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Dutiyavibhanghasuttam (SN 5, 198'%%):  katamarii ca bhikkhave
satindriyam. idha bhikkhave ariyasavako satima hoti paramena
satinepakkena samannagato, cirakatam pi cirabhdasitam pi saritd
anussaritd. so kaye kayanupassi viharati atapi sampajano satima,
vineyya loke abhijjhddomanassam. vedandsu ... pe ... idam vuccati
satindriyam. “And what, monks, is the faculty of memory? Here
monks, a noble disciple who possesses recollection is endowed with
the highest memory and wisdom, he remembers and recollects what
was said and what was done a long time ago. He abides reflecting
on the body as a body, ardent, perfectly knowing, remembering,
having done away with covetousness and distress in regards to the
world. He abides reflecting on feelings... this is called the faculty
of memory.”

Saranti tdya, sayam vd sarati, saranamattam eva va, esd ti sati. Sa
apilapanalakkhana, asammoharasa... Vsm 46426

“With it (sati), he remembers, or it itself remembers or it is just
mere remembering, that is sati. Sati’s characteristic is to call to
mind, to memorize, not to forget (apilapana), its essence is absence
of confusion”

JOCBS. 2017(13): 121-149. ©2017 Bryan Levman



PUTTING SMRTI BACK INTO SATI

Abstract

The word sati today is usually translated as “mindfulness”, despite the fact
that it is derived from the Old Indic word smyti meaning “remembrance”,
“memory”, and “tradition”. Some scholars even distinguish between
the two words as different in meaning, suggesting that sati usually
refers to present awareness in the Pali scriptures, not to the past, as the
word smrti does. Since the Buddha was familiar with the Brahmanical
teachings, including the six Vedangas (linguistic analysis, etymology,
etc.) which are part of the smyti tradition, it is unlikely that he would
have used the vernacular form of the word (sati) in a way inconsistent
with its heritage. This article argues that the word sati incorporates the
meaning of “memory” and “remembrance” in much of its usage in both
the suttas and the commentary, and suggests that without the memory
component, the notion of mindfulness cannot be properly understood or
applied, as mindfulness requires memory for its effectiveness. Although
sati is a polysemous word whose semantic field extends beyond mere
memory (with overtones of mindfulness, wisdom, awareness, restraint,
equanimity, etc.), the notion of memory is central to the denotative and
connotative core of the word.

Introduction

It is quite common today for the word sati to be translated as “mindfulness”,
despite the fact that its pedigree derives from the Old Indic (Ol) word smyrti,
“remembrance”, “memory”, “the whole body of sacred tradition or what is
remembered by human teachers (distinguished from sruti, or what is directly
heard” (MW). Many scholars even go so far as to distinguish between the two
words as different in meaning. For example, Bhikkhu Nyanaponika in his well-

known book Heart of Buddhist Meditation:

In the compound Pali term sati-patthana, the first word, sati
(Sanskrit: smyti), had originally the meaning of ‘memory’
‘remembrance’. In Buddhist usage, however, and particularly in
the Pali scriptures, it has only occasionally retained that meaning
of remembering past events. It mostly refers there to the present,
and as a general psychological term, it carries the meaning of
‘attention’ or ‘awareness’. But still more frequently, its use in the
Pali scriptures is restricted to a kind of attentiveness that, in the
sense of the Buddhist doctrine, is good, skilful or right (kusala). It
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should be noted that we have reserved the rendering ‘mindfulness’,
for this latter use only. Sati in this sense is the seventh factor of
the Noble Eightfold Path, under the name of Samma-sati, i. e.
Right Mindfulness, being expressly explained as the fourfold
‘Foundations of Mindfulness’ (Satipatthana). pp. 9-10.

Ven. Nyanaponika’s well-known student Bhikkhu Bodhi treats saf#i in a
similar fashion, in the Majjhima Nikdya translation he wrote with Ven. Nanamoli:
“The first part (of the compound), sati, originally meant “memory”, but In Pali
Buddhist usage it far more frequently bears the meaning of attentiveness directed
to the present — hence the makeshift rendering “mindfulness” (1995: 1188,
footnote 136). In a later article (2011: 22) he argues that sati “no longer means
memory. Rather, the Buddha assigned the word a new meaning [“watchfulness,”
“lucid awareness,” p. 21] consonant with his own system of psychology and
meditation.” Bhikkhu Bodhi translates sa#i as “mindfulness” throughout his
influential English translations of the Majjhima Nikaya, Samyutta Nikaya and
Anguttara Nikaya. Most non-specialists might assume that the equivalence of
sati = mindfulness is established, and that indeed mindfulness and remembrance
have little to do with each other. But this would be a mistake, as the above quotes
from the Samyutta Nikdya and the commentator Buddhaghosa would indicate.
Nor is this an isolated incident in the suttas. The definition of sati as “memory”
attributed to the Buddha in the Dutiyavibhanghasuttam (above) occurs thirteen
times in the suftas in various forms.! There are also many references to sati and
memory in the commentaries which we will be examining below, including an
old definition from the Niddesa, an early canonical commentary on parts of the
Sutta Nipata (Sn) from about the third century BCE (Norman 1983: 86) which
was repeated several times by Buddhaghosa and others.? Although some scholars

! Sekkhasuttam MN 1, 356", Sangitisuttam DN 3, 268'*%; Dasauttarasuttam DN 3, 286>,
Pathamavibhangasuttam SN 5, 197" Dutiyavibharghasuttam SN 5, 198!, Apanasuttam
SN 225%22; Vitatthasuttam AN 3, 11%1% Vitatthabalasuttam AN 4, 4V, Nagaropamasuttam
AN 4, 111'3; Anuruddhamahavitakkasuttam AN 4, 234'%'8; Pathamandathasuttam AN 5, 25,
Dutiyanathasuttam AN 5, 28'%22; Bhandanasuttam AN 5, 91'*'%; and twice in the Niddesa II (p. 263
ad Khaggavisanasutta 45, 70)

2 This passage also directly equates sati with memory (ya sati anussati patissati sarapata. ..
see below page 134). It occurs three times in Nidd I Commentary on Sn’s Afthakavagga), four
times in Nidd II (commentary on Sn’s Pardayanavagga), once each in the commentary on the
Mahasatipatthanasuttam and the Satipatthanasuttam, and was quoted 17 times in the Abhidhamma
Pitaka, so it was very well known.
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downgrade the value of the commentaries as late additions from Buddhaghosa’s
time or after, much of the material is very early and some (like the Patimokkha
or the Niddesa) may go back to the Buddha’s time (Norman 1997 [2006]: 206).

Analayo recognizes that there are a “plurality of conceptions of mindfulness”
(2017:20), and argues against a direct equivalence of mindfulness (sati) and
memory in early Buddhism (pp. 26-34). Mindfulness, he maintains, cannot be
directly equated with memory, citing “semantic memory” — that facility which
allows us to understand a language — as present all the time, and not something
to be brought into being like mindfulness (27), and “episodic memory”—
remembering things from one’s past, as in daydreaming — as sometimes
the “very opposite of being mindful” (30). He concludes that mindfulness
“strengthens and enhances memory” but it is not equivalent (32). Yet in the
Dutiyavibhanghasuttam cited at the head of this article, the Buddha is quoted
as indeed equating sati with “remembering and recollecting what was said and
done a long time ago” (cirakatam pi cirabhasitam pi saritd anussarita). What
Analayo has failed to take into consideration is the Buddha’s statement that
the one who possesses sati (satima) is “endowed with the highest memory and
wisdom” (satima hoti paramena satinepakkena samanndgato); sati is not any
memory — semantic, episodic or otherwise — but that special faculty which is
also united with wisdom. More on this below.

The word mindfulness is itself ambiguous in English. “Mindful” (Old
English gemyndful) translates Latin memoriosus, “having a good memory” per
the OED, and originally had that meaning, as well as “having recollection and
remembrance”, and “to remember to do something”; today these meanings are
largely obsolete and have been replaced by the Buddhist meaning, “fully aware
of the moment, whilst self-conscious and attentive to this awareness” (OED).
Perhaps a better definition, without the self-referentiality element (which
is contentious) is “thoughtful, heedful, attentive, being conscious or aware”.
Whether it is possible to be attentive and heedful without memory is something
we will discuss below. This paper argues, if not for the equivalence of sati and
memory, at least for the centrality of memory and remembering to the denotative
and connotative core of the word.

Smrti

The Prakrit word sati derives straightforwardly from OI smyti with the loss
of the conjunct sm- > s- and the change of vocalic -r- > a. smrti > sati. It
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occurs in the Gandhari dialect as svadi where sm- > sv-, where a bilabial
nasal changes to a labiodental glide, a characteristic of the NW dialect and the
intervocalic unvoiced stop -z- is voiced to -d-, and it occurs in other Prakrits
as sai’ (Maharasti, Ardha-Magadht) with the loss of the intervocalic stop
altogether, or samii with the insertion of an epenthetic -a- between s- and -m.
There does not appear to be any doubt that sati in its various forms derives
from Ol smyti (Turner, entry 13868). Originally it meant “remembrance” and
in the Prakrits including Pali it took on the additional connotation of “lucidity
of mind”, which it does not have in Sanskrit. In his BHS dictionary, Edgerton
defines it exclusively in the second meaning “mindfulness, (full) consciousness
or awareness,” although he does say that is “hardly distinguishable from some
aspects of Skt. id.”

In the Brahmanical tradition, smr#i included both the 6 Vedangas (proper
articulation and pronunciation of the Vedas, metre, linguistic analysis and
grammar, etymology, astronomy and ceremonial observance), the Srauta
and Grhyasiitras, the law books of Manu, the [tihdsas, the Puranas and
the Nitisastras. 1If we believe his later biographers like A$vaghosa in his
Buddhacarita, the Buddha himself was trained in the Brahmanical tradition;
he certainly knew Vedic etymological procedures as he used them himself
(Levman 2017: 35), and various scholars have shown that his teachings (like
anattd reinterpreting atman, and kamma as ethical action rather than sacrificial
works) were directly responding to Brahmanical notions of the nature of the
world (Collins 1982: 40; Gombrich 2009: 29f). So when he talked about sati
(= smrti) he was certainly aware of the “memory” connotation of the word, as
the quote at the head of this paper demonstrates. When people of fifth century
BCE India heard sati, their first thought was “memory”. Perhaps this fact
accounts for the relative paucity of internal definitions of sati found in the
suttas and commentaries.

In what follows it will be necessary to suspend one’s propensity to
automatically equate sati with mindfulness, and, in examining the context in
which the word occurs, to question whether another word (memory, recollection,
calling to mind, remembering, keep in mind, think about, retain in mind, reflect
on, not to forget, etc.) might be equally or more appropriate. Thus in most cases
— except where I am actually quoting a writer or translator — I leave sati (and
its other nominal form sato, “remembering, mindful, recollecting, attentive”)
untranslated, in the interests of unbiased critical examination.
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Early translations

The ambiguity of how the word was dealt with in the early English translations
reflects sati’s polysemous nature. Childers appears to be the first English
speaking scholar to use the word “mindful” in his 1875 Dictionary of Pali s.v.
sato (p. 467). Presumably this definition influenced Rhys Davids’ choice of the
term “mindful” for sato in 1881 when he published his translation of seven
suttas from the Digha and Majjhima Nikayas (Rhys Davids, 1881: 29, 38;
Gethin 2011: 264). Monier Williams, a Sanskritist, was one of the first to use the
word “mindfulness” (1890: 44) to translate the nominal form of sato, that is sati,
pointing out that “right mindfulness” (sammdsati) is for the purpose of “keeping
in mind the impurities and impermanence of the body” (pp. 44-45). “Keeping
in mind” is a form of memory, and elsewhere he simply calls sati “recollection”
when referring to the seven bojjhangas or limbs of enlightenment (p. 50); the
four satipatthanas (usually translated as “Foundations of Mindfulness™ after
Vens. Nyanaponika and Bodhi above), he calls “earnest reflections on the
body's impurities, on the impermanence of the sensations, of the thoughts,
of the conditions of existence” (p. 127). Rhys Davids, in his translation of
Milindapariha, also in 1890, uses several different words to translate sati,
and most are associated with memory, both in the English and the Pali. This
translation is well worth taking a further look at, to gain insight into how the
word sati was understood in the first century BCE (when the Milandapaiha was
thought to have been composed), and later in its first English translation.

The conversation on sati starts with King Milinda asking Nagasena, “What is
the characteristic mark of mindfulness?” (1890: 58; kimlakkhana sati? Mil 37°);
note that here Rhys Davids translates sati as “mindfulness” but in a footnote
says, “l have sometimes rendered it ‘self-possession’. It means that activity
of mind, constant presence of mind, wakefulness of heart which is the foe of
carelessness, inadvertence, self-forgetfulness.” Again the theme of memory, of
keeping a close eye on oneself so as not to be oblivious of one’s actions.?

31n 1910, when Rhys David published his second volume of Buddhist sutta translations, he says
this about sati (p. 322): “Etymologically Sati is Memory. But as happened at the rise of Buddhism
to so many other expressions in common use, a new connotation was then attached to the word, a
connotation that gave a new meaning to it, and renders ‘memory’ a most inadequate and misleading
translation. It became the memory, recollection, calling-to-mind, being-aware-of, certain specified
facts. Of these the most important was the impermanence (the coming to be as the result of a cause,
and the passing away again) of all phenomena, bodily and mental. And it included the repeated
application of this awareness, to each experience of life, from the ethical point of view.”
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Nagasena replies that apilapana-lakkhana and upaganhana-lakkhana are
the two characteristics of sati. The word apilapana literally means “not allowing
any floating”, that is “not to forget, to call to mind, to remember.” (CPD sv
apilapeti).* The compound upaganhana-lakkhana means “having ‘taking up’
as a distinguishing mark™ (CPD), and refers to taking up a beneficial meditation
subject and avoiding what is unsuitable. In the ensuing dialogue Nagasena tells
the king that the practitioner uses sati to call to mind and not forget the four
foundations of mindfuness, the five powers, the seven limbs of enlightenment,
the noble eightfold path, etc., and to practise what should be practised and
avoid what shouldn’t be; that is, to remember the teachings of the Buddha. Sati
is like the treasurer or governor of a universal monarch who constantly reminds
the king of his treasures and points out which dhammas it is beneficial to adopt
and which not.

In the next section on sati, the King asks, “In how many ways, Nagasena,
does sati spring up?” (p. 122; katihi akarehi sati uppajjati?Mil, 78'"12). Here,
Rhys Davids translates sati by “memory”, for indeed there are seventeen ways
in which sati arises and they are all associated with memory:

1) some people remember (saranti) former births, so sati arises from recollection
(abhijanato).

2) some people who are naturally forgetful (pakatiya mutthassatiko) are made to
remember (sardpana) through others’ urging.

3),4) & 5) forothers satiarises fromrecalling ahappy occasion (olarikavinirianato,
“consciousness of something material or manifest” CPD), or in recalling
something beneficial (hitavinirianato) or non-beneficial (ahitavininianato).

6) & 7) or sati arises from similarity of appearance (sabhaganimittato) or
difference in appearance (visabhaganimittato).

8) & 9) or sati arises from recollection due to speech (kathabhiniianato),
especially for people who are ordinarily forgetful (pakatiya mutthassatiko), or
through urging a forgetful person (sarahi bho, sarahi bho ti), causing him again
and again to remember (punappunam sarapeti).

* For a discussion on the meaning of apilapana and its later Sanskrit form abhilapana, see
Cox 1992/1993: 79-82. She concludes that the word’s meaning is not univocal but suggests an
“attentive noting or fixing” (82).
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10) sati can also arise due to a particular characteristic (lakkhanato) which
triggers remembrance, like the brand of a cow.

11), 12) & 13) sati also arises from writing (muddato) and from numbers
(ganandto), from learning by heart or memorization (dharanato). In each case,
the discipline provides the training to keep the mind focused on its object.

14) sati arises from meditation (bhavanato), for a monk successful in meditation
recalls his former lives with their characteristics and details.

15),16) & 17) satimay alsoarise fromreference toabook (pothaka-nibandhanato)
in which past decisions have been made and written down; through association
of ideas (upanikkhepa); and through experience (anubhiitato).

In each of the above causes, sati has a different nuance of meaning that cannot
be captured by any one word like “mindfulness,” yet they all have the common
denominator of being subsumed by the memory function, and incorporating a
potential vector of spiritual transformation through increased self-awareness
and analysis, insight into experience and mental concentration. Arguably, sati
cannot exist without memory. To take an everyday example of a person assaulted
with one of the three poisons. Awareness that one’s mind is saragam, sadosam
or samoham is not enough in itself to overcome the afflictions. One must also
remember the Buddha’s teaching on the subject, netam mama, nesohamasmi,
na meso atta (“that it is not mine, I am not that, it is not myself”) in order
to separate the emotion or feeling from the so-called “self” which is arising
through craving, and see it fade away. In other words, sa#i is not a passive act of
receptive awareness, but requires memory of the Buddhadhamma to motivate
and catalyze transformation (Thanissaro 2012: 113-115). More on this below.

The Satipatthana sutta

Milindapaiiha is a fairly late work and is only canonical in the Burmese
transmission. Nevertheless it is useful to illustrate the tradition’s early attitudes
towards sati and how the first English language translators attempted to deal
with the multifarious denotations and connotations of the word. One would
expect to find this same broad spectrum of associative semantic implications in
the suttas, to which we now turn.

In the Satipatthana sutta itself the word sati does not occur very often
by itself. It occurs once in the anapanapabbam section where the bhikkhu is
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enjoined parimukham satim upatthapetva (“after putting forth sati in front...”)
to breathe in and out sato va (“just mindful” or “just remembering”). Then the
word sati occurs in every “refrain”, the repeated section throughout the sutta
punctuating each meditative instruction: observing the body in the body (and
so on with the feelings, mind and mental phenomena) internally, or externally
or both; or observing rising or falling phenomena in the body, etc., or both; or
establishing sati in the meditator that “there is a body, feeling, mind or mental
phenomena” to the extent necessary for the full measure of wisdom and memory.’
The use of the word patissati in this culminating section is telling, as the word
usually means “remembrance” in the suttas (< Ol prati + smr, “to remember, to
recollect”) and emphasizes the equivalence of sati = patissati = memory.

Sato sampajano

The words sato and sampajano are usually taken to be “almost synonymous”
(PED, p. 690, Childers p. 467) in their interpreted meaning of “mindful and
clearly aware,” etc. They are a well-known feature of the third jzana, and indeed,
they also occur several times in the Mahdsatipatthana sutta, starting with the
introductory Uddeso (and also in the final maggasaccaniddeso section describing
sammdsati, “correct sati”’) where the bhikkhu who participates in satipatthana
practice is described as atapi (ardent), sampajano, and satima (possessed of

5 DN 2, 292%7: “‘Atthi kayo’ ti va pan’assa sati paccupaftthita hoti yavadeva nana-mattaya
patissati-mattaya. Translated by Bodhi & Nanamoli as “to the extent necessary for bare
knowledge and mindfulness” (1995: 150), and by Soma Thera as “to the extent necessary for just
knowledge and remembrance” http://www.accesstoinsight.org/lib/authors/soma/wayof.html#top.
Thanissaro Bhikkhu’s translation is similar:

“Or his mindfulness that ‘There is a body’ is maintained to the extent of knowledge &
remembrance” at http://www.accesstoinsight.org/tipitaka/mn/mn.010.than.html. Analayo translates
“Or mindfulness that ‘there is a body’ is established in him just for the sake of bare knowledge
and for the sake of continuous mindfulness” (2013: Kindle 6594). The use of “bare knowledge”
to translate 7igna-mattaya by Nanamoli & Bodhi and Analayo is questionable; it appears to be
influenced by Nyanaponika’s translation of sati as “bare attention” (see discussion below, page
133). These translators are taking mattaya in the sense of “only” or “mere” which is possible,
but the word’s primary meaning is “quantity” or “measure”, “the full measure of anything” (MW
s.v. matra and matra), which is indeed how the commentary interprets it, that is, for the sake
of increased knowledge and remembrance: yavadeva fianamattiya, aparaparam uttaruttari
nanapamanatthdya c’eva satipamanatthdya ca. Satisampajaninanam vuddhatthaya, “For the
purpose of a measure of knowledge again and again, higher and higher just for the purpose of an
amount of knowledge and an amount of sati for the growth of sati and wisdom” (Sv 3, 766%)
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sati). The commentary, however, does not take these words as equivalents:
Someone who lacks ardency is indolent and bars the way; someone who is not
sampajano forgets the taking up of proper means and the avoidance of wrong
means; and someone who is not possessed of sati is forgetful (mutthassati) and
is not skilful in the non-abandonment of proper means nor in the non-acquisition
of wrong means, therefore he does not succeed with his meditation subject.®

In fact, while there is no definition of sampajano in the suttas that I am
aware of, the commentary routinely defines the word as different from, but
complementary to sati. Sati is remembering and sampajano is “perfectly
knowing” (< Skt. sam + pra + jia), and associated always with knowledge
and wisdom. Of the six abhififias (supernormal knowledges), for example, three
of them are directly associated with memory: pubbe-nivasa-anussati-iianam,
recollecting one’s previous births, ceto-pariya-fianam, knowing others’ rebirths
and asava-kkhaya-fianam, the destruction of the fetters through knowledge of
suffering, its origin, its cessation and the path. As Analayo has argued (2017:
32-34), when one knows something thoroughly with proper attention and clear
awareness, that facilitates its recollection. But they are not the same thing.
In the commentary to the Udana’s Kammavipakajasuttam (Ud. 21), a monk
abided sato sampajano, enduring without complaining the ripening of his
former kamma. Here, both factors of memory and wisdom work together, as
the Buddha’s udana makes clear (“he has abandoned all action and shaken off
the dirt of former deeds,” sabbakammajahassa bhikkhuno,dhunamanassa pure
katam rajam), which is further explained in the commentary:

sato sampajano: he remembers, he knows perfectly on account
of memory and wisdom being included in feeling, that is, “What
is called feeling is impermanent because of its meaning of
disappearance, it is dependently arisen because of having arisen
dependent on causes, beginning with an undesirable sense-object
(anitth’arammand), and having arisen, certainly because of their
nature of breaking up they are subject to destruction, to ceasing,
to fading away, to cessation.” sato = the performance of sati on
account of the discernment of the state of impermanence of feeling.
sampajano on account of the comprehension of its (feeling’s) true

¢ Sv 3, 75824 Atha va yasma andtapino anto-sankhepo antarayakaro hoti, asampajano upaya-
pariggahe anupdya-parivajjane ca sammuyhati, muttha-ssati upaya-pariccage anupdayapariggahe
ca asamattho hoti; ten’assa tam kammatthanam na sampajjati.
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nature. Or: sato because of the state of remembering having been
well established in regards to body, feeling and mental phenomena
everywhere through having attained the full development of sati.
Likewise sampajano, because of fully comprehending the state of
one’s mental fabrications (volitional formations) because of having
attained the full development of wisdom.’

This close association of memory and wisdom occurs in several places.
In the Buddha’s definition for satindriyam, for example (quoted above in the
Dutiyavibhanghasuttam), the person who possesses sati is “endowed with the
highest memory and wisdom” (sati-nepakkena).® In the Mahaparinibbana sutta
(DN 2, 94) the Buddha asks how a monk should abide sato sampajano and
quotes from the Satipatthana sutta; the commentary says: tattha saratiti sato.
sampajanatiti sampajano. satiya ca sampajaniiena ca samanndgato hutva
vihareyyati attho (Sv 2 (DN-a 2), 545: “Here, ‘He remembers’ = sato, ‘He
knows perfectly’ = sampajano, he should abide, after becoming endowed with
memory and wisdom, is the meaning”. Or in the Mahapadanasuttam when the
bodhisatta Vipassin descends sato sampajano into his mother’s womb. Although
this is usually translated “mindful and self-possessed” (Rhys Davids 1910: 8)
or “mindful and clearly aware” (Walshe 1995: 203), the commentary explains
the meaning quite differently: “sato sampajano, here sato is just memory
(sati), sampajano is wisdom (fianam). “Having memory well-established,
having decided with wisdom, he descended into his mother’s womb,” is the
meaning. “Deciding with wisdom”, as the fika points out is conducting the
fivefold investigation of time, continent, place, clan and mother, making the
determination to pass from one state of existence to another, and actually being

7 Ud-a (Paramattha-Dipani), 166>'*: sato sampajano, ti vedanapariggahakanam sati-
sampajanifianam vasena satima sampajananto ca. idam vuttam hoti: — ‘Ayam vedand nama hutva
abhav’atthena anicca anitth arammanddi-paccaye paticca uppannattda paticca-samuppannd
uppajjitva, ekantena bhijjana-sabhavatta khaya-dhamma vaya-dhamma viraga-dhammada nirodha-
dhamma’ ti. Vedandya aniccata sallakkhana-vasena sato,karitaya sato, aviparita-sabhava-
pativijjhana-vasena sampajano ca hutva. Atha va sati-vepulla-ppattiva sabbatth’eva kaya-
vedana-citta-dhammesu sutthu upatthita-satitaya sat, Tatha panna-vepulla-ppattiya pariggahita-
sankharataya sampajano.

8 The commentary defines nepakka as wisdom: Spk 3, 2342 satinepakkena ti, ettha nipaka-
bhavo nepakkan ti. Paninidy etam namam. “Nepakkam is the state of being wise. That is a name
for wisdom.”
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reborn.” Sampajano is a process requiring time and memory; it is not simply
being “clearly aware”. This is further emphasized in the Sampasdadaniyasuttam,
where the fourth mode of rebirth is entering the womb perfectly knowing,
staying there sampajano and leaving there sampajano;' and in the Satisuttam:
“And how bhikkhus, does a bhikkhu exercise clear comprehension? Here
bhikkhus, for a bhikkhu feelings are understood as they arise, understood as they
remain present, understood as they pass away. Thoughts are understood as they
arise....pass away. Perceptions are understood as they arise... pass away. It is
in this way, bhikkhus, that a bhikkhu exercises clear comprehension.” (Bodhi
2000: 1657)." Clear comprehension or perfect understanding cannot take place
without memory.

Itis unclear how memory was lost in translation. The Dutiyavibhanghasuttam
definition noted above attributed to the Buddha is unequivocal, yet we find sati
translated as “bare attention” (Nyanaponika 1954 [2014]:15) where remembrance
is not only omitted, it is actually gainsaid as a valid sa#i component (Thanissaro
2012: 21). Nyanaponika writes:

It is called ‘bare’, because it attends just to the bare facts of a
perception as presented either through the five physical senses or
through the mind which, for Buddhist thought, constitutes the sixth
sense. When attending to that sixfold sense impression, attention
or mindfulness is kept to a bare registering of the facts observed,
without reacting to them by deed, speech or by mental comment
which may be one of self-reference (like, dislike, etc.), judgement
or reflection (17).

To Nyanaponika, any reflective mental activity in regard to things observed
is the function of sampajariiia which, as noted above, occurs quite often with sati
in the compound sati-sampajaiiiia and which he labels “clear comprehension”

9 DN-a-t (Linatthavanpand) 2, 23 Napena paricchinditva ti  pubbabhage
paiicamahavilokananianehi c’eva”: ‘Idani cavamiti cutiparicchindanaiiGnena ca aparabhage:
‘Idha maya patisandhi gahita ti patisandhiparicchindanarianena ca paricchijja janitva.

1" DN 3, 103'5'® puna ca param bhante idh’ekacco sampajano matu kucchim okkamati,
sampajano matukucchismim thati, sampajano matu kucchimhda nikkhamati.

WSN 5, 180%-181°: kathari ca bhikkhave bhikkhu sampajano hoti. idha bhikkhave bhikkhuno
viditd vedana uppajjanti. vidita upatthahanti. vidita abbhattham gacchanti. vidita vitakka
uppajjanti. vidita upatthahanti. vidita abbhattham gacchanti. vidita saninida uppajjanti. vidita
upatthahanti. vidita abbhattham gacchanti. evam kho bhikkhave bhikkhu sampajano hoti.
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(15). He seems to be treating the two words as near-synonyms — a practice
which is quite common in the suttas — where sati takes on some of the meaning
of sampajarniia (awareness, or wisdom) and sampajafiia takes on some of the
meaning of sati (reflection). Since there is no clear differentiation of the two
words in the suttas (just in the commentaries), this is understandable, and we
have seen above that his lead has been followed by other translators.

Another definition of sati attributed to the Buddha is found in the Stlasuttam
(SN 5, 67f) where the Buddha recommends hearing the dhamma from an
accomplished bhikkhu; when one hears the dhamma from such monks, one
dwells withdrawn in body and mind and “remembers (anussarati) the dhamma
and ponders on it (anuvitakketi), and at that time the enlightenment factor of
sati is activated... cultivated... and perfected.” This leads to the cultivation of
the other six enlightenment factors, investigation of the dhamma, diligence, joy,
tranquillity, concentration and equanimity.!?

Another important definition of sati occurs in the canonical Niddesa, the
third century BCE commentary on the Sn, which is quoted by Buddhaghosa and
others several times (see footnote 2 above).

satimd ti tattha katama sati? Ya sati anussati patissati sati
saranatd dharanata apilapanatd asammusanata sati satindriyam
satibalam sammdasati, ayam vuccati sati. imdaya satiya upeto hoti ...
pe ... samanndgato, tena vuccati satimati.Sv 3, 76058, Nidd I, 10>
ad Sn 768.

Possessed of sati: in this regard, what is sati? This is called sati
which is sati as anussati (“remembrance, recollection,” cf. the ten
recollections, below), as patissati (“remembrance, memory”); sati
as saranata (“remembering”), as dharanata (“retaining, preserving,
keeping in mind”), as apilapanata (“not to forget, to call to mind”),
asammusanata (non-distraction, non-forgetfulness”), sati as
the faculty of sati, as the power of sati, as right sati; one who is
endowed with this sati, is called satima.

2SN 5, 67%-68% Yasmim samaye bhikkhave bhikkhu tatha vipakattho viharanto tam
dhammam anussarati anuvitakketi satisambojjhango tasmim samaye tassa bhikkhuno araddho
hoti. Satisambojjhangam yasmim samaye bhikkhu bhaveti. satisambojjhango tasmim samaye
bhikkhuno bhsmim pariparim gacchati.
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Satima then is someone who remembers. Although dharanatd has the
additional and perhaps primary meaning of concentration (and other secondary
meanings of understanding, possession, etc), all the other synonyms highlight
memory. What is it he/she is supposed to remember? The path, for although
there are four satipatthanas, there is only one path leading to nibbana. Here is
the commentary:

“Butinthe commentary, on account of remembering (saranavasena)
and on account of their convergence as a unity, there is just one
satipatthana, (but) four are told because of the (four) sense-objects
[that is, body, feelings, mind and mental objects]. For just as people
coming to a four gated city from the east, with goods originating
in the east, enter the city only by the eastern gate, and those
coming from the south, from the west, from the north, with goods
originating in the south, west and north, enter the city only by the
south, west and north gates, etc; thus, it should be understood, that
is how it is. Like the city is nibbana, like the gates of the city is the
eightfold supramundane path and like the eastern direction, etc., is
the body, etc.,

Like coming from the east, with goods originating in the east,
and entering the city through the eastern gate, in the same way,
coming by means of observing the body and cultvating the
observation of the body through 14 methods, they come into just
one nibbana through the noble path which has arisen through the
power of meditation and observation of the body. Just as coming
from the south...in the same way coming by means of observing
feelings, cultivating the observation of the feelings in nine ways,
they come into just one nibbana through the noble path which
has arisen through the power of meditation and observation of the
feelings...western gate...observation of the mind...nothern gate...
observation of mind-objects. Thus it should be understood, that on
account of refuge and on account of convergence as a unity, there
is just one satipatthana, (but) because of the sense-objects, there
are said to be four.

13.Sv 3, 754%- 755%: Atthakathdayam pana sarana-vasena c’eva ekatta-samosarana-vasena ca
ekam eva satipatthanam arammana-vasena cattaro ti etad eva vuttam. Yathd hi catu-dvare nagare
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It is nibbana that the meditator must remember and the path that leads there.
The tika glosses sarana-vasena (“on account of remembering”) as on account
of upadharana (reflection/meditation/holding in mind) of virtuous phenomena,
starting with the body. “They remember, they go to nibbana because of sati.”
ekatta-samosarana (“‘convergence in unity”’), coming together, meeting in the
goal, in unity, in the single nature of nibbana."

It is arguably impossible to be “mindful” of anything without this function of
memory present. The satipatthana exercises themselves are a good illustration of
that. One observes the body to remind oneself of its impermanence, its nature as
suffering, its lack of essence, its disgustingness, in order to separate onself from
it and recognize that it is not the self. This is implicit in the exercises, but explicit
in the commentary. Feelings and mental states are observed in the same way, as
changeable, dysphoric and not self, and with mental phenomena we are reminded
of almost the entire Buddhist path, from elimination of the nivaranas, to fostering
of the sambojjhangas, to the eightfold path itself. We are constantly reminding
ourselves of the path, how to avoid the pitfalls of falling off it, and how to ensure

pdcinato dgacchanta pacina-disaya utthanakam bhandam gahetva pacina-dvarena nagaram eva
pavisanti, dakkhinato... pacchimato...uttarato agacchanta uttara-disaya utthanakam bhandam
gahetva uttara-dvarena nagaram eva pavisanti: evam-sampadam idam veditabbam. Nagaram
viya hi nibbanam; nagaram, dvaram viya atthangiko lok uttaramaggo, pdcina-dis’adayo viya
kay’adayo. Yathda pacinato agacchantd pacina-disaya utthanakam bhandam gahetva pdcina-
dvarena nagaram eva pavisanti evam kayanupassand-mukhena agacchantda cuddasa-vidhena
kayanupassanam  bhavetva  kdayanupassand-bhavananubhava-nibbattena  ariva-maggena
ekam nibbanam eva osaranti. Yatha dakkhinato dgacchanta dakkhindya disayva utthanakam
bhandam gahetva dakkhina-dvarena nagaram eva pavisanti evam vedananupassana-mukhena
agacchantd nava-vidhena vedananupassanam bhavetva vedananupassand-bhavananubhava-
nibbattena ariya-maggena ekam nibbanam eva osaranti. Yathda pacchimato dgacchantd
pacchima-disaya utthanakam bhandam gahetva pacchima-dvarena nagaram eva pavisanti evam
cittanupassana-mukhena agacchanta solasa-vidhena cittanupassanam bhavetva cittanupassana-
bhavananubhava-nibbattena ariya-maggena ekam nibbanam eva osaranti. Yatha uttarato
agacchantd uttara-disaya utthanakam bhandam gahetva uttara-dvarena nagaram eva pavisanti
evam dhammanupassana-mukhena agacchanta parica-vidhena dhammanupassanam bhavetva
dhammanupassana-bhavananubhdava-nibbattena ariya-maggena ekam nibbanam eva osaranti.
Evam sarana-vasena c’eva ekatta-samosarana-vasena ca ekam eva satipatthanam arammana-
vasena cattaro va vutta ti veditabba.

14 DN-t 2, 366%%: Saranavasendti kay 'adinam, kusaladhamm’adinaii ca upadharanavasena.
Saranti gacchanti nibbanam etayati satiti imasmim atthe ekatte ekasabhave nibbane samosaranam
samagamo ekattasamosaranam. The tika goes on to say that sati means “that very remembrance”
(of nibbana; dharanata va) and is a word intermediate in meaning (sati-sadd’atth’antarabhava)
between the initial condition of sati and final nibbana.
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its successful completion. “Mindfulness” — if we choose to translate sati in this
fashion — is inconceivable without a solid foundation in memory.

There are cases in the suttas where sati has the unambiguous sense of
“memory” or “remembering”, as in the Vitakkasanthana sutta (MN 20) on getting
rid of distracting thoughts, where the second solution is asati-amanasikaram
apajjato (MN 1, 1207: “then he should try to forget those thoughts and should
not give attention to them,” Nanamoli & Bodhi 1995: 212). Here the Buddha is
not talking about an “absence of mindfulness” when the word a-sati is used, but
an “absence of remembering”, or forgetting. In the Nandiya sutta (AN 11.13) the
Buddha instructs Nandiya to establish sa#i internally in regard to five things: with
reference to the Tathagata, the dhamma, good friends (kalyanamitte), based on
one’s own generosity and based on deities. Although Bodhi translates sati here
as “mindfulness” throughout (Bodhi 2012: 1569-70), the suttas employ the verb
anussareyyasi (“you should remember, recollect”), and is clearly talking about sati
as “remembrance”, which is the more appropriate term. In other cases the sense
may be ambiguous and could be interpreted either way. In the Mahanama sutta,
for example, the Buddha says upatthitassati aradhako hoti , no mutthassati (AN
5, 3297, “One with mindfulness established succeeds, not one who is muddle-
minded”, Bodhi 2016: 1565), but muttha means “forgotten” p.p. of mussati < Ol
mrs, “to forget”) and this injunction might just as easily and correctly be translated,
“One whose memory is well established...who is forgetful,” especially in this
case when the Buddha is discoursing on the ten recollections (see below). And in
other places, even when present awareness seems to be the forefront meaning, the
connotation of “remembering” is clearly audible.'

Sutta Nipata

The Sutta Nipata contains some of the earliest of the Buddha’s teachings; we
have already seen how the Niddesa commentary on the Sn defines sati in terms
of memory, so we would expect to find this confirmed in the Sn itself. One of
the dominant themes here is sati’s function as a guard and protection of the
senses, epitomized in the metaphor of sati as a goad and ploughshare (sati me
phalapacanam) in Sn 77:

15 According to the CPD, asati can mean either “forgetful, heedless,” presumably negativising
sati as “memory” and “want of memory, attention or presence of mind” indicating a “lack of
mindfulness”. As the example above shows, these meanings can also overlap and dovetail.
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saddha bijam, tapo wvutthi, paffia me yuganangalam,
hir1 1s2 mano yottam, sati me phalapacanam.

“Faith is the seed, penance is the rain, wisdom is my yoke and
plough; modesty is the pole, mind is the [yoke-]tie, mindfulness is
my ploughshare and goad” (Norman 2006: 9).

Note that Norman translates sati in the “usual” way as “mindfulness”, but
the commentary interprets sati in terms of memory. Sati offers the practitioner
protection because it does not forget; it knows the wrong path and prevents the
meditator from taking it. Once again, present awareness must be coupled with
knowledge of the teachings, knowledge of how non-beneficial dhammas have
arisen in the past, knowledge of how to abandon them, and knowledge of how
to prevent their arising again in the future (sammavayamo, right effort). “Bare
attention”, as Ven. Nyanaponika translates sati, can only be achieved through
combining past, present and future to effectively eliminate time altogether. The
commentary reads:

With this (sati) aperson remembers, starting with very early incidents
in his/her life,'® or sati itself remembers; sati’s characteristic is non-
forgetfulness/non-distraction (asammussanalakkhana). phaleti
(“it splits”) = ploughshare (phalo). pajeti (he drives) with that =
goad (pajanam); that here which 1is called a goad (pacanam), is
a designation for a driving stick. And a ploughshare and a goad
= phalapdcanam. For just as a brahman has a ploughshare and a
goad, so the Bhagava has sati which is devoted to insight meditation
and devoted to the path. In that respect, as a ploughshare protects
a plough by going in front of it, in this way sati goes together
with the course of virtuous dhammas or, keeping attention on
the sense-object, it guards the plough of wisdom; thus, regarding
such statements as, “he abides with his mind whose protection is
sata,” it (sati) is called arakkha (“protection, watch, guard, care™).

16 ¢f. Sv 2, 530'82°) commentary on the Mahaparinibbana sutta section on monks living
in harmony, where monks who are upatthita-ssati (whose sati is established) similarly
have a good memory for early incidents in their lives, like Mahagatimbayabhayatthero,
Dighabhanakabhayatthero, and Tipitakactlabhayatthero. Upatthita-ssatt ti cira-kat’adinam
saritd  anussaritaro;  Mahagatimba-Ayabhayatthera-Dighabhanaka-Abhayatthera-Tipitaka-
citlabhayattherd viya.

137



PUTTING SMRTI BACK INTO SATI

On account of non-forgetfulness, it goes in front of him; when a
dhamma 1is attended with sati, one knows with wisdom, it is not
forgotten (no ammutthe). Just as a goad does not allow oxen to sink
(into idleness), showing them the fear of being struck, but prevents
them from going on the wrong path, in this way sati, showing the
fear of hell to the oxen of vigour (viriyabalibaddanam) does not
allow sinking into idleness, prevents them from going into the
wrong field called sensual pleasure, and, urging to the meditation
subject, prevents going on the wrong path. Therefore he said, “sati
is my ploughshare and goad.””

Restraint of the senses is a common theme associated with sati. In Sn 340,
sati is associated with recalling the rules of the patimokkha and following them:

Samvuto patimokkhasmim indriyesu ca paficasu,
sati kayagata ty-atthu (kayagata te atthu), nibbidabahulo bhava.

Be restrained in respect of the rules of discipline and in the five
sense-faculties. Be mindful concerning the body. Be full of disgust
[with the world] (Norman 2006: 40).

The commentary spells out the connection with the patimokkha precepts:

Thus the Bhagava, having incited Ven. Rahula to purity of
livelihood, now in order to incite him to tranquillity and insight
meditation in the rest of the moral practice, said “Restrained in the
precepts,” etc., (samvuto patimokkhasmim). In regard to samvuto
patimokkhasmim here bhavassu (“Be!”) is another reading

7 Pj 11, 147°?7: Sarati etaya cirakatadim attham puggalo, sayam va sarati ti sati, sa
asammussanalakkhana; phaleti ti phalo. pajeti tena ti pdjanam, tam idha pacanan ti vuccati,
patodass 'etam adhivacanam, phalo ca pacanaii ca phalapdcanam. yatha hi brahmanassa
phalapacanam, evam Bhagavato vipassandayutta maggayutta ca sati, tattha, yathd phalo nangalam
anurakkhati purato c’assa gacchati, evam sati kusalanam dhammanam gatiyo samanvesamand
arammane va upatthapayamand pannanangalam rakkhati, tatha hi satarakkhena cetasa viharatt
tiadisu arakkha ti vutta. asammussanavasena c’assa purato hoti, satiparicite hi dhamme
paiind pajanati no pammutthe. yatha ca pacanam balibaddanam vijjhanabhayam dassentam
samsidanam na deti uppathagamanarii ca vareti, evam sati viriyabalibaddanam apayabhayam
dassent kosajjasamsidanam na deti kamagunasankhate agocare caram nivaretva kammatthane
niyojenti uppathagamanarn ca vareti, tenaha: sati me phalapacanan ti.
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(pathaseso). Or one should make the connection with the final
word in the stanza (bhava = “Be!”), and likewise vice versa. Thus
with these two words he instigated behaviour in the restraint of
the patimokkha and behaviour in the restraint of the senses. And
here the five faculties are mentioned, as they are well-known. But
it should be understood that the sixth is also mentioned only by
its characteristic. May you who are established in the four pure
behaviours have sati centered on the body, with the different types
of meditation including analysis of the four elements, the four-fold
sampajannas [satthaka® (advantageous), sappava’ (beneficial),
gocara® (suitable place), asammoha® (absence of confusion)],
in-and-out-breathing sati, the idea that food is disgusting
(aharapatikkiilasaniia), etc.,”Cultivate it” (sati) is the meaning. Be
full of disgust: have great dissatisfaction with samsara, do not see
delight in the entire world.'®

Sati centered on the body is probably an allusion to the Kayagatasati Suttam
(MN 119) which includes meditation on the six bodily satipatthanas and the
four jhanas; since the latter are included under the sammasamadhi meditation
in the satipatthana mental phenomena meditation (dhammanupassi) on the
eightfold noble path, this is probably what the commentary means by the sixth
faculty (mano) being present through its characteristic.

This same theme of sati as restraint is also central to its meaning in Sn
435 and 444; in the former sati is associated with wisdom and samadhi and
the absence of longing for sensual desire.”” In the latter gatha, sati underpins

18 Pj I 343%'5: Evam Bhagava ayasmantam Rahulam ajivaparisuddhisile samadapetva idani
avasesasile samathavipassanasu ca samadapetum samvuto patimokkhasmin ti adim aha. Tattha
samvutopatimokkhasmintiettha “bhavassii” tipathaseso, ” bhava”tiantimapadenavasambandho
veditabbo, tathddutiyapade. Evam etehi dvihivacanehipatimokkhasamvarasile indriyasamvarasile
ca samadapesi,. pakatavasena c ettha paiic indriyani vuttani, lakkhanato pana chattham pi vuttam
yeva hoti ti veditabbam, sati kayagatd ty atthii ti evam catuparisuddhisile patitthitassa tuyham
catudhdtuvavatthanacatubbidhasampajaninianapanasatiahdarepatikillasaninabhdavanadibheda
kayagata sati atthu bhavatu, bhavehi tan ti attho; nibbidabahulo bhava ti samsaravatte
ukkanthanabahulo sabbaloke anabhiratasanni hoht ti attho.

19 ¢f. Ps 3, 30%1%: kasma pana satibhajaniye paiiina agatati? satiya balavabhavadipanattham.
pannavippayutta hi sati dubbala hoti, sampayutta balavatiti. “But why is wisdom associated with
sati? For the purpose of explaining its condition of strength. For sati disconnected from wisdom

is weak, connected it is strong.”
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sammasankappo, right intention (Pj 11 392'>17: satifica sipatitthitan ti kayadisu
catiisu thanesu attano satini ca sutthu upatthitam karitva; evam vasikatasankappo
suppatitthitassati, “when one’s own sati is well established in the four positions
of the body; thus intention which has been brought under control will be well
established.”

Sati is also associated with upekkhako (“indifference, equanimity”) in Sn 515
(sabbattha upekkhako satimd, “Being disinterested in everything, possessing
mindfulness,” Norman 2006: 62),%° and in the third and fourth jhanas, the latter of
which is described as upekkhasatiparisuddhim and explained in the commentary
as “the purity of sati generated by equanimity.”* Sati is also linked to the state
of nothingness in the Upasivamanavapuccha (Sn 1069-76), where the Buddha
advises Upasiva to cross the flood, “Having regard for [the state of] nothingness,
possessing mindfulness...” (a@kificaniiam pekkhamano satimd, Norman 2006: 129).
In the Niddesa commentary to Sn 768 (so imam visattikam loke sato samativattati,
“he [being] mindful passes beyond this attachment to the world,” Norman 2006:
98), the link between avoiding attachment and sati as memory is made explicit.
Sati is associated not only with the four satipatthana meditations, but also with not
forgetting, and various other etymological twists of the word itself:

20 PJ I1425%%: evam pavattaya chalangupekkhaya upekkhako, vepullappattaya satiya satimd,
na so himsati n’eva himsati kaiici tasathavaradibhedam sattam sabbaloke sabbasmimpi loke,
tinnoghatta tinno, samitapapatta samano, avilasankappappahana anavilo. “He is indifferent
because of an ongoing six-part neutrality. Because of fully developed sati, he is satima, na so
himsati he does not harm, karici, anyone, a being either moving or unmoving, sabbaloke, in the
whole world, because of having crossed over the flood (tirno), because of having appeased evil,
he is an ascetic (samano), because of having abandoned agitation and intention (a@vila-sarnkappa,
or “agitated intention”), he is anavilo, undisturbed, pure.

20 Sp 1, 155" upekkhasatiparisuddhin ti upekkhaya janitasatiparisuddhim, imasmim
jhane suparisuddha sati, ya ca tassa satiya parisuddhi sa upekkhaya kata na anifiena, tasma
etam upekkhasati-parisuddhin ti vuccati. Vibhange pi vuttam, ayam sati imaya upekkhaya
visada hoti parisuddha pariyodata tena vuccati upekkhasatiparisuddhin ti, yaya ca upekkhaya
ettha satiya parisuddhi hoti sa atthato tatra majjhattatd ti veditabba. na kevalaii c’ettha taya
satiy’eva parisuddhd api ca kho sabbe pi sampayuttadhamma, satisisena pana desand vutta.
upekkhasatiparisuddhim (purity of sati by equanimity) = the purity of sati generated by
equanimity. For in this (the fourth) jhana, sati is very pure. That purity which is the purity of
this sati, is made by equanimity, not by anything else. Therefore that is called “the purity of sati
by equanimity”. In the Vibhanga it is said: “This sati is pure by virtue of this equanimity, it is
purified, it is very clean, therefore he says, upekkhasatiparisuddhim.” That equanimity by which
sati is purified, is here known according to the meaning as impartiality (majjhattata); not only
here is sati purified by it, but also all connected dhammas; but under the heading of sati, this
discourse is given.
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sato (“remembering, mindful”), (he/she is) sato for four reasons,
sato by cultivating the satipatthana of observing the body in the
bodys;....feelings;...mind;...mental phenomena.

He/she is also sato for four other reasons: sato through the
avoidance of asati (forgetulness and/or negligence); sato, because
of having done those phenomena which should be done through
sati; sato because of having destroyed those dhammas which are
obstacles to sati; sato because of not forgetting those phenomena
which are the cause sati.

He is also safo for four other reasons: sato because of being
endowed with sati; sato becauses of mastery of sati, sato because
of experience of sati, sato because of not slackening of sati.

He is also sato for four other reasons, sati because of the state of
remembering?? sato, because of being peaceful, sato because of
the state of being equal,® sato because of being endowed with
peaceful phenomena (santadhamma), sato in the recollection
of the Buddha (Buddhanussati), ...in the recollection of
the dhamma, ...in the recollection of the sarngha, ... in the
recollection of the rules of behaviour (si/a), ... in the recollection
of abandonment, ... in the recollection of the gods, .... in the
recollection of in-and-out-breathing, ... in the recollection of

22 sattatta with var. satatta. I am not sure what this word means. If, with the PTS edition,
we read satatta, then we would translate as above, “The condition of having remembered or
recollected, the condition of what has been taught, prescribed or handed down.”

B samitatta, or “the state of being calmed.” This may refer to the commentary on the bojjhanga
section of the Satipatthana sutta. Sati comes first and is a necessary precondition to the other
six limbs of enlightenment. “Therefore as salt is in all curries, and as a minister responsible for
everything is in all the king’s affairs, sati is everywhere to be desired. Therefore he said, “And
sati is said by the Bhagava to be all-useful. Why? For the mind is sati and remembering and sati
appears as a guard and without sati the mind has neither support nor restraint” Sv 3, 788%3! Tusma
sa lona-dhippanam viya sabbabyaiijanesu, sabbakammika-amacco viya ca sabba-raja-kiccesu,
sabbattha icchitabba. Ten’'aha — ‘Sati ca pana sabbatthika vutta Bhagavata. Kim-karana? Cittaii
hi satipatisaranam. Arakkha-paccupatthand ca sati. Na vind satiya cittassa paggaha-niggaho hoti
ti. tika: “For the chief object of the mind is sati and remembering (patisaranam), in order to
accomplish what has not been accomplished, in order to attain what has not yet been attained. DN-t
2,415%-4162. Tassa hi sati patisaranam pardyanam appattassa pattiya anadhigatassa adhigamaya.
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death, ... in the recollection centered on the body, ... in the
recollection of tranqillity.>*

The Ten Recollections

Of the forty meditation subjects discussed by Buddhaghosa in his Vsm, the third
decad contains the ten anussatis, usually translated “recollections” as listed
above. Although anussati is sometimes translated as “mindfulness,” it clearly is
a mindfulness in the sense of proper attention to and recollection of the qualities
of the Buddha and the other listed subjects. For we have already seen that,
per Buddhaghosa, sati s characteristic is to call to mind, to memorize, not to
forget...” (Sa apilapanalakkhana, asammoharasa... Vsm 464%). The section on
the anussatis in the Vsm begins,

“Because it arises again and again, sati is just anussati
(remembrance). Or, the sati that is proper for a young man of good
family who has gone forth out of faith is remembrance, because
it occurs just in the place where it should occur” punappunam
uppajjanato sati yeva anussati. Pavattitabbatthanamhi yeva va
pavattatta saddha-pabbajitassa kulaputtassa anuriipd sati ti pi
anussati. Vsm 197",

As Vsm-a points out, the prefix anu- is neither meaningless (as for example
the prefix wupa- in upalabbhati, “it is found” where labbhati without the
prefix means the same thing), nor does it indicate a difference in meaning (as
the prefixes sam- and pa- in the words sasi-jananam, “perception” and pa-
Jjananam, knowledge”); the memory arises again and again in the time and

24 Nidd 9%%-10%: sato ti catithi karanehi sato, kaye kayanupassanasatipatthanam bhavento
sato, vedanasu citte dhammesu dhammanupassandsatipatthanam bhavento sato.

Aparehi pi catithi karanehi sato, asatiparivajjandya sato, satikaraniyanan ca dhammanam
katatta sato, satiparibandhanam dhammanam hatatta sato, satinimittanam dhammanam
asammufthatta sato.

Aparehi pi catihi karanehi sato, satiya samanndgatattd sato, satiyd vasitatta sato, satiya
pagufiniatdya sato, satiya apaccorohanataya sato.

Aparehi  pi catihi  karanehi sato, sattatta sato, santatta sato, samitattd sato,
santadhammasamanndgatatta  sato.  Buddhanussatiya — sato,  dhammanussatiya  sato,
sanghanussatiya sato, silanussatiya sato, caganussatiya sato, devatanussatiya sato,
andapanassatiya sato, maranassatiya sato, kayagatasatiya sato, upasamanussatiya sato.
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place when it should arise, therefore it is appropriate (anuripa). This is of
course exactly what happens in sati meditation; one recalls the teachings of the
Buddha, or his example, or the silas, etc., and using this knowledge is able to
restrain these doors of the senses and prevent afflictions from taking hold. Even
the focus on anapana, in-and-out-breathing is itself both a recollection, — of the
air element which the breath is a sub-set of and one of the four elements our
bodies are composed of — and an admonition, to leave nothing unquestioned or
unexamined about the body or its functioning, to take nothing for granted, and
to remember that the body is not-self.*

In his commentary on the third j2ana in Vsm, remarking on the couplet sato
sampajano (usually translated “mindful and fully aware”), Buddhaghosa says

Now “sati and fully aware”: here “he remembers” (sarati) =
mindfulness (sato), “he has full awareness” = sampajano. This is
said about a person who has sati and is fully aware. In this respect
mindfulness has the characteristic of remembering. Its essential

2 See, for example, the following from the Satipatthanasuttam commentary, which describes
what goes through the meditator’s mind in sa#i meditation. Sv 3, 75733-7581%: Api ca: Imasmim
kaye aniccato anupassati no niccato ti, adinad anukkamena Patisambhidayam agata-nayassa
sabbass’eva anicca-lakkhan’adino akara-samitha-sankhatassa kayassa anupassanato pi kaye
kayanupassi ti evam pi attho datthabbo. Tatha hi: Ayam kaye kayanupassanda-patipadam patipanno
bhikkhu imam kdyam aniccanupassanadinam sattannam anupassananam vasena aniccato
anupassati, no niccato, dukkhato anupassati, no sukhato, anattato anupassati no attato, nibbindati
no nandati, virajjati no rajjati, nirodheti no samudeti, patinissajjati no adiyati: so tam aniccato
anupassanto niccasaniiam pajahati, dukkhato anupassanto sukha-safiiam pajahati, anattato
anupassanto atta-sanfiam pajahati, nibbindanto nandim pajahati, virajjanto ragam pajahati,
nirodhento samudayam pajahati, patinissajjanto adanam pajahati ti veditabbo. Moreover, because
of observing the whole body as what is called a collection of parts whose characteristics begin
with impermanence, etc., as handed down in due course in the Patisambhida with statements like
“He observes the body as impermanent, not permanent,” the meaning of “He observes the body
in the body” is to be so understood. Likewise this monk has entered the path of contemplating the
body in the body and contemplates this body as impermanent, not permanent, as suffering, not
pleasure, as not-self, not self, under the influence of the realizations of those beings, starting with
those who contemplate impermanence. He is disgusted with it (the body), he does not delight in
it, he detaches himself, he finds no pleasure in it, he causes (lust) to cease (nirodheti), he does not
make it arise (samudeti), he renounces, he does not grasp. So seeing the body as impermanent, he
abandons perceptions of permanence, seeing the body as suffering, he abandons perceptions of
pleasure, seeing the body as not-self, he abandons perception of self, being disgusted, he abandons
delight, detaching himself, he abandons attachment (r@ga), causing cessation, he abandons arising,
renouncing, he abandons grasping (@danam).” So it should be understood.
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property (rasa) is not to forget, its manifestation (paccupatthana)
is guarding; full awareness has the characteristic of absence of
confusion/delusion (asammoha); its essential property is judgment;
it manifests as investigation (pavicaya-  paccupatthanam).*

The commentary points out how this process of sati as remembering helps
one overcome the afflictions and cross to the far shore of liberation:

“He remembers” = sato (saratiti sato), he has stated the definition
of the word by way of the action (of remembering), “he knows
completely,” (sampajandti) = he knows thoroughly, completely.

saranalakkhapd (“the characteristic of remembering”), “The
characteristic of it (sati) is remembering, thought, awareness,”
saranam cintanam upatthanam lakkhanametissati.

asammussana-ras@ (“the essence is non-forgetfulness”), non-
forgetfulness opposes forgetfulness, that is its (sati’s) function
(kiccam etissa ti).

arakkha-paccupatthana (“its manifestation as a protection/
guard”), “Being a protection from the afflictions, it is present, or
it provides (makes present, calls forth, manifests) protection from
that (the afflictions).”

asammoho (“not forgetting”) = asammuyhanam (id.), knowing
perfectly, or, opposing delusion.

tirapnam (“decision, judgement”), (sati’s) function of going to the
opposite shore.

pavicayo (“investigation”) = vimamsa (id.).”’

% Vsm 162%3%: [dani sato ca sampajano ti ettha sarati ti sato, sampajandati ti
sampajano. Puggalena sati ca sampajaiiiiaii ca vuttam. Tattha saranalakkhana sati,
asammussanarasd, arakkhapaccupatthana. Asammohalakkhanam sampajaiifiam, tirana-rasam,
pavicayapaccupatthanam.

2 Vism-a 187 (Paramattha manjisa , Myanmar edition): sarafi ti sato’ti padassa
kattusdadhanatam aha. sampajanati ti sammad eva pajanati. saranam cintanam upatthanam
lakkhanam etissa ti saranalakkhana. sammussanapatipakkho asammussanam, tam kiccam etissa
ti asammussanarasa. kilesehi arakkha hutva paccupatitthati, tato va arakkham paccupatthapett
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Throughout the Vsm one finds this balance between full awareness of the
present (sampajano), remembrance of the teachings re: how afflictions arise
in the first place and how to abandon them, and anticipation of the future goal
where they will not arise again when one has achieved the state of arhathood.
The goal of sati is nibbana, which transcends time. In the Tibetan rdzog-chen
(“great perfection”) tradition sati (= dran pa, “remembrance”) is, inter alia,
remembering one’s primordial purity “standing outside of time” (Kapstein
1992: 259, echoing AN 1, 10%¢, Pabhassaram idam bhikkhave cittam taii ca kho
agantukehi upakkilesehi upakkilittham, “The mind is resplendent but stained
with adventitious impurities”).

Conclusion

How then do we define and translate sati? Although I have argued for the
centrality of “memory” at the semantic core of the word, I do not assert that the
word should be so translated in all, or even most cases. The word is polysemous
and is closely associated with wisdom (nepakko), perfect awareness and
understanding (sampajano), restraint (samvuto), equanimity (upekkhako) and
attentiveness, mindfulness or heedfulness; all of these factors are supported
by memory, either of one’s past in this and former lives, one’s struggle with
afflictions, or the Buddhasasana which makes liberation possible. Context is
critical. “Mindfulness” only captures one aspect of sati’s semantic field, and,
to the degree that “memory” is not inherent in the overtones of that word, it
may well be unsuitable in various settings where “remembering” is the forefront
meaning. But if the reader of Buddhist scriptures is aware of the etymological
and semantic pith of sati, its grounding in “memory” and the various related
meanings described above, he or she will have a much clearer grasp of what was
intended in the Buddhadhamma when the word sati is used.

I would hazard a definition of sati as follows: Sati is that special faculty of
memory, supporting and supported by wisdom and heightened mindfulness, which
bears in mind the Buddha’s teachings and their relevance to one’s own personal
spiritual quest, facilitating detachment, equanimity and liberating insight.

In conclusion, I essay a creative, non-literal translation cum paraphrase
of the first of the famous refrain sections from the Satipatthanasuttam,

ti arakkhapaccupatthand. asammuyhanam sammad eva pajananam, sammohapatipakkho va
asammoho. tiranam kiccassa paragamanam. pavicayo vimamsa.
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taking some license with respect to word order, extended word meaning and
commentarial glosses.?®

Here, monks, a monk is ardent, perfectly understanding, and establishes
memory at the forefront of his/her mind. Having removed the five obstacles,
beginning with covetousness and discontent, he/she abides, reflecting on the
body as just a body, internally in the so-called “self”, externally, with respect
to “others”, and both together. From moment to moment he/she observes
phenomena rising and ceasing in the body separately and together, and he/she
observes bodies rising and ceasing from lifetime to lifetime. Recognizing that
there is indeed a body, he/she is fully aware just to the degree necessary for
the establishment of wisdom and memory in full measure; and he/she abides
independent, not grasping anything in the world. It is in this way,
monks, that a monk lives reflecting on the body as just a body.

2 The full text reads:DN 2, 292"1%: ‘Iti ajjhattam va kaye kayanupasst viharati, bahiddha
va kaye kayanupassi viharati, ajjhatta-bahiddha va kaye kayanupasst viharati. Samudaya-
dhammanupasst va kayasmim viharati, vaya-dhammanupassi va kayasmim viharati, samudaya-
vaya-dhammanupassi va kayasmim viharati. ‘Atthi kayo ti va pan’assa sati paccupatthita hoti
yavadeva iiana-mattaya patissati-mattaya. Anissito ca viharati, na ca kirici loke upadiyati. Evam pi
kho bhikkhave, bhikkhu kaye kayanupassi viharati. The reader will notice that I have incorporated
other phrases into the translation which occur just before the refrain, viz., Idha bhikkhave
bhikkhu kaye kdayanupasst viharati atapi sampajano satimd, vineyya loke abhijjha-domanassam
(DN 2, 290'*'%), and parimukham satim upatthapetva (DN 2, 291°). The notion that abhijjha
(covetousness) and domanassam (discontent) represent the five nivaranas (obstacles) comes from
the commentary, Sv 3, 759*%: yasma pan ettha abhijjha-ggahanena kama-cchando, domanassa-
ggahanena byapado sangaham gacchati, tasma nivarana-pariyapanna-balava-dhamma-dvaya-
dassanena nivarana-ppahanam vuttam hoti ti veditabbam. “It should be understood that, because
here attachment to sensual pleasure with the grasping of covetousness/greed (abhijjha), and
malevolence by the grasping of distress/dejectedness are included, the abandonment of the (five)
nivaranas is stated, by showing these strong two-fold phenomena (covetousnes and discontent/
dysphoria) which are included in them (the five nivaranas).” Viewing ajjhattam as self and
bahiddha as others also comes from the commentary (Sv 3, 765'*%). For the impermanence of
the body see footnote 25, also from the commentary. For the notion of “just a body” see Sv 3,
7653534 kayo ‘va atthi, na satto, na puggalo, na itthi, na puggalo, na atta, na attaniyam , naham,
na mama, na koci, na kassact, ti evam assa sati paccupatthita hoti. “He has full awareness present
that, ‘There is just a body, no being, no person, no woman, no man, no self, no belonging to a self,
no I, no mine, nobody, no belonging to anybody.’”
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Abbreviations

AN

BHS
CPD
DN

DN-t

Mil
MI

MW
OED
o)
Nidd I

Nidd 2
PED
Pjl
PjII
Ps

PTS
Sn
SN

Anguttara Nikaya, R. Morris, E. Hardy, PTS London
1885-1900

Buddhist Hybrid Sanskrit

Critical Pali Dictionary.

Digha Nikaya, ed. T.W. Rhys Davids, J. E. Carpenter, PTS
London 1890-1911.

Digha Nikaya Tika (Linatthavannand), Lily de Silva, Colombo
University, Ceylon, 1960.

Milindaparniha, V. Trenckner, PTS London 1890-1986

Middle Indic

Majjhima Nikdaya, ed. V. Trenckner, PTS London 1888-2009
Monier Williams Sanskrit-English Dictionary

Oxford English Dictionary

Old-Indic (Vedic)

Mahaniddesa, ed. L. de La Vallée Poussin, E.J. Thomas, PTS
London 1978

Cullaniddesa, ed. W. Stede, PTS London 1916.

Pali English Dictionary, T. W. Rhys Davids & William Stede,
Motilal Banarsidass, Delhi, reprint 2003 (originally published
London 1921-1925).

Paramatthajotika 1 (Khuddakapatha-atthakatha), ed. H. Smith,
PTS London 1915.

Paramatthajotikd 2 (Suttanipata-atthakatha), ed. H. Smith,
PTS London 1916-1918.

Paparicasiidant (Majjhimanikdya-atthakatha), ed. J. H. Woods,
D. Kosambi, I. B. Horner.

Pali Text Society
Sutta Nipata, ed. D. Andersen, H. Smith, PTS London 1913.
Samyutta Nikaya, ed. M. Léon Feer, PTS London 1884-2006.

Samantapasadika (Vinaya-atthakatha), ed. J. Takakusu, M.
Nagai, PTS London 1924-47.
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Spk Saratthappakasini  (Samyuttanikaya-atthakatha), ed. F. L.

Woodward, PTS London 1929-37

Sv Sumangalavilasini (Dighanikaya-atthakatha), T. W. Rhys
Davids & J. E. Carpenter, PTS London 1886-1932.
Vism Visuddhimagga, ed. C.A.F. Rhys Davids, PTS London 1920-21
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