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Mahatma Gandhi International Prize
for Social Responsibility
Preamble:
Injustice, real or perceived, we consider, is the root cause of social unrest including violence in the
society.
As Emeritus Professor Stuart Rees observes in his book Passion for Peace, opportunities to
explore the meaning of peace with justice occur in educational circles, in private conversations, in
appraisals of public policies and most obviously in situations when human rights are abused and
lives are threatened.
The unchecked growth of corporate influence and the rapid rise of economic globalisation which
generate huge opportunities for exploitation of the ‘weaker’ are bound to lead to polarisation of
competing interests resulting into further inequalities and injustices.
As President Daisaku Ikeda observes, ‘peace is not the absence of war. The surest way to peace is
by fostering people of character. It lies in sowing and nurturing the seed of peace – the desire
within each individual to respect and embrace other human beings. It’s about fostering selfmotivated, empowered individuals who will confront the forces that lead nations to war’.
The significance of this award – the Mahatma Gandhi International Prize for Social Responsibility

– lies in the recognition of work done by those individuals around the world who have dedicated
their life to cause of fostering social justice and promoting peace and nonviolence in their day to
day life.
We have dedicated this prestigious prize / award as a tribute to
Mahatma

Gandhi,

no

doubt

the

greatest

preacher

and

practitioner

of

nonviolence,

peace,

reconciliation, social justice….
Gandhi was a social and spiritual leader of great depth and foresight. He transformed daily,
practical tasks and issues into potent symbols that helped organize nonviolent resistance to
British rule and capture the hearts and minds of Indians and Britons alike.
His example serves as a model of how a social protest movement grounded in the cultivation of
personal virtue can capture the imagination of millions and change the world.

Social Justice and Equality:
Gandhi has often quoted that if mankind was to progress and to realize the ideals of equality and
brotherhood, it must act on the principle of paying the highest attention to the prime needs of the
weakest sections of the population. Therefore any exercise on economic planning on a national
scale would be futile without uplifting these most vulnerable sections of the society in a direct
manner.
In the ultimate analysis, it is the quality of the human being that has to be raised, refined and
consolidated. In other words, economic planning is for the citizen, and not the citizen for national
planning. Everybody should be given the right to earn according to his capacity using just means.

Non-violent Economy:
Gandhian economics places importance to means of achieving the aim of development and this
means must be non-violent, ethical and truthful in all economic spheres. In order to achieve this
means

he

advocated

trusteeship,

decentralization

of

economic
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activities,

labour

intensive

technology and priority to weaker sections. Gandhi claims that to be non-violent an Individual
needs to have a rural mindedness. It also helps in thinking of our necessities of our household in
terms of rural mindedness.
The revival of the economy is made possible only when it is free from exploitation, so according to
Gandhi industrialization on a mass-scale will lead to passive or active exploitation of the people as
the problem of competition and marketing comes in. Gandhi believes that for an economy to be
self-contained, it should manufacture mainly for its use even if that necessitates the use of modern
machines and tools, provided it is not used as a means of exploitation of others.
The proximity of Gandhian economic thought to socialism has also evoked criticism from the
advocates of free-market economics. To many, Gandhian economics represent an alternative to
mainstream economic ideologies as a way to promote economic self-sufficiency without an
emphasis on material pursuits or compromising human development. Gandhi’s emphasis on
peace, “trusteeship” and co-operation has been touted as an alternative to competition as well as
conflict between different economic and income classes in societies. Gandhian focus on human
development is also seen as an effective emphasis on the eradication of poverty, social conflict and
backwardness in developing nations.
Mahatma Gandhi says:
Peace will not come out of a clash of arms but out of justice lived and done by unarmed
nations in the face of odds.
Prayer is the only means of bringing about orderliness and peace and repose in our daily acts.
Not to believe in the possibility of permanent peace is to disbelieve in the Godliness of human
nature.

The Award / Prize:
The Award will include a Citation, a Medal Trophy Bronze statue of Mahatma Gandhi) and a cash
amount to the awardee or donation to a charity nominated by the awardee, initially the amount to
$10,000.
Gandhi Development Trust, Durban chaired by Dr Ela Gandhi has kindly extended their approval as
supporter.

inaugurating Medal
President Daisaku Ikeda
The

is

being

conferred

to

the

living

apostle

of

peace

and

social

justice

. The Prize will be presented in Melbourne at the fiftieth anniversary

celebration of the Soka Gakkai International.
Thereafter there will be stringent and well documented selection process including a panel of 3-5
judges from the Senior Professors and Gandhi Scholars like Dr Thomas Weber, Prof. Abdullah Saeed,
Emeritus Prof Stuart Rees …).
Gambhir Watts OAM
President
International Centre of Nonviolence Australia
www.nonviolence.org.au

Non-Violence News I May 2014 I 3

Contents

Mahatma Gandhi International Prize.......................2

Vegetarianism and Ahimsa as Lifestyle ................ 11

Income Gap Poses Biggest Threat .........................5

Satyagraha Vs Passive Resistance ...................... 16

Investing in Early Childhood Development..............7

Prayers for Peace................................................. 19

The Non-Violence Events and Celebrations ...........9

Gandhi Today ....................................................... 21

Ethical Eating .......................................................11

Daisaku Ikeda ...................................................... 22

International Centre of Non-Violence Australia
Office Bearers
President and National Coordinator, Gambhir Watts OAM
Patrons
• Rev. Dr. Ela Gandhi (Granddaughter Mahatma Gandhi) Founder & Trustee, Gandhi Development
Trust, South Africa
• Libby Davies, CEO, White Ribbon Australia
• Emeritus Professor Magnus Haavelsrud, Department of Education, Faculty of Social Sciences and
Technology Management, Norwegian University
• Greg Johns (General Director, Soka Gakkai International Australia)
• Nick Kaldas APM (Deputy Commissioner of Police, NSW Police Force)
• Dr Stepan Kerkyasharian AO (Chairperson, Community Relations Commissions for a Multicultural
NSW)
• Emeritus Professor Bernard LaFayette (Distinguished Senior Scholar-in-Residence Religion, Conflict
and Peacebuilding, Emory University)
• Dr Phil Lambert (General Manager, Curriculum, Australian Curriculum, Assessment and Reporting
Authority (ACARA)
• Rabbi Jeremy Lawrence (Senior Rabbi, the Great Synagogue Sydney)
• Hon. Clover Moore (The Lord Mayor of Sydney)
• Venerable Phra Mana Viriyarampo, (Abbot Sunnataram Forest Buddhist Monastery)
• Dr Ravindra Kumar, Coordinator International Affairs, Shridhar University, Rajasthan, India
• Emeritus Professor Stuart Rees AO (Chair, Sydney Peace Foundation)
• Dr. Aden Ridgeway (Chairperson, NSW Government's Aboriginal Trust Fund Repayment Scheme)
• Dr Neville Roach AO, Patron of Australia India Institute
• Nanik Rupani, Chairman Emeritus, Priyadarshni Academy, India
• Professor Abdullah Saeed (Foundation Chair of the Sultan of Oman Endowed Chair and Director of the
Asia Institute)
• Rosalind Strong AM, Chair, Sydney Community Foundation
• Stafford Watts (Vice President, Ramakrishna Sarda Vedanta Society, NSW (representing Mataji)
Pravrajika Gayatriprana
• Professor Thomas Weber (Reader and Associate Professor in Politics, La Trobe University).

Publisher & General Editor
Gambhir Watts OAM
International Centre of Non-Violence Australia
Suite 100, Level 4, Maestri Towers
515 Kent Street Sydney 2000 Australia
Mail: GPO Box 4018 Sydney 2001 Australia
T: +61 2 9267 0953, pr@nonviolence.org.au
The views of contributors to Nonviolence News
are not necessarily the views of ICON Australia
or the Editor. Nonviolence News reserves the
right to edit any contributed articles and letters
submitted for publication.
Copyright: all advertisements and original
editorial material appearing remain the property
of Nonviolence News and may not be
reproduced except with the written consent of
the owner of the copyright.
Nonviolence News: Issue 1.4 May 2014
ISSN: 2202-9648

Non-Violence News I May 2014 I 4

Income Gap Poses Biggest Threat to
Global Community, warns WEF
World Economic Forum survey identifies inequality as biggest flashpoint as well as
extreme weather and unemployment
The large and growing income gap between rich
and poor is the biggest risk to the global community
in the next decade, the World Economic Forum said
on Thursday as politicians, business leaders and
academics prepared to gather in Davos.
Reflecting mounting concern about the risk to
societies from inequality, the WEF said the need to
tackle disparities in income and wealth had to be

It added that a fresh fiscal crisis, climate change and
water shortages were the three risks that would
have the biggest impact on the global community,
although these were seen as less likely.
Jennifer Blanke, the WEF's chief economist, said
that although incomes gap between countries had
been narrowing, the gulf between rich and poor
had widened within countries. "The message from
the Arab spring, and from
countries such as Brazil and
South Africa is that people
are not going to stand for it
any more."

Victims queue for food and water after super typhoon Haiyan in Tacloban city,
Philippines. The WEF has identified inequality, extreme weather and unemployment as
the biggest threat to the global community

addressed at WEF's annual gathering in the Swiss
ski resort of Davos next week.
The WEF said its annual survey of 700 opinion
formers had identified the income gap, extreme
weather
events
and
unemployment
or
underemployment as the three threats most likely
to cause major cross-border damage in the next 10
years.

The Davos meeting has
often been targeted by antiglobalisation campaigners
for being an exclusive club
for a small, powerful elite
but Adrian Monck, the
WEF's
head
of
communications,
said
inequality and the wealth
gap was on the agenda. "We
need to mobilise people
around these issues and
make people aware of
them", he said.

Philip Jennings, general secretary of UNI Global
Union, said: "The report should act as a wake-up
call to the influencers and leaders at Davos next
week. These are global issues we can do something
about: we can twist the global economy back into
shape – this includes a new commitment to create
jobs, address income inequality and falling living
standards. Since the global financial crisis it's been a
race to the bottom in jobs, wages and living
standards."
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The report also highlighted the problems of
"generation lost" and said the world's increasing
reliance on the internet had resulted in a threat of
"cybergeddon".
The study, Global Risks 2014, said the generation
coming of age in the 2010s faced high
unemployment and job insecurity, hindering their
efforts to build a future and raising the risk of social
unrest.
Noting that many young people faced an uphill
battle, David Cole, group chief risk officer of Swiss
Re, one of the companies behind the report, said:
"The members of generation lost are not lost
because they have tuned out. They are highly tuned
in. They are lost because they are being left out or
they are deciding to leave."
He added: "As a result of the financial crisis and
globalisation, the younger generation in the mature
markets struggle with ever fewer job opportunities
and the need to support an ageing population.
While in the emerging markets there are more jobs

to be had, the workforce does not yet possess the
broad-based skill sets necessary to satisfy demand."
The WEF said the huge expansion of the internet
made the risk of systemic failure greater than ever,
but revelations about government surveillance had
reduced countries' willingness to work together to
address potential weaknesses. It added that the
effect could be a Balkanisation of the internet, or
so-called cybergeddon, where hackers enjoy
overwhelming superiority and massive disruption is
commonplace.
Axel Lehmann, chief risk officer at Zurich Insurance
Group, said: "Trust in the internet was decreasing
as a result of data misuse, hacking and privacy
intrusion. A fragmentation of the internet is the
wrong way to solve this issue, as it would destroy
the benefits the web provides to all of us. Rather
than building walled gardens, it is time to act by
setting up security standards and regaining trust."
Larry Elliott, Economics Editor, The Guardian,
Photograph: Erik De Castro/Reuters

Gandhi Talisman
"I will give you a talisman. Whenever you are in doubt, or when the self
becomes too much with you, apply the following test. Recall the face of
the poorest and the weakest man [woman] whom you may have seen,
and ask yourself, if the step you contemplate is going to be of any use to
him [her]. Will he [she] gain anything by it? Will it restore him [her] to a
control over his [her] own life and destiny? In other words, will it lead to
Swaraj [freedom] for the hungry and spiritually starving millions? Then you
will find your doubts and yourself melt away." - Source: Mahatma Gandhi
[Last Phase, Vol. II (1958), P. 65].

- One of the last notes left behind by Gandhi in 1948, expressing his
deepest social thought.
Non-Violence News I May 2014 I 6

Investing in Early Childhood Development
The first 1000 days are crucial in the development
of the child in terms of physical, mental,
psychological and social wellbeing. The conception
of the child, the gestation period and the birth are
all as important as the developmental period
after birth. Attention needs to be paid to the care
of the mother during pregnancy so that child
and mother are well after birth. Some factors that
affect the promotion of good maternal and infant
health are work-related, among which are lack of
careful monitoring during child birth leading to
undetected complications, and delays in referrals
for expert intervention resulting in maternal
mortality rate increasing.
This indicates the need for skilled dedicated frontline health care services before, during and around
the birth of the baby, and for the early months of
the life of the child. Social and economic
factors during the months and years after birth
profoundly
affect the
well-being
of
the
growing child. These
factors
include
employment, food
security,
decent working
conditions, access to a quality education,
housing social inclusion and governance issues such
as a policy on human rights and gender equity.
Legislation relevant to the lives of women, mothers
and children, the exercise of political power,
together with social justice and the concept of
fairness and
health
equity
are
all tightly
linked. Amartya Sen, a Nobel Laureate economist
and philosopher, says that human freedom
is essential to allow us to lead the lives we wish for
ourselves,
and that
development
is
the
foundation of this freedom. John Rawls, the great
thinker on health and philosophy, makes three
important points on the subject of equity
and freedom:

1) Improve daily living conditions,
2) Tackle the inequitable distribution of
resources and
3) Measure and understand the problem and
assess the impact of action.
To improve daily living conditions we need to
promote equity from the start. Early childhood
development, beginning in the womb is affected by
maternal
health. The
physical,
social,
emotional, language and cognitive domains of the
infant
are
critical for
the
health
and
subsequent growth and development of the child,
they influence the child’s life chances through skills
acquisition,
education and
occupational
opportunities.
We therefore need to commit to and implement a
comprehensive approach to early life by extending
interventions in early childhood development to
include social emotional and language/ cognitive
development and expand the provision and scope
of education to include these principles. The
residential environment of people affects their
health and the chances of leading the lives they
wish
for
themselves. Action
involves
greatly improving housing and the environment in
which
homes are
located
and
families
thrive, placing health and health equity at the heart
of urban governance and planning.
People need social protection at all ages as babies,
children, teenagers, young adults, through their
working lives and in old age. Inequality between
and within populations has its origins in
adverse early
experiences. Developmental
neuroscience shows
how
early
biological
and psychosocial
experiences
affect brain
development. Interventions are urgently needed to

Non-Violence News I May 2014 I 7

reduce children’s risk exposure and
promote development in affected children.

to

Children exposed to such programmes do better
in school, have lower drop-out rates and are more
likely to earn higher incomes as adults. Many
studies have also shown that ECD programmes are
cost-effective in the long run and that their benefits
surpass their costs. Programmes implemented at
this stage of life have the highest long-term returns
in terms of human capital development and
reduction of poverty, inequality and vulnerability. In
economic terms ECD is the first step in the process
of human capital development and, as a result,
should be viewed not merely as a vehicle for
delivering badly needed social and health services,
but also as an important element of economic
development and national strategies.
What
are
Early
Childhood Development
Programmes ECD encompasses critical aspects of a
young child’s development including;
•
•
•
•
•

Pre-primary education
Healthcare
Nutrition
Hygiene
Play/recreation-related services

Such programmes usually follow an
integrated approach and budgets are
often attached to the education and
health
sectors of
a
national
government’s budget. Studies
have
consistently demonstrated the positive

outcomes of early childhood programmes – not
only the significant social gains, but also
in economic terms:
1. Children do better in school and go on to
earn
higher incomes
than
children
without early education
2. Children have improved nutrition and health
as ECD programmes require children to
complete their immunisations, monitor
their growth and facilitate access to health
facilities if required
3. Children have increased levels of enrolment
and
retention in
primary
and
secondary schools,
alongside improved
behaviour
and
better academic
performance
4. ECD programmes encourage and facilitate
social interaction that helps promote
cognitive development leading to higher
scores on intellectual aptitude tests than do
those who do not participate in ECD
5. A cost benefit analysis in a US study
indicated savings of seven US dollars for
every dollar spent on a child at the initial
period of investment.
-Prof. Hoosen Coovadia, Paediatrician and
member of the State Planning Commission
presented a lecture at a symposium on
Early Childhood Development held in
celebration of the 144 birth anniversary of
Mahatma Gandhi at the Durban City Hall.

If we are to reach real peace in this world and if we are to carry on a real war against
war, we shall have to begin with children; and if they will grow up in their natural
innocence, we won't have to struggle; we won't have to pass fruitless idle resolutions,
but we shall go from love to love and peace to peace, until at last all the corners of the
world are covered with that peace and love for which consciously or unconsciously the
whole world is hungering.
– Mahatma Gandhi
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The Non-Violence Events and Celebrations
Chandi Prasad Bhatt Gets Gandhi Peace
Prize For 2013
The Gandhi Peace Prize for the year 2013 has been
awarded
to
eminent
Gandhian
and
environmentalist, Shri Chandi Prasad Bhatt.
Shri Chandi Prasad Bhatt, born in 1934, is a noted
Gandhian environmentalist and
social activist. He was one of
the pioneers of the Chipko
movement for which he was
awarded the Ramon Magsaysay
Award in 1982. He is also a
recipient
of
the Padma
Bhushan in 2005. One of India’s first modern
environmentalists, today he is known for his work
on subaltern social ecology.

Gandhi and the Humanitarians of Empire: A
Genealogy of Nonviolence
[23rd Apr 2014]
Tasmanian College of the Arts, Hobart
A

public

connections

lecture
between

considering
Gandhi,

the

changing

humanitarians

and

Empire over more than half a century. It aims, more
ambitiously,

to

consider

how

these

relationships

contributed to a significant moment in the global
history of nonviolence.

Mohandas K. Gandhi is conventionally described as
an anti-colonial rebel, a prophet of nonviolence,
and a political saint. But though seldom described
as a “humanitarian”, Gandhi himself sometimes
deployed the term to describe his aspirations and
activities; likewise, he criticized colonists for their
failure to honour “humanitarian” principles. In
examining Gandhi’s politics from the relatively
unfamiliar vantage of humanitarianism, his political

inspirations and his relationship to Empire emerge
in new ways. Equally, the form and the meaning of
Gandhi’s actions also raise important questions
regarding the limits and assumptions of the
humanitarian project.

Current condition of Women, Feminism
and Gandhi
13 March 2014
Kingsley Hall, Bromley-by-Bow, London, UK
Gandhi Foundation UK organised London Discussion
Forum on Gandhi and Nonviolence to discuss The
Current condition of Women, Feminism and
Gandhi.

Queensland Indigenous Family Violence
Prevention Forum:

Warrior Whispering!

7 - 8 May, 2014
Mackay Entertainment and Convention Centre,
Alfred Street, Mackay Queensland
Queensland Centre for Domestic and Family
Violence Research organises Indigenous Family
Violence Prevention Forum: Warrior Whispering!
Day one of the forum includes keynote addresses,
panel discussion on ways of working with men, and
will
feature
Queensland
and
interstate
approaches. There will be a series of Yarning
Circles, which will provide an opportunity for you to
learn more about a range of issues, including family
abuse and adolescent to parent abuse, and share
your insights.

Nonviolence: A Weapon of the Strong
(Mahatma Gandhi) Advancing Nonviolence,
Spirituality, and Social Transformation
8-11 May, 2014
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Saint Paul University, Ottawa
Saint Paul University, Ottawa organises a
conference on Mahatma Gandhi and his ideologies.
The talks focus on Ecology, Energy and nonviolence,
social issue and personal stake along with; Ecology
and Nonviolence, Religion and Nonviolence &
Nonviolence and Animals.
The conference will discuss nonviolence as related
to gender, ecology, religion, Indigenous leadership,
music and more of other related concepts. The
conference represents an opportunity for
academics, activists, teachers, community leaders
and all interested to learn about, discuss and
expand the possibilities and importance of
nonviolence.

Lecture and Symposium on Gandhi at
Cambridge University
16 May 2014
Centre for Research in the Arts, Social Sciences and
Humanities, Cambridge University organises BalzanSkinner Lecture and Symposium: Gandhi’s Realism:
Means and Ends in Politics by Dr Karuna Mantena.
Gandhian nonviolence is often misconstrued as a
static moral injunction against violence or simply a
condemnation of violent resistance. Gandhi himself
is portrayed as a saintly idealist, pacifist, or
purveyor of conviction politics – a moral critic of
politics, speaking from standpoint of conscience
and truth. I aim to show why this view of Gandhi
and Gandhian politics is misleading. Against the
saint-as-politician, or the moral man of conscience,
I pursue Gandhi’s political thinking from the
vantage point of Gandhi the political actor and
innovator who vividly understood that politics is
closely bound to the possibility of violence. This was
the core of Gandhi’s realism – a view of politics as
shaped by endemic tendencies towards conflict,

domination, and violence coupled with an account
of how nonviolent political action can constrain and
mitigate these same tendencies to effect
progressive change. - Dr Karuna Mantena

13th Annual International Nonviolence
Summer Institute – 2014
June 2-13, 2014
University of Rhode Island, USA
Based on the philosophy of Dr. Martin Luther King,
Jr. the Nonviolence Summer Institute 2014 brings
together national and international participants
interested in learning the skills necessary for
promoting peace, nonviolence, civil resistance, &
social change in their local communities, region, or
globally.

N.O.W. (Nonviolence Opportunity Watch)
Encounter
16 – 20 June, 2014
King Center, Atlanta, USA
The King Center, Atlanta, USA educating people on
the life, legacy and teachings of Dr. Martin Luther
King, Jr. organises their 3rd year summer youth
camp, the “N.O.W. (Nonviolence Opportunity
Watch) Encounter.”

Small Actions, Big Movements: the
Continuum of Nonviolence - WRI
International Conference
4 - 8 Jul 2014
Cape Town, South Africa
in an historic conference to be held in Cape Town,
South Africa, War Resisters International (WRI) will
be convening a conference on "Small Actions, Big
Movements: the Continuum of Nonviolence".
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Ethical Eating
Vegetarianism and Ahimsa as Lifestyle
“Non-violence is a
comprehensive dharma.”
–Gandhi, 19271
Each day we make choices and apply personal
ideologies to all these deliberations. Most of our
involvements are the culmination of a series of
choices —the company we keep, the clothes we
wear, the work we do, and the food we eat. Living
in a global consumer culture, we are constantly
presented with new material things and ideas, and
it is imperative to ask ourselves if what we support
through our consumption is as ethical as the values
to which we aspire. Gandhi’s emphasis on
consistently applying ahimsa to everyday living was
most directly reflected in his vegetarianism. Nonviolent, informed eating is the most literal
extension of conscious consumption, and the most
direct application of ahimsa in our daily decisionmaking.
Gandhi’s significance today, is in translating didactic
principles intended to guide ethical behavior on the
social level, to the level of individual living. Ahimsa
loses its integrity if it is applied only when we think
about war or physical interpersonal violence; it
must become a deeply personal and reflective
ethos that also informs how and what we support
with our attention, choices, and resources.
Vegetarianism, particularly in the West, has become
more mainstream over the past fifty years or so;
however, it remains difficult to broach because it
confronts deeply personal choices. It is difficult to
question the moral basis of such an intrinsic part of
our lives without offending those with whom we
engage. Despite these challenges, it is essential to
ask questions about what we eat that go beyond
arguments for health, environmental sustainability,
and animal treatment policy —our questions need
to approach the ethical. Applying ahimsa suggests
that is not enough to arrive at vegetarianism
because it makes good sense; instead, it needs to
evolve from a basic ethical compulsion. Is it justified
to sacrifice lives for our enjoyment when we can
easily find sustenance in other ways? Can we aspire

to non-violence in our communities if we support
the killing of billions of animals for our meals?
If we are to begin making any meaningful
transformations within ourselves, it is essential that
we consider a less violent lifestyle and a higher
consciousness of what we consume. The aim is not
to convince others to become vegetarian, but
rather to encourage a process of reflecting on and
challenging daily choices. Gandhi’s ideas and
methods offer an ethical toolbox of sorts, and how
we make meaning out of these ideas is our own
responsibility. Vaclav Havel underscores this point
in discussing the limitations of thinking about social
issues as solely political and not as a “problem of
life itself.”2 He offers the idea that affecting
everyday living is an “incomparably more consistent
approach because it aims at the very essence of
things.”3 Focusing on our everyday lives, therefore,
is not giving up on creating larger progress, but is
instead an acknowledgement that change is the
product of collective individual efforts and smallscale decisions.
Gandhi’s personal adherence to vegetarianism
receives little attention as a central tenet of his
political and moral thought, perhaps because it is
seen more as a cultural choice than an ideological
stance. I am often asked if my own vegetarianism is
religiously motivated, and there seems to be a
general understanding that Gandhi’s was as well,
even though there is no doctrine, per se, within
Hinduism that requires vegetarianism. A spiritually
informed regard for sentience within the Hindu
tradition and the practice of ahimsa towards all
forms of life —even the microscopic, in the Jain
tradition —inspired and shaped Gandhi’s respect
for life, irrespective of species.
Gandhi emphasized that vegetarianism is not a
hereditary habit, but a deliberate choice to abstain
from violence. He argued that vegetarianism needs
to be understood as a moral journey and not a
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health-related one. During a meeting of the London
Vegetarian Society, Gandhi outlined the need for a
moral foundation for vegetarianism, saying,
I

discovered

that

for

remaining

staunch

to

vegetarianism a man requires a moral basis. For me
that was a great discovery in my search after truth.
At an early age, in the course of my experiments, I
found

that

a

selfish

basis

would

not

serve

the

purpose of taking a man higher and higher along
paths

of

evolution.

4

What

was

required

was

an

altruistic purpose.

Emphasis on the volitional, selfless aspects of this
choice resonates with Gandhi’s distinction between
the satyagrahi and the duragrahi. Gandhi saw
vegetarianism as an implementation of ahimsa, and
therefore, just as the practice of satyagraha, a
complete commitment. In contrast to the
satyagrahi, the duragrahi employs non-violence out
of expedience and not out of conviction. In a similar
vein, Gandhi argued that vegetarianism, like all
ethical stances, needs to be motivated by core
principles and not by temporary circumstances.

degree of animal suffering and the number of
animal lives sacrificed for food. In the U.S. alone,
nearly 10 billion animals are slaughtered for food
each year. To make more sense of that number,
that amounts to approximately 27 million animals
each day, and 19,000 each hour. Worldwide that
number escalates to about 50 billion animals each
year, which means that 1,680 animals are killed
each and every second.5 According to the USDA
estimates for 2007, the average per capita
consumption of meat was 222 pounds.6 If one is
more compelled by an environmental argument
against the factory farming of animals, then the
staggering amount of food resources used to feed
livestock —about 90% of soybeans and 80% of corn
grown in the U.S.—should communicate how
unsustainable factory farming is.7 All the food, land,
and energy resources used to produce meat for
those in the world who can afford it could instead
go towards addressing world hunger. As a result of
inequalities in food availability, cattle in Europe
sadly have more food security than the average
farmer in India.

Gandhi’s personal commitment to vegetarianism

My argument for adopting a
Gandhi’s personal adherence to vegetarianism vegetarian lifestyle, however, is not
receives little attention as a central tenet of his political motivated by the sheer number of
animals killed, which is in itself
and moral thought, perhaps because it is seen more as beyond comprehension. Neither is
a cultural choice than an ideological stance.
my
rationale
for
adopting
vegetarianism a reaction to the
was part of his oath of brahmacharya —a spiritual hellish reality of factory farming and its barbaric
doctrine of living that is predicated on vows of methods of treatment, in which animals are
celibacy, simplicity, non-violence, and monasticism. routinely crushed, de-beaked, ground, stunned,
This oath of brahmacharya was an experiment in crammed, and force-fed or starved. Arguments for
how far he could control his thoughts, actions, and vegetarianism that only emphasize the magnitude
desires. Though monasticism is not relevant or and mistreatment of animals constitute critiques of
desirable for most, the restraint required by such a factory farming and the methods of violence, rather
lifestyle has the potential to inspire a deeper than the fundamental condemnation of animal
consciousness of how we live. In this way, we can slaughter. Animals are not ours to wear, they are
begin thinking of vegetarianism as a manifestation not ours to exploit or harass, and they are not ours
of both satyagraha and brahmacharya, as it is to eat. These facts and figures ought to inspire a
intended to cultivate personal restraint and inspire belief in non-violence, not just support an argument
self-transformations as a result of conscious for it.
engagement.
Animal suffering cannot be measured by statistics,
just as human suffering cannot be understood as
To understand vegetarianism as a manifestation of some calculus. I highlight these numbers, however,
non-violent living, we need to comprehend the to bring to light the degree of our desensitization to

Measuring Animal Suffering
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non-human life. Vegetarianism as Gandhi practised
it was not motivated by the belief that animals and
humans are the same; it was inspired by the desire
to extend human compassion. So often our
reactions to injustice are statistically mediated. We
might be, for example, stunned that 1.4 million
civilian lives have been lost in the Iraq war, or that
17 civilians died in recent drone attacks in Pakistan,
or that 50 billion animals are slaughtered
worldwide. If we are so outraged by this magnitude
of killing, why should even a little bloodshed be
tolerated? Is it less morally reprehensible to know
that only 100,000 Iraqis have died unjustly, for
example, or that only 7 billion animals were
slaughtered? Is our compassion determined by
some arbitrary cutoff of suffering?

The Case for Moral Absolutism: Differing Paths
Toward Vegetarianism
A vegetarian diet is the acid test of

humanitarianism. -Leo Tolstoy

The central question of our complicity in animal
suffering is at the crux of vegetarian ethics, and has
been the profound commitment of ethicist Peter
Singer. Since the 1970s, especially after the
publication of his widely popular book, Animal
Liberation, animal rights have received increasing
public attention and legitimacy. Singer applies a
utilitarian framework to advocate for better
treatment of animals and an end to animal cruelty.
Utilitarianism is concerned with maximizing
pleasure and mitigating pain. It poses the question:
is this going to maximize utility for the greatest
number? In the utilitarian perspective sentient

Singer advocates for increased consciousness and
responsibility of animal treatment:
The animals themselves are incapable of demanding
their own liberation, or of protesting against their
condition with votes, demonstrations, or bombs.
Human

beings

have

the

power

to

continue

to

oppress other species forever, or until we make this
planet unsuitable for living beings. Will our tyranny
continue,
tyrants

proving

that

that

the

we

most

really

cynical

are
of

the

selfish

poets

and

philosophers have always said we are? Or will we
rise

to

the

challenge

and

prove

our

capacity

for

genuine altruism by ending our ruthless exploitation
of

the species in our power, not

because we

are

forced to do so by rebels or terrorists, but because
we

recognize

8

that

our

position

is

morally

indefensible?

Singer rejects the idea that moral beliefs and ethical
processes are one and the same.” Our moral
convictions are not reliable data for testing ethical
theories,”9 he claims. We should work from sound
theories to practical judgments, not from our
judgments to our theories.” Singer, like Gandhi,
does not emphasize a rights-based approach. In
fact, his popular manifesto, Animal Liberation,
which marked the beginning of the mainstream
animal rights movement, very sparingly mentions
“rights.” Despite this shared de-emphasis, however,
Singer and Gandhi arrive at the conclusion of
vegetarian ethics through remarkably different
intellectual trajectories.

While Singer aims to elaborate on his case for
better animal treatment, Gandhi’s vegetarianism
emanated from a moral
In the U.S. alone, nearly 10 billion animals are slaughtered absolutist perspective in which
for food each year. To make more sense of that number, killing animals for food—
that amounts to approximately 27 million animals each day, regardless of how they are
treated—is not ethical. Singer is
and 19,000 each hour.
not a moral absolutist; he
rejects this idea, but is instead
beings (defined as ones that can perceive pain) more concerned with the consequences of actions.
have moral consideration and need to be part of In this way, Singer believes vegetarianism is a
the maximum pleasure, least pain equation. In this means to an end, not an end in itself. Whereas
sense, utilitarianism comes to the conclusion that Gandhi’s absolutism is concerned with the
the pain and suffering of billions of animals is not consistency with which an individual lives his
worth the amount of pleasure that is derived from principles, Singer’s utilitarianism sees the individual
the people who consume them. With this in mind, as capable of making ethical choices that culminate
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in achieving social justice—in this case, bringing
about more humane treatment of animals.
Gandhi was a vehement moral absolutist and this
was perhaps where he displayed his courage and
leadership most clearly. For him, there were some
fundamental convictions that just needed to be
lived, not proven, and these convictions should be
unrelenting. This idea is manifest in Gandhi’s refusal
ever to eat the flesh of an animal—for him, the act
of eating the animal was wrong, and violent.
Gandhi’s strength of conviction in ahimsa is
evidenced by his unflinching adherence to
vegetarianism
under
any
circumstances,
underscoring the intensity of his commitment to
principle: “But the basis of my vegetarianism is not
physical, but moral,” he said. “If anybody said that I
should die if I did not take beef-tea or mutton, even
under medical advice, I would prefer death.”10 The
willingness to make such a lofty compromise for his
conviction communicates what the path of a
satyagrahi
is truly about. Though the literal
application of such absolutism may not be
considered pragmatic, Gandhi’s steadfastness
demonstrates that viewing ethical choices as
fundamental to who we are has the potential to
cultivate tremendous courage and personal
character. As Gandhi wrote, “Not for the world
should you sacrifice a moral principle.”11
Gandhi and Singer also arrived at their beliefs in
sentience from two distinct places. Gandhi’s belief
in equality arose from an appreciation of
interrelatedness —a spiritually derived ethic in
which all forms of life have potential divinity.
Singer, however, articulates a principle of equal
consideration that is secular in origin and focuses
more on the final treatment of animals and less so
on the use of animals for food: “The basic principle
of equality does not require equal or identical
12
treatment; it requires equal consideration.”
Singer
would not object to eating a lamb if it had been hit
by a car because it died for purposes other than his
meal. His objection is more with the method of
factory farming and less so with the fundamental
use of animals for food.
In this way, Singer’s argument does not go far
enough because it is too incremental. His support of
more “humane” methods of growing and killing

livestock also points to his concern for particular
policies of treatment; it does not fully address how
we view non-human lives. Most importantly, it
presupposes that there is a humane method of
harvesting animals for food. What can be humane
about slaughter? While there is much to gain from
thinking about change as the culmination of small
steps, Gandhi’s moral absolutism offers important
ways to begin thinking about what we believe, and
most importantly, what we are prepared to sacrifice
for our principles.

Inspiring, Not Imposing
Gandhi was not interested in enforcing
vegetarianism, as he saw it as requiring a personal
transformation. He responded to an incident of
Hindus imposing vegetarianism on Muslims by
stating that, “It is violence, not non-violence,
forcibly to prevent someone from eating the kind of
food he likes to eat...In peaceful non-co-operation
compulsion is forbidden.”13 Just as Gandhi’s means
and ends principle dictates, the method of
promoting vegetarianism cannot belie its
fundamental ethos of compassion, non-violence,
and personal responsibility. It is imperative,
therefore, for activists to have heightened
sensitivity to the ways in which they promote their
ideas, being mindful to inspire, not to impose.
The commitment to ethical consumption is
important, but there is no need to make its
adherence an ultimatum. The application and
extension of ahimsa in our consumption is
ultimately about intention and consciousness. We
can aspire to total non-violence in our living, but we
will rarely achieve that state. Gandhi cited his own
inability to give up milk for health reasons, despite
his belief that drinking milk was a morally
questionable practice. He considered this weakness
“the tragedy of [his] life.”14
Whether it is indirectly supporting sweatshop
labour, mistreated workers, animal cruelty,
corporate irresponsibility, or simply over-utilizing
shared resources, we are, in part, complicit in the
exploitation and deprivation our consumption
enables. Despite this inescapable reality, we aspire
to mitigate the injustice with which we may be
inadvertently complicit. Adopting vegetarianism is
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one such method of consumer boycott and
conscientious living, but at the same time, as
Gandhi reminded, “We must not make a fetish of
our vegetarianism and be intolerant.... Let us not
attribute more virtue to vegetarianism than it can
carry... It is only real godliness that alters the whole
course of life.”15

- Krishna A. Chokshi is an ardent student of
Gandhi’s ideas and has had a long-standing
dedication to understanding and translating the
message of non-violence. Her primary interest
through this work is to reach others, who are
concerned about social justice issues and are
asking questions of how to apply Gandhi’s
groundbreaking ideas in their own communities
and throughout their own living. Though Krishna
has been studying Gandhi and human rights
issues in India for several years, this is her first
written project dedicated entirely to the subject.
Krishna graduated from Brown University with a
degree
in
International Relations
and is a medical
student at St. George’s
Medical
University.
Her hope is to
continue
applying
Gandhi’s message of
service.
-Source:
Thinking
through Gandhi
Gandhi’s Ideas and How They Can Still Inspire, a
book by Krishna A. Chokshi, Bhavan’s Book
University, Mumbai, India
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“The greatness of a nation and its moral progress can be
judged by the way its animals are treated.”

– Mahatma Gandhi
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Satyagraha Vs Passive Resistance
This is the second and concluding part of the writings of Mahatma Gandhi describing the birth of his
movement of Satyagraha.

As the movement advanced, Englishmen too began
to watch it with interest. Although the English
newspapers in the Transvaal generally wrote in
support of the Europeans and of the Black Act, they
willingly published contributions from well-known
Indians. They also published Indian representations
to Government in full or at least a summary of
these, sometimes sent their reporters to
important meetings of the Indians,
and when such was not the
case, made room for the brief
reports we sent them.

they have taken to passive resistance which is a
weapon of the weak.”

These observations took me by surprise, and the
speech which I was going to make took an
altogether different complexion in consequence. In
contradicting Mr. Hosken, I defined our passive
resistance as ‘soul-force’. I saw at this meeting that
a use of the phrase ‘passive resistance’ was apt to
give
rise
to
terrible misunderstanding. I will
try to distinguish between
passive resistance and soulThese amenities were of course
force
by
amplifying
the
very
useful
to
the
argument which I made before
community, and by and by
that meeting so as to make
some leading Europeans came
things clearer. I have no idea
to
take
interest
in
when the phrase ‘passive
the movement as it progressed.
resistance’ was first used in
One of these was Mr. Hosken, one
English and by whom. But among
of the magnates of Johannesburg. He had always the English people, whenever a small minority did
been free from
not approve of some
These observations took me by surprise, and
colour prejudice
obnoxious
piece
of
the speech which I was going to make took an
but his interest in
legislation, instead of rising
altogether
different
complexion
in
the
Indian
in rebellion they took the
consequence.
question
passive or milder step of
deepened after
not submitting to the law
the starting of satyagraha. The Europeans of and inviting the penalties of such non-submission
Germiston, which is something like a suburb of upon their heads.
Johannesburg, expressed a desire to hear me. A
When the British Parliament passed the Education
meeting was held, and introducing me and the
Act some years ago the Non-conformists offered
movement I stood for to the audience, Mr. Hosken
passive resistance under the leadership of Dr.
observed, “The Transvaal Indians have had recourse
Clifford. The great movement of the English women
to passive resistance when all other means of
for the vote was also known as passive resistance. It
securing redress proved to be of no avail. They do
was in view of these two cases that Mr.
not enjoy the franchise. Numerically, they are only
Hosken described passive resistance as a weapon of
a few. They are weak and have no arms. Therefore
the weak or the voteless. Dr. Clifford and his friends
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had the vote, but as they were in a minority in the
Parliament, they could not prevent the passage of
the Education Act. That is to say, they were weak in
numbers. Not that they were averse to the use of
arms for the attainment of their aims, but they had
no hope of succeeding by force of arms. And in
a well-regulated State, recourse to arms every now
and then in order to secure popular rights would
defeat its own purpose.

point is that I can definitely assert that in planning
the Indian movement there never was the slightest
thought given to the possibility or otherwise of
offering armed resistance. Satyagraha is soul-force
pure and simple, and whenever and to whatever
extent there is room for the use of arms or physical
force or brute force, there and to that extent is
there so much less possibility for soul-force.

Again some of the Non-conformists would generally
object to taking up arms even if it was a practical
proposition. The suffragists had no franchise
rights. They were weak in numbers as well as in
physical force. Thus their case lent colour to Mr.
Hosken’s observations. The suffragist movement
did not eschew the use of physical force. Some
suffragists fired buildings and even assaulted men. I
do not think they ever intended
to kill anyone. But they did
intend to thrash people when
an opportunity occurred, and
even thus to make things hot
for them. But brute force had
absolutely no place in the
Indian
movement in
any
circumstance, and the reader will
see, as we proceed, that no matter how badly they
suffered, the satyagrahis never used physical force,
and that too although there were occasions when
they were in a position to use it effectively.

These are purely antagonistic forces in my view,
and I had full realization of this antagonism even at
the time of the advent of satyagraha. We will not
stop here to consider whether these views are right
or wrong. We are only concerned to note the
distinction
between
passive resistance
and
satyagraha, and we have seen that there is a great
and fundamental difference between the two. If
without understanding this, those who call
themselves either passive resisters
or satyagrahis believe both to be
one and the same thing, there
would be injustice to both, leading
to untoward consequences. The
result of our using the phrase
‘passive resistance’ in South Africa
was not that people admired us by
ascribing to us the bravery and the
self-sacrifice of the suffragists, but that we were
mistaken to be a danger to person and property
which the suffragists were, and even a generous
friend like Mr. Hosken imagined us to be weak.

Again, although the Indians had no franchise and
were weak, these considerations had nothing to do
with the organization of satyagraha. This is not to
say that the Indians would have taken to satyagraha
even if they had possessed arms or the franchise.
Probably there would not have been any scope
for satyagraha if they had the franchise. If they had
arms, the opposite party would have thought twice
before antagonizing them. One can therefore
understand that people who possess arms would
have fewer occasions for offering satyagraha. My

The power of suggestion is such that a man at last
becomes what he believes himself to be. If
we continue to believe ourselves and let others
believe that we are weak and therefore offer
passive resistance, our resistance will never
make us strong, and at the earliest opportunity we
will give up passive resistance as a weapon of the
weak. On the other hand if we are satyagrahis and
offer satyagraha believing ourselves to be strong,
two clear consequences result from it. Fostering the
idea of strength, we grow stronger and stronger
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every day. With the increase in our strength, our
satyagraha too becomes more effective and we
would never be casting about for an opportunity to
give it up. Again, there is no scope for love in
passive resistance; on the other hand, not only
has hatred no place in satyagraha, but it is a
positive breach of its ruling principle.

many cases in history of passive resistance in that
sense. One of these is that of the of Russia cited by
Tolstoy. The phrase ‘passive resistance’ was not
employed to denote the patient suffering of
oppression by thousands of devout Christians in the
early days of Christianity. I would therefore class
them as satyagrahis. And if their conduct be
described as passive resistance, passive resistance
becomes synonymous with satyagraha. It has been
my object in the present chapter to show that
satyagraha is essentially different from what people
generally mean in English by the phrase
‘passive resistance’.

While in passive resistance there is a scope for the
use of arms when a suitable occasion arrives, in
satyagraha physical force is forbidden even in the
most favourable circumstances. Passive resistance
is often looked upon as a preparation for the use of
force, while satyagraha can never be utilized as
such. Passive resistance may be offered side by side While enumerating the characteristics of passive
with the use of arms. Satyagraha and brute force, resistance, I had to sound a note of warning in
being each a negation of the other, can never go order to avoid injustice being done to those who
together. Satyagraha may be offered to one’s had recourse to it. It is also necessary to point out
nearest and dearest; passive resistance can never that I do not claim for people calling themselves
be offered to them unless of course they satyagrahis all the merits which I have described as
being
characteristic
of
have ceased to be
on the other hand, not only has hatred
satyagraha. I am not unaware
dear and become an
no place in satyagraha, but it is a
of the fact that many a
object of hatred to us.
positive breach of its ruling principle.
satyagrahi so called is an
In passive resistance
utter stranger to them. Many
there
is
always
present an idea of harassing the other party and suppose satyagraha to be a weapon of the weak.
there is a simultaneous readiness to undergo any Others have said that it is a preparation for armed
hardships entailed upon us by such activity; while in resistance. But I must repeat once more that it has
satyagraha there is not the remotest idea of injuring not been my object to describe satyagrahis as they
the opponent. Satyagraha postulates the conquest are but to set forth the implications of
satyagraha and the characteristics of satyagrahis as
of the adversary by suffering in one’s own person.
they ought to be. In a word, we had to invent a new
These are the distinctions between the two forces.
term clearly to denote the movement of the Indians
But I do not wish to suggest that the merits or, if
in the Transvaal and to prevent its being confused
you like, the defects of passive resistance thus
with passive resistance generally so called. I have
enumerated are to be seen in every movement
tried to show in the present chapter the various
which passes by that name. But it can be shown
principles which were then held to be a part and
that these defects have been noticed in many cases
parcel of the connotation of that term.
of passive resistance. Jesus Christ indeed has been
acclaimed as the prince of passive resisters but I Source: The Selected Works of Mahatma Gandhi,
submit in that case passive resistance must mean Navjeevan Publishing House, India Vol. II pp 120satyagraha and satyagraha alone. There are not 125
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Prayers for Peace
“Like the bee gathering honey from the different
flowers, the wise person accepts the essence of the
different scriptures and sees only the good in all
religions.” -Mahatma Gandhi

1. The Christian Prayer for Peace
“Blessed are the PEACEMAKERS, for they shall be
known as the Children of God. But I say to you that
hear, love your enemies, do good to those who
hate you, bless those who curse you, pray for those
who abuse you. To those who strike you on the
cheek, offer the other also, and from those who
take away your cloak, do not withhold your coat as
well. Give to everyone who begs from you, and of
those who take away your goods, do not ask them
again. And as you wish that others would do to you,
do so to them.”

2. The Muslim Prayer for Peace
In the name of Allah, the beneficent, the merciful.
Praise be to the Lord of the Universe who has
created us and made us into tribes and nations,
that we may know each other, not that we may
despise each other. If the enemy incline towards
peace, do thou also incline towards peace, and trust
in God, for the Lord is the one that hears and knows
all things. And the servants of God, Most
Gracious are those who walk on the Earth in
humility, and when we address them, we say
“PEACE.”

3. The Hindu Prayer for Peace
Oh God, lead us from the unreal to the Real. Oh
God, lead us from darkness to light. Oh God, lead us
from death to immortality. Shanti, Shanti, Shanti
unto all. Oh Lord God almighty, may there be peace
in celestial regions. May there be peace on earth.
May the waters be appeasing. May herbs be
wholesome, and may trees and plants bring peace
to all. May all beneficent beings bring peace to us.
May thy Vedic Law propagate peace all through the

world. May all things be a source of peace to us.
And may thy peace itself, bestow peace on all, and
may that peace come to me also.

4. The Buddhist Prayer for Peace
May all beings everywhere plagued with sufferings
of body and mind quickly be freed from their
illnesses. May those frightened cease to be afraid,
and may those bound be free. May the powerless
find power, and may people think of befriending
one another. May those who find themselves in
trackless, fearful wildernesses - the children, the
aged, the unprotected - be guarded by beneficent
celestials, and may they swiftly attain Buddha hood.

5. The Jainist Prayer for Peace
Peace and Universal Love is the essence of the
Gospel preached by all the Enlightened Ones. The
Lord has preached that equanimity is the Dharma.
Forgive do I creatures all, and let all creatures
Forgive me. Unto all have I amity, and unto none
enmity. Know that violence is the root cause of all
miseries in the world. Violence, in fact, is the knot
of bondage. “Do not injure any living being.” This is
the eternal, perennial, and unalterable way of
spiritual life. A weapon howsoever powerful it may
be, can always be superseded by a superior one;
but no weapon can, however, be superior to
nonviolence and love.

6. The Sikh Prayer for Peace
“God adjudges us according to our deeds, not the
coat that we wear: that Truth is above everything,
but higher still is truthful living. “Know that we
attain God when we love, and only that victory
endures in consequence of which no one is
defeated.”

7. The Bahai’ Prayer for Peace
Be generous in prosperity, and thankful in
adversity. Be fair in thy judgment, and guarded in
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thy speech. Be a lamp unto those who walk in
darkness, and a home to the stranger. Be eyes to
the blind, and a guiding light unto the feet of the
erring. Be a breath of life to the body of humankind,
a dew to the soil of the human heart, and a fruit
upon the tree of humility.

8. The Shinto Prayer for Peace
“Although the people living across the ocean
surrounding us, I believe, are all our brothers and
sisters, why are there constant troubles in this
world? Why do winds and waves rise in the ocean
surrounding us? I only earnestly wish that the wind
will soon puff away all the clouds which are hanging
over the tops of the mountains.”

9. The Native American Prayer for Peace
O Great Spirit of our Ancestors, I raise my pipe to
you. To your messengers the four winds, and to
Mother Earth who provides for your children. Give
us the wisdom to teach our children to love, to
respect, and to be kind to each other so that they
may grow with peace in mind. Let us learn to share
all the good things that you provide for us on this
Earth.

10. The Zoroastrian Prayer for
Peace
We pray to God to
eradicate all the misery
in the world: that
understanding
triumph
over
ignorance,
hat
generosity triumph
over
indifference,
that trust triumph
over contempt, and

that truth triumph over falsehood.

11. The Jewish Prayer for Peace
Come let us go up to the mountain of the Lord, that
we may walk the paths of the Most High. And we
shall beat our swords into ploughshares, and our
spears into pruning hooks. Nation shall not lift up
sword against nation—neither shall they learn war
any more. And none shall be afraid, for the mouth
of the Lord of Hosts has spoken.

12. Muslim, Jewish, Christian Prayer for Peace
“O God, you are the source of life and peace.
Praised be your name forever. We know it is you
who turn our minds to thoughts of peace. Hear our
prayer in this time of war. Muslims, Christians, and
Jews remember, and profoundly affirm, that they
are followers of the one God, children of Abraham,
brothers and sisters. Enemies begin to speak to one
another; those who were estranged join hands in
friendship; nations seek the way of peace together.
Strengthen our resolve to give witness to these
truths by the way we live. Give to us:
Understanding that puts an end to strife; mercy
that quenches hatred; and forgiveness
that overcomes vengeance.
Empower all people to live
in your law of love.
Amen [From Pax
Christi USA and the
Fellowship
of
Reconciliation.]
Source:
www.uri.org
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Gandhi Today
A "Season for Non-violence"
The civil rights movement led by Martin Luther King Jr. in the 1950s and ’60s was the embodiment
of Gandhi’s ideas of nonviolent protest. King often cited Gandhi’s influence, and the movement’s
pivotal 1955
bus boycott in
Montgomery,
Ala., had all
the earmarks
of
a
Gandhian
noncooperation
campaign.
Linkages
between the
two men did
not end with
King’s
assassination
in 1968. This
year,
a
grassroots
effort
is
being
organized to
mark
the
deaths
of
both
men,
Gandhi
on
Jan. 30 and
King on April
4. Dubbed the Season of Nonviolence, the effort involves more than 90 communities around the
country in activities as distinct as homicide tallies in Dayton, Ohio, and “kindness days” in Detroit,
according to project coordinator Barbara Bernstein of the Association for Global New Thought in
Evanston, Ill.
According to Arun Gandhi (fifth grandson of Mohandas
Gandhi through his second son Manilal), “Although both
[Gandhi and King] lived at different times, there was a spiritual
bond between the two and we must honour that spiritual
bond. Both shared the same dream that people would live in
peace and harmony without looking at each other’s
differences.”
The nuclear tests conducted by India do necessitate a study of
what Gandhi thought of efforts to arm India and also the
nuclear bomb itself.
Source: The Mind of Mahatma Gandhi, www.mkgandhi.org
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Daisaku Ikeda
Daisaku Ikeda was born in Tokyo, Japan, on
January 2, 1928, the fifth of eight children in a
family of seaweed farmers.
Ikeda was a young teenager in the 1940s when
Japan entered World War II. In the chaos of
postwar Japan, Ikeda encountered Josei Toda,
head of the lay Buddhist organization Soka
Gakkai, who had opposed the policies of the
wartime government and had suffered persecutions
and a two-year imprisonment as a result. Toda was
in the process of rebuilding the Soka Gakkai, which
he had founded together with fellow educator
Tsunesaburo Makiguchi in 1930 and which had
been all but destroyed by the militarist government
during the war. Toda was deeply convinced that the
philosophy of Nichiren Buddhism, with its focus on
the profound potential of the individual human
being, would be the key to bringing about a social
transformation within Japan.
Ikeda joined the Soka Gakkai and devoted himself
to supporting Toda and his vision, completing his
education under the tutelage of Toda, who became
his mentor in life. In May 1960, two years after
Toda's death, Ikeda succeeded him as president of
the Soka Gakkai. Ikeda established an
organizational structure to encourage and facilitate
more frequent interaction between the members.
Within his first four years as president, he had
traveled to North and South America, Europe, Asia,
the Middle East and Oceania, starting to lay the
foundations for an overseas organization that today
has members in 192 countries and territories. It was
also during these overseas trips that he began
planning the foundation of a series of research and
other institutions dedicated to academic and
cultural exchange and peace research.
Both Toda and his mentor, Makiguchi, had been
educators working to implement Makiguchi's
theory of value-creating pedagogy, and one of
Ikeda's initiatives was to establish a system of
schools that would give physical form to the ideals
of his predecessors. Junior and Senior Soka High
Schools were founded in Tokyo in 1968, followed by
the establishment of Soka University in 1971 and

Soka University of America in 2001.
The establishment of these schools,
which are open to all students and
offer no religious instruction, was the
first major step in an ongoing
endeavor to develop a humanistic
educational system, one that Ikeda
has described as the culminating
undertaking of his life.
In 1964 Ikeda began writing his serialized novel, The
Human Revolution, which details the struggles of
his mentor, Josei Toda, to reconstruct the Soka
Gakkai after his release from prison at the end of
World War II. Ikeda also began to engage in
dialogue with political figures during the 1970s. This
was a time of deep tensions between the
superpowers, with the threat of nuclear
annihilation hanging over humanity.
Ikeda also began to engage in dialogue with political
figures during the 1970s. This was a time of deep
tensions between the superpowers, with the threat
of nuclear annihilation hanging over humanity.
During 1974 and 1975, he visited China, the USSR
and the USA, meeting with Zhou Enlai, Soviet
Premier Aleksey Kosygin and US Secretary of State
Henry Kissinger in turn, in an effort to break
deadlock and open channels of communication in
order to help prevent the outbreak of war.
One of the hallmarks of Ikeda's peace philosophy is
his commitment to dialogue. He has met and
exchanged views with representatives of cultural,
political, educational and artistic fields from around
the world. Many of these meetings have led to the
publication of collaborative dialogues seeking
common ground on a diverse range of topics-history, economics, peace studies, astronomy and
medicine, to name a few. Among the individuals
with whom Ikeda has published dialogues are the
British historian Arnold Toynbee, former Soviet
president Mikhail Gorbachev, theologian Harvey J.
Cox, futurist Hazel Henderson, Brazilian champion
of human rights Austregésilo de Athayde, Chinese
literary giant Jin Yong and Indonesian Muslim
leader Abdurrahman Wahid.
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On January 26, 1975, Soka Gakkai representatives
from 51 countries and territories gathered on the
island of Guam where the Soka Gakkai International
(SGI) was established, with Ikeda as its founding
president. The site of some of the bloodiest fighting
of World War II, Guam was symbolically chosen as
the site of this meeting to launch a new movement
for peace.

In 1983, Ikeda began writing peace proposals, these
proposals offer a perspective on issues facing
humanity, suggesting solutions and responses
grounded in Buddhist philosophy, they frequently
illustrate the crucial importance of dialogue as a
means to break through deadlock in world affairs.
The central tenet of Ikeda's thought is the
fundamental sanctity of life, a value which he sees
as the key to lasting peace and human happiness. In
his view, global peace relies ultimately on a selfdirected transformation within the life of the
individual, rather than on societal or structural
reforms alone. While this route may be long, he
believes it is the only way to build a lasting culture
of peace.

Since that time, the SGI has developed into a broad
global network with affiliated, independent SGI
organizations in 93 countries and territories. As well
as teaching the practice and philosophy of Nichiren
Buddhism, local SGI organizations promote the
causes of peace, culture and education in their
respective societies, while the organization has also
developed large-scale international public
exhibitions on such issues as building a culture of "A great inner revolution in just a single individual
peace, nuclear abolition, sustainable development will help achieve a change in the destiny of a nation
and, further, will enable a change in the destiny of
and human rights.
all humankind." – Daisaku Ikeda
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