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I

We understand from S. Z. Aung’s letter that the Hon. B.
Russell in his philosophy attaches the greatest importance
to relations. These in his view are neither physical nor
mental, but more ultimate than either. Hence relations, in
hig view, are in some respects like Plato’s ‘‘ideas” (or
universals).2 Relations (paccayd) are no less important in
our philosophy. By “relations,” with us, is meant that
by which the conneetion between things—as between &
cause and its effect—is marked. As marks (lakkhana) are
but features which characterize things, we may say that
these marks pertain to things themselves. In other words,
we may consider them as objective.

There are several kinds of marks common to things in
general (samafifia-lakkhand), such as (1) marks of Imper-
manence, Ill or Unsubstantiality ; (2) marks of conditioned
things (sankhata - lakkhand) ; (3) marks of causation
(idapaccayata-lakkhand).

By marks of conditioned things the Buddha meant arisings
and ceasings of things—i.c., changes from one state to

1 The translation of Part I. of this paper was begun by Maung Myo,
B.A., and revised by me.—S. Z, A.

2 See The Problems of Philosophy (London: Home TUniversity
Library), chap. ix.
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another. ‘Bhikkhus!” said He, ¢ there are three marks of
conditioned things. Which three ?  Arising is apparent;
ceasing 18 apparent; the other state of interval (between
these two events) is apparent.””! These happenings are, like
impermanence, etc., common to all conditioned things.
By marks of causation we mean the relation by which we
are enabled to say, ¢ On this existing, that must have been.
On this happening, that must have ariser.” These causal
relations are important not only in philosophic thought, but
also in popular and scientific knowledge. It is by them
that scientists are enabled to infer cause from effect or vice
rersa. Again, we know that abundant rainfalls produce a
prosperous harvest, while scanty rainfalls result in the
failure of crops. If the harvest be successful, prosperity
would accrue to the people; but if it fail, poverty and
starvation stare them in the face. Plenty of food is con-
ducive to a healthy and happy life, but privation of food
causes suffering and distress. Even lower animals may be
accredited with the power of discerning some of these
causal relations, as when they apprehend danger from a
threatening attitude adopted by men. Our knowledge of
relations may be scientific or unscientific. The causes of
the diseases and the effects of medical treatment are best
known to physicians. Astronomical relations are best
known to those versed in astronomy, and chemical relations
to chemists. This knowledge of relation is either super-
ficial or profound, according as we know little or much of
the different sciences. All kinds of relations in the universe
of existence are treated of in the Great Bock of Patthina
But as the Buddha expounded them in terms of philosophical
language, it is not easy to express them in popular language.

Buddhism has expounded relations by two methods :

(1) The law of happening through a cause (Paticcasamup-
pada-naya) ;

(2) The system of correlation (Patthdna-naya). Such a
statement of causal relations, as ‘ Because of ignorance,
volitions arise,” and ‘‘ Because of (past) volitions, arises

1 Anguttara, i. 152,
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(future) consciousness,” illustrates the former method. It
is simply stating that B happens, because A happens. But
when we say that A as *‘ condition,” * object,” etec., relates
itself to B, we get an illustration of the latter method.

A thorough understanding of the causal relation by the law
of happening through a cause is sufficient for the purposes
of our salvation—i.c., for the attainment of the * fruit”
and Nibbana by, and through, the intuition or penetration
of the Path into reality. But the system of correlation
was enunciated by the Buddha with the sole intention of
exercising his omniscience in order to spread knowledge.
It is useful to disciples in developing their analytic insight,
and it puts ordinary folk in the way of acquiring such
insight in future.

Now, in any relation, a thing, A, which, as a causal
term (paccaya), relates itself to another, B (paccayuppanna),
must be one or other of these four: (1) a mental fact; (2)
a physical fact; (8) a concept (pasifiatti); or (4) Nibbana.
But B is either physical or mental; concept and Nibbana,
which are absolutely exempt from becoming (or jati),
being excluded from the latter category. If a mental fact,
A, relates itself to its correlate, B, its relation to B may be
said to be mental, because it is principally derived from
the influence of the mental A. Take the case of a
notoriously ill-tempered man hated by the rest of the
villagers. His illwill, A, relates itself to the hatred, B, of
the villagers. Here he has not actually injured his fellow-
villagers by hurt or abuse. But the influence of his illwill
pervades the whole village and evokes a widespread reaction.
The relations set up by illwill are decidedly mental. So are
the relations of goodwill, in the same way as light and
heat are necessarily included under the concept of Sun.
Similarly the relations of physical things are physical ;
those of concepts, conceptual; and those of Nibbana,
Nibbanic. As the universe is without an apparent
beginning, so it is not possible to say which of the two
factors of existence—mind and matter—is more ultimate
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than the other, still less to say so of their respective
relations,

Now, we gather from 8. Z. Aung's letter that Plato’s
““ideas ” correspond to our Atthapafifiatti, while what are
called ““universals " correspond to Saddapafifiatti, 1 might
just as well explain what we mean and understand by these
two terms. Saddapafiiiatti is the nams of a thing, as
expressed in a word, or represented by a sign. Atthapafiiatti
18 the idea or notion of that thing, as signified by that
word or sign. For example, when clay is shaped by a
potter’s hand into a vessel, the peculiar form, figure, or
shape gives rise to our idea of it as “jar,” and we attach
the name “jar” to it. This name will adhere to it so long
as 1t retains that shape. But as soon as the jar is broken
up into pieces we no longer call it a jar. In this example
matter is one thing and form another. Clay isnot made by
the potter’s hand. It is a component, constituent part of
the earth. It is a natural product both before and after
the potter’s manual labour, and retains its nature through
various stages of transformation. On the other hand, the
form (sanpthana) of the jar is just a concept derived from
a combination and arrangement of clay in a certain manner.
It is not inherent in clay. It is artificial and is not a
constant element. The name “jar,” too, is applicable
only when clay remains in that form. Inasmuch as the
same clay may be made to assume different forms-—e.g.,
the form of a cup—all these forms are temporary
phenomena, or mere appearances. The Buddha likened
our consciousness to a professor of legerdemain, or, as
moderns would say, to an expert hypnotist. A skilled
professor can hypnotize his subject into an illusion that the
void space, or an expanse of water, is terra firma, so that a
false jump may result in a death either by a fall or
drowning. The empty or void space here corresponds to
our formal concepts. It is through the hallucination of
our mind that we mistake the mere forms of animate and
inanimate objects for realities. So much for our explana-
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tion of concepts and names of mere forms. But as we
cannot avoid the use of concepts and names even when
dealing with realities (paramattha-dhamma’s), we have
recourse to such concepts and names to denote our mind
and mentals (cetasila, such as “ contact,” “‘feeling,” ete.),
matter and qualities (such as ‘‘extension,” *‘cohesion,”
ete.). Now, the Real, with the sole exception of Nibbana, is
impermanent because it is subject to a ceaseless flux of
change involved in becoming. But even as space is re-
garded as permanent, general coneepts and ideas may be said
to be also permanent, in the sense of exemption from the
phenomena of becoming (i.c., arising and ceasing). How?
Although the name “jar” is no longer applicable to a
particular jar when it is broken up into pieces, yet the general
concepts or notion of jar still remains in our mind to
denote other individual members of that class of vessels.

Relations, however, are not permanent, as are general
concepts of relations.

In our illustrations of illwill and goodwill the particular
relations cease with those mental dispositions, though in
the cases of their relations as object, sufficing condition,
and Karma, their after-effects may subsist long even after
the influence of the causal correlates is withdrawn. So
also the relations of concepts (not the concepts of relations)
and those of Nibbana continue in existence only as long as
persons who conceive the former and realize the latter are
existent.

We have pointed out that things which relate themselves
to others are either physical, mental, conceptual or Nib-
banic, and their relations partake of their nature. Con-
fining ourselves to the conditioned, we have further shown
that both correlates in a relation are themselves imperma-
nent, and that they cannot possibly maintain a constant
relation. Our conclusion, therefore, is that relations them-
selves are not permanent in the way that concepts of
relations are permanent.
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I1.

We now propose to explain (1) the exact import of the two
terms ¢ Patthdna” and “ Paceaya,” (2) their mutual con-
nection, and (3) their application to particular forms of
existence.

1.

Thana (lit. a station) may be defined as that thing in
which, or that event by which, the “fruit’ or effect is
established.! Hence it comes to mean the cause by which
an effect is occasioned.2 The intensive prefix “pa” has
the sense of ‘‘padhanari,” meaning predominance or
pre-eminence. The term Pafthdna therefore means the
principal or pre-eminent cause among causes. The
reader of Pali is referred to our work, Patthanuddesadi-
pani, in the concluding pages whereof we explain the same
term. From the above definition of Paffhana, the * Great
Book ” called Patthana (of the Abhidhamma-Pitaka) must
be understood as treating of only prinecipal causes.

Effects of such causes are either direct or indirect. The
one well-defined sort of event which bears an indispensable
relation to a given cause is said to be a direct effect. All
other outcomes of this direct effect are indirect effects.
Given the sole, adequate cause, its direct effect invariably
happens. But the indirect effects may, or may not, take
place. There is no necessary connection between a cause
and these indirect effects. In the Patthana, principal
causes are shown as relating themselves to their direct
effects only. Hence the Pafthdna treatise is devoted only
to principal relations between invariable causes and inevit-
able effects.

! Thana is defined as titthati phalay ettha, etendti va thanay.

2 1 have introduced the terms * cause” and “ effect” in the sense used
by the Hon. B. Russell: “A cause is an event or group of events, of
some known general character, having a known relation to some other
event, called the effect, the relation being of such a kind that only one,
or at any rate only one well-defined sort of event, can have the relation
to a given cause” (Bertrand Russell’s Lowell Lectures, 1914, p. 226).
The italics in the quotation are mine.—TR.
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For example, greed (lobla) relates itself to its concomi-
tant mental and coexistent physical properties by way of
‘“gpecial eondition” (or hetu). Here these properties
directly spring into being along with their pafthdna or
cause. That is, whenever greed occurs, they inevitably
occur, or wherever greed is found as a cause, they are
invariably found as effects.’ But the matter does not
always stop short there. Greed may give rise to a series
of actions in deed, word, or thought, even after its stimulus
1s withdrawn. These sequences, then, are mere outcomes
or results of direct effects.

We have not yet explained the term Paccaya. It may be
defined as that event by which a fruit or effect derived from
itself occurs.?

2.

Now, the difference between the two terms is that
“patthdna” is limited to non-transitive relations to its
direct effects, whereas * paccaya” covers not only non-
transitive relations to direet effects, but also transitive
relations to indirect effects. The relation of parents to
their direct offspring represents the non-transitive relation
of patthana, while the relation of the same parents to
their grandchildren represents the transitive relation of
paccaya. The system of correlation treated of in the Great
Book must therefore be interpreted, after its title I’atthana,
as dealing with the non-transitive relations, and not with
the transitive relations of paccaya’s.

Commentators paraphrase the word ¢ paccayo” by
“upakarako,” meaning ¢ rendering service.” A mother
renders service to her child by her function of conception,
gestation, etc., and by her ministering to its wants. Here
the mother, as a paccaya, relates herself to her child, as a

1 Note that effects need not always be later than a cause. The
relation between a cause and its effect may be one of succession, or
coexistence. Compare Russell's Lowell Lectures, 1914, pp. 215, 216,
217, 220, 226.—T&.

2 Attanawm paticca phalain ayati, pavattati etendti paccayo.
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paccayuppanna, by way of conception, gestation, parturition,
and ministrations. But when an adult filially-minded son
supports his mother in her old age, he, now become a
paccaya, relates bimself to his mother, now become a
paccayuppanna, by way of gratitude and support. The
son’s gratitude is conducive to the mother’s comfort and
happiness.

In common parlance, the phrase “to render service”
means “to do some good to another.” DBut in the language
of the Patihdna, it includes bad service as well. Thus,
when a wicked son causes a mother’s suffering, he still
relates himself to her by way of paccaya.

We have shown that both terms—patthana and paccaya
—imply the idea of a causal relation. Elsewhere! we have
also shown that this relation between two variable terms
cannot possibly be constant. That which is constant is the
general concept of it. And because of this constancy, we
are enabled to state the relation in a general proposition in
the form of a causal law, called the paccayanaya (‘“ naya”
literally meaning a rule). This causal law receives a
further epithet of Ananta-naya, because of its applicability
to an “infinite ” number of particular things (atthe) as
expressed by general terms (sadda).? 1f is not customary
to call it samantanaya, or  universal law.” But the
Great Book itself is styled Anantanaya-samanta-patthana,
because in it all principal causes, drawn from ‘‘all

* Part 1., supra. Russell maintains that the relation between two
variable objects is constant in a causal law (Lowell Lectures, 1914,
p. 214). What takes part in a causal law, which is but a general
statement in the form of a proposition, is, however, not the inconstant,
particular relation, which is as real, and at the same time as variable,
as the objects themselves, but the mere concept of relation between
two concepts as expressed by general terms. Also cf. p. 231,
1bid.—TR.

2 Cf. “ Moreover, since the causal law is general, and capable of
applying to many cases, the given particular from which we infer must
follow the inference in virtue of some general characteristic, not in
virtue of its being just the particular that it is’ (Lowell Lectures,
p. 214)—Tx,
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directions,” meet in the form of causal laws of “ infinite”
applicability.?

So much for our brief theoretic treatment of the
causal law.

3.

We shall now attempt to show its importance in its
application to particular facts of existence.

With the sole exception of Nibbana, which is absolute,
all factors of conscious or unconscious existence are relative
—i.c., are not independent of relations.

First take mind. Mind is simply the consciousness of an
object. No mental properties, such as ‘‘ contact,” feeling,
perception, etc., can possibly be independent of this
simple fact of consciousness. This necessary dependence
of the former on the latter is stated in the first verse of the
Dhammapada. Conseiousness, in turn, is correlated with the
physical bases of eye, ear, nose, tongue, body and ‘‘heart.”?
These subtle bases are so inseparably connected with the
sentient that they are described as sensitive organs. Visual
consciousness proceeds from the physical base of eye, with-
out which there can be no sight, and so for the rest of the
senses. The physical bases are, again, the products of the
four primary qualities of body—viz., extension, cohesion,
heat and motion, all born of karma. In fact, they are but
the specialized manifestations of these four essentials, or
elements, for special functions.

The four essentials of matter depend for their sustenance
and support upon the two material qualities of physieal life
and nutrition. The destruction of this vital force, or the
non-assimilation of food, brings about the destruction of
the essentials. TFurther, these essentials in a conscious
being are never independent of his (reproductive) karma in
a past existence.

Material qualities, born of mind, heat or food, are in

1 Cf. “If the inference from cause to effect is to be indubitable, it
seems that the cause can hardly stop short of the whole universe’

(Lowell Lectures, p. 226 ; also cf. p. 221, 1bid.).—TR.
2 On the heart-basis theory see Compendium, p. 277 f.
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themselves not endowed with vitality, and therefore depend
for their existence upon the karma-born material qualities
which are so endowed, and which constitute the essential
subjective organism. The former undergo different stages
of decomposition so soon as the latter are destroyed.

But the vital force itself which preserves karma-born
qualities from decay is but a derivative of the four essentials
born also of karma. Therefore it is destroyed as soon as
the latter are destroyed. No wonder that the Buddha
likened life to a dewdrop on grass. In short, there is not a
single mental or corporeal quality in a human being that
is absolutely independent of relations to something—nay,
not even in the Devas or Brahmas, who attain their respec-
tive status through the force of their past karma, but are
still subject to birth and death, from which no being is
exempt. Take the case of spiritual beings of the Aripa
plane of existence. One would think that their mind is
independent of physical basis. But in reality it is not.
Just as an arrow, shot from a bow, travels in its trajectory
through the force applied to the bow-stiing, so is their
mind, projected, as it were, from their previous physical
constituents by the force of culture (bhavana) in the past
existence, maintained in its course through the Arfipa plane,
so long as that force has not spent itself.

Coming now to the consideration of inanimate physical
objects—the earth, the sun, the moon, the planets and the
stars—all are composed of the four essentials or elementals
named above.

The element of extension is, so to speak, the substratum
of matter, in which other elements inhere. Without it,
bodies cannot occupy space. It gives rise to our idea of
“ hardness ' or impenetrability of matter. Hardness
implies softness and admits of various degrees. Even
the soft rays of light possess this element of extension.

The element of cohesion pervades the entire mass of the
hardest substance known. It gives rise to our idea of
“ body ”” by combining extended particles of matter. The
smallest of these particles may Le so minute and subtle
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that we are compelled to describe them as a mere condition
or mode (@kara), action (kiriyd) or state (bhava), or call
them by any other names® in worldly technology (loka-
vohara). Thus atoms or corpuscles (apwmri), ions or
electrons (paramanumra), are possible only by reason of
this element of cohesion. When solid bodies are melted,
this element is even more pronounced in the resulting
liquid.2 When bodies are reduced to powder, the same
element is still existent in the smallest particle. When
cohesion ceases to exist, extension also disappears with it.
The one cannot exist without the other. Cohesion and
extension are therefore interdependent upon each other.
Nothing that is subject to condition can independently
exist by itself.

The element of heat means the temperature of bodies,
of which there are various degrees. We call the lower
degrees cold in ordinary parlance, but in philosophy or
science cold (sita-tejo) is not recognized as a separate
power apart from heat. Both heat and cold, then, have the
same function of maturing bodies. To mature is to sharpen
the powers. That is to say, heat makes its coexistent
elements more powerful.

Both heat and cold burn, the former swiftly and the latter
slowly. Heat depends upon the element of extension as its
combustible matter. But just as fuel is consumed by fire,
80 is the element of extension, along with its other coexistent
element, consumed by heat.

Thus all material qualities of bodies first come into being,
then develop or mature, and finally decay through the same
element of heat. This same element, considered as one of
the four causes of matter, is also called utu, from “udati,”
“to produce,” because heat is capable of generating and
regenerating material qualities in physical phenomena.

t E.g., ether-whirls, ether-rings, ether-vortices, ether-twists or ether-
strains,—Tr.

2 According to scientists, cohesion is strongest in solids. But the
Buddhist idea is that it is stronger in liquids, because their particles

tend to coalesce even aftc separation, which is not the case in solids
once broken up.--Tr,
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If we closely observe a flame we may see its flickering
ever renewing itself and presenting a continuous light.
Movements that are imperceptible to the eye may be felt.
Even the cold mass of a mountain is undergoing a process
of unperceived regeneration.

All physical phenomena, such as evapcration, cloud,
rain and vegetation, are due to heat.

Ordinarily we speak of vibration with reference to
single object, as when we say that this or that body vibrates.
But in scientific philosophy, each wave-motion! is con-
sidered as a separate, distinet phenomenon. A variety of
motions gives rise to different phenomena. But if they
oceur in one and the same series, they give rise to a change
from the old to the new. Thus when you see objects
vibrating with energy, pulsating with life, you may be
sure that they are undergoing momentary deaths.

So much for the influence of heat, or utu, on the physical
order of things.

The element of motion is inseparably connected with
heat. Motion is the force of heat. In this sense it is its off-
spring. But it also assists heat in determining its intensity.

We have said that a variety of motions gives rise to
various phenomena generated by the physical cause of uiu.
Motion and heat in the physical domain are respectively
analogous to mind and karma in the spiritual. The
Buddha said that the creative evolution of animate things
by mind is marvellous. But the evolution of inanimate
objects by the latter is no less wonderful.

Now, we have shown that the essentials of matter are
mutually dependent upon one another, and that the
secondary qualities of body are dependent upon the
primaries. Thus neither mind nor matter can be indepen-
dent of relation.

We shall now inquire whether relations are real or

1 Kiriyd, in this compound, literally means action or activity, and
includes motion.-—Tr.

3 1t looks as if the Buddhists were feeling out for the vibratory
theory of heat.—TR.
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merely conceptual, and then go on to indicate the points
of resemblance and difference among the twenty-four
modes of relation.

III.

In the foregoing we have explained the verbal import or
logical definition of the term paccaya as a cause by which
an effect comes to be. For example, the seed, the soil, the
rain-water, the solar heat, and the air are all causes by
which a tree is produced and is made to grow. Here the
function of the seed is to germinate, and those of the
remaining causes are to assist the process of germination
of the plant and to favour the growth of the tree. But it
is the seed that determines its specific type. Hence a
mango tree cannot be produced out of a tamarind seed.
From this example we can see that no conditioned things
whatsoever can exist without their respective causes.

We have further explained the meaning intended to be
conveyed by that term—namely, that the function of &
cause consists in ‘rendering service” to its effect. For
example, the seed does a service to the tree by the function
or process of germination. The root draws water, which
constitutes the principal food of plants from the soil sus-
taining it. Further, the plant requires a free access of
light and air for its growth. The root, the water, the soil,
the air, and the light all render services to the tree, each
by its own function.

Cause, as defined above, implies some power, energy, or
force (satti) through which its function (kicca) operates
in a causal relation. And we have shown in our opening
remarks on relations that this power, energy, or force is
physical, mental, conceptual, or Nibbanie, according as the
cause at work is matter, mind, concept, or Nibbana. It
is therefore obvious that the force itself is ultimately real
(paramatthadhamma).

1 The learned writer seems to infer the reality of the force from the
reality of the causal terms. But he has omitted to explain why the
force exerted by a concept, which is unreal, should be real. I therefore
venture to offer my own explanation. A concept which enters into a
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Now, there are twenty-four modes of principal causal
relations treated of in Buddhist philosophy.

1. Hetu.

The first causal relation is one by way of * root ’-condi-
tions, or hetu's. The term hetu denotes six mental factors—
namely, greed, illwill, and ignorance, and their opposites.
It connotes their function as root conditions. How? Just
as a tree is firmly fixed to the ground by its root, so are
certain correlated effects firmly established on objects by
these root-conditions. Greed, for example, more or less,
firmly fixes its coexistent mental or physical properties on
an agreeable object coveted by it. Through its influence
the whole self for the time being clings to the object which
it grasps. For a time it cannot give it up. Greed, then, is
the root-cause (hetupaccaya), A, which relates itself to B—
i.¢., the rest of the mental factors and their coexistent
physical actions—as ite effects (hetupaccayuppanna). And
so for other root-causes.

For details readers are referred to our Pafthanudesadipant.
But briefly put, illwill also more or less firmly establishes
itself and its correlates on an object of hate by way of
aversicn or antipathy, and ignorance does no less so by
way of lack of knowledge. The opposite of greed is apparent
in renunciation and in Jhana exercises; the opposite of
illwill is apperent in good conduct or higher ethics (brah-
mavihara); and the opposite of ignorance, in analytic
philosophical knowledga (4bhidhamma) and in intuitive
or penetrative knowledge of reality (saccadhamma).

We have already observed that these correspond to the
root of a tree in their function. As the growth of a trec
depends upon the condition of its root, so does the evolu-
tion of the whole universe depend on these six roots and
on them alone. The functions of a root are various. It

causal relation is a particular, as Mr. Russell, too, would say. Itis an
idea actually conceived at the moment, and therefore possesses a kind
of reality belonging to a sense-datum. Its force is therefore real. Cf.
Lowell Lectures, 1914, p. 213.—'T'r.
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firmly establishes the tree on earth; it draws up from the
soil the food for the plant; and it further enables the tree
to stand against the forces of wind and water. As long
as the root is in a sound condition, so long the tree can
subsist, grow, and thrive. No other conditions will avail
should the root fail. Hence the root is the principal con-
dition of a tree’s growth. The six mental factors named
act like roots of the trees of human actions in this world.
In fact, all our actions, in deed, word, or thought, proceed
from these primary sources. Some of our bad acts proceed
from greed, some from illwill, and some from ignorance.
All our goed acts are due to their absence.

The entire question of the Why and Wherefore of good
and bad comes under this causal relation.

LitERATURE. — Anguttara - Nikaya; Tika - nipéta, Third Vagga,
chap. iii. (vol. i., 184 £.) ; the Milayamaka of the Abhidhamma-Pitaka
(Yam. i, 1 £).

2. Arammana.

The next relation is that of an object to a subject, mind,
matter, Nibbina, and concepts constituting the causal
terms. In’ fact, there is nothing in the universe that can-
not function as an object of consciousness. But the subject
is restricted to mind alone. Matter, Nibbana, or a concept,
not being subjective, cannot enter into relation with an
object.! Men seek wealth because they cannot get on in
this world without it. Similarly mind seeks its objects,
for it cannot exist without them.

There are six classes of objects : five of sense and one of
thought. A present visible thing causally relates itself to
visual consciousness by way of an object. And so for the
rest of external senses. But all the six classes of objects
can act on the inner sense or mind by entering into causal
relations either in presentative or representative conscious-

! In other words, the relation of, say, matter, A, as object to mind,
B, is asymmetrical ; that is, B does not bear the same relation to A as
A does to B. The relation of a mental object to a mental subject is
merely non-symmetrical. I am indebted to Mr. Russell for the terms
‘“ asymmetrical ”’ and * non-symmetrical.”’—TR.
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ness. And there are several classes of consciousness (as
detailed in Part I. of the Compendium) to which an object
can relate itself. Past and future objects can likewise act
on present mind. There is no object but can relate itself
to the omniscience of a Buddha.

8. Adlipati.
(@) Salajatadlipati.

In the causal relation of the dominant to the dominated,
certain mental factors, namely, intention or desire-to-do
(chanda), energy or effort (viriya), mind or will (citta),! and
reason or intellect (¢imapsd), may be dominant over their
respective coexistent properties. By ‘‘dominant” we
mean “ peerless.”” When any of these four has acquired
such a sufficient force as to dominate the rest, nothing else
can resist its influence, in the same way as no animals can
withstand the power of the lion, king of beasts. These
four factors form the bases of the accomplishment of great
things. A sufficiently powerful intention will, sooner or
later, achieve its object, however great, whether that be
meritorious or otherwise. An equally supreme effort which
surmounts all obstacles and difficulties in labour and hard-
ship will certainly carry its object through. A sufficiently
strong will is equally bound to effect its object. Intellectual
reason which gets the upper hand cannot fail to accomplish
its ends, either in the acquisition of knowledge or in the
solution of intricate problems. Each of these four mentals,
then, may causally relate itself to coexistent properties,
mental or physical, by way of dominance.

() Arammanadhipati.

In this causal relation, certain objects of great regard
may dominate the percipient mind, as when a person who

! (itta in this connection always refers to the javana-cittuppada, or
apperceptional state of consciousness, in which the will asserts itself
over its coexistent properties; therefore the whole state may be said
to dominate other things coexistent with it.
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seeks gold is possessed and obsessed by the dominant idea
of that precious metal. When so dominated, he cannot
possibly give up or get rid of if, notwithstanding the
troubles and hardships to which he is put by his desire
to get gold. In fact, all agreeable objects may, more or
less, dominate the mind in this way.

LiteraTuRE.—The Mahdvagga-Iddhipada-Sagyutta of the Suttanta
(8. v., 254 £.), and the Iddhipadavibhanga of the Abhidhamma-Pitaka
(Vibh. 216 £.).

4. Anantara.

In the causal relation of one mental to another which
is contiguous to it in time, each preceding state of con-
sciousness causally relates itself to its immediate successor
in a process of thought. For each individual the series is
uninterrupted till existence is completed on finally passing
away, as in the case of an Arahant. There is a not a mere
sequence or succession in time, without any causal connec-
tion between the two correlated terms. But it is the
temporal relation which is necessarily taken account of
by the causal law. In function, therefore, each predecessor
towards its successor is like a parent towards its offspring.
The only difference is that, whereas the parent lives when the
child is born, the predecessor in the mental sequence expires
before its successor appears. Just as an heir normally
inherits the property of his deceased parent, so does a suc-
ceeding unit of consciousness inherit all the energy, all the
functions, and all the impressions of the expired unit.

5. Samanantara.

But because the two states blend themselves in such
a way as to present one continuous mind,? the same
temporal relation is also spoken of as one of immediate
contiguity in time. This continuity of members of the

1 We may say one continuous spectrum of mind where one colour
shades off into another, so that it is difficult to say where one ends
and where the other begins.—Tr.
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series has led to the theory of immortality being usually
applied to mind, us soul, rather than to body.

22, 28. Natthi; Vigata.

We have observed that a predecessor expires when its
successor makes its appearance. TFor this reason, the
same causal relation in mental sequence is also spoken of
as one of absence (Natthipaccaya) and sometimes as one
of abeyance (Vigatapaccaya).t

12. Asevana.

The causal relation by way of habitual recurrence is a
species of the foregoing. But it is limited to the sequence
of similar states of consciousness during apperceptional
moments in a process of thought. Mind is most active
during these moments. All our moral and immoral acts
proceed from these apperceptional states, as also all our
movements in action and speech. Now, to make an habitual
use of a thing (dsevati) is to cultivate it, and to cultivate
18 to practise repeatedly for many times. If, for example,
in reading a lesson many times, each new reading is
more improved than the previous by repetition of the
process, the improvement so effected is called proficiency.?
Such proficiency is culture (bhdavana), and eculture is
asevand, which is thus the recurrence of an improved state
of affairs by habitual repetition of similar eircumstances.
Thus when each previous state has power to effect an
improvement in its immediate successor of the same kind
in this way, the former is said to relate itself causally to
the latter by way of habituation. Apperceptional states of
consciousness of the world of sense-desires can recur only
seven times at the very outside in a process of thought. A

! Vigata: lit. gone away.

? An unconscious plagiarism of the following passage from Russell,
Lowell Lectures, p. 230 : ‘“If, for example, I read a certain poem
many times, my experience on each occasion is modified by the

previous readings, and my emotions are never repeated exactly.’”
Pagunabhgva is the same as paguiinata of the Compendium.—TRr.
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gradual improvement is effected up to the fourth moment
in this series, when it begins to decline till the process of
repetition ceases at the seventh moment.! This causal
relation by way of habituation is apparent in the world as
practice, and is useful in the acquisition of the knowledge
of sciences and arts. We have observed that the power of
improvement is appropriated by the apperceptional states
in a process of thought. But the exercise of that power
may be repeated in several thousands of similar processes
in a single day. This process of repetition may be carried
on for many days, months, years, or for many lives. Since
practice makes a man perfect, the ten Perfections of the
Bodhisats were brought about in this way. Some persons
may have sufficient power to exert themselves so as to
attain Jhana, Super-knowledge, the Path and the Fruit in
this very existence. Ascvana is to be understood in such
phrases as “to cultivate right views,” etc. But in the
Great Book, according to its title of Paffhana, the causal
relation under discussion is restricted to one which obtains
between two states of consciousness, during apperceptional
moments in a process of thought, because it is the principal
relation of the kind. It is to be understood that the first
apperceptional state causally relates itself to the second
but not to the third, and the second to the third but not to
the fourth, and so on, by way of immediate contiguity in
time. But we may add, that the first causally relates itself
to the third, fourth, ete., by way of sufficing condition.
Further, the two terms of this relation must be necessarily
similar—e.g., both must be appetitives or aversives. That
is, an appetitive cannot causally relate itself to an aversive
in this way.

LiteraTURE.—The Mahavagga Sapyutta of the Suttanta Pitaka.
(8. v.).

1 The rise and fall of the power of thought may be represented by a
wave of thought in which the fourth moment formns the crest. Cf.the
translator’s article on * The Forces of Character’” in DBuddhism
{Rangoon, 1908).—Tkr.
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6. Sahajdta.

We now come to the consideration of the causal relation
of coexistence in time. Just as a flame is accompanied by
heat and light, and sometimes by a peculiar odour of its
own, certain things or events have the power of bringing
about their effects simultaneously with them.

There are four different relations of this kind, namely
the relation of—

(a) A mental to a mental ;

(b) A mental to a physical ;

(¢) A physical to a physical ; and
{(d) A physical to a mental.

All mentals coexistent in a state of consciousness, forming
any one of the thirty-three modes of grouping dealt with in
Part II. of the Compendium of Philosophy (Abhidhammattha-
sangaha), are related to one another under (¢). Here the
relation is symmetrical. That is, the relation between the
two terms A and B holds good as between B and A.

Under (b) we have (i.) the relation of reborn mentals to
karma-born material qualities of body at the moment of
conception; (ii.) the correlation of mind with physical
organism in life after conception. In the former cage both
the mentals and physicals spring into being simultaneously.

Under (¢) any one of the four primary qualities of body
causally relates itself to (i.) any one of the remaining three
and (ii.) to their derivatives, in each of the twenty-one
groups, or kaldpa’s, dealt with in Part VL. of the Compen-
divm. It must be remembered that the derivatives cannot
attain the status of a cause or paccaya. That is, the rela-
tion between the primaries, A, and the secondaries, B, is
asymmetrical. In other words, the relation of A to B
cannot be reciprocally borne by B to A.

Under (d) may be instanced the correlation of the basis
of “ heart” to mentals at the moment of conception.

In Part IL of this paper we pointed out how material
qualities give rise to our ideas of ‘“bodies” from the
tiniest particle to the biggest mass. But in the Great
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Book, true to its title of Pafthana, only relations of material
qualities within any one kaldpa are principally intended as
illustrations of the causal law embodying the relations of
physicals to physicals by way of coexistence.

This relation of (i.) coexistence includes the following
varieties :

(ii.) Dependence-in-coexistence (8a. Sahajdtanissaya);

(iii.) Co-presence (21a. Sahajatatthi) ; and

(iv.) Inseparableness-in-coexistence (24a. Sahajata-avi-
gata).

Coexistence is not mere juxtaposition in space and time
without any real connection between the two correlated
terms A and B. A may serve as the basis of B, if the
latter depends for its existence on the former, or A may be
inseparably connected with B, if A be indispensable for B’s
coexistence. In either ease, both terms must be co-present.

These four form the genus of the relation of coexistence.
The following are its species :

(v.) The relation of reciprocity (7. Afifiamaiiiiapac-

caya) ;

(vi.) The mutual relation of results-to-results in frui-
tion (14. Vipdkapaccaya);

{(vii.) The relation of association (19. Sampayuttapac-
caya) ; and

(viii.) The relation of dissociation (20. Vippayuttapac-
caya).

We have seen that both terms, A and B, may be either
physical or mental. If A and B be both mentals, or both
primary qualities of body, or if A be the physical basis of
mind, B, at the moment of conception,® then the relation of
reciprocity obtains.

1 When A and B are both mentals or primaries, the relation of
reciprocity is symmetrical, The correlation of keart with mind at
conception is a special case of reciprocity. Physical bases of mind at
other times in life are dealt with under the relation of pre-existence,

because they spring into being earlier than consciousness, which depends
upon them for existence.—Tr.
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We think a word of explanation is needed to show what
is meant by the relation of fruition. Just as a ripe fruit is
soft, so are the mature results of moral or immoral karmas.
That is, these mental results are inactive and quiescent.
Witness such results in the form of the vital continuum of
a person who is either absent-minded or asleep. When we
are free from cares and anxieties, all our physical comforts
are due to the quieting qualities of results. In this rela-
tion A is always mental, but B may be either mental or
physical.

We now pass on to the discussion of the relation of
association. When waters flowing from different springs
combine in a big river, they are no longer distinguishable
by their sources. There is a thorough fusion. Inthe same
way, when both A and B are mentals, their coalescence in
coexistence is spoken of as the relation of association. But
just as quicksilver refuses to mix with water, so a mental
and a physical dissociate from each other in coexistence.
In the relation of dissociation, then, A is mental when B is
physical, or vice versa.

Now, if A be mental, it may be (ix.) a root-condition
(hetu), (x.) a mental dominant factor, (xi.) a karma, (xii.) &
mental food, (xiii.) a mental control, (xiv.) a Jhina-constit-
uent, or (xv.) a Path-constituent.

We have already explained root-conditions and mental
dominants under (1) and (3) above. It only remains here
to observe that the relations of root-condition and mental
dominance are minor species of coexistence.

18a. Kamma.

We now come to the consideration of the Karmic relation
of coexistence. Karma is ultimately reduced to the psycho-
logical factor of volition. And volition is the unique
determination of will. Will-exercise is power over its
coexistent mental properties and physical qualities. In fact,
all our activities in deed, word, or thought are due to its
influence. But here we are not concerned with the aspect
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of will in its relation fo effects in after-life. We will advert
to it later.

There remain four other minor species of coexistence to
be briefly discussed.

15. Ahdra.

Just as material food supports body, so do mental foods
support mind. Mental ¢ contact” or reaction nourishes con-
comitant properties, especially feeling; will serves its con-
comitant propertiesinthe execution of deed, word, or thought;
and consciousness also serves as the support of concomitant
properties in thinking about an object. These three mental
foods in nourishing the mind also affect the body. Strictly
speaking, material food is to be excluded from consideration
under this causal relation of coexistence, because it begins
to aet only when it reaches its own static stage of metabolic
development. But since it bears the relation: from that
moment, it may be included under this head.

LiteraTure.—The Seventh Vagga of the Nidana-Sapyutta (S. ii.,
94.128).

16. Indriya.

We pass on to the causal relation of control in coexist-
ence. Psychic life, consciousness, feeling, faith, energy,
mindfulness, concentrative power of thought, and intuition,
are called Controls, because they exercise control over their
coexistent mental and physical properties, in their respec-
tive departments. Life controls them in the matter of their
prolongation by continuity; mind, in the matter of thinking
about an object; pleasure, in causing comfort to body, and
pain, in causing discomfort to it; joy, in happiness, and
grief, in distress; and equanimity, in indifference. Faith
controls its concomitants in religious convictions ; energy,
in supreme efforts ; mindfulness, in contemplative exercises;
concentrative power of thought, in the attainment of Jhana ;
and intuition, in penetrating the real.

The difference between the relation of dominance and
that of control is this: in the former the dominant factor is



44 Ledi Sadaw

gupreme like an Emperor, whereas in the latter the controls
have compeers, like Kings under the suzerain power, or
ministers under a King. No two dominant factors, each
exercising the paramount authority, can exist side by side,
but many controls may co-operate with one another at the
same time. Physical life does not exercise its influence
over a karma-born group of material qualities till it reaches
its own static stage of development. But it may be in-
cluded under this relation, as in the case of material food.

Self-control practised by Bhikkhus is an instance of this
relation.

LiteraTure. — The Indriya-Sapyutta of the Mahdvagga of the
Suttanta (S. v., 198 £.), and the Indriya-Yamaka of the Abhidhamma
(Yam. ii.,, 61 1.),

17. Jhana.

Jhana means a close observation and contemplation of an
object. It is a straight and steady aim at the objective like
that of a hunter with his arrow. Vitakka, or the initial
application of the mind, is a factor of this process consisting
in the direction of its concomitant properties towards the
object ; Vicdra, or the sustained application of the mind, is
the hovering, so to speak, of its concomitants over the object;
Piti, or interest, is the satisfaction withit; Sukha, orhappiness,
is the experience of it; and Ekaggata, or the individuality
of the object to mind, is the steadiness of mind on object.
It is through the influence of one or other of these factors
in its causal relation to its coexistent properties that in all
our actions we are enabled to carry out our object, to attain
the end in view. Without this influence a hunter would
not be able to take a steady aim at his game. Without it, we
should not be able to observe any distinctions in forms. With-
out it, we should not be able to make or take even a single
right step. A man may aim eastward, but he will swerve
southward, and fall westward. During this wavering step,
his mind may wander to another object and become forget-
ful of the first. In such a state of mental distraction, he
would not be able to repeat even the easiest lesson. The
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mind's movement from object to object is very rapid. In
fact, the mind is like a wild buli-calf, and the Jhana factor is
like a tether by which it is roped to a stake. It acts on both
mind and body. It is absent in the external senses—that
1s, at the moment of sensing in a process of presentative
coneciousness.

LireraTURE,—The Jhanavibhanga of the Abhidhamma (}ibh.
244 £.).

18. Magyga.

Path-factors include (a) intuition (or paiiia), (b) aim
(vitalkka), () right speech, (d) right act, (¢) right life, (f)
energy, (9) mindfulness, () individualizing power of mind
(elaggata), and (%) opinion (ditthi).

Aim, energy, and individuality are common to both good
and bad. But opinion (that is, erroneous view or micchd-
difthy) pertains to bad only, and the other five to good only.

Wrong speech, wrong act, wrong life, and wrong mind-
fulness are included under the term ‘‘immoral thought
(akusala-citta), and are therefore not distinctively set forth
in Buddhist philosophy as factors of the wrong path.

Now, Magga or Path means a road. The advantages of
roads as means of reaching different destinations in all
directions from one’s place are evident. Carts, boats,
ships, carriages, etc., are factors of journey on a road.
Erroneous view is a straight road to evil destiny, and wrong
aim, wrong effort, wrong mindfulness, and wrong concen-
tration are like vehicles plying on that road. Intuition or
penetrative understanding, which is but another name for
right view, is, on the other hand, a main road leading to
happy destiny, aye, to Nibbana, and right aim, right speech,
right act, right life, right effort, right mindfulness, and
right concentration are vehicular means of journey on it.
The remaining mental properties are like travellers, each
on his own business. We may go further and say that all
conscious beings are travellers.

These path-factors may act on both mind and body.
This causal relation follows so closely on the wake of that



46 Ledi Sadaw

of root-condition that it is possible to find the former in
seventy-one states of consciousness accompanied by root-
conditions.

Lirerature.—The Mahavagga-Sagyutta (S. v.), and the Atthaka-
nipata, as well as the Navanipata of the Anguttara-Nikaya (4. iv,,
150 to end); the Maggavibhaiiga of the Abhidhamma (Vibh, 235 £.).

19. Purejata.

The term *‘ pre-existent” (purejata) must not be under-
stood to mean a wholly antecedent! state which has expired
before a consequence arises, but a thing, event, or process
which partly precedes, and partly overlaps with, a later
event, or thing, or process to which the earlier causally
relates itself. Such pre-existent things may be either
physical bases or objects of consciousness.  Both invariably
take part in a process of external presentative conscious-
ness. How? Just as a reverberation of notes takes place
when a lyre-string is struck once, even so, when a pre-
existent object strikes an equally pre-existent basis, the
vibration of the continuum, set up by the impact, gives rise
to a series of consciousness with the same object in a
presentative process of thought.

This series terminates only when the object completes
its life-cycle of seventeen mental moments. In a process
of sight, the physical basis of eye partly precedes the visual
consciousness to which it causally relates itself, and the
object also partly precedes the series of consciousness to
which it severally relates in turn.

So, too, for the other external senses.

In the case of the internal sense, each state of conscious-
ness that takes part in a process of thought invariably
depends upon the heart-basis, which gprings into being at
the next previous moment.

This causal relation is the function of only eighteen kinds
of predetermined qualities of body, having a normal life-

! The terms ‘antecedent” and “consequent,” adopted in the
Compendium, are somewhat misleading.—Tr.
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cycle of seventeen moments and overlapping with the
present. In other words, pre-existent things must continue
to be present if they were to enter into this causal relation.
When the mind attends to past or future objecte, concepts,
Nibbana, or material qualities other than the aforesaid
eighteen, this causal relation does not obtain.

The relation of prior or pre-existing physical basis to
mind is one of dependence (Nissaya), because the latter
depends for its existence upon the former as its basis;
or one of dissociation (Vippayutta), because mind and
matter refuse to coalesce; or one of co-presence or in-
separableness (Atthi or Avigata), because the physical
basis is inseparably present along with the mind; or one
of control (Indriya), because the five physical bases control
the external senses.

Similarly, objeets which partly precede consciousness
are latterly co-present and inseparable from their respec-
tive subjects. If such objects be extremely desirable and
much coveted, they may dominate the mind. In that case
the relation of dominance also obtains. Or if they be
sufficiently strong to act on the mind at any later time,
the relation of sufficing condition would obtain.

LitkraTure.—The Ayatana-Sapyutta of the Suttanta (S.iv., 1£);

the Ayatanavibhanga (Vibk. 70 £.); and the Ayatana-Yamaka of the
Abhidhamma (Yam. i., 52 {.).

11. Pacchajata.

The causal relation of post-existence (pacchdjata) may
also be one of dissociation, co-presence, or inseparable con-
nection by continuance (avigata).

All posterior mentals that spring into being after the
moment of conception are said to be post-existent, because
they are partly preceded by their physical correlates.
That is, the former come into existence only when the
latter reach the static stage of their own development.

Just as middle and final rains are beneficial to a crop
grown af{ the beginning of the rains, co later mentals
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render service to earlier corporeal qualities born of karma,
mind, heat, or food. In this causal relation of mentals to
physicals by way of post-existence, the terms, though co-
present and inseparably connected by continuance, neces-
sarily dissociate one from the other. Physical life which
controls the body, animal temperature which is but the
primary quality of blood-heat born of karma, and con-
sciousness which is post-existent, constitute the tripod of
conscious existence as treated of in the Mahavedalla-Sutta
of the Fifth Vagga of the Mulapannasa in the Majjhima
Nikaya (M. i., 292).

13b. Kamma.

We have hitherto discussed only one aspect of karma in
its causal relation by way of coexistence under (6).

We have seen that karma is will, and that will determines
itself. This determination first consists in causing its co-
existent properties to perform their respective functions.
The functioning of the entire mind through its influence
produces (mental) ¢ results,” and karma-born qualities of
body after it ceases to act. Therefore karma differs in
time from its effects. Hence it is asynchronous. It may
work them out, either in the very present existence, or in
the immediate next rebirth, or in any one life of the
subsequent series, until existence is completed. The act of
volition at the first apperceptional moment, if sufficiently
strong, is capable of effecting its results almost immediately
in the same life; that at the seventh moment, its results
in the next existence; and those at the five intermediate
moments, in any life of the series from the third rebirth
onward till Nibbana is reached, as an opportunity for
fruition presents itself. But should they fail to mature
results within the time limit allotted to each kind for any
reason or other, they become inoperative for ever by being
time-barred.

This fact is very briefly dealt with in Part V. of the
Compendium. Asynchronous karma is important in that
the entire sentient evolution in different planes of
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existence is directly, and that of the physical world is
indirectly, due to it. Just as plants grow from their
respective seeds, 80 beings evolve from their karmas. Those
who deny this causal relation of asynchronous karma fall
into all sorts of erroneous views.

Literature.—The Sdleyyaka Sutta, the Verafijaka-Sutta, the Cila-
dhammasamadana and Mahadhammasamadana-Suttas of the Fifth
Vagga in Milapannasa, Majjkima-Nikaya (M. i., 285, 290, 305, 309) ;
the Balapandita-Sutta, Second Vagga, the Devadiita-Sutta, Third Vagga,
the Ciilakammavibhanga and Mahakammavibhanga-Suttas (M. iii., 163,
178, 202, 207) ; the Fourth Vagga in Uparipannisa (M. ii,, 243); the
Apadana, the Vimanavatthu, the Petavatthu of the Khuddaka
Nikaya.

9. Upanissaya.

By Upanissaya or sufficing condition is meant a powerful
thing or event on which an effect depends for existence.
A dominant object, i.e., an object of great interest, an
immediately expired mental state or any other cause-in-
nature, adequate to produce its own effect, may act as a
sufficing condition.

We have explained the first two of these under (3) and
(4) respectively. We said in our Patthanuddesadipani
that all causes necessarily taken account of by (pakato:
lit. means evident to) natural philosophers (lokapakatiya
pandit@) are sufficient or adequate to produce their own
effects. In fact, all natural causes (both physical and
spiritual) are adequate. A natural cause may be defined
as thing, event, or action in nature on which its effect
largely depends for existence. Suppose you treated a
friend very kindly and hospitably when he visited you, he
would be a pikata (or a person to whom) something was
done in the past. As such, he may be well depended upon,
when you return his visit, according to his means, position
or status in life. Of course, the extent to which you may
look to him for hospitality depends upon the degree of
attention you paid to him.

If 2 man were to build a house well, it would be a pékate
or a thing done well. It would afford protection to himself
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and his successors. If a cultivator cleared land for cultiva-
tion, that land would be a pikata, and would be a means of
subsistence for him and his posterity. A student learns his
lessons thoroughly. His learning would stand him in good
stead. All our higher karmas (sublime and spiritual) are
instances of sufficing conditions. So also are our prineipal
transgressions. By a sufficing condition is meant one that
cannot be effaced—e.g., the five serious crimes of matricide,
parricide, ete.

This causal relation by way of sufficient condition may
be classified into that of—

(a) A present to a present ;

(b) A past to a present;

(¢) A future to a present; and
(d) A timeless to a present.

Association, environments, and all our physical sur-
roundings may be instanced under (a). All our ancestors
and all our past acts or karmas illustrate (). All our expec-
tations and anticipations, all our hopes and ideas, come
under (c). No being is ever without these. In fact, all of
us are, more or less, governed by our hopes. We are led
onward by our ideals. We are stimulated to present efforts
by them as our goals. We are regulated in all our actions
by hopes of future reward or dread of future punishment.
All our present efforts, when maturing their fruits in future,
become past sufficing conditions, and the fruits themselves
become the present effects, to which those past efforts
causally relate themselves as sufficing conditions.

Now,why are Nibbana and concepts described as time-
less, or out of time (kdlavimutta)? Because they are not
subject to the two principal events of birth and death which
occur in time. Nibbana is a great sufficing condition for
the wise to cultivate all good and perfections—e.g., charity,
virtue, etc., as well as all purities and factors of enlighten-
ment. Even our relative exemption from all dangers in
this world is longed for by us. Therefore Nibbana-peace
which we long for is a sufficient condition.
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Again, just as space is a sufficient condition for birds to
fly and for all other creatures to move about, so all our
concepts are sufficient conditions for our intellects to move
about and increase our knowledge.

Or we may classify this causal relation under that of—

(a) A moral to a moral;

(b)) A moral to an immoral;

(¢) A moral to an unmoral;

(d) (¢) and (f) An immoral to a moral, immoral,
or unmoral ;

(9) () and (i) An unmoral to a moral, immoral,
or unmoral.

(a) Faith, virtue, experience, etc., may lead to ethically
good acts.

() But they may also give rise to pride or conceit.

(¢) Men like our Bodhisats, in doing good acts, undergo
a great deal of physical discomfort and trouble.
Now, physical pain is a thing unmoral, and good
acts are moral. Again, anyone who fears to
undergo the ordeal and trial is far from achieving
any good. But others reap the fruits of their
labour or good acts according to the degree of
exertion — ¢.g., as Buddhas Supreme, Buddhas
Special (pacceka), Disciples, and so forth. All
our happy results so achieved are unmoral.

(d) But just as patients seek medicine, or persons in dread
of fire seek water, or nations desirous of immunity
from attack by enemies seek armed peace, so persons
who wish to get rid of bad seek its opposite. A
murderer practises virtue, etc., through repentance.
In this case murder is in causal relation to virtue.
And so for other forms of evil.

(e) Self-love and self-interest lead to commission of ovil
deeds of murder, theft, ete.

(f) A wicked man sometimes gets on in this world.
His corruptions stand in causal relation to his
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prosperity, whiclf is as unmoral as adversity he
generally meets with.

(9) (B) Our physical organs give rise to good and bad
acts.

(1) Our organs are means of enjoyment, or the reverse.
Some are loved for good features and a sweet
voice; others are hated for the opposites. Some
animals are killed for flesh, some for plumage,
some for skins, some for bones, and some for oil.
Here flesh, plumage, ete., which are unmoral, are
in causal relation to danger or death.

All our wealth, possession, and prosperity are unmorals,
yielding happiness or misery, which are equally unmoral.

To sum up. All causes in nature, other than the re-
maining twenty-three causes or paccayas, specially treated
of in the Great Book, with the exception of dominant
objects, immediately expired mental states, and karmas
capable of effecting results at some future time, are
sufficing conditions.

REecaprTunaTION.

A cause which implies some real power, energy, or force,
is adequate to produce its effects. In short it is always (1.)
a sufficing condition (upanissayapaccaya). 1t may be past,
present, future, or out of time, c.g., as (il.) an object of
consciousness (grammana-pacceya). This object is to the
mind like early rains to certain reptiles hibernating in
earthly burrows, or to certain amphibious animals confined
to small collections of water. Now, the causal law which
expresses the relation between two terms necessarily takes
account of temporal relations of (iii.) coexistence (sahajata)
and succession.

Coexistent causes are always indispensably present (atthi
and avigata). But (iv. and v.) some of them may have
occurred earlier or later than their effects, with which they
partly overlap (pérejata and pacchdjata).

In succession, causes need not always be earlier than their
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effects. But expired mental states and (vi.) asynchronous
karmas which wholly precede their effects are always past.
Further (vii.), expired mental states are contiguous in time
to their successors (anantarapaccaya).

‘But in Part VIIIL. of the Compendium a different classifi-
cation of relations into six groups was adopted, according
to the two terms of & relation, in the stanza beginning with
the line: * Mind may to mind sixfold relation bear.”!

1 Compendium, p. 192. In this summary the writer reduces the
twenty-four relations to seven principal relations, instead of the classical
four (Compendium, Section 12, p. 197). But in either case sufficing
condition indicates the nature of & cause, and object is but a species of
this cause. The rest are intended to show the temporal relations of
coexistence, or simultaneity, and sequence, or succession. Cf. Russell
generally on “The Notion of Cause ” in Lowell Lectures, 1914.—Tr.



