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Saninz and Sati

Tse-fu Kuan

In an article published earlier in this journal l(vbr), | argued
that the first three objects of the fosatipa hanascorrespond to
ripa, vedam@ andvififid a among the fivkhandhas but safif@ is
not involved in the fousatipa hdanasbecause a liberated person
has nosaiii@. While quoting two canonical passages to suppadt t
a liberated person is devoid ehiifii, | also indicated that Sue
Hamilton (1996: 60) had disagreed with me and cuied that
“safifi not only apperceives and conceives all @& siric
experiences, sensory and abstract, but is alsouimsnhtal in
identifying the liberating experience” on accourit & canonical
passage which describes the experience of liberagbeing the
highest activity ofsafifiz. After more investigations, | have found
that my argument that a liberated person hasaiii was wrong.
Here | would like to show that those passages ¢hatise sai@
and dissociate it from liberation only disapproveuawholesome
types of safifiz, and that the practice ofati consists in the
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wholesome functioning afafifii." Let us first examine whatafifi
andsati refer to.

| Safi@

The earliest texfsdo not seem to have given a very clear
explanation ofsafifa. As Hamilton (1996: 53ff.) demonstrates,

according to many passages in Mikiyas safifiz has a function of
recognition or identification. She suggests (57+-58)

[Plerhaps the most satisfactory translationsafifiz would be
‘apperception’, which implies both that its functiois
discriminatory, and also that it incorporates a cfion of

assimilation or comprehension of what has beeneperd so that

! This essay is mostly extracted from the first ¢kapf my D.Phil. thesis submitted
in 2004. 1 would like to express my gratitude tof@ssor R.F. Gombrich, who was
my supervisor, Mr L.S. Cousins, Dr Alexander Wyrarel Dr William Pruitt for
their constructive criticisms and suggestions.002in the second examination of
my D.Phil. work, Dr R.M.L. Gethin and Professor é¥eilarvey provided helpful
advice on this chapter, for which | am also grdtdfastly, | would like to thank
the editing and reviewing committee of this jourfualtheir helpful suggestions.

2 By ‘the earliest texts’ | mean the four mailikayas andAgamas and the earliest

compilations in thé&Khuddaka Nikya as indicated by Rhys Davids (1937: 653).

3

4

5
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identification can take place.

GoOmez (1976: 141ff.), and Ruegg (1998 : 138) aftdar the
rendering ofafifii (Sanskritsa jfia) as apperceptioh.On the other
hand, Hamilton (1996: 58-59) points out tlsaifii can also be
thought of as the faculty of conception. When isctioning is
dependent on the co-temporal input of sensory d#tajs
apperception; otherwise, it is conception. Wayndv6: 326—-332)
also shows that in many caseaii@ has to be translated as
‘conception’, ‘notion’ or ‘idea’.

Now let us look at how thabhidhammditerature interprets it.
The Atthagilin says thasafiii has noting as its characteristic and
recognition as its properfy.This explanation conforms to the
modern interpretation of safiiii in the Sutta-pi aka as
‘apperception’. From another angle, tA&hasilin7 describes the
property of safii@ as ‘making a sign as a condition for noting
again’® According to this description, as Nyanaponika Bh@r998:

cf. The New Oxford Dictionary of EnglisiNew York: Oxford University Press,
1998) s.v. apperception: “the mental process byhvhi person makes sense of an
idea by assimilating it to the body of ideas hetwe already possesses.”

As 110:s2 safiinanalakkhaa paca@bhififz aras.

As 110:aparo nayo ... puna-saftfjana-paccaya-nimitta-karaa-rasi

Paccayais missing in Ee, but occurs in CSCD and is qubietlyanaponika (1998:
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121) has pointed out, ‘remembering’ is a functioh safifa.
Commenting on the ‘formal Abhidhamma definition s&fifa’,
Gethin (2001: 41) also says,

[lln its capacity of labelling or marking (which esas to be
intended hereyaffis must be understood as playing a major
role in the psychology of memory, at least as farttas is
conceived of as a simple matter of recognition reeadll.

Apart from theAbhidhammasafifé is also found to suggest
memory in theSutta-pi aka For example, in theTheragitha
Sandhita says, “Being mindful, | obtained wadéif& concerning the
Buddha buddhagat safii&). Due to thesaff& that | obtained
thirty-one eons ago, | have achieved the destnuatidhessavas’®
The commentary suggests tisafii@ here refers tsafif@ connected
with recollection of the Buddhaddhinussat).” This explanation
is plausible for the expressiduddhagat safii@ is analogous to
buddhagat sati, which is a synonym fdbuddl@#nussatias implied
in theDhammapadaBuddhkinussatiis among the threefolshussati
that involves reminding oneself of the inspiringbmats: the

121).
® Th 217: ...eka buddhagata safifia alabhittha patissato.218: ekati se ito
kappe ya safifia alabhin tad, tas@ safifatya wihasi patto mezsavakkhayo ti.

" Th-all 82:;ya safifia ya buddlinussati-sahagatasafifia
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Buddha, Dharma, and Sgha. These three are also referred to as
buddhagat sati dhammagat sati and sa ghagati sati in the
Dhammapadgq296—298). The word ‘onekkg qualifying safii@ in
the verse may indicate that it is related to oneramthe three
anussati¢ The termanussati(Sktanusm ti) means ‘remembrance,
recollection, calling to mind’ (DOP s.anussafi. Harrison (1992:
228) contends: “[I]f we look at the traditional $edtts ofanusm ti,
we can see quite clearly that personal recolleatfqrast experience
is not involved.... we are dealing with a ‘calling meind’ rather
than recollection in the strict sense.” When onacpses thus for
some time, however, one may recollect one’s preveyerience of
the practice, such as a strong religious sentitettarose in one’s
mind before. Anussatiinvolves the practice of reminding oneself
of such inspiring memories. In our verseddhagat safii@, which
apparently denotdsuddi@nussatj could also be related to memory.
Following up the above Abhidhammic explanationsafii#,

8 This verse apparently means that Sandhita’s limerin that very life was effected

by thesafifiz concerning the Buddha that he obtained in his terpest life. This,
however, should not be taken too literally. It @bly implies that he practised this
safifi connected with recollection of the Buddha for tjhone eons, and this
practice aroused his aspirations for fulfiling tde practices that are required for

liberation.

® Personal communication with Mr L.S. Cousins.
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Gethin (2001: 41-42) says,

From the point of view of Abhidhamma analysis igjgparent
that many of one's so called ‘memories’ are simply
conceptions or ideas based on a particular peispeuft what
occurred in the past. In short, they are miscomnoept the
product ofsafifiz associated with unskilful consciousness. The
point is that as far as Abhidhamma is concerned our
‘remembering’ fails to reflect properly the waynbs truly are.

| would like to add one more point. Whitafifiz associated with
unskilful/  unwholesome akusald consciousness produces
‘memories’ as misconceptions, the misconceptiotisinviurn bring
about ‘recognition’ or ‘apperception’ of incomingrsory data in a
misleading way. This is a vicious cycle. A simifagint is made by
Nyanaponika Thera (1962: 32-33):

For instance, the normal visual perception if itak any
interest to the observer will rarely present theusl object
pure and simple, but the object will appear in light of
added subjective judgements. ... [T]he perception sk
into the store house of memory. When recalled, dspeiative
thinking, it will exert its distorting influence b on future

perceptions of similar objects.
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I Sati

In contrast, as Gethin (2001: 42) indicatsati is seen as a
‘particular  kind of “remembering—when developed it
“remembers”, as it were, properly’. The Sanskrivtrof the word
sati, sm , can mean ‘to remember’, ‘be mindful of’ (MW 1271)
Rhys Davids (1936: 255) suggests thati is a Pali equivalent for
smarain Sanskrit as found in thEhandogya Upaniad. Neither
word is wholly covered by ‘memory’. Thitlpani ad states (r.
Olivelle, 1996: 163): “When they do remembem@reyu), then
they would be able to hear, consider, and recogitearly, it is
through memory §marg that one recognizes one’s children and
cattle.”™® Here we find thatsmara is related to recognitiof:
Similarly, thelndriya Sa yuttagives the following definition of the
faculty of sati:

And monks, what is the faculty shti? Here, monks, a noble

disciple is possessed ofati endowed with supreme

10 Cu 7.13.1yad7 vava te smareyur, ath& uyur, atha marwann, atha vigniran.

smare a vai puteén vijanati, smare a pasin.

1 Konrad Klaus (1992: 82), who translagearaas ‘attention’, argues thamarain

this case does not mean ‘memory’, but refers toesdisposition on which sensory

perception depends, i.e. attention, awarenessinafuiness.
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‘mindfulness and discrimination’sétinepakky is one who
remembers, who recollects what was done and sagl 4go.
He dwells contemplating the body as a body ... fgslin.
mind ... He dwells contemplatinghammasas dhammas
ardent, fully aware, possessed of mindfulness, riheroto
remove covetousness and dejection concerning thie wo

It is noteworthy that in this definition the passdiie dwells
contemplating the body as a body ... concerning tbddi is a
standard description of the fowatipa hanas or ‘the basic
satipa hana formula’ as Gethin (2001: 45) dubs . This
definition involves not only memory or recollectiomut also
discrimination or identification. Here the term mdfulness and

discrimination’ 6ati-nepakkais related to awareness or recognition

rather than just remembering.s@ttain theA guttara Nilaya says,
“Monks, five knowledges arise personally in thossowbeing wise

2 SN V 198:katamaita, bhikkhave, satindriyam? idha, bhikkhave, adyako,
satimz hoti paramena satinepakkena samageto cirakata pi cirabhisita pi
sarita anussariéi. so laye layanupassviharati. pe. vedagsu ... citte ... dhammesu
dhamminupasgs viharati atapi  sampajno  satin@  vineyya loke
abhijjhadomanassa. cf. MN | 356.

13 Similarly, anothesuttain theIndriya Sa yuttasays that the faculty sfati should
be seen in the fousatipa hanas SN V 196:catusu satipa hanesu ettha

satindriya da habba .

14

15
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(nipakg and mindful patissatd, develop immeasurable
concentration.®® The two words nipaka and patissata may
correspond respectively tepakka which is derived frommipaka
(PED s.v.nepakkd, and tosati in the above compourshtinepakka
in the definition of thesati faculty. In support of this, the
commentary glossesipaka and patissataas ‘possessingepakka
(discrimination) and sati (mindfulness)’.”® Therefore it is
reasonable to associasatinepakkain the definition of thesati
faculty with the two words in the foregoiraytta of the A guttara
Nikaya. According to thissuttg those who are wisenipakg and
mindful (patissatd are able to obtain the five knowledges, which
refer to the identification or recognition of théacacteristics of

immeasurable concentrati®h/From this it can be inferred that in

AN 1l 24: saniidhi  bhikkhave bfivayata appam@ a nipakina patissaiina
pafica @@ ani paccatta yeva uppajjanti.

Mp 1l 231: nipaka patissai ti nepakkena ca satiyca samanigata hutva.

AN Il 24: ‘ayal samadhi paccuppannasukho c' eva ayatifi chauigako' ti
paccatta yeva fiadal uppajjati, “ayali samadhi ariyo nirarhis@accatta yeva
fiadal uppajjati, "ayat samadhi akapurisasevitpatcatta yeva fiadal uppajjati,
‘ayal samadhi santo padato pafippassaddhiladdhaliekévadhigato, na ca
sasaikharaniggayhavaritavato' ti paccattgeva fiadal uppajjati, “'so kho panahat
imal samadhil sato 'va samapajjami, sato 'va vufiahe' ti paccatta yeva

fiadal uppajjati.
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the definition of thesati faculty satinepakkais related to the
function of identification or recognition. It issal conceivable that
proper remembering requires properly identifying recognising

incoming sensory data or experiences. This musinpéed in the

definition of the faculty ofati.

Included in this definition, the foursatipa hanas also
involve both recognition and memory. The basatipa hana
formula says ‘contemplating the body as a bodygntemplating
feelings as feelings’, etc. (e.g. SN V 14bye layanupass the
same applies tweda@s, citta and dhammal A formula which
recurs in theSatipa hana Suttaand theSatipa hana Sa yutta
runs as follows: “He dwells contemplating the natwf arising
(samudaya-dhammain the body; he dwells contemplating the
nature of vanishing veya-dhammg’ in the body; he dwells
contemplating the nature of arising and vanishmthe body.” (The

Dhammahere has been interpreted in two different ways discussed by Gethin
(2001: 55, note 111) and von Rospatt (1995: 20®fte 433),dhammahere is
taken by the commentaries to indicate the conditfon the arising and vanishing
of the body, while the subcommentaries allow thatcan mean ‘nature’
(jati-dhamma here. (I am grateful to Dr R.M.L. Gethin for tabove references)
Ven. Bodhi (2000: 1927, note 178) holds that itnigre consistent with the use of
the suffix dhammaelsewhere to take it as meaning ‘subject to’ @vihg the

nature of’ here. Von Rospatt also shares the sainéoo. | agree with them.

18
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same is said ofedams, citta anddhamma)'® The Satipa hana
Sutta describes many practices as: ‘he understamagirati) the
experiences or objects in the way they @r@hese statements
imply that the satipa hana practice is to develop accurate
identification of the true nature of experiencesobjects observed.
On the other hand, this practice can counteracthotesome
memories. In thédantabhimi Suttaof the Majjhima Nilaya, the
four satipa hanasare said to be the bindings for the mind of the
noble disciple in order to subdue his memorieardg)® and
thoughts $a kappd* based on household lif8. Accordingly,

e.g. MN 156, 59, 60 ; SN V 188amudayadhammmupass (v ) k yasmi

viharati, vayadhammnupass (v ) k yasmi viharati,
samudayavayadhammupass (v ) k yasmi viharati ...

e.g. MN |1 56.digha va assasanto:@ha assasgnt ti pajanati.

Sarg memory, is missing in Ee, but occurs in both CS@@ BJT. Since many
words in this sentence also occur in an earlieagraph of the samsutta(MN |l
132), where we havsarasa kapp na rather than jusa kapp na (thoughts), it
is more coherent to also hasarasa kapp na in this paragraph. This reading is
supported by B amoli and Bodhi (1995: 995), who translate ‘mensrand
intentions’ 6a kappacan also mean ‘intention’).

Cousins (1992: 140) points out tisat kappaarises dependent safifé according

to SN Il 143ff. and MN 1l 27f.

MN 1l 136: ime catt ro satipa h n cetaso upanibandhanhonti gehasitnafi
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both proper recollection and proper identificatsoe included in the sentenceiti imasmi kiye asubhlinupass viharati (AN V 109,
faculty of sati and also in the practice of the fosatipa hanas ‘Thus one dwells contemplating this body as uglyhich is very
The two functions support each other reciprocafyd provide the similar tokaye kiyanupass viharati (‘One dwells contemplating the
cure for the foregoing vicious cycle caused saif associated body as a body’) in the bassatipa hanaformula. In this formula
with unskilful consciousness. the word anupassinis used to describe how to practise the four

satipa hanas while in several instancegnupassinis virtually
synonymous wittsafiiin the adjective form ofafiid; for example,

Il Sani@ andSati ekacco puggalo sabbaskharesu anicanupas$g viharati
aniccasafiff aniccapaisa ved® at AN IV 13% The practice of
From the above discussion we can conclude shétplays a anapanasati is one of the foregoing tesafifiis.>’ Ven. Bodhi (2000:
role similar to safif@ in cognition, including memory (or 1914) says that theara asafifiz at SN V 132 is usually called
recollection) and recognition (or identificatiol)In the following ‘mindfulnesof death’ (nara asati) as found at AN 11l 304—308.
casessafiin andsati seem to refer to the same thingsutta of the In these cases, the notions sdti and safifii seem to be
A guttara Nilgya (V 108-112) gives an exposition of teaiifs, interchangeable. The implication is theti is a decisive factor in
among whichasubhasaiifiis the same as one of the practices in the the proper functioning ofafifii, and the practice cfati consists in
Satipa hana Sutta namely seeing the body as full of many kinds correct and wholesome cognition, a perfect andstaded form of

of impurity.* Following the description ofisubhasafifi is the

tacapariyanta pira nanappal@rassa asucino paccavekkhati ...

c’evas| na abhinimmadanya gehasitna c’eva sarasakapp na (BJT % Norman (1997: 43) points out that the way in whichup of synonyms were used

CSCD;sarais missing in Eeabhinimmadanya ... to explain or elaborate concepts suggests that téxhis type were composed and
% Hayes (2000: 13) states: “Cognition’ is the gexhéerm which we give to mental then transmitted orally.

activities, such as remembering, forming concagsg language or attending to % Similarly at AN IV 145ff., AN 1l 150. | am gratefuo Dr Alexander Wynne for the

things.” reference.

2 ANV 109 = MN | 57:imam evaliya uddha padatali adho kesamatthak T ANV 111
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safifiz. Sati has to be developed so as to ssagif@ and rectify the
defects in cognition. This point will be elucidatadcording to the
earliest texts. Before we return to this pointwduld be helpful to
look at the relationship betweesati and safif&z according to the
AbhidhammaGethin (2001: 40) says,

According to the system of Abhidhamma embodiedh&Rili
Abhidhamma-piaka and commentariessati is only ever
present as a mental factarefasikd in skilful states of mind
(kusala-cittg: if there issati, there is skilful consciousness;
and sincesatiis in fact always present in skilful states of dyin
if there is skilful consciousness, theresagi.?®

Safi@, however, exists in wholesome, unwholesome and
indeterminate states of mift.The Atthagilin? says thatsati has

% This argument could agree with tBhammasaga i. Dhs §§1-364 shows that
sati exists in various wholesome states of minkus@la-cittg. In the
Abhidhammattha-sagaha sati is one of the nineteen mental factocetésika
common to beautyspbhanagdhara a). Ven. Bodhi (1993: 85) explains that these
nineteen mental factors are invariably present ineautiful consciousness.

# e.g. Dhs §81-364 shows thsafifii exists in various wholesome states of mind.
Dhs 88365-427 shows thsafifi exists in various unwholesome states of mind.

Dhs 88 431ff. shows tha@afifz exists in various indeterminate states of mind. In

the Abhidhammattha-sagahg safiféi is among the seven metal factocstbsika
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firm safifii as its immediate caus®.Accordingly, only whersafifii
exists cansati function. Sati has to work together withafifé. As
long assati is presentsafiiii must be associated with a wholesome
mental state, and the manner in whishfif& recognises or
memorises must be wholesofe.

1. Unwholesomeafifi

The penultimate chapter of theSutta-ni@gita, the
A hakavagga emphatically advocates the practicesati’* and
dissociation fromsafifa®. | will argue thatsafifii here refers to
unwholesome safiiéi rather than safife in general. The
A hakavaggas closely related to thieladhupi ika Suttaof the
Majjhima Nilaya in respect of wording and topics. Tlsistta starts
with Da ap i's question about what the Buddha preaches and
proclaims. The Buddha answers as follows:

common to every consciousnesalibacittagdhara a) (Bodhi 1993: 77).

% As 1122:sati ... thira-safifi-pada  hana.

31 | am grateful to Dr R.M.L. Gethin for his advice this point. | have assimilated it

in my discussion above.

32 \lerses 768, 771, 855, 916, 933, 962, 964, 973, 973\
3 Verses 792, 802, 841, 847, 874, 886.
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Friend, | preach and proclaim such [a doctrinet thae does
not dispute with anyone in the world with its goagras and
brahmas, in this generation with its ascetics and Brahmins
with its gods and human beings, and so Hadifiis do not lie
latent in that Brahmin who dwells detached from ssh
desires, without doubt, with worry cut off, freeirfin craving
for existence and non-existerite.

Similarly, a great deal of thé& hakavaggaconsists of
exhortations not to engage in disputes. De ha haka Sutta
Pagira SuttaandKalahavivida Suttaare good examples. Even the
very wording used in theMadhupi ika Sutta i.e. viggayha
(dispute), also occurs in verses 844, 878 and 883the
A hakavagga The term bhawvibhave wata ha (‘free from
craving for existence and non-existence’) in tMadhupi ika
Suttais strikingly similar toavitata hase bhagbhavesu(‘'not free
from craving for existence and non-existence’) fbum verses 776

3% MN | 108: yathiv d kho vuso sadevake loke sarake sabrahmake
sassamaabr hma iy paj ya sadevamanusga na kenaci loke viggayha
ti  hati, yath ca pana kmehi visayutta viharanta ta br hmaa

akatha kathi  chinnakukkucca bhav bhave wata ha sa n nusenti,

evav d khoaha vusoevamakkly ti.cf. T 1, 603b.

35
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and 901 The most significant is the stateme8afifiis do not lie

Norman (1992:133-134, 242) takeksawibhavaas a rhythmical lengthening for
bhavabhaveand translates it as ‘various existences’. Bu fails to explain why
rhythmical lengthening should occur in prose héte.(p. 242) also indicates that
as an alternative the comment&@gddhammapajjotik takes this compound as
bhavarabhava The counterpart of théMadhupi ika Suttain the Chinese
Madhyamadgamaalso translates it as ‘existence, non-existentet,(603b: 4,
JEH). It seems plausible to understand it as ‘exigemon-existence’, in that
craving is often said to be of three kinds (e.g. DIR16, 275): craving for sensual
pleasure Kamata ha), craving for existence bhavata ha) and craving for
non-existencevibhavata ha). Moreover, Sn 778 says, “Having removed desire fo
both extremes ...”  bhosu antesu vineyya chanda.). This is apparently in
contrast withavitata hase bhagbhavesun Sn 776 since both extremesblio antg
refers to ‘All exists'(sabbam atthti) and ‘All does not exist'fabba n’ atthr ti) at
SN 1l 17. In addition, parallel to the phradghavadi hi ca vibhavadi hi ca
found at DN 11l 212 and AN | 83, Sn 786 should bedered as: “The purified one
does not form a viewd{ hi) anywhere in the world in regard to existence and
non-existencelhavabhaves)i’ rather than “... in regard to various existences”.
However, theMahiniddesaglossesbhavibhavesuas various existences or
repeated existence (p. 48 for Sn 776, p. 315 for98h: bhavabhavesati
bhavabhave kammabhave punabbhave kamabhave, kamreatdamabhave
punabbhave rapabhave, kammabhave rapabhave punabblradpabhave,

kammabhave ardpabhave punabbhave punappunabbhaverapmunagatiya
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latent in that Brahmin who dwells detached fromsseh desires, mentions several underlying tendencies in the pmssaat | cite
without doubt, with worry cut off, free from cragrfor existence below. Thereforeanusetimay indicate thasaiifiis here refer to
and non-existence’. This agrees with the purport tbe those connected with underlying tendencies, prgbabberlying
A hakavaggaregardingsaiiiii. For example, verse 847 contrasts a tendencies to viewsl( hanusaya mentioned in thisutta(see the
liberated person with ordinary people by comparitigeir guotation below).

connections wittsafi: In the Madhupi ika Sutta after the Buddha answered

One who is detached frosafifi has no ties. One who is Da ap i's question, a certain monk requested the Buddha t

liberated through wisdom has no illusions. Thoseo vilave explain his answer. The Buddha replied:

graspedsarifiz and view wander clashing in the worfd. Monk, if there is nothing to be delighted in, to Wwelcomed,

It should be noted thaafiii in these two texts does not refer [or] to be clung to in that source from whigpperception and

to the aggregate dfafif@ in general, but rather to some particular naming [associated with] conceptual proliferatiossail a

type of safii@i. In the sentenceSaii@s do not lie latent qafif& person, then this is the end of the underlying ¢ents to

nanusent) in that Brahmin ..." the verlanusetioften goes with passion, this is the end of the underlying tendants aversion,

underlying tendenciesafiusaya in the Nikayas® This sutta also this is the end of the underlying tendencies tevsie... this is

the end of taking up cudgels, of taking up swoodsjuarrels,

disputes, argument, strife, slander and false $ﬁt§ec
punappunaupapattiya punappunapafiisandhiya punapgtatzhavabhinibbattiya

Bhawibhava undoubtedly means ‘various existences’ in somer légxts, e.g.

Apadina 457 andBuddhavasa 35. (I am grateful to Mr Cousins for the vedamya pa ighanusayo so anusetN | 433:anuseti tv ev’ assa
references.) Nevertheless, for the doctrinal reasistussed abovbhawbhavain saklgyadi hanusayo.
our case must mean ‘existence and non-existence’. % MN | 109-110yatonidina bhikkhu purisa papafica-safiftsa khi
% Sn847sa  virattassa na santiganthpa  vimuttassa na santi moh samudicaranti, ettha ce n’ atthi ahinanditabbaabhivaditabba ajjhositabba es’
sa a cadi hi caye aggahesute gha ayant vicaranti loke ti. eV’ anto mganusayina es’ev’ anto paighanusayina es’ev’ anto

37 e.g. SN IV 208tam enam dukldya vedanya pa ighavanta yo dukkiya di hanausayina ... es’ev’'anto da adana-sattladana-kalaha-
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Here again we find that many words are the samer asmilar to
those in theA hakavagga ‘taking up cudgels’da adana =
attada ain verse 935, wheratta is the past passive participle of
a-da), ‘quarrel’ (kalaha verses 862, 863), ‘argumentViada,
verses 862, 863), and ‘slandepeguiifia= pesu a in verse 863).
Unfortunately, the Buddha’s answer was too brigbeantelligible,
so after he left, the monks went to MaKacana and asked him to
expound in detail. Then he explained:

Friends, depending on the ey and visible forms,
eye-consciousness arises. The combination of thee tis
contact. With contact as condition, feeling [arjs&8hat one
feels, one apperceives. What one apperceives horestabout.
What one thinks about, one conceptually proliferaté/ith
what one conceptually proliferates as the soungpe@eption
and naming [associated with] conceptual proliferatassail a
person with regard to past, future and presenbleisiorms
cognised by the eye. [The same is said of the ofiver

viggaha-vivida-tuvantuva-pesufifia-mivadana .

Hamilton (1996: 18) says, “[O]ne might suggestt tvat is referred to by the
termscakkhy sota ghana and so on is not primarily the sense organs eyenese,

etc., but that the terms are to be interpretedditxely as the faculties of vision,
hearing, smell and so on.” Th&thavatthu (p. 573f) also criticises the view that

one sees with the physical organ eye.

40

41
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senses’f

This passage represents a formula of the cognitiveess in
unskilful consciousness. Here the term ‘appercaptod naming
[associated with] conceptual proliferatiopapafica-safifirsa kha)
is similar to papafica-sakha in verses 874 and 916 of the
A hakavagga Both terms denote a harmful factor that causes
suffering in sa sara. In the Madhupi ika Sutta the origin of
papafica-safiftsa kha can be traced back tsafif@i. Likewise,
verse 874 of théd hakavaggasays thapapafica-sakha has its
source (idana) in saffi.** Safiii is the critical point in the
cognitive process given in tiadhupi ika formula, which can be

summarised graphically as follows:

cakkhu ripa—
cakkhuviiéi a

—phassa->veda@—sanjinati (safifi)) —vitakketi—paparficeti>papa

MN 1 111-112cakkhufi cavuso paicca ripe ca uppajjati cakkhuviifia |,
ti a sa gati phasso, phassapaccéayedam, ya vedetita safiinati, ya

safifinati ta vitakketi, ya vitakketi ta papaficeti, ya papaficeti tatoni@na
purisa papafica-safiftsa kha samudcaranti aftanagatapaccuppannesu
cakkhuvififieyyesupesu.

sa anidana hi papa casa kha.
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ficasafisa kha

The sequence of the formula remains ethically a¢utntil the
link of feeling (vedam). The sequence fromsafpnati (safifi)
onwards is liable to criticism. As Ven.aNananda (1971: 5-6)
points out, theMadhupi ika formula of cognition begins on an
impersonal note, which is sustained only up tophiait of vedar.
Then the mode of description changes to a pergonal presented
by the third-person verbs, which imply deliberatéaty:
ya vedeti ta safignati, ya saffnati ta vitakketi, ya vitakketi
ta papaficeti

Kalupahana (1975: 122) further argues:

[fmmediately after feelingedari), the process of perception
becomes one between subject and object ... This mheks
intrusion of the ego-consciousness, which thereafiapes the

entire process of perception.

This seems plausible. In an ordinary state of mgadifnati
(or its nominal form,safif#@) involves the duality of subject and
object, and hence ego-consciousness, or the thought' in the
A hakavagg® terminology.In verse 916 of thé& hakavagga
the Buddha said, “The sage should completely shep root of
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papafica-sakha, [which is the thought] ‘I am’.** Therefore,
papafica-sakhi is attributed to the thought ‘I am’. This is in
accordance with the foregoing thaapafica-sakha has its source
in safifiz (Sn 874), where lies the sense of ego. Maghupi ika
formula represents the unskilful cognitive processywhich safifé
develops intopapafica-safifisa kha (or papafica-sakha in the
A hakavagga In the skilful cognitive process, howeveaiifé
will not lead topapafica-saiifisa khi. It is the former kind of
safifi that is denounced in thévMladhupi ika Sutta and
A hakavagga

An example of this kind ofafii@ can be found in verse 802 of
the A hakavagga which describes a liberated person thus: “By
him, not even a minutsaii@ is conceptualised here with regard to
what is seen, heard, or thought &f.Jayatilleke (1963: 60-61)
points out that seeing, hearing, thinking, etc.adready regarded as
ways of knowing the&tmanin the earlyUpani ads and the same
terminology is employed by Buddhist texts in cotgexvhich
criticise the Upaniadic doctrines of th@&tman He refers to as
examples MN | 135 and verses 793,798, 802, 813, iA0the
Sutta-nipgta. Gombrich (1990: 15) also says tlwt ha , suta,
muta , viiifita in the Alagaddipama Sutta(MN | 135f.) is

42 sn916mila papaficasakhaya ti bhagawi manti asni ti sabbam uparundhe.

* tasgdha di he va sute mutenpakappit n' atthi a i pi safif.
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alluding to a passage in th® hadira yaka Upaniad 4.5.6:
“When the Selfgtmarn) is seen, heard, thought of and cognised, the
whole is known.” {tmani khalv are d e srute mate vijaita ida
sarva viditam). In our verse ‘what is seen, heard, or thought of
(di  he, sute, mutezy may also be an allusion to the same passage,
althoughvififiata is missing, which could be due to the restrictoién
metre. Therefore, our verse may mean that a lieérperson does
not form thesafii& (conception) of the ‘Self’ rather than that he has
nosafii@ at all.

2. Saticounteracts unwholesorsafifi

To sum up, the foregoing texts do not mean $agit@ should
be totally eradicated, but only expound that ormukhabandon the
unwholesome functioning ofsafiiz because it can lead to
conceptual proliferation and the ensuing metaphysipeculations
(e.g. the view of ‘Self’), which are obstacles e insight that leads
one to liberation. In th& hakavaggathe frequent occurrence of
recommendingsati and of criticising unwholesomsafifii** may
suggest a close relationship between them.

Some other texts imply that mistakes safii@ should be
rectified bysati and that one’safif@ will go wrong when one has

4 gee notes 32, 33.
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no sati. Sutta4 in theVa grsathera Sayutta reads: “Your mind is
on fire due to the perversion afaii@. You should avoid the
beautiful sign gubha nimitta ) which is provocative of lust ...
You should havekayagati sati® ...”*® Here subha nimitta is

related to the perversion ehiifiz, andkayagat: satiis apparently
prescribed as a remedy for the perversionsafiiii. Another

example is found isutta95 of theSa ayatana Sayutta, which has
the following verses:

(Verse 1) Mindfulness is neglected by one vplag's attention

to the agreeable sigon seeing a visible form. One feels it
with infatuated mind and clings to it. Many feelingrising

from the visible form grow in one. One’s mind ispaired by
covetousness and annoyance. For one who accumulates
suffering thus, NibBna is said to be far away ... [The same is
said of the other five senses in the next five a®rs

respectively.]

(Verse 7) On seeing a visible form, beimindful one is not

% Kayagati satiis usually rendered as ‘mindfulness of the bodymindfulness

concerning the body', blitaya here has a much broader sense than the physical

body. | hope to devote an article or a chapterlwbak to this topic.

46 SN | 188:safifiiya vipariyed cittan te pari ayhati. nimitta parivajiehi subha

ragipasa hita ... sati kiyagat ty atthu ...
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attached to visible forms. One feels it with a db&d mind
and does not cling to it. One livesndfullyin such a way that
when one sees a visible form and even experiendesliag,
[suffering] is exhausted, not accumulaf€dFor one who
diminishes suffering thus, Nilaba is said to be near [The
same is said of the other five senses in the riegt\ferses

respectively

47 This phraséhiyati no padyati has no subject. The commentary suggssffering
and defilement (Spk Il 384khiyati ti khaya gacchati. ki? ta dukkham pi
kilesa-fitam pi). Ven. Bodhi (2000: 1177) chooses ‘suffering’, ahil think is

plausible because the next line has ‘for one winindshes suffering'dpacinato

dukkha). In addition, the first six verses have ‘for ambeo accumulates suffering’

(acinato dukkha), which appears to be in contrast with this phiasine last six
verses.
* SN IV 73-75:
rapail disva sati mufifiha, piyanimittaii manasi karoto
sarattacitto vedeti, taa ca ajjhosa tififihati.
tassa vaddéhanti vedana aneka rapasambhava.
abhijjha ca vihesa ca cittam ass’ &paharii{& assu pahafifigtemendation
according to Bodhi, 2000: 1411; CSCD Bi§sapaharifiati
evam acinato dukkhaii, ara nibbanauccati(1) ...

na so rajjati rdpesu, rapau disva patissato.
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Skilling (1997: 480) points out thega jia (Pali safii@) is
connected withnimitta (‘sign’) in most definitions. We have also
seen thatsubha nimitta is related to the perversion ehififa.
Likewise, in the first six verses ‘paying attentitmthe agreeable
sign (imitta)’ is probably also meant to criticisafiféz operating in
an unwholesome way when one perceives throughistreesses. In
contrast, the last six verses recommend being miindth regard to
incoming sensory data. These verses also showthatquence of
the Madhupi ika formula remains ethically neutral until the link
of feeling {edam), but one’s cognition may go wrong from the link
of safjpinati (safifif) when one’satiis neglected. On the other hand,
if one hassati while perceiving through the six senses, one eah f
without the unwholesome functioning séfifiz, and will therefore
diminish suffering. In other wordssati ensures the proper
functioning ofsafifiz and thereby prevents it from developing into
conceptual proliferation as stated in Madhupi ika Sutta

virattacitto vedeti, tafi ca najjhosa tififihati.
yathassa passato rapadl, sevato capi vedanail.
khayati no pacayati, evai so carati sato.

evam apacinato dukkhaii, santike nibbawvaccati(7) ...
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[V Conclusion

In several passages of the earliest textdj plays a role
similar tosafif@ in cognition and the notions of these two seem to
be interchangeable, but they are actually two mhfie mental
factors. What is implied in the texts is thsdti consists in the
wholesome functioning ofafifé, and sosati cannot exist without
saff&. Satidirectssafii in a proper way and rectifies the cognitive
process, and is therefore crucial to the developroédiberating
insight.

Abbreviations

AN A guttara Nilaya

As Atthagilin?

BJT Buddha Jayanti Tripitaka Seriéslectronic version).

CSCD Cha ha SagayanaCD-ROM version 3, lgatpuri:
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CU Chandogya Upaniad

Dhs Dhammasaga i

DN Digha Nilaya

DOP A Dictionary of Rili, ed. Margaret Cone, Oxford: Pali Text

212 E¥mE=+-_#8/—O00 L#E=H—-_+%B8

Society, 2001.

Ee European edition (i.e. Pali Text Society editio

MN  Majjhima Nikiya

Mp Manorathapira 7

MW A Sanskrit-English Dictionaryed. Monier Monier-Williams,
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volume number and page number)

Th Theragitha (by verse)

Th-a Theragitha-a hakatl@
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