
to the glorious night.

Only I can be in the driver’s
seat of my own enlightenment.
I need to behave like a Buddha.
A Buddha is very strict with
herself and compassionate to
others. I need to be growing
continually myself if I want my
teachers and students to be
growing.

This is the real learning that
is going on at NSCL and
Chengdu. This is where the
Gohonzon has guided me so
far. President Ikeda is really the
best living example of such a
guide and I want to be as exem-



plary as he. He always says
that we each have a mission
only we can accomplish. NSCL
is the mission that only I could
accomplish. It gives me great
joy to contribute concretely to
kosen-rufu and do my part in
helping President Ikeda create
a renaissance.

Makiguchi and the
Creation of Value

SUNESABURO Makiguchi’s

book, Education for Creative
Living, is truly profound. It is not
just about teaching how to teach.
It is also a concrete example of
Buddhist humanism. In it he
states: “A life without learning is
a life groping in the dark. At the
same time, learning divorced
from life is empty theory. We
must check our knowledge
against our own experience,
especially if we ourselves are not
the source of the knowledge.
Somewhere we must make the
intuitive leap, shifting our eyes
from scant details of immediate
familiarity to a more comprehen-
sive picture” (p. 68).

What is value? Makiguchi
says: “Water in and of itself has
no value. It often goes unre-
garded. Nonetheless, as soon
as someone wants a drink of
water, it has bearing. Then
water is seen to possess the
capacity to quench thirst, just
as the person is able to be satis-
fied with water. At other times,
water means nothing but disas-
ter to people, as when a flood
strikes. The value is not inher-
ent in the subject (person) nor
in the object (water) but is
manifest in the attracting or
repelling force between them”
(Ibid., p. 72).

What does it mean to create
value? We need first to assess
our personal values correctly,
we need self-awareness and
other-awareness working in
unison. This is the personal
value of oneself as a whole
engaged in the greater whole of
society. Human living, Maki-
guchi explains, is conscious
behavior. “The human person-
ality is a whole entity that is
unified for its purpose. The
person is that union, that some-
thing, able to orchestrate vari-
ous elements together into a
space-time continuity we know
as life...” (Ibid., p. 87). We must
also awaken to consciousness
of an underlying order and a
commitment to a rule by law.
Education is a key factor
responsible for guiding human
beings in developing this
growing awareness and con-
sciousness.

At the moment we realize
that we possess this powerful
consciousness, like a sunrise
outshining the stars, “the focus
of that consciousness driving
our very being shifts from per-
sons related to our own individ-
ual loss and gain to the natural
order and social laws that work
equally for all without favor or
discrimination” (Ibid., p. 85).

We can then create value
ourselves through creating
benefit, good or beauty as part
of life itself. “Mature core
beliefs and a clear life purpose
lead to a sense of mind-body
unity—a harmony of part to
part and whole to whole. The
depth and degree of this unifi-
cation in a given individual’s
life are the most important ele-
ments of personal character.
Such a person is empowered to
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Stephanie Tansey

create value. It is the task of
education to provide guidance
toward this end” (Ibid., p. 88).

President Ikeda said: “Pres-
ident Makiguchi defined the
“value of good” as benefiting
society and maintained that
this is also the raison d’étre of
religion. Social contribution is
the fundamental spirit of the
SGI. The dynamic pulse of
kosen-rufu lies in our energetic
efforts to contribute greatly to
society and to expand our net-
work of trust and friendship”
(SGI President Ikeda’s Addresses
in the United States, pp. 116-17).
As his disciple I believe it is my
responsibility to affect others’
lives as he does, to guide others
to their own realization that
they can create value. In this
way I can show Mr. Makiguchi
how much I appreciate his
efforts on my behalf and that of
my precious students. []
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The Power

of faith,

t The Power

of Dreams

By Emiko Rohde,
Davis, California,

as told to Geoff Rohde
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Sequoia Park Preschoolers
Get a Head Start on Learning

S a child growing up in
rural Japan, I knew
that life must have

more to offer than the poverty
and small-mindedness all
about me. From my earliest
years, I was absolutely deter-
mined to create a better life for
myself. Shortly after leaving
the countryside for the big city,
I joined the Soka Gakkai. Even
at my first meeting, I sensed
that here was the environment
and the philosophy that would
allow me to build a solid,
happy life. Now, after thirty-
seven years of passionate prac-
tice, my very first dream—a
rock solid, happy life—has
been thoroughly realized. No
person, no obstacle, no situa-
tion can defeat me!
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My second dream, that of
leaving Japan and learning the
real meaning of freedom and
democracy took seventeen
years to come true. When I
started practicing Nichiren
Daishonin’s Buddhism, I was
poor, under-educated and
without direction. Yet I boldy
asked a leader how to realize
my dream of going to America.
He responded by saying: “Yes,
without a doubt you can do it.
Stick with the Gakkai. Practice
hard. And you will definitely
realize your dream.” I had no
idea exactly how this might
ever become possible, but with
total confidence in this won-
derful practice, I poured my
heart into every activity.

Eventually, I realized that I
needed to establish a career, a
mission in society. What could I
do? In what field could I con-
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tribute? In the mid-"70s, while
reading of SGI President Ikeda’s
travels to France, I saw a picture
of him encouraging a young
child. This wonderful, heart-to-
heart exchange between Mr.
Ikeda and a little French boy
touched me deeply and changed
the course of my life. From that
moment on, I was determined to
become an educator. How, where
and when this might occur were
“minor details” to be worked out
over time through prayer and
effort. Even though my new mis-
sion seemed truly unobtainable,
my Buddhist practice and
respect for President Ikeda’s
accomplishments with the Soka
Schools gave me all the confi-
dence I needed.

Meanwhile, I was so busy
with activities as a young
woman in Osaka that I had very
little time to worry about mar-




riage. President Ikeda had
always told us to put faith first
and create the good fortune to
attract the right person. I was
confident in his advice and did
not worry about remaining sin-
gle well into my 30s. Other than
my daily Buddhist activities, my
three big goals of establishing a
rock-solid life, of becoming an
educator and leaving Japan
were my top priorities.

In 1978, my years of prayer
and effort paid off as I was
invited to visit a friend in
California. How shocked I was
on the drive from the Sacra-
mento airport to the small
town of Davis—the sights,
sounds and unique smell of
farms brought back memories
of my childhood. What had I
gotten myself into? My fears
quickly vanished as I made
contact with the local SGI orga-
nization and began attending
exciting discussion meetings.
But in a totally unexpected
development, the young Davis
District chief found me as
attractive as I found him. This
year we celebrate our twentieth
wedding anniversary.

Despite realizing two major
goals and marriage, too, I had
not yet established myself as an
educator. To this end, and to
improve my English, I enrolled
at Sacramento City College and
graduated less than three years
later with an A.A. degree in
early childhood education.
Those years of long days, long
nights and very little sleep
were difficult, but now they are
a treasured memory. I'm truly
grateful that America offers
such rich educational opportu-
nities for immigrants or late-
bloomers like me.

VALUE-CREATING EDUCATION

For the next eight years, I
worked as a teacher at local
preschools and day-care centers.
It was not easy. At times it was
the school management itself
that created unnecessary prob-
lems. Often I told myself:
“That’s not right! I could do a
better job as director.” Over
time, a powerful urge to estab-
lish my own preschool devel-
oped. I wanted to demonstrate
how the power of Buddhism
and “applied humanism” could
transform early learning. I was
also determined to prove to
President Ikeda just how much I
had learned during my years of
practice. Once again, exactly
how this might happen were
“minor details” to be worked
out through prayer so strong “as
if to draw water from dry sand
or set fire to wet tinder.”

Starting in 1988, my hus-
band and I visited many pre-
schools for sale. Most were too
far away in Sacramento and
none seemed “just right.” To
complicate matters, we had
very little money for a down
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payment and initial operating
expenses. We also had none of
the business experience a re-
sponsible bank would require
for a loan. What else could I do
but chant many hours for
weeks, months and even years
to realize my impossible
dream? It’s hard to describe the
intensity of my prayers or the
painful ordeal of human revo-
lution I went through. Over
and over I chanted passionate-
ly to subdue my cowardly ten-
dencies, my anger and my lack
of confidence. My continuous
campaign to chant as much as I
could each day solidified my
resolve to the point that I began
to identify with Nichiren Dai-
shonin’s closest disciples.

After so much chanting, guid-
ance from my seniors and study
of the Daishonin’s writings, I
understood why the Daishonin
demanded support from Bodhi-
sattva Hachiman on the way to
Tatsunokuchi or the god of the
moon while at Ichi. I, too, began
demanding answers in my
prayers: “Gohonzon, show me
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what I must change within
myself to achieve victory! Show
me what strategy to follow in
society to realize my dreams.”
One day my oldest sister told
me that she might be able to help
me start the preschool. This
unexpected news only deepened
my resolve to succeed. We tried,
but failed, to buy a plot of vacant
land in downtown Sacramento,
near its many State Office build-
ings. We next called upon our
city’s Director of Children’s
Services. She mentioned that a
nearby facility might soon be on
the market. Five months later, we
bought that property. Not only
did my sister provide much of
the down payment, but the seller
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was eager to carry the financing
and help us avoid a bank loan.

On April 15, 1991, we became
proud owners of an empty
preschool. In what must be a
record, we were issued a Child
Care Center License by the State
of California after only six weeks
of vigorous work and inspired
prayer. Sequoia Park Preschool
was now open and could enroll
children! My career as a profes-
sional educator began.

Caring for children proved
easy compared to the many
unexpected complications of
running a business. Finding
employees, navigating the
complexities of labor law and
government regulations, con-
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vincing parents to entrust their
child to a new, unproven pre-
school—it’s been much more
difficult than I ever imagined
when I was “just a teacher.”
But despite all the difficulties,
we've overcome each one,
worked very hard and operat-
ed in the black every month for
the past seven years.

Even while working so hard
to make my preschool a success,
I've not cut back on my practice
of Buddhism in the slightest.
Every week I make the time to
encourage members in Sacra-
mento, in Stockton, and even as
far away as San Francisco. When
I'begin to complain that my life is
too hard, I reinvigorate myself by

ICNSYYVYN AHOO3HO
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Developing Social Skills—From Sequoia
Park Preschool Parent’s Handbook

EARNING to live happily within the con-

straints of society’s formal and informal
rules (laws, customs, and manners) is a big part
of social development and successfully “grow-
ing up.” For this reason, no matter what activi-
ty your child is engaged in, be it playing with
others, painting a masterpiece, or building a
house of blocks, we will always be helping
him/her learn how to:

¢ Be friends; to develop trust, patience, kindness,
and a desire to help.

¢ Take pride in his/her accomplishments and
appreciate those of others.

® Behave with common courtesy and respect the
property of others.

* Be responsible, follow directions, and clean up
after him/herself.

Socialization starts soon after birth and con-
tinues through the teen-age years. The
preschool years, however, are especially impor-
tant since this is the period in which inter- and
intra-personal skills are most effectively
learned. Children who arrive in kindergarten
with little self-control or underdeveloped social
skills will be much more “behind” than chil-
dren who haven’t learned to read. We believe
strongly that after assuring your child’s safety
and happiness, helping him/her learn how to
get along with others and how to behave in
groups (especially in a school-like setting) are
the most important responsibilities we have to
you, the parent(s), to your child, and to society.
By providing this assistance to your precious
child, we will contribute greatly to his/her suc-

cess not only in school, but in life itself! For all
these reasons our program is not an unstruc-
tured free-for-all, where “kids can be kids.”
Such an approach does NOT help children
learn interpersonal skills, but rather postpones
these vital lessons until later in life when
behavior becomes [much] more difficult to
change. On the other hand, excessive control is
also ineffective. Constantly correcting or
chastising a child for every misstep, no matter
how minor, makes it difficult for a child to
develop self-control. Too much strictness cre-
ates a fearful environment that robs a child of
self-confidence and discourages the adventure
and happy joy of discovery that is the best part
of growing up. Therefore, we seek a healthy
middle ground between these two extremes at
Sequoia Park Preschool. With patience, love,
and consistency, we convey not only the stan-
dards of good behavior, but also the important
principles which underlie the rules, e.g., con-
sideration of others. We do our utmost to help
every child develop impulse control, empathy,
and self-esteem. []
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reflecting on the amazing efforts
and accomplishments of Presi-
dent Ikeda. In fact, the very name
we selected, Sequoia Park Pre-
school, was inspired by his 1990
speech about California’s giant
sequoia trees:

Incidentally, the [giant] sequoia
trees here in California are very
famous. Some of them grow as
high as 130 meters and their
stumps can reportedly hold
over forty people; some of these
trees also live more than 3,000

LIVING BUDDHISM - November 1998

years. Even such giant red-
woods sprout from a single tiny
seed. One seed contains unlimit-
ed potential. (March 1990 Seikyo
Times, p. 64)

Here is how we captured
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President Ikeda’s vision in our
preschool’s philosophy: “The
early childhood years are the
foundation of life. While that
foundation is seldom visible
after we grow up, what (and
how) we learn before the age of
6 will influence our lives forev-
er. Sequoia Park Preschool will
strive to help each child build a
strong foundation of self-
esteem, character and compe-
tence. The Giant Sequoia, after
which our school is named, is
the largest living thing. It is
massive, strongly rooted,
drought-, disease-, and fire-
resistant. It lives for thousands
of years and inspires all who
see it. Yet it grows from a very
tiny seed. Sequoia Park
Preschool is dedicated to the
principle that every child has
the potential to grow into a
magnificent human being who
inspires others, triumphs over
adversity, contributes greatly
to society, and lives a long,
happy, fulfilling life.”

The one phrase that best
describes our day-to-day pro-
gram is “well-balanced” since
we strive to nurture all aspects
of a young child. Building emo-
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tional intelligence is very
important at this age. But so is
learning to enjoy learning,
making and being friends, and
developing both fine and gross
motor skills.

In 1997, readers of our local
newspaper voted us “Best Pre-
school” in Yolo County. This
honor is deeply satisfying, as it is
recognition of my success in cre-
ating the best possible learning
environment for the young chil-
dren of Davis. As grateful win-
ners say on Oscar night, “This
award would not have been pos-
sible without the tremendous
support and encouragement
from many others.” In that spirit,
I'd like to express my heartfelt
appreciation to:

¢ President Ikeda and the
many SGI leaders here and in
Japan who have taught me so
well how to manifest the
power of faith and practice.

* My extended family in
Japan. About ten years ago,
shortly after my brother-in-
law died, his 35-year-old
daughter was diagnosed with
stomach cancer. As this viva-

cious young woman lay
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dying, what was she most
eager to talk about? Not the
great memories of our past
three decades, but how she
and her mother could help
finance my preschool! She
insisted on devoting her
remaining days to the achieve-
ment of my dreams. When
others have literally given
their life to help you, how can
you ever let them down?

* My family in America. My
husband and his mother have
provided indispensable help.
Geoff built
preschool furniture and still
repairs the plumbing, processes
the payroll and writes corre-
spondence for my signature.
My dear mother-in-law filled in

most of our

as an occasional substitute dur-
ing our early years. More
recently, she has taken it upon
herself to prepare hot meals for
us. What a delight to enjoy her
excellent, international cuisine
after a fourteen hour day!

® The teachers, children and
parents of Sequoia Park
Preschool. How lucky I am to
have such dedicated support.
In a field famous for rapid
turnover, my teachers have
stayed with me for years and
their unique
skills, talent and enthusiasm
for teaching young children.

contributed

I have proven especially to
myself what the power of faith
and practice can accomplish
when it is animated by a great
wish and inspired dream. I
believe in the depths of my life
that every individual has equal
or greater ability to win what-
ever race he or she may choose
to run and enjoy the deep satis-
faction of victory. [



VALUE-CREATING EDUCATION

“Sequoia Park
Preschool is
dedicated to
the principle
that every
child has the
‘potential to
grow into a
magnificent

‘human bei__ngi"

Sequoia Park
Preschool
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NEW PUBL]

for Friends and Guests

Just published by SGI-
USA, The Winning Life
gives quick vet detailed
information about the
benefits of practicing
Nichiren Daishonin’s
teachings.

Price: $1.00

(800) 835-4558

E-Mail Order:
sgiusamoc @ aol.com

Mail Order: #0105

Friends and discussion meeting guests frequently want to know more about
Nichiren Daishonin’s Buddhism. And one great new way to supplement the invaluable
personal attention you'll give them is The Winning Life: An Introduction o
Buddhist Practice.

This convenient, 48-page booklet is organized into four sections. The first explains
just what is a winning life bolstered by the practice of the Daishonin’s Buddhism;
the second. an examination of the mechanics of practice; the third, an explanation
of essential Buddhist concepts-sort of a “how it all works” chapter: and the fourth,
an overview of the organization and its history. The Winning Life concludes with
a list of suggested further reading as well as SGI-USA website address.
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SGI CENTERS AROUND THE WORLD

MAKIGUCHI MEMORIAL HALL

RICOLOR SGl flags wave triumphant-

ly in front of the Tokyo Makiguchi
Memorial Hall. The stately eight-story build-
ing emerges from a hilly area in Hachioji, a
suburb of Tokyo, near the campus of Soka
University. Officially opened on October 24,
1993, the building honors the founder of
the Soka Gakkai, Tsunesaburo Makiguchi.
The hall was built to perpetuate his mem-
ory and thus eternalize his ideals and
achievements for humanistic education
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and peace.

Clarifying the fundamental purpose and
intent behind the Makiguchi Memorial Hall
in the opening ceremonial address, SGI
President Ikeda stated: “It is a castle foster-
ing those who will fight for the Soka Gakkai
and a place where they may come together.
This hall is a gathering place for those who
selflessly dedicate their lives to spreading
the Law,” just as Nichiren Daishonin, Mr.
Makiguchi and Mr. Toda did.



