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FOREWORD

This “Brahmavihara Dhamma” (Divine Abidings) ex-
pounded by the late Venerable Mahasi Sayadaw, reveals the
systematic method of developing Metta, loving-kindness
towards all beings and the way to lead a life of holiness.
The style of presentation and the informative materials
contained therein stand witness to the depth and wealth
of spiritual and scriptural knowledge of the eminent
author. The warmth and sympathetic understanding
of the human nature with which the author is moved,
reflects the noble qualities of a true disciple of the Buddha
who was committed to the welfare of all living beings.
And who had throughout his lifetime from the time of
His Supreme Enlightenment, devoted his compassionate
skill to the aid of others for their emancipation from woes,
worries and sufferings.

A careful reading of this Dhamma or teachings, followed
by an unfailing practice of meditation that has been clearly
presented in this text will, I believe, amount to storing a
fortune in the shape of happiness in the present lifetime as
well as higher spiritual attainment.

Buddhism, as a world religion, has proven to be a guiding
force to human civilisation and to all mankind who are
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in misery. Life, in fact, is full of sufferings, and what is
seemingly pleasurable is in reality miserable. It was only
after the appearance of Buddhism, which inculcates moral
discipline, and metta, loving-kindness that the people will
find a happier and peaceful world. The way to cultivate
metta and compassion (karuna) has been vividly shown
in this Brahmavihara Dhamma apart from other finer
qualities, which a human being should possess and
practise for the sake of one’s own benefit and of other
sentient beings. Full instructions are given in this text
of Dhamma to develop the noble practices particularly
the four Brahmavihara, namely, metta, karuna, mudita and
upekkha according to what has been taught by the Buddha
in a subtle and profound way with Great Compassion
flowing freely towards all living creatures. Buddha could
see how all beings are suffering and bearing the burden
of their khandhas for so long as they are drifting along in
the tide of samsara. The Dhamma has taught us to have
also (karuna) compassion, for others in distress including
animals from minute ones to enormous creatures. This
has been elucidated by the Venerable Mahasi Sayadaw to
enable us to clear away the dust in our eyes to discern the
truth.

This text of Dhamma is enriched with a number of

anecdotes which go to illustrate with lucidity the value of
developing loving-kindness, compassion and rejoicing in
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others’ prosperity and happiness, and also how to control
anger, avoid envy, practise patience and self-reliance and
other virtues. It has been emphasised that human life
is vulnerable to pain and suffering. Life is a process of
change from the simple to the complex, birth to death, from
beginning to end. Nothing ever remains the same in a man,
which is composed of riipa and nama which are arising and
vanishing at every moment of seeing, hearing, smelling,
tasting, contacting and imagining. The appearance
and disappearance of vibrating manifestations are the
becoming and cessation process of riipa-nama, which are
transient by nature. This fact of “impermanence” brings in
its wake discomfort; pain, illness and unhappiness as also
what is erroneously considered as joy and pleasure, which
are in fact, sukha-vedana. Preaching has been made that a
person who is not disciplined in morality will lack wisdom,
and in consequence, even a trivial evil committed by him
will lead him to the state of misery. Buddha has taught us
to pave our own way for salvation, i.e., to practice nobly
and diligently to get rid of all miseries. Buddha could
only teach us the way to happiness. “Purity and impurity
depend on oneself, no one can purify another”, says the
Buddha. This brings us to the law of kamma. We are the
heirs of our own kamma, good and bad actions of what we
have done in the past and what we are doing now. In the
matter of developing karuna (compassion) towards a being
who is suffering, and in extreme misery beyond succour,
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one will have to nurse a feeling of equanimity — upekkha.
In essence, it is to view the fate of that being as “kammassaka”
i.e, every living being has only kamma as his own personal
property in possession. Good kamma produces good and
bad kamma produces evil, e.g., “generosity” yields wealth;
“morality” causes one to be reborn in noble families in
states of happiness; “anger” causes ugliness, and so on.
These have been shown citing relevant stories, which are
authentic as taught by the Buddha.

Rare indeed is this Dhamma which has been so elaborately
expounded by the author, the Venerable Mahasi Sayadaw
that our heartfelt gratitude goes to the Sayadaw and also
to U Thein Han, a retired Judge and a Executive Member
of the Buddha Sasana Nuggaha Organisation, for making
tape recordings of this noble Dhamma preached by
the Venerable Mahasi Sayadaw. These recordings were
transcribed and the manuscript was presented to the
Sayadaw for scrutiny, rewritings and approval before the
final draft went to the press.

Life has been described as a continuous becoming (bhava)
like a wheel moving on and on upon the wilderness
of samsara. One is born, one grows and suffers, and
eventually dies to be reborn and continues the endless
journey called bhava” — life existence. Buddha has
pointed out that insight knowledge, called wisdom can be
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gained only by way of achieving sila, samadhi and pafifia
(morality, concentration and wisdom) through the Noble
Eightfold Path. Wisdom, therefore, constitutes the great
accomplishment for an aspirant. One who aspires should
know the true characteristics of anicca, dukkha and anatta
(impermanence, suffering or unsatisfactoriness, and
not-self) through serious contemplation on and noting,
which will finally lead towards complete liberation from
sufferings after attainment of magga-phala-fiana (path and
fruition knowledges). The Venerable Mahasi Sayadaw has
given us guidelines to achieve that insight wisdom by the
practice of vipassana even while developing metta, karuna,
etc. Impermanence of all things are evident. When we are
young, we are only vaguely aware of these things. It is
because of lack of wisdom that health and vigour act as
barriers against the onslaughts of life. With the passage
of time as we grow older with grey hairs and other signs
of decay, we come to see what is actually happening to us
in true perspective, and the significance of the ceaseless
change occurring in us and things around us. Buddha'’s
teaching is as vital and relevant today as it was when he
lived centuries ago.

I have translated this wonderful Dhamma with as much
scholarly accuracy as possibly, and with my humble
spiritual perceptiveness that is within my practical
knowledge of the Dhamma which I have been able to
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acquire under the guidance of my spiritual teachers.
May this work contribute towards a wider knowledge
of the Dhamma and a deeper appreciation of Buddhism,
which is highly pragmatic. May the constant practice of
the Dhamma on the lines indicated in this text prevent
akusala (unwholesome states of mind) and ultimately
destroy all the fetters that keep us away from our final
goal, Nibbana.

MiN Swe (MiN Kyaw THU)
SECRETARY
BupbpHaA SAsanaA NUGGAHA

RANGOON, BURMA.
FeBRUARY 5, 1983.
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BRAHMAVIHARA DHAMMA

PART I

* Namo Tassa BHAGAVATO ARAHATO SAMMA SAMBUDDHASA

PRELUDE TO THE DHAMMA

Today is the Full Moon day of Waso, 1327 B.. Starting from
today, I will give teachings on the Brahmavihara Dhamma.
In the phrase or group of words — “Brahmavihara”, the
word “Brahma” means “Noble”. This word, if properly
pronounced in Pali should be recited as “Birahma”. In
Burmese, it is to be represented and recited carrying a
vocal sound as “Brahma”. This can be easily understood.
The word “Vihara” conveys the meaning of “Dwelling”, or
“Abiding”, or “Living”. Hence, “Brahmavihara” purports
the meaning of “Noble Living”, or rather, “Living in the
exercise of goodwill.”

The expression “Brahmavihara”, if analysed, will include
mettd, friendliness or loving-kindness, karuna, compassion,
mudita, goodwill or rejoicing with others in their happiness
or prosperity, and upekkha, equanimity or indifference to
pain and pleasure. These are the four kinds of Brahmavihara.

* Translation: Homage to Him, the Exalted, the Worthy, the Fully Enlightened One.
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It has however been mentioned in Mahagovinda Sutta
as “Brahmacariya” Therefore, Brahmavihara Dhamma is
commonly named as “Brahmacara” Dhamma. Brahmacariya
means Life of Holiness or Living a Virtuous Life. This can
therefore be also called Brahmacara Dhamma from now
onwards.

Then also, in the Abhidhamma desana, the Brahmavihara
Dhamma has been explained as appamatta, the term that
is derived from the word “infinite” or “boundless”. It has
been so named as appamatta because when developing
mettd, loving-kindness, it could be done with unlimited or
perfect exercise of the qualities of friendliness — metta etc.,
towards all beings.

Analytical statement of the meaning of metta

Of the four kinds of Brahmavihara Dhamma, metta
means love, karuni means compassion, muditd means
happiness or joy, upekkha means equanimity. Out of these
four meanings translated into English, only the meaning
of the word ‘compassion’ is clear and precise without
mingling with any other sense or terminology. The term
“love” may convey the sense of clinging or attachment
with rdga, human passionate desires. “Happiness” also
concerns rejoicing for fulfillment of one’s own desire or, in
connection with Dhamma. “Equanimity or Indifference”
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covers various aspects of mental sensations, etc. As such,
it the meanings of the terms: metta, mudita and upekkha are
rendered in English as love, happiness and equanimity, it
would appear to have related to other meanings of different
shades, extraneous to what is really intended to convey.
Hence, it would be more obvious, if they are expressed in
ordinary Pali usage, as metta bhavana, karuna bhavana, and
upekkha bhavana. So we shall use the Pali language, which
is more comprehensively clear to delivering this teaching.

Metta bhavana means nothing but to develop one’s mind
with loving-kindness towards others. When a thought
occurs wishing prosperity and happiness to others, it is but
a virtuous thought. What is meant by karuna bhavana is to
develop compassionate feeling towards other beings. Even
ordinarily, if one feels pity towards the other wishing him
escape from sufferings, it is a virtuous thought of karuna.
As regards “mudita”, it conveys the sense of joy or rejoicing
with others in their continued happiness and prosperity.
Regarding the term upekkha, it is a feeling of indifference or
equanimity withnointerest or worry in another’s happiness,
state or condition — having a neutral sensation — thinking
that these things have inevitably happened according to
kamma, the consequential effects of good or bad merits. Of
these four sorts of brahmavihara, first and foremost, I shall
deal with the development of metta brahmavihara.

¢ If you need help with the Pali terms, please refer to the Pali-English Glossary.
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MAKING PREPARATORY ARRANGEMENTS

In the Visuddhi Magga (The Path of Purification — a text
on meditation), before explaining the manner as to how
contemplation should be made on pathavi kasina, (the earth
kasina), the subject of preliminary arrangements (parikamma)
to be done, has been elaborated quite exhaustively. To
put it in a nutshell as to what is most essential, priority
should be given to the proper observance of morality, the
purity of sila, and then to completely settle anything to
be done which may cause hindrances (palibodha) or create
a feeling of worry in regard to the residing monastery.
The next point is to accept with faith and confidence the
instructions given relating to the method of developing
loving-kindness (metta), which one intends to take up from
a competent meditation teacher (kammatthanacariya). This
is the method I am now going to prescribe. It is necessary
to stay in an appropriate monastery, or rather, a retreat
centre, and settle all anxieties likely to creep in, such as,
shaving the head and cutting off the hairs on the head and
clipping the finger and toe nails and carrying out other
trivial matters. Later, take a rest for a while after meals to
avoid sluggishness or inertia. Only after finishing up all
odd jobs that need to be performed, choose a quiet spot or
a place of solitude, and then take up a sitting posture with
ease and comfort.
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SITTING PosTURE WiTH LEGS CROSSED

Sitting with ease and comfort means to obtain a comfort-
able way of sitting so that one can sit for a long time without
interfering with his or her contemplation. To begin training,
the best way is to sit erect cross-legged so as to become
comfortable. There are three kinds of sitting postures.

(I) The manner of sitting posture found in Buddha
images or statues. This is not very easy for the
Burmese people to imitate.

(2) The way bhikkhunis or nuns used to sit without
interlocking the legs, is not suitable. This position
is generally adopted by many. It is to keep the legs
parallel while sitting without pressing one against
the other. It may be feasible since, the posture will not
block the blood flow running through the veins.

(3) The sitting posture adopted by bhikkhunis, which
is best, i.e., the sitting posture with half the length
of the legs crossed. Any one of these three types of
sitting postures, best suited to you, may be chosen.
Females also may sit as they please. The manner of
taking a sitting posture as stated, is required only at
the primary stage of meditation. Thereafter, sitting
postures with knees up or with legs stretched, may
be taken up according to circumstances.
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MEDITATING BY TAKING UP A1L 4 IRTYAPATHAS OR POSTURES

Meditation can be done while walking, or standing, or
sitting, or lying down, which are the four usual postures.
It is clearly evident that meditation exercise can be made
by adopting any one of the four postures as stated in the
Metta Sutta in the following words:

“Tittham caram nisinno va, sayano yavatassa
vitamiddho etam satim adhittheyya.”

The meaning of this Pali phrase is:

Tittham — either in the act of standing, caram — or in the
act of walking, nisinno va — or while sitting, sayano — or
while lying down, yavatd — for the duration of that period,
vitamiddho — the mind will be free from sloth or sleepiness,
assa — and it will so happen. Yavata — for that particular
length, of time, etam satim — this practice of mindfulness
which arises along with loving-kindness, adhittheyya
— should be developed by fixing the mind upon it and
letting oneself remain in this state of mind.

It has been clearly instructed to contemplate and note

by way of assuming the four usual postures not only in
respect of metta bhavand, but also in regard to practising
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satipatthana vipassana relating to which it has been preached
as gacchanto va gacchamiti pajanati”, etc.

Hence, although instructions have been given to take
up a sitting posture cross-legged at the initial stage of
meditation, all of the four iriyapathas or postures can be
adopted as may be considered appropriate in developing
metta bhavand, i.e., meditation to cultivate mindfulness
on loving kindness. The essential point is to develop
contemplation on loving-kindness on all occasions or
rather continuously, leaving aside about four hours at the
time of midnight or six hours time for sleep. When going
to bed at about 9 or 10 p.m. while lying in bed before falling
asleep, it should be so developed.

WEIGHING UP THE Pros & CoNs

After taking up the cross-legged posture, the faults of
anger or malice and the advantages of patience should be
imagined and reflected upon. If these have been already
reflected upon earlier, it would be quite sufficient. This
has been accordingly instructed in as much as benefits
will be accrued by reflection. It is not extremely important
though. If meditated with intense faith and enthusiasm,
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beneficial results would be derived. Nonetheless, if one
is going to undertake any kind of work or business, there
may be things which are to be reflected upon or fulfilled.
Rejection can be made only when one sees the fault. For
example, take the case of a person sweeping and cleaning
a room in a house or a monastery, with a broomstick. He
would pick up and throw away scraps of paper, cloth or
broken pieces of stick if they are considered by him as
mere trash or worthless stuff to be discarded. If such
trash or waste matter are kept or put aside in this or that
place inside the room, the room cannot possibly be free
from rubbish. In the same way, if the fault of anger is
not perceived, one is likely to accept that ‘anger” without
rejecting it. There is every possibility that such a state of
atfairs or condition would prevail.

For instance, nowadays people who bear grudge against
someone or have grievance against others for having
done something wrong to their detriment, may be said to
have been harbouring the anger or malice. An aggrieved
person who has so become angry, may feel bad or sour
even if others would appease his anger by comforting
him with nice words. And then, he might even consider
it pleasurable to entertain this blooming anger, or even
become infuriated or flared up when someone tries to
sober him down. Moreover, it is likely that he would even
blame others for bossing him. This resembles a person
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who keeps a venomous viper in his pouch tucked up at
his waist accepting the anger not realising the disastrous
consequence or the fault of it. Hence, to be able to reject
the anger, one should reflect upon the faulty nature of this
anger or the spiteful feeling. The manner of reflection to be
done according to the texts of Dhamma, has been shown
as follows: At one time, on being asked by a wandering
ascetic, Paribbajako, by the name of Channa, as: “For what
kind of fault that is inherent or apparent in raga, dosa and
moha, has it been preached and prescribed for rejection, or
rather, to get rid of them?”, the Venerable Ashin Ananda
Thera gave the reply as stated hereinafter.

THE FAULT OF ANGER

Avuso — O, my friend Channa, duttho — a vicious person
who is bearing ill-will or becoming angry, dosena abhibiito
— being overwhelmed with anger, nay, overpowered by
anger or resentment, pariyadanam citto — which has used
up or wiped off all noble-mindedness or virtuous thoughts,
nay, without goodwill because of anger, attavyapadayapi
ceteti — plot to cruelly cause himself to suffer misery;
paravyapadayapi... ubhayavyapadayapi ceteti — carry out
plans to ill-treat himself as well as others, and bring about
miserable conditions. Kayana — physically, duccaritam
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— bad deeds, such as killing, etc., carati — are committed;

vacara — verbally (and) manasa — mentally, duccaritam —
utter abusive words, wishing others’ ruin or destruction in
life and property and so on. In essence, it is to reflect and
exercise restraint based upon this Dhamma so preached.
The manner of reflection and exercising restraint or
keeping one’s mind under control is:

When giving rise to aggressive anger, it is obvious that
one becomes miserable. Feeling of joy or happiness which
previously pervades him immediately disappears. Mental
distress takes place which then changes his looks to
become grim and distorted caused by unhappiness. He
would become fidgety, and the more he becomes furious,
the more he is distressed and embarrassed both physically
and mentally. Anger may incite him to commit murder or
utter obscene words. If he makes a retrospection of his past
evil deeds, he will, in the least, feel sorry and humiliated
by being conscious of his own guilt; or that, if he has
committed a crime, he will definitely suffer all at once in
receiving due punishment for his crimes. Furthermore,
in his next existence he can descend to the apaya realm
where he will invariably have to undergo immense
suffering and misery. This is just a brief description of
how anger will bring about dire consequences. Such
incidents can be personally experienced and known by
mere retrospection.
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Misery caused to others by anger is more obvious. In the
least, making others feel unhappy by word of mouth is
fairly common. A person who is railed at may feel awfully
distressed and suffer mental pain. Angry mood may
relegate to the level of killing others or causing severe
suffering mentally. Even if no terrible consequence may
not take place in the present lifetime, an angry person
will land in the nether world in his future existences.
If at all he is reborn in the world of human beings by
virtue of his wholesome kusala kamma, he will be greatly
handicapped with a short span of life, exuberant diseases
and ugliness in his personal appearance. Anger cut both
ways endangering both the person who is angry and the
aggrieved. I would not propose to illustrate further citing
relevant stories relating to the manner of reflection on the
faults of anger since there is hardly any time at my disposal
to tender my teachings on how metti can be developed.

THE BENEFICIAL FRUITS OF PATIENCE

Next, in the matter of reflecting on the merits or fruits
of ‘patience’, khanti. Patience or forbearance is basically
the Dhamma contrary to anger, which, in other words, is
adosa — absence of anger. It is similar to the essence of
mettd, loving-kindness. In particular, what is said to have
patience, is to be able to endure any kind of provocation
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and to remain calm without anger and doing evil. Metta or
loving-kindness is more significant or rather, far-reaching
inmeaning than patience. Itimbibes the quality of goodwill,
rejoicing with other people’s happiness. The advantages of
patience have been described in the Visuddhi Magga (The
Path of Purification) in the manner stated below.

“Khanti paramam tapo titikkha” which means “Patience is
the highest or best devotion”. It is the noblest and pious
practice of virtue.

“Khantibalam balanikam”. It connotes that since patience has

its own strength, it should be understood as preached
by the Buddha that the beneficial fruits of patience by
symbolising the attributes of a noble person — brahmana,
have the force of strength which is but patience. What is
actually meant by this Dhamma is that the strength or
vigour of patience capable of preventing anger resembles
a force of army which is able to defeat the enemy. Buddha
has therefore preached that a person who is equipped with
this strength of patience is a Brahmana, a Noble One.

“Sadatthaparama attha, khantra bhiyyo navijjati.” The gist of this
Pali phrase is that of all the advantages, one’s own benefits
or interests, is the noblest. Among the best advantages,
nothing excels the beneficial results of forbearance or
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endurance. The advantages of patience should be realised
as had been stated by the King of Devas — Sakka, cited
above.

As stated in the foregoing Desanas, patience is the noblest
and the best practice. Itismost noble and admirable because
one who has patience will be able to tolerate all criticisms
or irritating remarks which would ordinarily incite retort
or refutation; and by virtue of this noble attribute, he will
earn respect and approbation from others. He will also
receive help and assistance when occasion arises and can
bring about closer intimacy between himself and other
friends. Nobody would hate him. These advantages or
benefits are quite conspicuous.

If retaliation is made against any verbal attacks, hot
controversy will ensue between the two parties and
quarrel will break out. Feeling of hatred and animosity
will creep in and the parties may become antagonistic
to one another with malice and also become enemies for
life. If no tolerance or patience is practised, one will be
inclined to cause harm to another, maybe, throughout
the entire lifetime. If, however, patience is cherished or
nursed, it would bring about a world of advantages. This
can be clearly known by retrospection. Hence, the Exalted
One had prescribed in the form of Patimokkha, the Code of
Conduct for monks.
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It has been preached as: “khanti paramam tapo titikkha
nibbanam paramam vadanti Buddha”, etc. This has been
mentioned earlier. Nibbanam — the most Noble and
Virtuous. It was taught as such by the Lord Buddha
simply because all practices for the derivation of merits
can be carried out successfully only if there is patience.
When donation is offered on a magnificent scale with
the greatest generosity, it shall be performed with great
patience. In practising sila, moral precepts, spirit of
tolerance required to be borne by a person becomes more
prominent. In practising and developing meditation, i.e.,
bhavana, it becomes predominant. All bodily sufferings
and miserable conditions will have to be tolerated,
and only by contemplating and noting with patience,
concentration and wisdom or knowledge can be gained.
If changes in the bodily postures are frequently made
on account of minor discomforts, such as, stiffness,
hotness and pain, it will be difficult to enhance one’s
own power of concentration — samadhi. This will make
it harder to achieve vipassana insight knowledge. Only
when one contemplates and notes with patience and
endurance, jhana samadhi can be attained. Then only,
special knowledge of vipassana or the higher awakening
consciousness of the Dhamma along with magga-phala-
fiana, i.e., Knowledge of the path and fruition, can be
realised. As such, it may be stated that patience is the
noblest and highest practice.
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A wise old saying, “Patience will carry one to Nibbana’
is most appropriate. In practising for the fulfilment of
ten forms of paramitas, or ten perfections, it can be fully
achieved if khanti or patience is applied. Among these
paramitas, determination, exertion and knowledge (pafiria)
are proximate to the attainment of Nibbana. Only if
relentless and persistent effort is made as originally
intended to reach Nibbana with a firm determination,
vipassana knowledge and ariya-magga-iiana will be fully
accomplished. If so diligently practised with patience
arahatship will be attained. Such an arahat is said to be a
noble Brahmana who is fully endowed with the strength of
patience. That is what Buddha has said. It is indeed a noble
practice which can lead to Nibbana. When developing metta,
practice of patience is essentially fundamental. Only in the
absence of anger, and by practising patience, mindfulness
and metta will become developed. This is the reason why
it has been instructed to reflect upon the advantages of
patience prior to developing loving-kindness or metta.

THE MANNER OF DEVELOPING METTA

It is stated that mettd should be developed in order to
make the mind free from the ills of anger by reflecting
upon its faults or evils as well as upon the advantages
of patience so as to conjoin patience by letting it run
parallel. One way of developing metti is to gain perfection,
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i.e, paramitd, and also merit. Another way is to develop
metta for the attainment of jhana samadhi. There are two
kinds as just stated. Visuddhi Magga has analytically
and distinguishably commented upon in explaining the
method of developing metta for the achievement of jhana
samadhi, as to who should be omitted at the initial stage
of developing and transmitting metta, and who should be
entirely excluded in developing loving-kindness. As time
does not permit at present (today) to explain the difference
in their distinctive features, I am inclined to speak about
the manner of developing metta for the purpose of gaining
perfection and merit, first and foremost.

In the matter of metta bhavana, developing metta through
meditation, it can be exercised and developed by
contemplation, dwelling the mind on all human beings or
other sentient beings (living beings) who may be seen or
heard, or who may appear in the mind’s eye. The manner
of developing with a feeling of benevolence as stated in
Suttanta Pali and Atthakatha, which say, “May one gain
happiness,” or “May all be happy and healthy,” i.e. “Sukhita
hontu,” or “Sabbe satta bhavantu sukhitatta.” “May all beings
be pleased and happy.” Briefly put, goodwill should be
imparted in the following way:

“May all be blessed with happiness”
(To be repeated twice).
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Therefore, whether one is residing in his own quarters or
whether one is moving about or working, if a person or
any living being is seen or heard, loving-kindness should
be developed with a sincere and sympathetic feeling as
“May he find happiness! May he find happiness!”. In the
same mannet, it is to put the spirit of loving-kindness in
the bottom of your heart mentally, saying, “May all beings
be happy”, in case a large gathering of people or a number
of other beings are seen or heard. This is quite an easy
and excellent way of radiating metta since every being
wishes to be happy. This method of developing loving-
kindness is metta manokam, the noblest feeling springing
from the mind. At the moment when monks and laity
are worshipping and paying homage to the Lord Buddha,
they used to develop loving-kindness by uttering “Sabbe
sattda avera hontu,” etc., i.e,, “May all beings be free from all
dangers.” It is called “metta vacikam” as this feeling of metta
is expressed by word of mouth. If the words “May all be
happy” are uttered verbally, it is also “metta vactkam”.

In this regard, besides developing mettd, mentally and
verbally, special care should be taken to also render
physical assistance to others, whenever possible, so as to
make them feel happy. On the other hand, it would be
meaningless in fostering loving-kindness, if one causes
misery to others either physically, or verbally, or mentally.
It is therefore essential to do good to others, and by doing
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so, the act of developing mindfulness on loving-kindness,
may be said to be genuinely effective. For instance, while
loving-kindness is radiated from his heart to a person who
is coming face to face with him in a narrow lane wishing
him happiness, it would also be necessary to give way to
him, if he is worthy of respect. Such a behaviour would
then amount to honouring him with a virtuous thought
and would be in consonance with one’s own inner feeling
of metta

He who develops loving-kindness to others, while
travelling, would be required to make room for other
tellow travellers who may be looking for accommodation
in the same carriage, provided of course, there is
available space. He should assist others as far as possible
if he happens to find them overburdened with a heavy
load. In connection with business affairs, it amounts to
exercising loving-kindness (mettd) by instructing another
person in matters with which he is not acquainted. Speak
gently and sweetly, and accord a warm reception with
a fine gesture and a smiling sweet face. Help a person
to the best of one’s own ability. These are the genuine
manifestations of goodwill and loving-kindness. To
speak with a sweet voice is metta vactkam. Giving physical
help to others is metta kayakam.
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How 10 DEVELOP THE 528 KINDS oF METTA

What has been stated in the Patisambhida Magga Pali that
528 kinds of metta are developed, refers to the manner of
developing metta by those who have achieved metta jhana.
At the present time, however, it is usual to develop metta,
as a binding duty by monks, to do the recitation for the
achievement of paramita and kusala. The Pali dictum usually
chanted is the same as the recitation done by rote by the
majority of the people. I would first of all recite the dictum
in Pali for the purpose of elucidation and enumeration.

Sabbe satta, sabbe pana, sabbe bhiita, sabbe puggala, sabbe
attabhavapariyapana. Up to this, these five phrases denote all
sentient beings without distinction and limitation. Hence,
the expressions: sabbe sattda — all creatures, sabbe pana — all
those beings who breathe, sabbe bhiita — all living beings,
sabbe puggala — all those individuals or persons, and sabbe
attabhavapariyapana — all those individuals or persons
who have the attributes of a being or khandha, convey the
same meaning. Each and every expression mentioned
above, refers to all beings.

Then comes: sabba itthiyo, all females; sabbe purisa, all
males; sabbe ariya all Noble Ones; sabbe anariya, all those
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puthujjana or ordinary worldlings; sabbe deva, all those
devas or celestial beings; sabbe manusa, all those human
beings; sabbe vinipatika, all those beings belonging to the
tour apayas. These expressions denote the different types of
seven species of beings, namely, a pair of males and females,
a pair of ariyas, Worthy Ones, and worldlings (puthujjana),
and three groups of beings, viz.: Devas, human beings
and beings belonging to apayas. Loving-kindness that is
developed radiating towards the seven groups severally
and individually identifying them in their respective
different identities is known as odhisa metta. The first five
phrases earlier stated having no limitations with reference
to all beings, is called anodhisa metta, which means metta
without any distinction and limit.

In developing mettd, these two groups forming twelve (12)
aphorisms should be recited or uttered in combination
with the four phrases, viz.: Avera hontu — May escape
from all dangers; avyapajjha hontu — May be free from
mental distress or suffering; anigha hontu — May be free
from bodily suffering or injury; sukhi attanam pariharantu
— May have the full accomplishment with complete
happiness, or rather, be able to happily shoulder one’s own
bodily-self. The last dictum conveying goodwill: “May
have the full accomplishment with complete happiness
and be able to shoulder one’s own bodily self or khandha”
is very significant and meaningful. All beings are prone
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and exposed to external dangers of all sorts. There are also
dangers of diseases and sufferings — dukkha vedanas — in
the material body itself. Moreover, for the sake of one’s own
good health and proper livelihood, everything possible
should invariably be done and achieved. Only when free
from danger and harm that may befall a man, and when
necessities of life are adequately obtained, then happiness
will be derived both physically and mentally. If the burden
of khandha can be successfully shouldered, it can be said to
be satisfactory from the point of worldly affairs. That is
the reason why development of metta should be seriously
made with a benevolent frame of mind by uttering the
words. “May one be able to shoulder and sustain one’s
own bodily-self — khandha, with happiness.”

If metta is developed saying, sabbe satta avera hontu: May
all beings be free from danger and harm, etc, which
comprise 5 phrases of anodhisa (mettd) combined with four
(4) kinds of developing metta, it will come to (5 x 4) = 20.
This is anodhisa mettd, twenty in number. Next, if further
development of metti is practised, uttering, “sabba itthiyo”
— all females, etc., comprising 7 phrases of odhisa (metta)
along with the expression of sentiment — “May all be
free from danger, etc.,” which describe the manner of
developing metta in 4 phrases, it comes to (7 x 4) = 28. This
is odhisa metta, twenty-eight in number. If added with 20
anodhisa mettd, it will come to a total of 48. This mode of
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developing metta bhavana without direction-wise as to the
region of the earth is called disa anodhisa metta.

Similarly, developing metta towards all beings living in
the East — puratthimaya disaya, as: “sabbe satta avera hontu”,
i.e., “May all beings be free from danger and harm, etc”,
would make up a sum of 48. In the same way, the rest
of the cardinal points of compass indicating direction
of the regions by the magnetic needle, viz; the West (48)
in number, the North (48) in number, the South (48) in
number, with the addition of the four anudisas or vidisas
viz.: the South-east (48), the North-west (48), the North-
east (48), the South-west (48), and also together with the
two, namely, hetthimaya disaya (48) and uparimaya disaya
(48), the Nadir and Zenith — (all six) when added up with
the ten disas (regions) each having 48, will amount to a total
of forty-eight multiplied by ten (48 x 10) = 480. This being
the way of developing metta region-wise of the Universe
according to what is indicated by the compass needle, is
known as disa odhisa metta. If this 480" is added to 48 of disa
anodhisa it will reach the total figure of 528 kinds of metta.

In order to have an idea of the numerical units of the 528
kinds of metta; let us develop loving-kindness by reciting
as follows,

1.  May all beings be free from danger, from
mental distress (misery), from bodily suffering,

40



After the recitation of the words, “May be free from
danger” in the course of developing mettd, the mind that
concentrates and the voice of utterance immediately come
to cease. This cessation of mind and matter, nama and
riipa, must also be contemplated. If contemplation is made
as such, metta samatha together with vipassana become
developed in pairs. The continuous contemplation of
samatha and vipassana in pairs is called yuganaddha
vipassand. Let’s recite and develop mettd by applying this

and be able to shoulder the burden of one’s
own khandha with both physical and mental
happiness (4 kinds).

May all beings who have life and breath, i.e.
who breathe, be free from danger, from mental
distress, from bodily suffering, and be able to
shoulder the burden of one’s own khandha or
material body with both physical and mental
happiness (4 kinds of metta).

method of yuganaddha.

3.

May all conspicuous living beings be free from
danger, from mental distress, from bodily
suffering, and be able to shoulder the burden
of one’s own khandha with both physical and
mental happiness (4 kinds).
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May all individuals be free from danger, etc.,
etc. (4 kinds).

May all those who have the material khandha,

the bodily-self, be free from danger, etc., etc.
(4 kinds; 5 x 4 = 20 kinds).

14

All females (the use of the expression “females’
is sweet to the ear; it includes female devas or
divine maidens, female animals, such as cows,
female buffaloes, female petas, female asuras,
and females of apaya (hell, etc.) May all those
females be free from danger, from mental
distress, from bodily suffering, and be able to
shoulder the burden of their own respective
khandha with physical and mental happiness
(4 in number).

All males (the term “males” likewise sounds
sweet to the ear; it also includes all male devas
and male animals, etc.). May all these males

be free from danger, from mental distress, etc.
(4 kinds).

May all Ariyas, Noble Ones, be free from
danger,... with both physical and mental
happiness (4 kinds).
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4.  May all puthujjanas, common worldlings, be
free from danger, etc., (4 kinds).

5.  May all devas, celestial beings, be free from
danger, etc., (4 kinds).

6. May all human beings be free from danger, etc.,
(4 kinds).

7. May all apaya beings (beings in hell) be free
from danger, from mental distress, from bodily
sufferings, and be able to shoulder the burden
of one’s own khandha with both physical and
mental happiness (4 kinds); (7 x 4 = 28 kinds).

These are the twenty-eight (28) odhisa metta. If these are
added to twenty (20) of anodhisa metta mentioned in the
foregoing, it would come to 48 kinds of metta. Thereafter,
let us recite and develop mindfulness on metta in the
following manner beginning with the Eastern region,
each phrase having 48 kinds. This manner of developing
mettd appears acceptable to every Buddhist. It is easy. Even
those who have no adequate knowledge can understand.
Let’s begin chanting.

1. May all beings in the Eastern region, be free
from danger, etc.,.
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May all persons who breathe or are alive
through respiration in the Eastern region,
be free from danger, etc,,

May all those persons who obviously exist in
the Eastern region, be free from danger, etc.

May all individuals in the Eastern region be free
from danger, etc,,

May all those who possess the material khandha
or bodily-self, in the Eastern region, be free
from danger and be able to shoulder the
burden of khandha, etc.,

May all females in the Eastern region, be free
from danger, etc.,

May all males in the Eastern region, be free
from danger, etc.,

May all ariyas in the Eastern region, be free from
danger, etc.,.

May all puthujjanas in the Eastern region, be free
from danger, etc.,

May all devas in the Eastern region, be free
from danger, etc.,

May all human beings in the Eastern region, be
free from danger, etc.,
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May all apaya beings in the Eastern region, be
free from danger, mental distress, bodily
suffering, and be able to shoulder their own
respective khandha with both physical and
mental happiness.

Likewise, it is to be recited and developed in respect of
the remaining nine regions. For the time being, it would
be sufficient enough to recite and develop the first and
the last phrase or expression (of words). Let’s do the
recitation.

2. May all beings in the Western-region, be free
from danger, etc.
May all apaya beings in the Western region, be

free from danger, etc.

3.  May all beings in the Northern region, be free
from danger, etc.
May all apaya beings in the Northern region, be

free from danger, etc.

4. May all beings in the Southern region, be free

from danger, etc..
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May all apaya beings in the Southern region,
be able to shoulder their own burden of
respective khandha, etc.

May all beings in the South-Eastern region, be

free from danger, etc.

May all apaya beings in the South-Eastern region,
be free from danger, etc.

May all beings in the North-Western region, be

free from danger, etc..

May all apaya beings in the North-Western
region, be free from danger, etc.

May all beings in the North-Eastern region, be

free from danger, etc.

May all apaya beings in the North-Eastern
region, be free from danger, etc.

May all beings in the South-Western region, be

free from danger, etc.

May all apaya beings in the South-Western
region, be free from danger, etc.
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*9.  May all beings in the Nadir be free from danger, etc.
May all apaya beings in the Nadir be free from
danger, etc.

10. May all beings in the Zenith be free from
danger, etc.
May all apaya beings in the zenith be free from
danger, etc.

* A question may arise as to who are the ariyas, devas and humans in the

Nadir, and similarly, as to who are the people and apiya beings in the Zenith.
Such a question may be answered and elucidated as follows:

If a person residing in the upper-storey of a house or monastery, etc., while
developing and radiating or sending mettd, there can be ariyas, devas and
humans in the lower storeys or in other similar places. While developing metta
from the top of a mountain, etc,, there can be ariyas, devas and humans in places
at the foot of the mountain or low lying areas, such as valleys. If the person who
develops mindfulness of metti stays in the lowest level or surface of the earth,
there can be humans, devas and ariya-devas living on the surface of the wide
expanse of water in the ocean. In the deep below the surface of water, there can
be devas, and ariya-devas. In this connection, recollection may be made of the
belief entertained by some people that Ashin Upagupta is residing in the sea.

In much the same way, if metta is developed while remaining on the surface of
the earth, there can be human beings on the higher level of the earth, on the
elevated planes, on the hills or mountains, or on the upper-storeys of the house or
monastery. Moreover, animals such as, insects, birds, etc., may be present in those
places higher up — or in the firmament. In the Chapter relating to the story of
Vinita of Fourth Parajika paragraph of the Rules of Discipline and in the Nidana
Vagga Lakkhana Sanyutta Pali, it has been stated that there are petas in the sky or
the firmament running about bitterly crying in great pain. This bears testimony
to the presence of apaya beings in the higher region up in the sky. In regard to
insects, flies, birds and other animals with wings moving through or flying in the
air up in the sky or heaven, they can be clearly seen even with the naked eye.
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What has been recited and developed is a brief but
comprehensive account of the 528 kinds of metta. This
is the manner in which persons who are accomplished
with metta jhana, have immersed themselves in a trance
of jhana. In any case, those who have not yet achieved the
jhana, could also radiate metta bhavana in the same manner
as stated. Those who have special perfection or paramitas
may even attain mettd jhana while developing metta. Then,
in the event of failing to achieve jhana, beneficial results
will be undoubtedly accrued as mentioned below.

Bhikkhave — O, Monks! Bhikkhu — a monk, Metta cittam
— by being able to entertain or dwell upon the noble
thoughts of loving-kindness for the sake of another’s
happiness, even for a flick of a second (Iccharayasarghata
mattampi) — (Reference Anguttara Ekakanipata 53 Sutta),
and if such thought were borne in his mind with attentive
concentration (Ref.: 54 & 55 of that Sutta), the monk who
has so developed his mind in imparting metta to others, is
deemed to be a person not devoid or divested of jhana, or a
person who strictly conforms to the practice as instructed
and admonished by the Blessed One. Furthermore, he is
also a person truly deserving of accepting without vanity
the gift of meals offered by the people of the country or
citizens. Hence, how it could be said that those monks who
have frequently practised and developed the feeling of
loving-kindness, would have been deprived of jhana? This
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is the preaching of the Buddha, and as such, there is hardly
any doubt that developing metta is highly advantageous.

According to this desand, even if the feeling of metta,
loving-kindness, is fostered for a very brief duration of a
split-second, he who exercises this goodwill or benevolent
feeling towards others may be said to be a person who is
not devoid of jhana-contemplation. He shall be deemed a
person who has truly practised in compliance with the
due admonition of the Blessed One. If he were a monk, he
is deservedly worthy of enjoying the meals offered by his
benefactors. He may be regarded as having enjoyed the
meals or food so offered there by making the donor gain
merits or benefits. It is because if the meals are taken by
the monks without self-examination or contemplation, i.e.,
paccavekkhanam, it would amount to accepting and taking
meals on deferred payment of loans. The reason being that
if a monk not being accomplished with sila, eat the meals
which should be taken or consumed by a monk fully
accomplished with all four moral precepts, it is similar to
taking the meals on credit system, saying that he would
only later repay it by fulfilling the required sila, morality
or precepts. Also, full benefits will only be derived by the
alms-giver if he offers anything in charity to a monk who
is fully accomplished with the four silas. Therefore, the
Commentaries have said that the enjoyment or partaking
of the four kinds of property, such as meals, etc., without
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reflecting with his intelligence and without consideration,
will amount to taking things on loan for which he will
have to account for.

A monk who is developing metti towards others even for
a moment, shall be deemed to have accepted the gifts in
the role of a real owner. He is like one who inherits the
properties. That is the reason why it may be construed as
consuming or partaking of things or food offered, without
vanity or futility. Atthakatha goes to say that “(sanghe)
dinna danam” — the gift that is given, or rather, offerings
bestowed on the Order of monks “mahathiyam hoti
mahapphalam” — have great reward. For being beneficial
as such, it may be said to be consumed without futility.

THE MANNER OF DEVELOPING METTA
BY ASHIN SUBUTI

The exercise of mindfulness on metta can bring about
much benefit particularly in the interest of the donors.
Such being the case, Ashin Subiiti Thera, an arahat, used
to enter into a trance of jhana metta while stopping a
while in front of every house when going round for alms.
Only after arising from this metta jhana, he accepted the
offering of food. This is done so with a view to bestowing
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beneficial results on the male and female benefactors. The

said Ashin Subiti later received the highest approbation

from the Buddha and was conferred upon with the pre-
eminent title of etadagqa (foremost) of all the noble disciple-
donees — recipients of alms. Nowadays, on the occasion of
religious functions held in connection with the offerings of
gifts in charity, the Metta Sutta Paritta is recited by monks

for the benefit of the donors. Hence, where chanting metta

parittd as a blessing on any such occasion, it should also be

properly and seriously recited by developing metta.

It is important to note that developing mettia while listening
to the sermon is really advantageous. Metta bhavana needs
to be developed as and when opportunity affords, and at
any place wherever you may be. In the least, it should be
developed immediately after worshipping the Buddha as
much as time permits. If circumstances are favourable,
metta jhana can be achieved soon even while metta is being
developed through meditation. It is similar to the case of
Dhanafijhani, a Brahmin, as narrated below.

DHANARNJHANI & METTA-JHANA

When Dhanafijjhani, the Brahmin, was on the threshold of
death in his sick-bed, a request was made at this instance
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to invite Ashin Sariputta. Ashin Sariputta responded to
the invitation and came over to see Dhanafijhani. Ashin
Sariputta asked him how he was getting on, or to put it
in another way, whether he was feeling better or not, and
then, preached as follows:

To a question that was first put as: “Which of the two,”
viz.: Hell or animal realm is better than the other, etc.?
Dhanafijhani answered, “tiracchana” i.e., animal is better
than hell, etc. Questions and answers which followed
thereafter, related to the comparisons made between
animal and peta, peta and human. Human beings and
catummahardjika, etc, and then the conversation went on
extending up to the paranimmitavasavatti, the highest of
devalokas. Later, a question was put as to whether the life of
devas in the Abode of paranimmitavasavatti was better than
Brahmaloka or not. On hearing the name of ‘Brahmaloka),
Dhanafijhani became encouraged and asked with an
exultant feeling, “Do you, my Reverend Ashin Sariputta,
really mean to say ‘Brahmaloka’?”. This question made
Ashin Sariputta realise that Dhanafijhani was mentally
inclined towards Brahmaloka, and therefore, he stated
that he would explain the practice of the path leading to
Brahmaloka, and then started preaching as follows:

“Idha Dhanafijhani bhikkhu mettasahagatena cetasa
ekam disam pharitoa viharati. Tattha dutiyam.
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Tattha tatiyam. Tattha catuttham. Iti uddhamadho
tiriyam sabbadhi sabbattataya sabhavantam lokam
mettasahagatena cetasa vipulena mahaggatena
appamaneyna averena avyapapjchena pharitoa
viharati. Ayam kho Dhanafijhani brahmanam
sahavyataya maggo.”

(Majjhima Pannasa — 405)

Dhanaiijhani — Dhanafijhani Brahmin, Idha bhikkhu — a
monk in this noble Sasana, — mettasahagatena cetasa —
with the mind which occurs with a feeling of metta that
radiates happiness, nay, with a mind well-wishing others
to become happy, ekam disam — towards one region, nay,
towards all beings living in one region or place, pharitva
viharati — remains shedding his loving-kindness. Tattha
dutiyam — likewise remains spreading his feeling of metta
to the second region. Tattha tatiyam Tattha catuttham — and
in the same way radiates the light of mettd to the third
and fourth regions. Iti — In this manner, uddham — to
all beings in the higher region, adho — to all beings in
the lower region, tiriyam — to all beings in the opposite
directions of the corners of the four regions, sabbadhi
— and in all regions, sabbattataya — and regard all such
beings as his equal, with every loving-thought that arises,
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sabhavantam lokam — to all other beings in the entire
universe, mettasahagatena cetasi — develops the mind
wishing happiness to others, vipulena — and spread the
mind covering all areas extensively; mahaggatena — with
the lofty mind of mahaggatta jhana, appamaneyna — which
is boundless or unlimited, averena — and with the mind
free from hatred, avyapajchena — along with the mind
free from unpleasantness, pharitvi viharati — radiates
loving-kindness. Dhanafijhani — Dhanafijhani Brahmin,
ayam — the practice of diffusing or radiating metta, loving-
kindness, brahmanam sahavyataya — is for the purpose of
staying in the company of Brahmas as a companion, nay; it
is a path — maggo — leading one to become a Brahma.

The gist of it is that radiating the feeling of mettd, loving-
kindness, to all beings in the ten regions is the way or
the path of practice to ascend to the Brahma World. The
manner of shedding the light of compassion — karuna,
rejoicing with others happiness — mudita, and illumination
of the feeling of indifference — upekkha, has been preached
in the same manner. After benevolently preaching the
said Dhamma, Ashin Sariputta returned to the monastery.
Later, he respectfully informed the Lord Buddha of the
speech and preaching delivered by him to Dhanafijhani.
Thereupon, the Exalted One reprimanded Ashin Sariputta
as: “Is this the way you have instructed Dhanafijhani so as
to enable him to ascend to Brahmaloka which is obviously
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inferior as compared to Nibbana, and then, made your way
back here despite the fact that there is a better method of
practice to be exercised to achieve ariya-magga-phala which
is much nobler than the brahma-vihara-jhana?” Buddha then
went on to say that Dhanafijhani was now dead and gone
and had already reached the Brahmaloka after his demise.
Having received this admonition from the Buddha, Ashin
Sariputta was said to have visited the Abode of Brahmas
and delivered his sermon to Dhanafijhani Brahma. From
that time onwards, when preaching was made relating to a
gatha or verse, consisting of four stanzas, it has been stated in
the commentary that it was always done without departure
from, or rather, without omitting the Four Noble Truths.

In this connection what is really intended to be known is
that Dhanafijhani, the Brahmin, had been asked to develop
metta, etc., and had thereby attained jhana within a short
time of about half-an-hour before his death. By virtue of
this jhana, he had reached the World of Brahmas. It should
therefore be remembered that in the absence of any other
special kusala; merits, on which one can make reliance on
the verge of death, the development of metta will prove to
be an asset or a virtue on which reliance can be made. The
best is, of course, to contemplate and note, and become
aware of all obvious phenomenal occurrences as in case
of those who are benefited by the Vipassana method of
contemplating on mindfulness.
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Furthermore, the highly beneficial effect of metta bhavana
— developing metta through meditation — had been
explained by the Buddha in the Nidana Sanyutta Okkha
Sutta (455) in the manner described below:

Developing your mind with metta for a brief period of
time involved in milking a cow once in the morning, once
in daytime and once at night time, or smelling a fragrance
for once only, is far more advantageous than the offering
of meals by cooking a hundred big pots of rice, once in
the morning, once in the daytime and once at night time,
which would, of course, tantamount to feeding about 3,000
people in all.

It is therefore quite evident that developing metta only for
a moment and deriving much benefit thereof, is really
precious and invaluable without incurring expense and
without involving time and labour.

Moreover, the advantages of metta bhavana have been
taught in the Anguttara Pali Ekadasanipata Metta Sutta
(542) as herein after mentioned.

“Mettaya bhikkhave cetovimuttiya asevitaya
bhavitaya bahulikataya yanikataya vatthukataya
anutthitaya paricitaya susamaraddhaya
ekadasanisamsa patikankhaka. Katame ekadasa,
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sukham supati, sukham patibhujjhati, na
papakam supinam passati, manussanam piyo
hoti, amanussanam piyo hoti, devata rakkhanti,
nassa aggiva visam va satham va kamati, tuvatam
cittam samadhiyati, mukhavanno vippasidati,
asammiihlo kalam karoti, uttari appativijjhanto
brahmalokiipago hoti.”

THE ELEVEN ADVANTAGES OF METTA

Briefly stated, the eleven advantages of metti that are
worthy of note and remembrance are the states of mind
which have been developed, observed and depended
upon several times, similar to the vehicles or carriages that
have been maintained properly and kept in readiness for
use. They are those which have been properly practised
and firmly established. The feeling of metta should be free
from nivaranas, obstacles, such as ill-will etc. Ordinarily,
metta is to be regarded as mere loving-kindness. However,
from the point of view of cetovimutti, i.e. the serenity of
mind emancipated from human passions, it should be
taken as the jhanic mind. It has been explained as such in
the commentary.

The eleven advantages, if enumerated, may be stated as
(I) It gives a sound sleep or rather, an uninterrupted
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slumber. Those who are lacking in the practice of
meditation are restless before falling asleep in their
sleeping-couch or bed. They may perhaps be snoring. On
the other hand, a person equipped with metta bhavana has
a peaceful sleep with an undisturbed mind. When fallen
asleep, he sleeps at peace and happily just like a person
who has immersed himself in a trance of samapatti. This is
the first advantage.

And next (2) Sukham patibhujjhati — happily rouses from
sleep. When waking up from sleep some have stirred up
with a grumble. Some may have to swing and stretch their
armsand legs, or may have tomake otherbodily movements
or roll on before getting up from bed. Those who go to
sleep after developing metta will not suffer such miserable
conditions, and they rouse from sleep happily and as fresh
as the blooming lotus flowers. According to Dhammapada
verses: Suppabuddham pabdujjhanti sada Gotama savaka, yesam
divd ca ratto ca, niccam buddhagata soti, etc., i.e., those who are
practising meditation, such as, developing contemplation
of Buddhanussati — Mindfulness on the Noble Attributes
of the Buddha, have the advantages of sound sleep and
joy or happiness when waking up from sleep. It should be
noted that special emphasis has purposely been made on
the peculiar characteristics of metta bhavana because of its
qualities in deriving such benefits.

58



(3) Papakam supinam — evil or bad dreams will not present
themselves in sleep. There are instances where a vision
may appear in one’s sleep as if he has fallen down from a
very high altitude, or has been ill-treated by others, or has
suffered from snake-bite, etc. A person developing metta
will not have such weird or frightful dreams, but will have
pleasant and sweet dreams, as if he is worshipping the
Buddha, or is flying through the air with jhana, or listening
to the sermon and the like which give him delight.

(4) Manussanam piyo hoti — Others will adore him or have
affection for him because of his accomplishment of the
noble attributes. He will be spreading his loving-kindness
to others and will never cause harm to others. Those who
are near and dear to him will not find fault with him.
He is tolerant too, and having the serenity of mind with
compassion for others, he is loved and respected by all
who come into contact with him. Developing metta from
the bottom of his heart is the best attribute which invokes
or causes to invite affection and respect from others.

(5) Amanussanam piyo hoti — He is also loved by devas.
The fourth and the fifth advantages indicate that he is
loved, by all human beings and devas. An instance has
been shown in the Visuddhimagga as to how love and
respect have been bestowed upon by devas.
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THE STORY OF VISAKHA THERI

At one time, there lived a rich man by the name of Visakha
in the city of Pataliputta. While residing in Pataliputta, he
had heard of the news of the existence of many Buddhist
shrines and pagodas in the island of Ceylon (now Sri
Lanka), so numerous that they resembled a necklace of
flowers. The entire place was said to be glowing with the
bright colour of the yellow robes donned by monks. Every
place was safe and secure and one could peacefully reside
and spend the night anywhere without menace. Weather
was favourable and conducive to good health. Pleasant
were the monasteries which went in harmony with the
fine and gentle behaviour of the people, both physical and
mental, which thereby created a congenial atmosphere for
listening to the sermons with peace of mind and devotion.

These favourable circumstances had caused him to reflect
that it would be feasible for him to proceed to Ceylon
and enter into the monkhood. With this bent of mind,
he transferred all his business enterprise and properties
to his wife and children. After having done so, he left
his home with only one (rupee) kyat in his pocket. At
a seaport town, he had to wait for a month to set off on
his journey by a sea-going vessel. In those old days, sea-
going vessels were not the present type of steam-ships
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but big boats with sails (sailing boats). Being endowed
with the gift of business acumen, he started indulging
in trading, buying and selling goods by moving about
from one place to another while waiting for the boat to
arrive. He earned a thousand rupees by legally buying
and selling goods inside a month. Trading in a legal way
means buying articles or commodities, paying what is
really worth, and selling them at a correct price. In ancient
times, a margin of profit of only two picepyas was usually
taken on a capital outlay of one rupee. Buying and selling
goods by fair means with correct price is called vammika
vanijia. which means trading according to law honestly.
Carrying on trade in a legitimate way for one’s livelihood
as mentioned, is samma ajioa, right livelihood. However, it
appears that it was not the intention of Visakha, the rich,
to deal in such business transaction for his subsistence. It
seems his natural inclination that had actually spurred
him to deal in trading business. This is evident from the
fact that he had later discarded all his money derived from
the said business venture.

Thereafter, this rich man Visakha left the port and reached
Ceylon where at Mahavihara monastery, he made a
request to be ordained a monk. On his way to the Sima,
one thousand rupees (kyats) in cash which he carried in
his pouch tucked up at his waist, slipped out accidentally.
When the senior priest who had escorted him to the Sima
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inquired of him as to what were these meant for, he replied,

“Your Reverend, this is my own money worth one thousand
rupees.” On being instructed by the Mahatheras as: “O,
Upasaka! (devout layman). Under the Rules of Discipline,
from the time of your becoming an ordained monk, you
cannot possibly handle and manage the cash, and as such,
you may make your own arrangements to dispense with
this money right now.” Visakha responded, “I do; not
wish to see all those who would favour me with their
presence at my Ordination, return home empty-handed.”
So saying, he threw away all one thousand rupees to let
them fall scattering among the crowd of devotees outside
the precincts of the Sima (Thein). Only after having done so,
he received ordination.

This rich man was named Ashin Visakha in the role of
a priest. For five years, he strove to study and took his
training in the field of Vinaya Rules and Precepts called
Dvematika. After completion of five Vassi, he took up
Kammatthana meditation practice for four months each
at four different monasteries. While practising as such, he
once made his way to a forest, remained in one solitary
place, and then made a joyous utterance of hymn reflecting
upon his noble attributes, as follows:

“Yavata upasampanno, yavata idha agato.
Etthantare khalitam natthi, aho labha te marisa.”
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Yavata upasampanno — from the time of my first entering
into priesthood, Yavata idha agato — until I arrived at this
forested area, etthantare — during this period of interval,
khalitam — failure in the observance of moral precepts
concerning the priests, natthi — had never happened or
taken place. Marisa — O, Venerable Visakha, te — your,
labha — gains and advantages relating to the morality of
priests, aho — were indeed wonderful!

Later, Ashin Visakha proceeded to one monastery on
Cittala mountain situated at the extreme end of the
southern range. On his way, he reached a junction of the
road where he stopped for a while, his mind wavering
as to which route he should resume his journey. At this
juncture, a guardian angel of the mountain appeared and
directed him pointing the hand towards the path saying,
“This is the route you should take.” After four months had
elapsed since his arrival at Cittala monastery, one day at
dawn he was lying down planning to leave the monastery
for another place. While he was thus reflecting, a rukkha-
devata, guardian angel of a tree, called Manila, which
stood at the head of the terrace, was said to have been
found sitting on a step of the stairs, and crying.

Visakha Thera then asked, “Who are you and why are you

weeping?’ The guardian angel replied, “I'm the guardian
spirit of that “Thabye’ tree” To the query as to why he
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was weeping, the reply given was that he was crying
feeling sorry and dejected for the imminent departure of
Visakha Thera from this place. Visakha then questioned
him, “What noble advantages you all have derived by
my sojourn here?” The guardian spirit said in reply, “Sir,
your presence here has brought about a feeling of loving-
kindness among us — the Devas; and if you are going to
leave this place, quarrel will break out among the Devas
who will also utter harsh words hurting one another’s
teelings.” Visakha then said, “If my stay here will bring
happiness to you all, I will have to stay on.” He continued
to reside at the monastery for another four months.
Similar incidents happened again and again at the end of
every four months, and Visakha was forced to stay on and
on at this Cittala monastery until the time of his death
— Parinibbana. This piece of anecdote is a clear and salient
example illustrated in the Visuddhimagga showing how a
person who is developing metta is loved and respected by
the Devas.

Then comes No. (6):  “Devata Rakkhanti” — protection is
given by the nats (Devas). The manner of giving protection
or guard is stated to be similar to the kind of protection
given by the parents to their only son through love. If
the nats are going to render help and protection, one
will definitely be free from dangers and will also gain
happiness.
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(7) Assa — In regard to a person who is developing
metta, aggi va visam va satham va — either fire, or poison,
or ‘dah’ (a kind of sword with one-edged blade), or any
other dangerous weapon that can cause physical harm,
kamati — will not befall him. In other words, no danger,
such as, fire, poison, and lethal weapons like dahs, spears,
arrows, etc., can cause bodily injury to an individual who
is developing loving-kindness. Firearms, bombs, missiles
and such other modern weaponry which can inflict bodily
harm to a person may be regarded as being included in
the list of lethal weapons. Therefore, when any kind
of danger becomes imminent, it would be advisable to
seriously develop mindfulness on metta. In this connection,
Visuddhimagga has cited a number of instances, such as,
the case of a female devotee by the name of Uttara who
had escaped scalds from the burning oil, or the case of
Calasiva Thera, a famous scholar of Samyutta Nikaya
who was immune from poison, or the case of Samkicca,
Samanera who had escaped from the deadly effects of
sharp weapons. Besides, a story of a cow which had
become invulnerable against the piercing blows of a spear
was cited as an illustration. At one time, a cow was feeding
an infant calf. A hunter tried to hit this cow several times
with his spear. However, every time the sharp-pointed
spear-head struck the body of the cow when plunged, the
pointed edge of the spear twisted or coiled up like a palm
leaf instead of penetrating through the skin. This had so
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happened not because of upaca appana jhana but because of
her pure and intense love for her young son the calf. The
influence of metta is indeed powerful even to that extent.

Among these stories, the one relating to Uttara is quite
outstanding as it is contained in the Dhammapada. A brief
account of it will be quoted as an excerpt.

TaE STORY OF UTTARA

Maung Ponna was the name of Uttara’s father. He was at
first a poor man in the employ of one Sumana, a millionaire
from the city of Rgjagaha. One day, he donated a piece of
thin stick of a plant, a kind of tooth-brush used by monks
for cleaning the teeth (called dampu) and clean water for
washing the face to Ashin Sariputta Thera who had just
arisen from Samapatti. His wife also on the same day, on
her way to the place where he was ploughing the field
bringing a packet of rice meal for him too came across
Ashin Sariputta. With an overwhelming generosity at the
sight of the Venerable Ashin Sariputta, she offered the
packet of rice-meal to the Arahat and shared her merits
with her husband. By virtue of these meritorious deeds,
it is said that the entire plot of land ploughed by Maung
Ponna had suddenly transformed into a field of pure gold.
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At the present day, this kind of incident may be considered
ludicrous — as a sort of “Believe it or not” story. However,
in those ancient times, special and peculiar advantages
had been derived depending upon the moral qualities of
certain outstanding persons or donees, who possessed,
special noble attributes. There is reason to believe so,
judging the nature of queer inventions of wonderful
electronic mechanical devices such as computers, missiles
and satellites which would ordinarily be considered
unbelievable. Peculiar and astonishing happenings might
have therefore occurred in those old days.

Since his plot of cultivable land had turned into pure solid
gold, the poor Maung Ponna became fabulously rich. At
some future date, the wealthy Sumana solicited U Ponna
to give his daughter Uttara in marriage to his son. U Ponna,
his wife and their daughter Uttara had already become
Sotapannas after listening to the sermon delivered by the
Buddha since the time of the opening ceremony of their
new residence, held immediately after Maung Ponna had
acquired his immense wealth and fortune. On the other
hand, the whole family of Sumana, the rich man, was
of different religion and none of the members of their
household was a Buddhist. For this particular reason, the
proposal made by Sumana was not accepted by Ponna,
the millionaire. He was quite outspoken in telling Sumana
that Sumana’s son had his faith in heretical doctrine
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whereas, his daughter, being a devout Buddhist could
not help taking her refuge in the Triple Gem and that the
proposed marriage would therefore be incompatible. For
this simple reason he was unable to give his consent to the
proposal made by Sumana. However, on being advised by
many of his friends with a request not to get estranged in
his relationship with Sumana, he finally acquiesced, and
then Uttara was eventually given in marriage to Sumana’s
SOn.

On the Full Moon day of Waso, Uttara had to accompany
her husband to the home of Sumana’s family. Since the
day of her arrival at her husband’s house, she had had
no opportunity to seek her refuge in, and pay homage
to Sanghas and Bhikkhunis. Neither had she obtained
any chance to do any act of charity or dana, and to listen
to the noble Dhamma. This state of affairs having lasted
for two and a half months, Uttara was compelled to send
information to her father about her plight. What she had
conveyed in her message was: “Why should I be locked up
and kept under detention? It would perhaps be better to
declare me outright that I am their mean slave. It appears
unjustifiable to let me be tied down and married to a heretic,
nay, a man holding a heretical view. Since my arrival here
up till now, I have been deprived of the opportunity to see
or pay my respects and homage to sanghas and monks
and perform any kind of meritorious acts.”
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Having heard this news, her father felt very much
depressed, and lamented, “What a pity! My daughter is
undoubtedly suffering misery.” He therefore sent a sum
of fifteen thousand rupees (kyats) to his daughter Uttara.
At that time, there lived a woman of some renown by the,
name of Thirima in the city of Rgjagaha. She earned her
living by prostitution, taking a fee of one thousand rupees
for every night spent by her with a man. This girl Thirima
was hired for a sum of fifteen thousand rupees to look
after and make Uttara’s husband happy for a period of 15
days. The money sent to Uttara by her father was to enable
her to do merits — kusala — freely within a space of 15
days. She then summoned Thirima who, after consultation,
agreed to be hired to Uttara’s husband. With the express
consent of Thirima, she was taken to Uttara’s husband
from whom permission was sought by Uttara that for a
period of 15 days she would like to freely devote herself
to performance of merits and that this Thirima would in
the meantime look after him properly. Her husband being
delightfully impressed with Thirima’s beauty and charm
readily agreed to abide by the terms presented by Uttara.

Commencing from that day, Uttara daily accorded her
invitation to the sanghas headed by the Buddha and
offered meals in alms at her residence. She also listened to
the sermons and then personally managed in preparing
meals, etc.,, for the sanghas. On the 14th, Waxing day of
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Thadingyut, her husband when looking at the kitchen
down below through the window of his residential
building, saw his wife Uttara personally managing and
supervising the work of cooking food and preparing meals
for the sanghas. She was perspiring and looking dirty
with soot on her face. Finding her in such a predicament,
he bemused, “O, what a foolish creature! She cannot find
enjoyment in the luxury and comforts of this substantial
and well furnished building. How surprising is it that
she could only find her satisfaction and pleasure in doing
service to these bald-headed monks!” He then retreated
his steps from the window smiling.

When Thirima found him wearing a smile on his face,
curiosity had aroused in her wanting to know the reason
for his demeanour. She therefore went towards the window
and on observation being made, saw Uttara in the kitchen. A
feeling of jealousy then crept up in her and she thought to
herself as: ‘O, this son of a millionaire still seems to have his
close connection with this blooming base female creature.”
Marvellous indeed! She considered herself as the real
landlady and owner of the big mansion after her sojourn for
only 15 days. In fact, she had entirely forgotten that she was
living in that place on hire. Nevertheless, she became envious
and resentful against Uttara. Apart from that, she bore
grudge against Uttara. Hence, with her ill will to make Uttara
miserable, she came down the stairs. Then making her way
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to the kitchen, she took a cup of boiling butter and went close
to Uttara to do mischief. Seeing Thirima, Uttara immediately
reflected and began developing a feeling of loving-kindness
and said to herself in soliloquy: “My friend Thirima has
done a lot of benefits to me. The Universe is comparatively
narrow as compared to the world of advantages bestowed
upon me by Thirima. The advantages are immense, and it is
because of her care and attention given to my husband that I
have been able to perform the charitable deeds and listen to
the Dhamma. If I have harboured any feeling of resentment
or anger, may this scorchingly hot butter-oil which Thirima
is carrying with her cause me harm by scalding. If, on the
contrary, I have no feeling of animosity or anger against her,
no harm or injury may befall me.” She solemnly took oath of
the truth of her noble-mindedness in the manner stated, and
radiated her loving-kindness, metta, to Thirima. The burning
hot liquid of butter which Thirima cruelly poured upon her
had the reverse effect of coolness of fresh water.

Thirima then reflected, “This cream of butter which has
melted appears getting cold.” She therefore again went off
and fetched another cupful of boiled hot butter from the
frying pan. Finding her doing what was considered horrible,
the maids attending on Uttara nearby became indignant
and uttered, “Go away... you foolish bitch. Don’t pour
this burning oil on our Mistress.” They simultaneously
threatened her, gave her a good beating and kicked her
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about. This made Thirima fall flat on the ground. Uttara
intervened to deter her maids from causing bodily harm
to Thirima but to no avail. At this juncture, Uttara asked
Thirima with a feeling of reprobation, “O, Thirima, what
has made you commit such an awful and serious crime,
etc.” So saying, she immediately caused her to be given a
warm bath and anointed — with an extremely soft grease
or jelly (lubricant) to relieve her pain and suffering,.

Only then, realisation came to Thirima that she was
rendering her service on hire and tendered her apology,
begging Uttara to forgive her. Uttara then instructed
Thirima to make an apology to and beg for pardon from
her “father”, the Lord Buddha. Briefly stated, as arranged
by Uttara, Thirima proceeded to the Buddha and His
disciple — Sanghas, paid her obeisance, offered meals in
donation, and tendered her apology. Buddha then gave
an exhortation, preaching the Dhamma in the form of a
verse which, in essence, conveys the meaning — “Make a
conquest of an angry man by ‘patience” without spite and
getting angry.” After having heard this sermon, Thirima
together with other five hundred females attained
Sotapanna. The significant point intended to be stressed
in the story now cited is that Uttara, the female devotee,
had escaped from the burning heat of the boiling butter-
oil poured upon her by virtue of contemplating and
developing loving-kindness (metta bhavana).
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Relating to the story of Cilasiva Thera who became
invulnerable from poison, no elaborated account was
found in the present Atthakatha and Tikas. In regard to
the events concerning Samkicca Samanera, it has already-
been mentioned in the Tuvataka Sutta (Burmese version)
at page 90 wherein reference is only made to the fact that
he had plunged himself in jhana. It was not obvious as
to what kind of jhana he had developed. In the present
instance, however, according to what has been stated in
the Visuddhimagga, it is to be regarded as developing
mettd jhana. This would mean that immunity was gained
from the dangers of fire, poison and other lethal weapons,
such as a sword or a dah.

(8) “Tuvatam samadhiyati”, which means that the mind
also quickly becomes stabilised and calm. To develop
mindfulness wishing others happy is appropriate and
easy inasmuch as everybody is willing to gain happiness.
Hence, the mind is very likely to become tranquil within a
short time.

(9) The next advantage is “Mukhavanno vippasidati”, i.e. the
complexion of the face can become clear. As stated earlier,
it should be developed as may be considered appropriate.
It is easier, of course. This will undoubtedly bring clear
complexion of the face.
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(10) The next is: Asammiihlo kalam karoti”. That is to say
“Death takes place without bewilderment or perplexity.” This
is really important. When one is approaching death, he is
likely to die without being able to gain proper concentration
and mindfulness because of very severe pain, ache or
tiredness which he has to suffer, or is likely to pass away
with a feeling of greed or anger, or under delusion with a
mistaken view imagining all sorts of erroneous thoughts.
This is how death usually comes upon a person with the
mind perplexed ridden by all kinds of entanglements. When
death occurs to one in the manner as stated, it is almost
certain that he is destined for the four Apayas or Nether
World. However, in some cases where one is in a state of
coma or semi-consciousness, the mind may impinge on or
stick to sensations relating to merits, or on nimittas (omens)
concerning Sugati, i.e. the abode of Devas and the human
world, fairly at ease. In that case, a person can hope to reach
Sugati, an existence where happy conditions prevail.

(11) This is the last kind of advantage expressed in Pali as:
“Uttari appati vijjhanto,” It goes to say that if arahatta phala, the
Fruition of Arahatship, is not realised or attained beyond,
or rather, outside the range of metta jhana, or in other
words, if arahatta phala which is superior to metta jhana
cannot be achieved, brahmalokiipago — Brahma World will
be reached. An ordinary worldling can reach the Abode
of Brahmas if he has achieved metta jhana, Sotapannas
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and Sakadagamis may be reborn in the Brahma World.
Of course, an Anagami is likely to be reborn in the abode
of Suddhavasa in the World of Brahmas. If jhana is not
attained and if only ecstatic concentration approaching
the attainment of jhana (upacara samadhi) is achieved, he
can reach the world of human beings, and Devaloka which
are existences known as Sugati. Dhanafijhani, the Brahmin,
whose case had been earlier mentioned, had reached the
Brahma World for having acquired virtue by developing
mettd, etc.,, within about half an hour before his death. This
is particularly worthy of note. It also deserves emulation.

Having given teachings on the Brahmavihara Dhamma in
a fairly comprehensive way, I shall now continue to talk
something about Vipassana.

DEVELOPING METTA & VirASSANA MEDITATION IN
COMBINATION

A person after achieving jhana by developing metta bhavana
can reach the stage of arahatta phala if he continues to
contemplate Vipassana depending on that mettd jhana as
a basis. Even if falling short of arahatta phala, he can reach
anagami-magga-phala and become an Anagami. The way to
contemplate is to first enter into metta jhana, and when this
jhanic mind ceases, it is to contemplate on that jhana. This
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method of plunging in jhana and then contemplating jhana
in turn by developing and contemplating Samatha and
Vipassana in pairs, is called “yuganaddha”, i.e., equipping
oneself with meditation in pairs. The method of meditating
Vipassana is the same as the method of contemplating and
noting by the present Yogis. It is to contemplate and note
what has been seen, or heard, or contacted, or imagined
as “seeing”, “hearing”, “contacting”, or “imagining”, as the
case may be. In the same way, after the occurrence of the
jhanic-mind, this jhanic-mind will have to be contemplated
and noted. The only difference is that a person who has
attained jhana, contemplates the jhanic-mind, whereas the
present Yogis, not being endowed with the jhanic-mind,
should contemplate and note the mind or consciousness

that is aware of what has been seen, etc.

What shall be done now according to the method of
yuganaddha contemplation, is to develop metta reciting as:
“May all be happy”. Then, contemplate with mindfulness on
loving-kindness in turn. Developing mettia along with the
contemplation of metta-mindfulness in pairs, is the method.
If so contemplated, the mind that is intended to radiate to
a particular person while recitation is made, riipa — the
material element which utters, the sense-object of voice
which sounds, and the mind-consciousness which dwells
in his heart while reciting as: “May all be happy”, will
all be found vanishing instantaneously and continually.
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Such realisation or awareness is the genuine Vipassana
insight knowledge which knows the characteristics of
impermanence. This is stated as, “khayatthena aniccam”
(having ceased or vanished in a moment, itisimpermanent).
Let us bear it in mind and contemplate in the course of our
recitation in the following manner:

May all those monks, individuals and Yogis
residing in this meditation centre be happy.
(repeat)

May all beings in this meditation centre be
happy. (repeat)

May all monks and individuals within this
township be happy. (repeat)

May all beings in this township be happy.
(repeat)

May all people living in the Union of Burma
be happy. (repeat).

May all beings be happy. (repeat)

Every time it is recited as: “May all be happy” with con-
sciousness, the mind that is put into this consciousness, and
the mind that intends to recite, the bodily behaviour, and the
sense object of the voice which utters, immediately vanish.
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BRAHMAVIHARA DHAMMA

PART 11

On the Full Moon day of Waso, I explained how to develop
metta. Most of the teachings I gave then, referred to the
derivation of paramita and kusala by way of developing
metta. From the point of view of the Visuddhimagga
(The Path of Purification) we have so far only covered the
manner of reflecting on the faults of the “anger”, and the
advantages of “patience”. So I shall now continue to talk
about how to develop mettd commencing from where we
had stopped.

WAY OF SITTING COMEORTABLY

We may add a little more according to the teachings of the
Buddha relating to the manner of assuming a comfortable
sitting posture for meditation.

The Enlightened One has directed, Araifiagato va” either
by going into or residing in a forest, or, “rukkhamiilagato va”
— by approaching or occupying a position under the shade
of a tree or close to the trunk end of the body of a tree,
or, “sufifiagaragato va” — by staying in a monastery, or a
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house, or a building where there are no people, nay, which
stands in a solitary place, “nisidati” — should sit down or
be seated. Obviously our Lord Buddha in His instructions,
has given priority to practising meditation exercise in a
forested area. Only when one is unable to proceed to a
forest, he is advised to take his seat and meditate at the
foot of a tree in a quiet place. Then again, if it is impossible
to do so, to practise meditation in a monastery, or a house,
or a building uninhabited by people, it would be the
best to select a secluded place where there is peace and
tranquillity. If, however, there is any other person who
is indulging in meditation in the same area it would be
better if that person is of the same sex. In any case, the best
would be a secluded spot in a remote area where there is
no other person except the meditator.

The manner of sitting posture to be adopted is stated as
“Pallankam abhujitva,” i.e., to sit cross-legged. I have already
explained about it in full. Furthermore, at the time of
sitting, the instruction given is: “Ujjumkayam penidhaya”
i.e, the upper portion of the body above the waist should
be kept erect, straight and perpendicularly. If one sits
down loosely bending his back or twisting his body, the
strength of his exertion or effort will be weakened. That is
the reason why it is necessary to sit erect keeping the body
above the waist perfectly upright. After taking a sitting
posture as described, the instruction given to be followed
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is: “Parimukham satam upathepettva” — which means to
fix one’s thoughts ‘only on the object of sensation (sense-
object) and to engage oneself in active meditation with
fixed concentration without letting the mind go astray.
In the present case of practising metta-Kammatthana, the
mind should be directed towards people for whom loving-
kindness is intended to be developed. It is essential to
know and understand from the very beginning as to who
are those in whose favour Metta should not be radiated or
developed first, and who are those not worthy of receiving
Metta.

PERSONS TOWARDS WHOM METTA SHOULD NOT BE DEVELOPED
AT THE INITIAL STAGE

Metta should not be developed at the beginning of the
exercisetowards: (1) personswhoarehostileand unfriendly,
or who deserves hatred (appiya); (2) persons who are
dearest to you or your beloved ones, that is, those who,
have close affinity with the meditator through deep love
(atippiya); (3) persons who deserve neither love nor hatred,
i.e, neutral persons; and (4) persons who are enemies.

Justification for not developing metta at the beginning from
such people is because it would be difficult to permeate
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the feeling of loving-kindness, or rather, it would be
incongruous to send your metti to one whom you hate. It is
also rather hard or awkward to transmit your metta first to
one’s beloved ones like — your children, brothers and sisters.
for whom you have intense love and attachment. Neither
will it be easy to develop loving-kindness for people, such
as, your own pupils or disciples and other neutral persons.
It is because, if persons for whom you have deep love and
atfection are found to have become a bit miserable or have
suffered, trouble and misery, you would probably become
highly depressed or dejected. Next, it would also be difficult
to put a stranger or a neutral person, who is unfamiliar with
you, in the role of a beloved, person. Yes, indeed. It is well-
nigh impossible to constantly radiate loving-kindness to a
complete stranger. Leave aside emitting loving-kindness to
an enemy. As regards an enemy, the moment you remember
him, feeling of anger will arise recalling the past incidents
or memories of his wrong doings or faults. They are the four
kinds of people in whose favour or for whom one should
not develop metta — at the initial stage of the practise of
loving-kindness meditation.

PERSONS UPON WHOM METTA SHOULD NOT BE BESTOWED

Persons towards whom metta, loving-kindness, should not
be developed are:
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(I) Persons not belonging to the same sex — metti should
not be developed and transmitted in particular to persons
of a different sex.

(2) Persons who are dead and gone — metta should not
be developed towards such persons.

The reason for this abstention is that between the two
persons who are not of the same sex, say, of the two
persons — a male and a female — if a male or a man is
particularly developing metti towards a female or a woman,
or, vice versa, i.e., if a female is especially developing metta
towards a male, sensual or human passionate desires
(raga) is likely to occur. In the long time past, a son of a
government minister asked his Mahathera, his spiritual
teacher, “Your reverend Sir, on whom should I bestow my
loving-kindness by developing metta”. The Mahathera
replied that he should develop his mettd in respect of
a person whom he loved and adored. Thereupon, the
minister’s son, being very fond of his wife, after keeping
observance of the noble eight-fold silas (atthanga-sila)
i.e, moral precepts, on one day, took his seat on the
sleeping couch in a closed bedroom at night time, and
developed metta radiating his spirit of loving-kindness to
his darling wife with concentrated contemplation. While
thus performing, he became infatuated with extravagant
passion (rdga). He therefore made an attempt to go to his
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wife. Under the inspired influence of his sensuous desires,
he entirely forgot about the door and in moving about
wildly losing control of himself, hit the wall many a time.
Becoming so angry and blinded by his passion, he struck
the wall repeatedly with his hand and kicked it. It seems
that this had happened not for a while or a few minutes. It
has been stated in the Visuddhimagga as: “sabbarattam” —
throughout the whole night, “bhitthiyuddhamakasi” (he) was
at war with the masonry wall and fought against it. The
Visuddhimagga has also mentioned the upsurge of riga
as being an intrusion made by riga itself enticing under
the guise of metta. As attachment of riga has a tendency
to take place with vigour, metta should not be developed
in a manner distinct from others towards a person of
the opposite sex. However, transmission of metta for the
purpose of gaining paramita and kusala for about four, five,
or ten times appears not prohibitive.

It is stated that if metta is developed towards a person
who was dead, neither appana-jhana-samadhi, i.e. boundless
and perfect concentration, by contemplation, nor, upacara-
samadhi, i.e. inferior type of proximate concentration, can
be achieved. A long time ago, a young Bhikkhu was said
to be developing metta dwelling his mind on his spiritual
teacher. He was, however, unable to reach the stage of
jhana-samapatti which he had once successfully practised
and attained by indulging in ecstatic meditation. When
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he made enquiries about his failure to attain the said jhana
as advised by a Mahathera, he found out that his spiritual
teacher had already passed away. Thence, he developed his
metta towards another person with his usual concentration.
Only then was he able to attain metta-jhana. Therefore,
metta should not be developed in respect of or towards a
person who had already passed away.

PERSONS TOWARDS WHOM METTA SHOULD BE DEVELOPED
FIRST & FOREMOST

Indeveloping mettatowards others, priority should be given
to one’s own self. It is stated that first and foremost metta
should be developed towards one’s own self giving voice
to “May I be happy and free from misery.” Or, “May I be
free from danger, mental distress, bodily suffering, and be
able to. shoulder the burden of one’s own khandha (material
body) with happiness.” In developing metti for one’s own
well-being, the intention, of course, is not to acquire
merits. Nor is it developed to gain samadhi (concentration).
It is meant to serve as an example by comparison that
others also wish to be happy like he himself wishes to
be. One may be developing metti as: “May I be happy for
years and years, nay, for a hundred or thousand years, but
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there is no possibility of achieving appana-samadhi. If one
is developing metta for his own well-being expressing his
own sentiment, “May I be happy”, it would serve as an
evidence, or rather, stand witness to the fact that others
would also wish to be happy, or, to live happily and be
alive and also be free from misery as he himself wishes to
be so. That is the reason why instruction has been given
to develop metti towards one’s own Self, or one’s own well-
being initially when beginning with the exercise. The
Visuddhimagga has said so. The Enlightened One has
made an exposition by preaching a Verse as quoted below
which indicates that a person loves his own self the most.

Sabba disa anuparigamma cetasa nevajjjhaga
piyatara mattana kvaci. Evam piyo puthu atta
pareysam, tasama na him se paramattakattmo.

Sabba disi — all ten regions or places, cetasi — with
imagination or thoughts, anuparigamma — going round
and round in search of, attana piyataram — a person who
deserves more love and affection than one’s own Self, kvaci
—in any place or anywhere, neva ajjhaga — cannot be found.
Evam, Similarly, pareysam — other people also, puthu atta
— with reference to their own respective Self, piyo — love
(himself) the most. Tasama — Inasmuch as every being
loves his own Self the most, attakamo — one who loves his
own Self, nay, who cares most of his own welfare or for

85



his own good, param — will not cause another person, na
him se — suftfer, misery, nay, should develop metta without
causing misery to others.

After developing metta towards one’s own self taking one
from the outstanding example cited above, metta is to be
developed towards either a teacher who is worthy of love
and respect, or towards the grandfather, father, uncle, etc.
Or, in the case of females, towards the grandma, mother,
aunt and so on. The manner of developing metta may be
described as: “May the Sayadaw be happy and free from
misery. Or, “May the grandfather, father, and uncle be
happy. (In the case of females) “May the grandma, mother
and aunt be happy and free from suffering and misery.” In
this way, metta should be developed about once ever three
seconds. Metta can also be developed towards any other
person deserving of affection and respect, if not towards
your teacher, grandparents, mother, father and so on.

The mind should be bent upon the recipient of metta, loving-
kindness, whoever he may be, and then transmit this
feeling of metta as “May he be happy” for hundred times
(thousand, ten thousand and hundred thousand times)
continuously. If one’s objective is for the achievement of
jhana-samacdhi, metta should be developed all throughout day
and night without a break excluding the time for sleep as
an interval for a respite. While developing, the mind may
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flirt. These wandering thoughts are akusala demerits, known
as nivaranas. The moment you become mindful of such
thoughts or imaginations, these should be rejected, and then,
continue to go on developing metta, continuously. When
the power of concentration, samadhi becomes strong, such
wandering thoughts will gradually lessen. If samadhi is fully
strengthened, the mind will cease to wander and remain
fixed on the person to whom metta is transmitted. This is the
realisation of upacara-samadhi which is free from nivaranas.

How JHANA IS ACHIEVED

When this upacara-samadhi becomes strong and keen, the
mind will dwell fixedly on the recipient of metta if it is
drifting and floating along the stream of sensations in a
dream. However, the mind may stay on only for a moment
in the first instance. When continuous development of
mindfulness on metta is further carried on, it may stay put
on the sense-object for a duration of one minute or more,
up to even one hour or so.

When thus, absorbed in mindfulness of metta despite the
environmental effects of sensational objects, the mind
does not make short flights to these sensations but will
remain firm, stable and gets implanted on the person
who receives the metta wishing him happiness. Rapturous
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feeling will also become conspicuous. Vitakka and vicara,
reflection on the mind and investigation of what is
going on with a bent towards the recipient of metta will
become strengthened and obvious. The whole body will
become evidently buoyant, light and comfortable. The
stabilised mind becomes tranquil without going astray.
This tranquillity of the mind (ekaggatd) with particularly
obvious manifestations of vitakka, vicara, piti and sukha is
part and parcel of the noble attributes of the first jhana.
All these noble qualities are called the first jhana. If such
an achievement is derived, it is the attainment of first
jhana. This is the reason why the Visuddhimagga has
said that such a person can attain appana-jhana even while
developing mettd using the expression — “Evariipe ca
puggale kamam appana sampajjati.”

This first jhana having imbibed or included the attributes
of vitakka which reflects on the sensation, and of vicara
which investigates into the nature of sensation, is not as
strong and vigorous as it should be. Even in the course
of absorption in jhana, if harsh sounds and shrill voices
strike the ear-base of the sensation of hearing, the mind-
consciousness may rise from jhana and then reaches
the sound which is the sense-object. That is why metta
should be repeatedly developed towards the person on
whom the mind is usually made to dwell, to create the
tranquil “Jhanic-mind” without inclusion of vitakka and
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vicara. When samadhi gets strengthened extreme joy or
rapture together with the calmness of the mind which
are far more increasingly better, will occur without
making effort to let the mind inclined and reflected
towards the sensation, and also without making
investigation into that sensation. This is the achievement
of second jhana. At the moment of absorption in a trance
of that jhana, intense delight or ecstasy is of the highest
degree. If this extremely rapturous feeling — piti is not
desirable, continuous development and transmission
of metta should be made towards the usual recipient
of metta, When concentration gets fully developed
and strengthened, excellent mental happiness and
tranquillity of mind without rapture (piti) will become
obvious. That is the third jhana. This jhana is the most.
exalted or the highest jhana among metta-jhana.

Either after achieving the jhana just mentioned, or, before
achievement of that jhana, if it is desirable to develop metta
equally balanced towards all beings, it may be developed
and radiated on the most affectionate person as “may such
one be happy, etc.” It would be much better to develop
and transmit metta after the attainment of jhana rather
than before the attainment. Purified form of metta can
occur easily. Hence, after metta-jhana has been achieved
in respect of the most affectionate person, development
of mettd may be made directing towards, or in favour of
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a neutral person. After such an achievement of jhana for
the sake of a neutral person, metta may be developed and
bestowed upon a person who is an enemy, if there is any.
In radiating metta towards different recipients one after
another, different kinds of feeling or mental consciousness
of metta should be developed only after firm and gentle
mind has been brought about and cherished. This is what
the Visuddhimagga has stated.

The statement that the mind or mental consciousness
has been brought about to become or and gentle, in fact,
refers to the acquirement of upacara-samadhi in the least.
The best method is to change the course of developing
metta only after achieving the jhana. Of all the various
expressions, the statement: “Mettd should be developed
towards any enemy” is intended for the Yogi who has an
enemy. Therefore, from the very outset, I have stated as:
”...a person who is an enemy, if there is any.” A Yogi, if
he has no enemy, should not bother about the enemy in
developing metta after he has developed loving-kindness
towards a neutral person.

Anger is likely to occur, remembering the wrong done
by a person who is an enemy, while a Yogi is developing
mettd towards him. When such an incident happens, metta-
jhana which has been previously achieved in respect
of any other person beforehand may be recalled and
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repeatedly plunged in; and then, by developing metta
towards this particular enemy after rousing up, off and
on, from the mental state of absorption in jhana, he should
dispel or extinguish the fiery anger. In regard to those
expressions, since the Visuddhimagga has stated as:
“Mettam samapajjitoa vutthahitoa”, it is clear enough that
metta-jhana has been attained in respect of other person
except the enemy. Hence, I have stated that developing
metta by shifting on to another after attainment of jhana in
respect of the former person, is the best.

METHOD OF REFLECTION TO SUBDUE ANGER

After repeatedly absorbing in jhana that has been realised
in radiating metta to persons mentioned in the foregoing,
and then, by developing metta towards an enemy after
arising from that jhana, if the anger cannot as yet be totally
eradicated or repressed, advice is given to extinguish
the burning anger by reflecting and bearing in mind the
exhortation that has been made by the Buddha citing a saw
as an example, etc. The manner of reflection to be done is:

“Oh, my dear indignant Yog1! Is it not true that the Exalted
One has given exhortation as — O, monk! If one, (for
having suffered badly in the hands of the bandits, robbers
and dacoits by being cruelly deprived of his bodily limbs,
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such as, hands and feet which have been cut off with a
double-edged saw fixed with a handle at both ends), gets
angry and has done wrong in retaliation against the
villains who have ill-treated him, is, I say, a recalcitrant
resisting my due admonition”.

Next, if retaliation is made in anger on provocation against
a person in whom anger has first arisen or started, the
raging anger which subsequently takes place in another as
a reaction, is worse than the anger that has first occurred.
(It is because the person who later becomes angry has
knowingly followed the wrong footsteps of the first man
who gets angry). Is it not true, as admonished by the
Buddha, that “a person who can tolerate an angry man
refraining himself from getting angry, is a victor in battle
which is hard to be won?”

And then, it has also been preached that if a Bhikkhu,
who can remain calm or in mental peace without being
angry although fully aware of the fact that the other
(who provokes) is in an angry mood, may be said to be a
disciplined person for the benefit of himself as well as for
the benefit of the other.

Furthermore, putting it in a nutshell, out of the seven kinds

(of behaviour) which the enemy would be pleased to see,
the firstis (1) a change in the facial expression of an angry
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person whose looks suddenly becomes ugly. This is one
which the enemy would find it agreeable. (2) A person who
is inflamed with anger will not have a sound and peaceful
sleep. This is also one of the liking of the enemy. (3) A
person heated with anger is likely to lose his business deal
which might be adversely affected. This is one which an
enemy will find it amusing. (4) A person who is dominated
by anger may be lacking in riches, or rather, may not have
enough of wealth and possessions. This too is one which
an enemy likes to see. (5) A person who is of a fiery nature
and is prone to vehement anger is likely to have a shortage
in the number of personal attendants or retinue. An enemy
is rejoiced to find such a state of condition. (6) A person
of anger will not have a wide circle of friends. This also
brings delight to an enemy. (7) A person who is sensitive to
anger and is furious cannot possibly be reborn in sugati (an
existence where happy conditions prevail) after his death.
The gist of this admonition is the advice given to nurture
the spirit of patience by repelling the force of anger so that
the liking or the wishes of the enemy may not be fulfilled.

Next, is it not also true that teachings has been made
thus: “Just as the firewood which is used in. disposing of
corpses by burning at the time of cremation, is worthless
for use in both the rural and urban areas, a Bhikkhu who
is avaricious and committing vices with anger and malice
being deprived of both the benefits of enjoying sensual
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pleasures (kamaguni), and of the accomplishment of
morality, will not be worthy of respect and will serve no
useful purpose in the role of a Bhikkhu both in towns and
villages, i.e. in urban and rural areas.”

In view of the above facts, if you, a Yog], is in anger, you
will be regarded as a person who is disobedient to the
noble instructions given by the Exalted One. You will be
like a vanquished, in a battle which is difficult of winning
a victory, and will also be more vicious than the person
who initially becomes angry with iniquity. One should
therefore reflect and think over seriously by teaching and
reforming himself, and then, exercise over his anger.

If by reflecting as such, anger cannot as yet be suppressed
or extinguished, do not think of and ponder upon the
bad behaviours of the enemy, but instead, let your anger
subside by reflecting on the good points in his physical,
mental and verbal behaviours.

And still, if by reflection as stated, feeling of anger cannot as
yet be subdued, reflect upon what is going to be stated now,
and put out this fiery anger which has arisen. The manner
of reflection is only mentioned in the Visuddhimagga and
is not to be found in other Pali Atthakathas. The relevant
verses are exactly ten in number. I shall continue on and
explain these verses very briefly.
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THE MANNER OF REFLECTION ACCORDING TO THE TEN VERSES

(I) In the case of an enemy wishing to cause misery and
suffering, injury can only be inflicted by him on your
physical body. No harm can be done against the mind. In
spite of this why do you want to do things to the liking
of the enemy and cause mental distress, which the enemy
himself is incapable of doing?

(2) Why can’t you discard or reject the anger which is
likely to bring disastrous effects and no beneficial results,
despite the fact that you have donned the yellow robes and
have become a Bhikkhu after abandoning all your friends
capable of giving you a lot of advantages?

(3) Why do you entertain and caress the spiteful anger
which is capable of wiping or chucking out fear and
shame, patience, loving-kindness and compassion, which
are the basic fundamentals of morality (sila), which you
have personally observed? Where can such a fool as you
are, be found? It means to say that you are the most silly
person since you have entertained the anger which can
destroy and root out your own morality.

(4) You are angry against another for having done wrong
to you. Is it not true then, that you who have so become
angry, is plotting to offend him in the same manner as has
been done to you, in retaliation?
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(5) itis most likely that any disagreeable act done to you
by another is to stir up your anger, or rather, to make you
angry. Such being the case, is it not true that by yielding
to your anger, it would amount to fulfilling the desire of
another person?

(6) It is not quite sure that you who are angry, will
definitely make your enemy miserable. Hence, is it not
true that even now, at present, you are ill-treating yourself
by stirring up anger and causing misery to yourself?

(7) As the enemies are foolishly following the path of vice
which is unprofitable, as provoked by anger, will there be
any justification for you to commit wrongful acts out of
anger following the footsteps of your enemies?

(8) Ifany detestable and disagreeable deed is done to you by
your enemy based upon anger, youshould dispel or overcome
this anger. As a matter of fact, why do you unnecessarily
cause strain to yourself with an angry feeling towards an
individual human being who is not deserving of spite and
hatred. (It means that you have done something wrong only
at the dictates of “anger” to whom you have become a slave.)
Hence, this anger itself needs to be rejected.

(9) Rupa and nama, matter and mind, are transient by
nature and are occurring only for a moment, followed by
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dissolution instantaneously. Such ripa and nama which
are seemingly thought as having done wrong to you,
have already dissolved into thin air in an instant. These
riipa and nama are no longer there. They have disappeared
altogether. Thus, at the present could you pinpoint
that ‘matter and mind’ in the person of the enemy with
which you are angry? New riipas and namas which have
subsequently occurred are not doing any wrongtul act or
harm to you. Those which are considered as having done
harm to you have vanished. Hence, there is no meaning
in being angry with riipa and nama. (It means to say that
rilpa and nama with which you are quarrelling no longer
exist).

(10) If one is causing misery to the other, both the doer
himself and the one who suffers are the prime factors,
which bring about or produce the effect of misery. In other
words, both of them are responsible for the causation of
misery. If that is so, since you yourself are not free from
blame for the cause of misery, why are you angry with the
‘doer” only

The above is the summarised statement of the ten verses
— gathas, translated in plain language, as mentioned in
the Visuddhimagga. The manner of reflection laid down
therein is extremely profound. Reflection may therefore
be made as stated to extinguish the flame of anger.
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How TO SUBDUE ANGER BY REFLECTING ON KAMMA AS ONE's
OWN PROPERTY IN POSSESSION

If by reflection as indicated in the ten verses, anger cannot
as yet be subdued or extinguished, it should be reflected
upon kamma, the resultant effects of all good and bad actions
done by you, as your own property in possession on which
reliance is to be made to eradicate the anger. The manner of
reflection may be stated thus: “Oh Yogi1 you are developing
the practice of metta bhavana. While being angry what is your
intention to do against the other? Is it not true that, whatever
action, you have done based upon anger will in consequence,
bring about evil or bad effects to your detriment? Yes, indeed.
Your kamma (the resultant effects of good and bad actions
you have done) is nothing but the ‘cause” of your own doing.
Kamma is the only one which you really own or possess. You
are sure to inherit this kamma which constitutes all kinds of
wilful actions, whether mental, verbal or physical; thoughts,
words and deeds, either good or bad, done by you on your
own volition. Kamma is your own relative and refuge. The
kammic effect which occurs or takes place depending upon
anger will not con tribute to your achieving magga-phala.
Neither will it do good to you to be reborn in the world of
humans and Devas where happy condition’s prevail. It will
not render help but will only cause you to suffer misery in
hell, etc. If you commit the evil kamma of anger, it will be
like “a person who first suffers the burns and gets awfully
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dirty by holding and carrying in his hands the burning hot
coal, and disgusting filth or excrements, with which he is
going to cause injury and misery to the other.”

Just imagine a person whom you recognise as an enemy.
What harm could possibly be done by him with his anger?
Will not this anger that is generated in him be to his own
disadvantage? He too has his own kamma (action — moral
and immoral volition) as his real estate. He is the inheritor
of his own kamma done by himself on his own volition,
etc. The enemy who has done evil kamma by being angry,
will suffer its harmful effects “just as a person on whom
the dust will fall back by the force of wind if he sprinkles
or throws the dust to shower upon another man, standing
against the wind on the leeward side from an adverse
position.” The Buddha has therefore exhorted.

“If a certain fool commits wrong against a

noble person of purified conduct, this wrong
doing will react upon him as a retribution, etc.”

How TO SUPPRESS ANGER BY REFLECTING ON THE ATTRIBUTES
OF THE BODHISATTA

If anger is not yet abated or subdued by reflection as stated
in the foregoing, it should be suppressed by reflecting
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on the noble qualities or the attributes of the Buddha
in his various states of existence previous to attaining
Buddhahood. The manner of reflection is:

“Oh, noble Yogi, the Buddha’s disciple! Your Teacher, the
Lord Buddha, in his capacity as a Bodhisatta, i.e. in his
existences prior to attainment of his Enlightenment, for a
period of four Asarikheyyas (aeons) and a lakh Kappas while
relentlessly exercising the virtues required of a Bodhisatta
to accomplish the paramitas (perfection), had practised
forbearance or patience without polluting the mind with
anger even against all sorts of murderers who were his
enemies. The way of practising patience is illustrated in
the Visuddhimagga beginning from the story of Silava as
an example. But now we shall cite an example of practising
patience that can be found in the Khantivadi Jataka story.

How PATIENCE WAS EXERCISED BY KHANTIVADI, A GREAT
HERMIT

At one time in the ancient days, during the reign of King
Kalabu in the city of Benares, the Bodhisatta, born of a
high caste Brahmin (Brahmana), was a multimillionaire
possessing eighty crores of rupees. When his parents
died leaving behind all their wealth and properties, it had
occurred to him that his parents were unable to take along
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with them what they physically owned on their demise,
though they were able to accumulate immense wealth. On
his part, considering that he should take them with him
on his death, he generously gave away all his possessions
in charity to those who deserved. Thereafter, he went into
a retreat in one of the forested areas of the Himalayas
assuming the role of a hermit. He lived only on fruits
which were available in the forest. There was however, no
salt for consumption. In order, therefore, to have proper
and adequate nourishment, he made his way to villages
where there were people, to procure salt and sour fruits
for his own personal consumption. Eventually, he reached
the city of Benares. When going round for alms in the
city, the Commander-in-Chief of they finding him worthy
of reverence, respectfully invited him to his residence to
accept the offer of meals. Later, he was requested to reside
in the pleasance of the king’s royal garden. This request
was accepted by him. He continued to stay in that royal
garden as his place of retreat.

While he was so residing on one day, King Kalabu visited
the royal garden in the company of his queen and maids-of-
honour together with a large retinue to hold a ceremonious
function. The ceremony was held comprising a series of
performances of music, ballet, etc., on a magnificent and
spacious marble slab within the precincts of the royal
garden. The king enjoyed the festivities watching the
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display of music, songs and dances after taking a lying
posture with his head resting on the thigh of a damsel
whom he adored. Merry-making including the dance
with accompanying music formed part of the celebrations
taken part by professional artistes and maids-of-honour
from the royal palace. While listening to the soft music,
the sweet melody had lulled the king to sleep. Finding the
king in deep slumber, the troupe of female singers and
dancers stopped playing music for a moment and roamed
about the garden sight-seeing. While thus making a
rambling excursion, they came across the great hermit, the
Bodhisatta. They then approached him wishing to listen to
the preaching which he might be inclined to give. At their
request, the great hermit delivered a sermon appropriate
to the occasion.

At that time the maid-of-honour on whose thigh the king
had rested his royal head, manceuvred her limbs to wake
up the king. The king when aroused from his sleep found
none of his retinue and maids near him. When inquired
as to where they had gone to, the maid whose thigh had
served as a cushion for the king’s head, answered that the
whole crowd had gone to the great hermit. On hearing the
news, the royal monarch became furious with jealousy.
He then picked up his sword and hurried his way to the
hermit, uttering with an uncontrollable anger that he
would give the hermit a good lesson.
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Seeing the king raging with anger, one of the maids-
of-honour close to him caught hold of his sword and
tried to calm him down. However, King Kalabu’s anger
remained, uncontrollable, he asked the hermit what
was the Doctrine which he, the hermit, professed. The
great hermit replied that his tenet was the Doctrine of
khanti (patience), saying that tolerance, exercised by one
without feeling angry against those who provoked, railed
and raved, is called “patience”. The king then telling the
hermit that he would put him to a crucial test to find out
it he was really accomplished with patience, ordered his
servant, the Executioner, in this manner. “You better pull
down this villainous thief, the hermit, lay him prostrate
on the ground and punish him with two thousand lashes
by whipping with a twisted cane fixed with sharp-pointed
pins, on all four sides of his body.”

The executioner gave the hermit two thousand lashes as
ordered by the king. Ordinarily, a person would surely
succumb to the injuries received if he has to undergo a
penalty of 2,000 lashes. Curiously, the great hermit was
found still alive, possibly because of his noble qualities
of khanti or of relaxed or slack force put in at the time of
whipping — no one can say. However, the thick outer and
inner thin layer of skin covering the flesh of the entire
body of the hermit was grievously torn. Flesh was also
torn to bits. Blood flowed out profusely. Just imagine how
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severe the pain and suffering would be that the said hermit
had to undergo. In spite of this ferocious ill-treatment,
the great noble hermit harboured no anger, ill-will or
grudge either against the king or the executioner. This is
the cruel punishment imposed without rhyme or reason
or fault whatsoever. Ordinarily, such a treatment would
induce anger and malicious feeling. This kind of patience
indeed calls for the spirit of emulation from Yogis who are
developing metta.

Finding the great hermit still alive, the king asked him
what doctrine he was practising. Thereupon, the Reverend
Hermit replied, “I firmly hold the Doctrine of Patience O,
King, do you think that this ‘patience” — (khanti) can be
traced in the skin of my body? It is not underneath the
layers of the skin. ‘Patience’ resides in my heart of hearts
and never runs out. Infuriated by this mental attitude,
King Kalabu ordered that two hands of the hermit be cut
off and also that the lower extremities — the two feet, the
ears, and the nose be sliced off. The Executioner strictly
complied with the king’s orders and cruelly cut off those
bodily limbs with an axe. Every time a limb was severed,
a question was put as to what was the kind of Doctrine
accepted by the hermit. The reply given by the great hermit
repeatedly to the questions, was the same as before, that
he had held firmly to the doctrine of patience which found
its abode in his heart. Eventually, the king after uttering in
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disgust as: “You cunning hermit. Better live on invoking
or hoisting your own khanti foully kicked the hermit in
the breast with his foot and then departed. After his
departure, when he reached the gate of the royal garden,
this King Kalabu was swallowed down by the earth. It has
been mentioned in the Atthakatha (Commentary) that this
wicked king was dragged down to Avici — hell, enveloped
in burning flames.

Thereafter, the Commander-in-Chief of the army came
over to the great hermit and tendered his apology not
to feel angry and bear malice against the State (country).
Thereupon, the Reverend Hermit gave his reply as
follows:

“Yo me hatthey ca pade ca, kanna nasafi ca chedayi.
Ciram jivatu so raja, na hi kujjhanti madisa.”

Senapati — Oh, Commander-in-Chief! Yo — He who is
King Kalabu, (has caused), me — my, hatthey ca — hands
and pade ca — feet, kanna nasasi ca — the ears and the nose,
chedayi — to be cut off. So raja — This King Kalabu, ciram
jivatu — may live long. Hi — For being able to develop
mettd without getting angry, madisa — noble and virtuous
persons like me, na kujjhanti — are not used to getting
angry; nay, are able to develop metta with best wishes and
goodwill and not being accustomed to getting angry.
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O, dear Yogi who is developing mettid through meditation
in accordance with the teachings of the Lord Buddha!
Your enemy who has done wrong to you will not be as bad
as King Kalabu. Isn't it then proper for you to be patient
without getting angry just as the great Khantivadi hermit
was able to endure, with patience and with no anger,

the afflictions of the heinous crime committed by King
Kalabu?

TxE StorY OF DHAMMAPALA, THE YOUNG LAD

At one time in the past old days, Mahapatapa was the
ruling monarch in the country of Benares. At that time
Bodhisatta entered the womb of the chief queen Canda
Dev1 who later gave birth to a son. Bodhisatta, the newly
born baby was given the name of Dhammapala. When
this young prince Dhammapala was seven months old,
his mother, the queen, after bathing her child and dressing
him with fine costumes, was caressing and jovially
playing with the infant with love. At that moment, the
queen whose joyous thoughts were momentarily riveted
on her bonny son, being so delighted that she failed to get
up and pay respect to her husband, the king, who had by
then come over to the place where the mother was molly-
coddling the child.
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The king on seeing the mother fondling her son, imagined,
“Even now this woman is becoming swell-headed and

conceited, relying on her son. When the child become a

grown-up, it is almost certain that she will surely neglect

me. Perhaps, it would be better to get rid of the son now.”
With a feeling of disappointment which had reflected on his

facial expression, he left the place and proceeded to his royal

chamber where the throne had stood. He immediately sent

for the Executioner and gave orders that the infant child be

brought before his presence. Judging from his looks from

the very outset, the queen knew that her husband, the king,
had entertained his resentment against her. Realising this

unhappy state of affairs, the queen was shedding tears

while folding the baby to her breasts.

While she was thus weeping, the Executioner appeared
and snatched away the child Dhammapala from her. She
followed from behind the Executioner with a pensive
mood. On their arrival before the king, the child was put
on a wooden slab. Orders were immediately given by the
king to chop off the hands of the poor little unfortunate
child. The queen Canda Dev1 entreated the king that the
child was innocent and that only she had the fault. She
pleaded repeatedly that her hands be cut off instead of the
hands of her innocent soil but to no avail. The Executioner
had to obey and execute the orders of the king. The
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hands of the seven months’ old infant Dhammapala were
therefore cruelly chopped off with an axe. The two small
tender hands were dismembered as if a delicate sprout of
a bamboo plant is severed. The young infant, Bodhisatta,
however, did not flinch or cry but remained still with
patience. Hence, the commentary goes to say:

So — This young child Dhammapala, hatthesu chijjamanesu

— when cut off his hands, i.e. while his hands were
chopped off, nevarodi — neither uttered a cry, na parideyi
— nor wailed or lamented, khantifica — exercising the
spirit of patience, and, mettinca — wishing happiness to
the other, purecarikam katva — guided by the thoughts of
lovingkindness, adhivasesi endured the pain and suffering
by resigning himself to the situation (fate).

The mother — queen Canda Dev1 after picking up the soft
tiny hands that had been severed, folded them close to
her bosom and was bitterly sobbing. Thereafter, the father
Mahapatapa king again ordered the Executioner to cut off
the two feet and then, the head of the child. The queen went
on retreating her husband to pardon the innocent child but
to no purpose. The Executioner then severed the child’s
head as ordered by the king and even tossed up the little
delicate body of the child in the air and on falling down,
caught it up with the sharp-pointed sword and played with
it as if it were a wreath of flowers. It is almost unbelievable
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that there was such kind of foolish, wicked and heartless
father without a tinge of mercy in him. However, there
is every possibility of finding such a merciless man from
among the worldly people when one becomes a slave to
“Anger”. Because of this possibility, the case of this wicked
King Mahapatapa, father of Dhammapala, has been cited
as an example. The queen died of a broken-heart on the
spot while weeping and wailing. By a curious coincidence,
King Mahapatapa also fell down from his throne and
dropped on to the floor first, and eventually reached the
level of the earth below where he was swallowed down
to death. It was stated that he had gone down to avici hell,
one of the eight Narakas.

As for the young child Dhammapala, it was stated that he
passed away peacefully while exercising patience without
any anger which had not arisen till the time of his death.
Considering this episode, it might be possible for a Yogi
who is developing mettd to endure pain and suffering
without being angry, just as the young child Dhammapala
had practised forbearance.

THE MANNER OF PRACTISING PATIENCE BY CHADDANTA

Mention is made in the Visuddhimagga to reflect as to
how patience was exercised by Chaddanta, the King of the
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Elephants, our Bodhisatta in one of his previous existences,
without anger and ill-will when Sonothe, a hunter, shot at
him with a poisonous arrow.

Mahakapi, a huge monkey once saved the life of aman who
had accidentally fallen into a deep ravine. After having
been rescued from the danger of death, this man cruelly
struck the head of his Saviour with a big stone when the
latter had fallen asleep through exhaustion. However, the
noble-minded monkey bore no resentment and grudge
against him and even rendered his assistance to this man
by escorting him to reach the zone of safety where human
beings lived.

Then also, there were instances of two Bodhisatta
dragons — one by the name of Buridatta, and the
other, Campeyya, a Naga Chief, who were captured
alive and ill-treated by a snake-charmer, while they
were observing the noble precepts (sila). The snake-
charmer took these snake-dragons (Nigas) to towns
and villages where he displayed an exhibition of these
two noble creatures making them dance to the tune of
music played by him. These Nagas possessed inherent
supernatural powers and were so highly poisonous and
potent that by just looking at the persons with spite
and omitting fiery flames, people would be reduced to
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ashes or killed. However; the said two Nagas endured
the misery brought about by their enemy, the snake-
charmer. The manner in which they practised patience
refraining themselves from anger, may be reflected, as
explained in the Visuddhimagga.

EXERCISING PATIENCE THROUGH MINDFULNESS AS EXAMPLED
BY VEN. PONNA

At one time, Venerable Ponna, a native of Sunaparanta
country, entreated the Exalted One to deliver a teaching to
him in a concise way. The Buddha, therefore, taught him
as below:

“O, my son Ponna! There are pleasurable and agreeable
sights and scenes, or sense-objects which can be perceived
and known by the eyes. These pleasurable sense-objects are
also concerned with one’s own desires. They are also prone
to sensuous attachments. If the sense-objects or riipa that
come into your view, are accepted with pleasure and looked
upon as being agreeable with admiration, or are embraced
and grasped or retained in your possession, it would cause
rejoicing in you, called “Nandi”. O, my son Ponna! I say that
misery will take place because of this delight and pleasure.”
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(Similarly, teachings were given in respect of the sensations
of sound, smell, taste, touch and thoughts.)

“O, my son Ponna! The way to end misery, or rather, to make

misery come to a cessation is not to accept or entertain the
different sensations arising from different sense-objects
which will cause to generate a feeling of delight and
pleasure. If it is done so, there will be no opportunity for
Nandi to occur. O, my son Ponna! Because of the cessation of
pleasurable conditions and feelings, misery and suffering
will entirely cease.”

“O, my son Ponna! I have already given due admonition to
you in a brief manner. You, who have heard and received
this admonition may now let me know the place where you
are going to reside.” To this query, Ven. Ponna replied: “My
Lord, I'm residing in Sunaparanta state in the westernmost
part of the Continent of India, which is called Jambtdipa.”

“O, my son Ponna! The citizens of Sunaparanta are rude,
rough and petulant. If they scold you land utter abusive
words at you, how would you feel.

“My Lord, if they abuse and rail at me, I would bear in mind
in this manner: O, these citizens of Sunaparanta are not at
all bad. They only utter abusive words and rebuke, and
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have not yet made any physical assault on me,” answered
Ven. Ponna.

Buddha further interrogated him as: “If they give you a
beating and attack you physically, how would you feel?”
He then replied, “I would forbear it with a feeling of
tolerance that Sunaparanta citizens are only doing harm
to me with their hands. Since they have not caused injury
to me by throwing stones at me, they will be considered as
having conducted themselves fairly well.”

Questions then followed as to how Ven. Ponna would react
or respond if he were assaulted physically with stones,
sticks, and swords (dahs) not to the extent of causing him
death. The reply given to every question put was that
he would tolerate and consider them as not behaving
badly. Then the question arose as to how he would bear
in mind and feel if he were killed by being cut with a dah.
The response given was that having heard of an incident,
where some of the Bhikkhus from among the disciples of
the Lord Buddha had even got to find for a lethal weapon
such as a dah to commit suicide for being disgusted with
their own material body and life existence, he would reflect
on the said incident and consider himself lucky enough to
be killed by another person without the need to look for a
lethal weapon — a dah — which can cause death.
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This Venerable Ponna later made his way to Sunaparanta
country and carried on practising meditation. He was said
to have become an Arahat even before the end of his first
Vassa.

As such, there is every likelihood of a Yog1 to be able to
extinguish his anger by reflecting on the manner in which
Venerable Ponna had borne in mind or his mental attitude,
as cited in this Sutta.

If anger cannot as yet be exterminated by reflecting on the
noble attributes and moral conduct of the Bodhisatta, the
Visuddhimagga has stated that the eleven advantages of
metta should be reflected as has been enumerated earlier.
O, Yogis, if you are developing metta and cannot dispel
this ‘anger’ by so doing, you should clear it by reflecting
that you would otherwise lose all the advantages of metta.

EXTINGUISHING ANGER BY REFLECTING ON THE ELEMENTS
AFTER ANALYSING THEM

It is stated that if anger cannot be subdued as yet by
employing the methods cited above, it should be reflected
after examining the elements analytically. The manner of
reflection to be made is:
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O, Yogi, you, who are developing mettia through meditation

— what are you angry with in the other person? Are you
getting angry with his hair on the head, or against his
urine? Putting it in another way, since the hair is made up
of four constituents viz.: the elements of earth, water, fire
and air, are you angry with pathavidhatu, or apodhatu, or
tejodhatu, or vayodhatu? In other words, who is your enemy?
Inasmuch as he is dependent upon the five khandhas and
the twelve ayatanas (the six organs of sense and the six
objects of sense — the internal and external senses or
properties) and the eighteen dhatus?

Are you angry with the riipa, matter, from among the
khandhas, etc.? Or, with vedand, Or, sa7ifia? Or, sankharas?
Or, mind-consciousness, the vififiana? Or, cakkhayatana
(the eye), Or, rupayatana (sight), Ot, manayatana (mind), Or,
dhammayatana, ideas or sensations? Or, cakkhudhatu (the
element of eye), Or, cakkhuviiifianadhatu (the element of eye-
consciousness — vision), Or, manodhatu (mental reflection
or the mind that accepts), Or, dhammadhatu (ideas or
objects), Or, manovififiandhatu (mental consciousness)?

If analytical observation of the dhatus (elements) is made, it
will be convincingly realised that anger has no abode in the
human body, just as a tiny grain of mustard seed will have no
place when rested upon a very small pinpoint, or, just as there
is no place in the sky for colouring-matter to be painted.
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How ANGER IS SUBDUED BY A ‘GIVE & TAKE POLICY

If a personisincapable of making an analytical observation
of the dhatus (elements), charity or alms-giving should be
made. One’s own personal property or any other thing
should be. offered in donation to the person whom one
resents or hates. Property or goods be also accepted in
return from that hateful person. However, if the person
whom you hate has no propriety of conduct in making his
livelihood, you should only offer your property. If such a
“eive and take” policy is adopted, feeling of animosity or
vengeance will surely be eradicated. Even resentment or
hatred borne by an enemy in his past existence that has
resuscitated in this present life existence, will, it is stated,
be extinguished. An instance may be cited in this regard.

On a mountain known as Cittala where Pindapatika Thera
resided, an old Thera who bore an inveterate hatred against
the former, made three attempts to oust him from his place
of residence. In a Sarnghika monastery, i.e. a monastery which
has been bestowed on the Sangha as a gift, the Bhikkhu
who is younger in status is responsible to offer the place
or make room for the senior Bhikkhu to reside. Contrary
to this rule of discipline, the attitude of the old Thera
amounted to causing annoyance to Pindapatika Thera. With
a view to expel the feeling of vengeance borne by the other,
Pindapatika Thera offered the other a bowl stating: “Sir, this
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is the begging bowl worth eight kyats which my mother
had donated to me. You may please accept it and make use
of it so that my mother, the donor, will derive merits.” Since
the time of acceptance of the gift of the said bowl, feeling
of animosity and vengeance had totally subsided in the old
Thera. Hence, the Commentators have stated:

Adantadamanam danam, danam
sabbatthasadhakam, Danena piyavacaya,
unnamani namanti ca.”

Danam — charity or act of alms-giving, adantadamanam
— can make a rude person become civilised, or in other
words, can tame an unruly person. Danam — the act of
donating gifts, sabbatthasadhakam — will accomplish all
the advantages, or rather, will carry with it full benefits.
(In the Silakkhanda Commentary, it is stated as “adanam
dantadiisakam” which, in fact, conveys the meaning that if
a person worthy of receiving the offer of donation is not
given a gift, it could — bring about estrangement between
him and a refined person who is friendly to him and has
earned his respect.) It continues to say that by offering gifts
with a feeling of generosity and by speaking sweetly in
a gentle manner, the person who makes offerings with a
sweet tongue will be enhanced in his prestige. And also, the
relationship between the receiver of gifts who hears the talk
and the giver who speaks, will be cordial and in harmony.
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How SIMASAMBHEDA (AN EQUAL SPREAD OF METTA) OCCURS

As stated in the foregoing, if anger which has arisen
against an enemy, or rather, a hostile person, has subsided
or been suppressed, feeling of metta or loving-kindness
will also constantly occur in such a hostile person just as
the feeling of metta occurs in respect of (1) an affectionate
person worthy of respect and love, (2) a beloved person
or a person on whom deep love is bestowed, (3) a neutral
person who is neither dear nor hateful. At the same time
while developing metta repeatedly, this loving-kindness
shall be transmitted to all four kinds of persons, viz.:
his own self, the one whom he dearly loves, the neutral
person, and the hostile person with his equally balanced
mind put on each and every one of them by inculcating a
spirit of goodwill, wishing them happiness. By so doing,
it would amount to avoiding discrimination between
different kinds of persons to whom goodwill is to be
imparted equally wishing them happiness. This is called
“Stmasambheda.” In other words, the line of demarcation
drawn, or, the boundary marked out between different
individuals should be erased.

The manner of cancelling out or nullifying the limit of
differentiation between individuals is:
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Let us say that a person who is developing metti together
with the person who deserves love, i.e. one who is dear
to him, the neutral person, and the enemy (a hostile
person), all four of them, are living in the same place;
and let’s assume that while living together as stated, a
number of villains and thieves came over and asked the
person developing metta with an ultimatum to hand
over to them any one of the four, so as to enable them
to offer him as a sacrifice to propitiate a god in the
performance of a ritual. When demanded as such, if a
wavering thought arises imagining as to which of the
four persons should be offered, it will not yet amount to
achievement of the quality of simasambheda. It is simply
because it would be tantamount to discrimination or
denying the interests of the person (victim), who is
chosen to be taken away.

In reality, only if a feeling of loving-kindness occurs,
spreading out metta equally on all four persons including
himself, wishing each and every one to be happy, without
wishing to hand over anyone of the four, then, it is said
to have amounted to simasambheda. It means that no
distinction has been made between himself and others.
There will only be one sphere of activity which is confined
solely to bringing about happiness, and this means that
there is no such distinguishing limit (known as Sima),
which is, in fact, cancelled out.
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How METTA-|HANA IS ACHIEVED

Even if a feeling of loving-kindness occurs wishing others
to gain happiness with his mind evenly balanced after the
achievement of simasambheda, a Yogi, while developing
metta through meditation, experiences nimittam, the first
sign of mental illumination. He or she also realises the
upacara-jhana. Then after his realisation of upacara-jhana-
samadhi, if he continues practising by developing several
times the sensation arising out of nimitta, appana-jhana
will soon be achieved. This is according to what has
been stated in the Visuddhimagga. This appana-jhana
is nothing but the three kinds of jhanas as mentioned
earlier.

After attainment of all these jhanas, 528 kinds of metta
can be developed continuously in sequence through the
mental faculty of metta-jhana.

Presently, before winding up the second part of this
teachings we shall develop mettd to gain kusala (merits)
and paramita (perfection). We will therefore proceed to
contemplate on the vanishing of voice-riipa in the course
of our recitation with a sincere and hearty feeling towards
all beings for their welfare and happiness.
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May all Bhikkhus, Yogis and people in this meditation
centre be happy. (repeat three times).

May all Devas in this Meditation centre be happy.
(repeat)

May all beings in this Meditation centre be happy.
(repeat)

May all Bhikkhus and people in this township be
happy. (repeat)

May all Devas in this township be happy.  (repeat)
May all beings in this township be happy. (repeat)

May all citizens of the Union of Burma be happy.
(repeat)

May all Devas in the Union of Burma be happy.
(repeat)

May all beings wherever they are, be happy. (repeat)

And may all those who are respectfully listening to this
Dhamma on the Brahmavihara, speedily attain Nibbana.
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BRAHMAVIHARA DHAMMA

PART 111

Teaching will be given based fundamentally on the Metta
Sutta, which is quite familiar to a majority of the people
here. The Metta Sutta is of paramount importance for
the Buddhists in Burma. It has become an indispensable
Sutta when reciting prayers and various kinds of hymns
or incantations (parittas) which are usually chanted at
religious functions to ward off the influence of evil spirits
and impart loving-kindness to all beings, thereby affording
us also a contemporary message of goodwill or blessing.

METTA 1S ALSO THE WAY TO ENHANCE DANA, OR ALMS-GIVING.

If offerings of gifts were accepted while reciting the Metta
Sutta, and by developing mettd at the same time, immense
advantages can be derived by the benefactors who are
donors. It is, therefore, necessary for the Bhikkhus (monks)
to seriously study the text so as to grasp the meaning and
significance of the Metta Sutta. Practice should be made
so as to be able to recite this Sutta correctly and precisely
with a smooth flow and without making any errors. Then,
while reciting this Sutta, metta should also be developed.
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So by developing metta in this way it will of bring benefits
to the reciter and also the donors.

I shall now make a clear exposition of the Metta Sutta,
commencing from the first stanza in the body of this
Sutta.

PRELIMINARY GATHA (VERSE) OF THE METTA SUTTA

(a) Yassa nubhavato yakkha,
neva dassanti bhisanam.
Yamhi cevanuyuiijanto,
rattindiva matandito.

(b) Sukham supati sutto ca,
papam kifici na passati.
Evamadiguniipetam,
parittam tam bhanama he.

(@) He — Oh, noble personages, yassa — In regard to
this Metta Sutta Paritta, anubhavato — because of its
supernatural powers or efficacy, yakkha — the guardian
angels of the trees (will refrain from displaying), bhisanam
— the dreadful or horrible sensations, (and) neva dassanti,
i.e. will not make them manifested. Ca — Besides, yahmi
eva — if this Metta Sutta (were recited), rattindivam — both
day and night, atandito — without laziness or indolence,
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anuyufijanto -one who is devoting oneself to the recitation
of this Sutta.

(b) Sukham — will have a happy or comfortable, supati -
sleep. Sutta ca — while sleeping too, kifici papam — not a
single bad or hideous dream, passati — will come into his
sleeping vision. Evamadiguniipetam — (being) accomplished
or endowed with such advantages and noble attributes,
tam parittam this Metta Sutta Paritta or hymn (be recited),
mayam by us, bhanama — (and) we shall now begin to
recite. In other words, “tam bhanama he” i.e. Therefore, we
shall recite this Metta Sutta.

These two stanzas or verses are the preliminary hymns of
praise composed by the Sayadaws — teachers of the ancient
times, and are handed down to us by tradition. These are
expressed in verses to be uttered or recited in the form of
a universal benediction with a rhythm simultaneously, by
those individuals who will do the recitation.

The prologue to this Sutta also contains words of praise
eulogising its noble attributes. Moreover, this eulogy serves
as an introduction to the Sutta indicating that by virtue of
the attributes of this noble Sutta, the guardian Devas of the
trees will neither make a display of horrible sensational
scenes nor strike terror into the hearts of the people. How
it had once happened may be explained as follows:
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THE DEITIES TERRIFY THE FIVE HUNDRED BHIKKHUS

At one time, while the Lord Buddha was residing at
Jetavana monastery in the city of Savatthi, five hundred
Bhikkhus, after taking instructions from the Buddha on
the method of practising Kammatthana meditation, went
out in search of a suitable monastery and a village where
alms-givers or donors could be found. They then reached
a mountain where lakes were in abundance at the fringe
of the Himalayas. The place was clean and refreshingly
cool and peaceful. They stayed for one night at this place.
Early the next morning, they visited a village in the
neighbourhood to seek for alms. It was stated that this
village was fairly large with one thousand dwelling houses.
The villagers being generous and hospitable offered meals
to all five hundred Bhikkhus and also requested them to
spend their Vassa at their place. They also donated a small
monastery to all of the Bhikkhus to enable them to live
in peace and meditate singly, and provided them with
benches and footstools for sitting, water pots, etc.

On the following day, they proceeded to another Village.
The inhabitants of that village similarly requested the
Bhikkhus to reside at their place for a period of Vassa
after they had offered the meals. They agreed to stay as
requested making a remark in passing that it would be
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better if the place were free from dangers. Later, they carried
on practising meditation day and night continuously at a
grove in that forested area situated in close proximity to
the village. Owing to the influential effect of the powers of
the Bhikkhus who were endowed with morality (sila), the
guardian angels of the trees in the forested area dared not
reside in their abodes from which they descended, taking
along with them their young children, and had to be
moving about hither and thither. The Nats or the deities
were, therefore, watching out from a good distance with
embarrassment as to when these noble Bhikkhus would
be leaving the place.

Later, it had occurred to them as: “These Bhikkhus would
no doubt be staying for a period of three months during
the Vassa (Rains Retreat). We, with our children, cannot
possibly remain outside our abodes for a long time. It
would, therefore, appear advisable to create horror, and
dreadful sensational sights to frighten them away.”
Ittmplementing their thoughts into action, rukkha-devas,
the guardian Devas of the trees, created themselves in the
guise of ogres during night-time while the Bhikkhus were
meditating, and stood in the presence of the Bhikkhus
making, themselves visible causing weird sounds and
hideous noise. Having heard these uncanny sounds and
seen horrible sights, the Bhikkhus were all stricken with
fear. Their hearts throbbed and their complexion turned
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pale. The mind became restless with worry and fright.
While becoming miserable as stated, foul smell were
emitted by the deities. This state of condition had caused
the Bhikkhus great embarrassment and suffering. It was
mentioned in the Commentary as “lena duggandhona
nimmathiyamanamiva matthalungam ahosi”. This expression
comes very close to the view of the present day Western
medical doctors. It may, therefore, be said that they had
suffered severely from headache. Despite this pain
and suffering, they remained mute with great patience
without letting one another know about what had really
happened.

One day, on being asked by the eldest Maha Thera, each
and everyone of the Bhikkhus made a candid disclosure
of their own respective personal experience they had gone
through. The eldest of the Bhikkhus, Maha Thera, then
expressed his opinion, “If that is the case, this place may
be considered as unsuitable for us to stay and continue
practising meditation. Let us. therefore proceed to the
Lord Buddha and respectfully apprise Him of this state
of affairs, and then we shall shift our place of residence to
some other suitable spot for the rest of the period of Vassa.
Thereafter, they all came over to the Enlightened One
from whom they sought instruction to direct them to a
suitable and proper place which would be more congenial
to practise meditation.
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THE BUuDDHA TAUGHT THE METTA SUTTA TO DETER DEITIES
FROM CAUSING DREADFUL SIGHTS & TERROR

Reflecting as to which place would be most appropriate
for these Bhikkhus, it was stated that the Buddha found
no place within the whole region of Jambudipa suitable
for the purpose of meditation other, than the place where
they were residing. Therefore, the Buddha ordered them
to return to the forest retreat from where they had come.
The advice given by the Buddha was: “You should learn
the Metta Sutta Paritta if you all wish to escape from
the dangers brought about by the deities. This Metta
Sutta would serve as a deterrent to the perils caused by
those deities. It also help towards better realisation of the
Dhamma in the practice of Kammatthana (meditation).”
Furthermore, it has been elucidated in the Commentary
as stated below:

Imarfica suttam — This Metta Sutta also, masassa — during
one month, atthasu dhammasavanadivasesu — for a period
of eight days while occupied in preaching and listening
to the sermon (it means waxing and waning days of the
fifth, eighth, fourteenth, and fifteenth — altogether eight
days in a month), gandim akotetva — beat the wooden drum,
ussaretha — utter incantations, dhammakatham karotha — go
on preaching, sakacchatha—make deliberations, anumodatha
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— and this Paritta be expressed with anumodana — great
rejoicing. Idameva kammatthanam — this mettd meditational
exercise, as asevatha — be relied upon, bhavetha — be
developed, bhahulikarotha — (and) be done or performed
several times. Tepi amanussi — these Devas or deities also,
Yo — will cause you, tam bherava-rammanam — no such
dreadful sights and sensations, na dassanti — (and) will
not make a display, nay, i.e. will not strike terror into your
hearts. This advice was given by the Enlightened One in
passing.

After taking instructions from the Buddha, the Bhikkhus
returned to their former place in the forest, near their
monastery. They stayed on in that place practising
meditation and reciting the Metta Sutta according to the
teachings of the Lord Buddha. These Devas or deities
having felt that “these Noble Ones are sympathetic and are
really bent upon bestowing upon us a lot of advantages by
developing loving-kindness”, were so pleased and happy
that they even assisted the Bhikkhus in every way possible
to fulfil their needs. Under these favourable circumstances,
all these Bhikkhus after developing Metta and indulging
in the practice of Vipassana based upon metta-jhana, were
said to have attained Arahatship reaching the stage of
arahattaphala during that period of Vassa. As such, at the
commencement of the verse eulogising the virtues of this
Metta Sutta, it has been mentioned that in view of the
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powerful influence of the noble attributes of this Metta-
paritta, the Guardian. Devas of the trees had refrained
themselves from displaying or exhibiting horrible sights
and sensational objects to frighten the Bhikkhus.

IT 1S NOT ADEQUATE DOING THE RECITATION ONLY, ONE ALSO
NEEDS TO PRACTISE

The third line in the first stanza contains the word
“anuyunjjhanto” which denotes “practising”. This expression
in itself does not convey the sense to just do the recitation
of the Metta Sutta. The intention probably is to refer to the
practising of metta bhavana, i.e. developing metta through
practical meditation. It is because in the Metta Sutta, where
eleven advantages of metta bhavana are enumerated, it has
been elucidated that these are the advantages of metta
ceto vimutti. The expression “metta ceto vimutti” could not
possibly have reference to mere requirement of recitation
only. Only appana-jhana is metta ceto vimutti. This has been
clearly explained in the Anguttara Commentary (p. 37).
Hence, if advantages, such as sukham supati, i.e. has the
benefit of a sound sleep, etc., are desirable, metta or loving-
kindness meditation should also be developed in addition
to the recitation. Now one or two stanzas (verses) of the
Metta Sutta in Pali will be recited and elucidated.
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THE METTA SUTTA PARITTA

1. Karaniya matthakusalena,
yamtam santam padam abhisamicca.
Sakko uju ca suhuju ca,
suvaco ca’ssa mudu anatimant

Santam — blissful, padam — Nibbana, abhisamicca — if
desirous of achievement and realisation, atthakusalena
— a person who knows or realises the desirable advantages
which are essentially required, yam — this practice of sila,
samadhi and pafifia, karaniyam — needs to be exercised and
performed. Tam — this practice (katum — for the purpose of
exercising it), sakko ca — is capable of, assa — achievement.

1. Must be capable of practising

The gist of it is: If a person who fully knows the real
advantages that can be accrued, if desirous of achieving
and realising the blissful Nibbana, must invariably
indulge himself in the practice of sila (morality), samadhi
(concentration), and pafifia (insight wisdom). He must be
capable of taking up this practice. What is indicated by
this expression is that if one wishes to be liberated from
all miseries and tribulations, he should have the ability to
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practise sila, samadhi and pafifia without any regard for his
own self or material body to the extent of sacrificing his
own life.

To amplify a bit more, it may be stated as resembling a
worldling who, realising the worldly advantages that
can be derived, is striving to acquire the best advantage
under the given circumstances either by way of earning
his livelihood as an agriculturist, or a trader, or a paid
public servant. Just as gold, silver and other kinds of
properties will be of benefit to him in the pursuit of
his worldly business affairs, sila, samadhi and pafifia
are really the best advantages to be gained in his
long journey through samsara. These are the essential
things to be practised and acquired. In the least, if one
is accomplished in his sila, moral conduct, he will not
descend to the realm of apaya, and instead, he is. sure to
reach the world of human beings and of Devas, where
pleasant and favourable conditions prevail. If he could
attain jhana-samadhi, he will be elevated to a happy life
existence in the abode of Brahmas, where the life-span
lasts for aeons. If one is accomplished with Vipassana
insight knowledge and has fully achieved sotapatti magga-
phala, he will forever be emancipated from landing in the
four apayas. He will later enter into Parinibbana on his
demise after attainment of Arahatship and after having
been reborn in the abode of sugati for not more than
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seven existences. If accomplished with arahatta-magga-
phala-iana, he will totally escape from the woes and
worries of life existences, i.e. there will be no more future
life-existence for him. That is the reason why sila, samadhi
and pafifia are the real advantages insofar as samsara is
concerned. These attributes should be gained through
the practice of meditation.

Such being the case, one who is thoroughly proficient in
the practices of sila, etc., should be capable of exercising
Vipassana meditation with complete understanding. It is
a practice which should invariably be performed without
any misgiving that these higher morality and learnings
are hard to be practised. One should not feel disappointed
that realisation of insight knowledge is not within his reach.
Neither should he find fault with it nor feel that it would
perhaps be better and happier for him to avoid taking a
training in the exercise, and that the practice of samadhi
bhavana is difficult and tiresome. One should not give it up
through indolence and weakness. Follow the Motto:

“Genuine advantages of sila, samadhi and
panifia tully grasped with keen proficiency.
Having understood as such, one should be
capable of practising meditation leading to the
acquirement of advantages.”
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The statement “Genuine advantages... be fully grasped
with keen proficiency” is in consonance with what hasbeen
stated as “atthakusalena”. One must therefore be competent
to resort to this noble practice. To enable one to do so, one
must have saddha (conviction) and viriya (perseverence or
exertion). Only if one has absolute faith with a firm belief
that the advantages or benefits are sure to derive, he will
be inclined to take up the practice of Vipassana meditation,
which will eventually lead to the attainment of Nibbana
after achieving maggqa-phala.

On the other hand, those who have no faith in the Buddha’s
Dhamma will not be able to practise sila, samadhi and pafifia.
Some of those who pretend to be real Buddhists have said
that these practices are not required to be exercised, and if
practised, it will only end in misery., This sort of indiscreet
remark is more wishful thinking. They are the people
who have no faith or belief in the Doctrine of the Buddha.
Such people have no inclination to indulge themselves in
the practices of sila, samadhi and paififia. If they fail to do
so, since it has been preached as “karaniyam” i.e. “should
be practised without fail”, (and) “sakko” — “must also have
the ability to practise”, they shall be deemed to have held
dissenting views contrary to the Teachings of the Lord
Buddha. As a matter of fact, they are absolutely lacking in
sila, samadhi and pafifia, just like a pitiable penniless person.
They are destined for the Nether World.
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Moreover, unremitting effort is essential. If lacking in
diligence, it becomes difficult to fully maintain the
attributes of sila (morality). Thus, it will be all the more
burdensome to practise samadhi and pafifia. Some are even
reluctant or lazy to listen to the sermon on the subject of
the practice of Vipassana meditation. To a person who is
diligent, nothing is difficult or burdensome. He will make
his relentless effort to achieve fully in anything which
needs to be accomplished. Hence; “utmost endeavour
should be made to practise for the achievement of sila.
He must have the ability to practise and perform the
exercise with vigour and enthusiasm.” To be capable of
doing so, faith and exertion is essentially required to be
accomplished. Therefore, it is of paramount importance
to carry on the practice of silg, etc., diligently, after having
accomplished oneself as stated.

2. & 3. Must be frank and honest

Next, ujju ca — honest, assa — he must be, suhuju ca —
extremely straightforward and honest, he should be. When
first becoming an ordained Bhikkhu, though he may be
honest at the initial stage of practising meditation by the
strength of his faith and conviction, at a later stage when
the strength of faith (saddha) and exertion (viriya) is at a low
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ebb, as he becomes slack and defective concerning his or
her morality, “suhuju” the quality of extreme honesty will
deteriorate. Only by practising without defect throughout
the lifetime, “suhuju” will remain intact. To put it in another
way, if freed from treachery or craftiness without any
pretension of having possessed the attributes which he is
not really endowed with (satheyya) he shall be deemed to be
straightforward (wju). If free from the defect of pretension
as stated, he may be regarded as extremely honest. In other
words, if not cunning and treacherous from the point of
view of physical and verbal behaviour, one shall be regarded
as being honest and straightforward (wju). It is “suhuju”, if a
person is not crafty or cunning. The last method is that if
refrained from revealing the truth of the attributes which he
does not really possess, it would amount to being honest (iju).
If no acceptance is made of the offerings or donations given
by others through reverence under the false impression of
the attributes which he (a Bhikkhu) does not really possess,
he shall be deemed to be very honest and upright (suhuju).

In practising meditation, the qualities of honesty and
uprightness are fundamentally important. If spoken
under the pretence of having possessed the attributes of
the Special Dhamma which one has not yet achieved, or in
other words, if a false assertion of a claim is made without
actually possessing the attributes, it is a clear case of
dishonesty. Such a person who makes a false claim under
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pretence, will have no chance of making progress in his
meditation practice. The spiritual teacher will also find it
difficult to mend him, or rather, put him on the right lines.
If one does not truly admit his faults and does not know his
responsibility to tell the truth, he is devoid of the quality
of “suhuju”. If the mind wanders or flirts, he must openly
admit as such and tell what has actually happened in his
exercise. Otherwise, he will not be regarded as being very
honest. Only if he tells the truth of what has taken place,
or in other words, only if he reveals his incompetence or
failure to achieve the Special Dhamma truthfully, it would
amount to accomplishment of the attributes of “uju”. Only
when he is candid and honest, will the spiritual teacher
be able to put him on the right track. If he sincerely and
respectfully meditates as guided by his spiritual teacher,
samadhi-fiana, penetrating knowledge (by concentration),
will soon be developed with progress. If it is done
so, treacherous feeling, if any, may be wiped out, and
honesty may be revived. In particular, when reaching the
stage of udayabbaya-iiana, passaddhi — calmness, together
with lahuta — buoyancy, muditi — gentleness of mind,
kammafifiata — adaptability or readiness to do what is to
be done, pagafifiata — observation and familiarity, and also
ujukatd — honesty of purpose, may become conspicuous.

It is stated that at one time, when a female meditator had
reached that stage in progressive insight knowledge, she
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made a confession to her spiritual teacher as: “I have done
wrong to my husband in the past. From now onwards, I
will never commit such faults or offend him.” It is really
essential that a person who is now developing metta
should be really frank and honest. Some, of course, with
a false pride, make an exaggeration claim of how they are
developing metta. This kind of behaviour, both mental and
verbal, is a clear evidence of a person’s dishonesty and
reflects his character. Hence, there is food for thought in
regard to people giving a false impression of being lofty
and noble in character by putting on airs with ornamented
or big strings of beads.

4. Should be docile or disposed to compliance

Next, suvaco ca—meek or obedient orinreadiness to comply,
assa — he should be. One who is stubborn or not amenable
to taking good advice or admonition is an unruly person
known as “Dubbaca”. Such a person is obstinate and pig-
headed and is not ready to listen to the benevolent advice
given by others. He is in the habit of speaking counter to
what others have said with a tendency to hold a contrary
opinion. He may think of the other as being bossy. When
he is admonished or rebuked by his teachers, he behaves or
reacts badly and when asked, he refuses to admit his own
fault. If he remains silent, it would cause mental distress
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or annoyance to others. Even though a person may admit
his own fault then and there, he may later continue to do
mischief without amending himself. This also amounts to
disobedience or non-compliance. The Commentary goes
to say that such a person is remote, or rather, miles apart
from achieving Special Dhamma.

A person, who is meek and mild (suvaca) and is ready to
comply with or abide by the instructions given, will accept
any kind of good advice or sincere warning with pleasure.
He will also reform himself. The Commentary had said that
such a person is close to attainment of Special Dhamma.
Presently, Yogis who comply with the instructions of their
‘spiritual teachers, are found to have made great strides
towards the region of progressive insight.

A person who is inclined to disobey due admonition given,
is likely to become angry without being able to develop
mettd, being predominated by an offensive. feeling against
the other who tenders good advice or reprobate. It is really
essential for a Yogi to be docile and obedient. If properly
reflected, what others have said with the best of motives
is for his own benefit. For instance, a person whose face is
stained with soot will be a laughing-stock if he goes to a
public function or a ceremony. If another person who has
seen him with dirt on his face, has made him known of
this fact, he can very well wash and cleanse the dirt on his
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face. If he goes to the function after cleaning the dirt on
his face, he will escape ridicule. If any shortcomings of a
person is pointed out by the other, one should be grateful
to the well-wisher. Therefore, one should gladly rectify
his own fault or mistake if his attention is drawn to it by a
friend or a relative. Rahula, when he was seven years old,
piled up a mound of sand and even prayed earnestly that
he might receive admonition many a time, or, as much as
there were grains in the heap of sand. It is imperative for
a person who is practising metta bhavana or other kinds of
meditation to become a “Suvaca” individual.

5. Must be gentle

Next, mudu ca gentle and pliant, assa — he should be.
However, it is not permissible (for the Bhikkhus) under the
Rules of Discipline to speak or offer things or do any act
to ingratiate oneself with the male and female benefactors
and to earn their reverence, in a meek, mild and gentle
manner. Nevertheless in matters not contrary to the Rules
of Vinaya, it would be proper for a Bhikkhu to speak and
deal with his benefactors mildly, gently and amiably.
More important, however, is to behave in an agreeable and
conciliatory manner without being blunt and indolent in
matters relating to the practice of Patipatti.
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6. Should not be haughty

Then comes, “anatimani ca” — not to be conceited and
arrogant, assa — as he should be. A Bhikkhu should not
be proud and haughty relying upon his lineage and the
attributes of his knowledge and achievement in the field
of Pariyatti and Patipatti and of the nobility of his sect. He
should not behave in a rude manner and underestimate
others with arrogance. If he slights others, taking pride in
himself or assumes a nonchalant attitude, it will be difficult
for him to successfully develop genuine metta — loving-
kindness. Some are lacking in deference to others who are
worthy of respect simply on the ground that they belong to
a different sect. It will be hard for him to nurse a feeling of
genuine loving-kindness. Looking at it from the viewpoint
of mundane affairs, one may meet with trouble and danger
by being discourteous to others who might appear to him
as “having no aptitude and initiative”. The disaster which
came upon the royal family of Sakya Clan brought about by
Viduidabha was the consequential effect of negligence and
conceit. Hence, one should be gentle in mind without being
arrogant and quarrelsome. In this regard the Commentary
has pointed out that “one should humiliate himself just as
the Venerable Ashin Sariputta has inculcated the habit of
humbleness like a mendicant.” The mental disposition of
the Venerable Ashin Sariputta described in Tuvataka Sutta
(on page 38 of the Burmese version) is as stated below:
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A beggar, whether a boy or a girl with an earthenware
container in hand and with shabby clothes on, when
entering a village, practises humiliation. The Venerable
Ashin Sariputta respectfully put to the Enlightened One
that he had submitted himself to humiliation like this
beggar boy or girl begging for food. Thisis really wonderful
considering the fact that Ashin Sariputta though born of
a high caste Brahmin had condescended to that low level.
One should, therefore, emulate his exemplary behaviour.
Let us go on the second stanza:

2. Santussako ca subharo ca,
appakicco ca sallahukavutti.
Santindriyo ca nipako ca,
appagabbho kulesu ananugiddho.

7. Should be easily contented

Santussako ca — easily contented, assa — as one should
be. To be contented means (1) to be satisfied with
what is available; (2) to be satisfied with what can be
obtained within one’s own ability; (3) to be satisfied with
what is suitable or proper. These are the three kinds
of “Contentment”. If it is multiplied with four kinds of
requisites (necessities) for a monk, [3x4], it will come to
twelve [12]. One should be contented in the light of these
twelve qualities of contentment.
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With reference to the mode of contentment mentioned in
No. (1) above, a Bhikkhu should content himself with the
four kinds of necessary things or properties, viz.: meal,
robes, monastery or dwelling place, and medicine, as
may be available under any circumstances. As regards
meal (food), the Lord Buddha had given exhortation to
the bikkhus from the time of their first entering into
Bikkhuhood as: “Pindiya lopa bhojanam nissaya pabbajja,
tattha to yavajivam ussaho karaniyo” It means, a Bhikkhu
should truly maintain his observance of the precepts as a
Bhikkhu by merely depending upon the food — may be
a spoonful, or a handful — obtained from the respective
house of the faithful donor by going in person for alms.
The newly ordained Bhikkhu should endeavour to live
on this kind of food obtained from the donor throughout
his life. The significant point is that he should go round
for alms and lead a holy life befitting a Bhikkhu without
giving trouble to others, nay, without causing any other
person to become burdensome for him.

It would be a very heavy responsibility on the part of
a benefactor if he or she were to cook meals and serve
the Bhikkhu everyday. Nobody will have any trouble if
the Bhikkhu can obtain food by going round for alms
to the houses from where he can receive food and other
eatables as may be willingly and generously offered by
the benefactors. It is for the Bhikkhus to be contented with
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whatever is available. It will be dukkata, a breach of sekhiya
conduct, of Bhikkhu if he asks for food from a person who
is not a relative, without being invited, unless he is sick
(a Gilana). It will amount to committing an offence of
pacittiya if, for instance, a Bhikkhu receives cash for food
or asks for delicious buttered rice, etc. Even at the time of
serving the meals, if a Bhikkhu is not invited, he should
not ask for it. Nowadays, one can come across some
Bhikkhus near a famous shrine, or a crowded place like
a wharf or a jetty, asking for cash to be donated to them.
These are a few instances where breach of conduct of
Bhikkhu is involved. Some might offer cash. Every time a
Bhikkhu handles the cash that is offered it will amount to
committing Nisaggiya Pacittiya offence of Bhikkhu. Such
a faulty conduct is harmful to the Sasana.

This misconduct, according to the Rules of Vinaya, and its
degrading effect on the prestige of the noble Sasana are
due to discontentment. It will be of advantage to a Bhikkhu
if there is contentment. He will be free from fault and this
will be in the interests of the Sasana. All good and noble
Bhikkhus should be contented with whatever is available
for, their daily consumption of food.

As regards robes, Buddha had instructed to be- content

with pamsukiila robes, i.e. robes made of rags taken from
a refuse heap. Permission has been granted to wear. the
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robes donated by the benefactors of their own accord and
out of generosity. As such, a Bhikkhu should remain in
contentment with any kind of robes which he may receive
in accordance with the Rules of Discipline. If he seeks for
any other kind of robes contrary to the Bhikkhu’s conduct,
he is deemed to have committed an offence.

In respect of lodging and bed, Buddha has instructed the
Bhikkhus to stay at the foot or under the shade of a tree,
or reside in a monastery or a building offered as a gift. To
remain in contentment is essential. If a Bhikkhu accepts
cash and requests that a building be constructed with
that money, or if he receives the gift of money in person
and keeps it in his possession, or if he personally spends
this money for the purpose of building a monastery, he is
guilty of the Bhikkhu’s offence. It is also against the Rule
of Discipline for Bhikkhus to dwell in such a building
either by him or any other Bhikkhu.

Next, in so far as medicines or drugs are concerned,
Buddha had laid down instructions for Bhikkhus to take
urine of cattle as medicine, called piitimutta. It is learnt
that some people who suffer from neurotic pain have
been cured by taking orally the cattle urine. Medicine
which has been discarded as rotten and putrid is called.
piitimutta in a way. This definition calls for consideration
whether it is the real intention of the Buddha because
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according to the present day pharmaceutical plants or
pharmacologists they have instructed to avoid taking
medicines or drugs the potency of which has expired. If
the stinking and putrid drugs are taken, it may not have
the desired effect for not being efficacious to remedy
the disease. Also, it may be difficult to search for a
medicine that has been discarded. Hence, there is food
for thought as to whether, according to the interpretation
of the grammatical term “pitimutta”, it will fall in line
with what is really intended to mean by the Buddha
Himself.

In regard to medicine, a sick Bhikkhu can ask for it from
any person. However, it will be a Nissaggiya offence
for a Bhikkhu if he asks for a gift of money from others,
buys medicine and makes use of it. Contentment is also
necessary relating to the medicine that is available. If he
remains in contentment with what is available, it is known
as “yathalabhasantosa”.

Then, because of sickness, or, general debility, when a
Bhikkhu makes use of suitable food, robes, monastery,
bed and medicines which he received in exchange for his
own properties which are unsuitable, it is called “yathabala-
santosa”. What is meant by it is: to be contented with what
is available to him in his own capacity or within his own
ability.
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And then, consuming food or wearing robes, etc., which
are pure in quality and which have been received in
exchange for his properties that are considered too good
and improper for him to make use of them is called
“yathasaruppasantosa”. It means, “to be contented or satisfied
with properties appropriate or suitable for the purpose”. In
brief, one should have entire satisfaction with the said three
kinds of contentment, and more broadly speaking, with the
twelve kinds of contentment. Otherwise, one can be guilty
as stated. In this mundane world, to have satisfaction with
one’s own lot is important. If no contentment can be found,
one can become miserable. Being eagerly desirous of
something which is not within his own reach, if one does
anything that ought not to be done, he is likely to commit
a criminal offence. If he yearns for a thing which is not
obtainable, extreme misery will befall him. If the head of
a household is not satisfied with the meals cooked and
served at his own home, he can be at loggerheads with the
housewife, or that he may pick up a quarrel on that score
which will thereby cause misery to him. In the present
day world, there are a number of multi-millionaires who
have become miserable for not being contented with what
they own and possess. However, a person who is living
from hand to mouth, if satisfied with his lot, can find
happiness. That is the reason why Buddha has preached
as: “Santuttthi” — Contentment is, “paramam dhanam”
— the best and the noblest gift (or property). This noble
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dictum is very natural. Hence, a person who is practising
meditation should have contentment in everything.

8. Should be frugal

The next word is: “subharo ca — easily supported by both
male and female benefactors, assa — as it should be. Despite
the fact that meals, robes, etc, offered as gifts by the
benefactors may not be good enough to meet one’s taste or
liking, these should be accepted and made use of without
grumble and uttering” with grunt. It is not for a Bhikkhu
to pick and choose any kind of gift offered in donation.
Otherwise, it will be a burden to the benefactors to support
easily. It was stated that at one time during the British
regime in Moulmein district, there was a Bhikkhu who
refused to take meals without a dish of chicken curry. Hence,
his benefactors had to be always worrying about a dish of
chicken curry to be provided. And then while travelling,
it no chicken dish was available due to circumstances the
said Bhikkhu totally abstained from taking meals for the
whole day. It is not understood why he had behaved in
that odd manner. Whether because he had made a vow
emulating the example of a Samanera by the name of Pandita
who was desirous of taking his meals only when a dish of
“Ngagyin” fish was included in the menu, as mentioned in
the Dhammapada Vutthu, no one can say for certain. Such
an attitude would amount to dubbhara instead of ‘subaru’
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(frugality). It is for Bhikkhus at this Yeiktha to be satisfied
with frugal meals as may be offered by the benefactors.

Some of the narrow-minded Bhikkhus might become surly
and make a wry face despite the fact that the offerings.
made by the benefactors are of good quality unless these
are to their liking. Sometimes, in the presence of the donors,
he might give vent to his anger and greed, blaming the
donors churlishly and then parted with the offerings by
giving them away to others. Such a Bhikkhu is one hard
to be pleased and easily supported by the benefactors. A
Bhikkhu who is frugal accepts what is offered whether
good or bad, with satisfaction and delight which will be
reflected on his face. A Bhikkhu who is avaricious and not
frugal will find it difficult to develop a feeling of metta or
loving-kindness. It will also be difficult for him to achieve
realisation of knowledge in the practice of other kinds of
meditation. That is why Buddha has given instructions
to become a frugal person to make it easier for the
development and attainment of genuine bhavana, such as,
metta bhavana, etc.

9. Should be carefree

The next expression is “appakicco ca” — having few duties,
or free from care, assa — as it should be. The best thing for
one who is earnestly developing any kind of meditation,
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is to be abstemious, or. rather, to abstain oneself from
performing other duties, or, to keep himself free from
other duties except in matters which are unavoidably
essential to be attended to. it has therefore been instructed
to have few duties (appakicco).

10. To be temperate in the way of living

The other word is: “sallahukavutti” — light or unwieldy, assa

— as one should be. In this regard, to have light weight
and to be nimble means: “to be frugal or contented with
just the eight requisites of a Bhikkhu, such as robes, bowl,
etc. Possessing a lot of personal belongings will make one
become burdensome and preoccupied with the work of
managing these properties. If a number of things are to be
carried when proceeding to a certain place, it would cause
a lot of trouble and inconvenience. The eight requisites of
a Buddhist Bhikkhu (parikkhara) are, the three robes, the
bowl, the girdle, a needle, a razor, and a water-strainer.
These are not clumsy and many to be kept and cared
for at any place of residence, and can also be taken along
personally without being burdensome. Hence, to live with
these essential requisites is not an encumbrance. These
eight requisites may be said to be unwieldy or light.

Among those eight requisites of a Buddhist Bhikhu, during
these days the needleisnotreally essential for the Bhikkhus
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living in Burma. The robes are readily available and there
is no need to be sewn or stitched by hand personally, and
no robes worn by the present day Bhikkhus are in rags.
As these are in good condition, it will never come into
one’s head to take along a needle when travelling to any
other place away from the residence. When I proceeded
to Indonesia to promote the Sasana in the year 1321 B.E, I
entirely forgot to take along with me — the needle and
thread. All three robes which I took with me were all brand-
new. However, at one time, it was found that in one of the
robes, a line of stitches, which was originally defective,
had gone loose. Then, I had to think of the way how it
could be mended. On consultation, being made with one
Ashin Ariyavamsa, a Ceylonese Bhikkhu, who was with
us, he said he had with him a needle and thread and that
he would do the stitching. I had to tell him that it would
not be troublesome for me to stitch it up and requested
him to lend me his needle and thread for the purpose. In
view of this incident, it has occurred to me that it would be
advisable to take along a needle and thread when travelling
on a long distant journey. Carrying a needle and thread is
not at all burdensome. It is quite easy and light.

Should also take along the bowl and water-strainer

Nowadays, some of the Bhikkhus do not take along even
the bowl to avoid inconvenience, and also because food is
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readily obtainable at any place where he reaches. During
the lifetime of the Lord Buddha and of the Commentators,
when Bhikkhus went to attend the Conference of the
Sanghas, or when proceeding to attend a ceremony for
the observance of uposatha (sabbath), they usually take
along with them bowl and three robes. We have, therefore,
instructed our disciple Bhikkhus to carry with them their
bowls whenever they are to go to a far-flung place or any
other place for a visit or for taking meals in response to an
invitation. The nextimportant requisite is the water-strainer.
If one proceeds to a place which is about half a yojana (i.e.
about four miles or so), a water-strainer should be carried,
otherwise it would constitute a breach of the Rule of
Discipline known as dukkata appati i.e. he would be guilty
of a priestly offence. Therefore, within the city limits of big
cities like Rangoon or Mandalay, if Bhikkhus have to visit
a place in the city on some business, and if the distance is
about 4 miles away from their respective monastery, water-
strainers must be taken with them. If there is no proper
water-strainer, a handkerchief may be taken along bearing
in mind that it will be used in substitute for a water-strainer,
when necessary. To say the least, it should be borne in mind
that the robe which one wears will be made use of as a
water-strainer when the occasion demands.

A Bhikkhu who is really bent upon practising meditation
will not find it troublesome to carry with him all the eight
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requisites of a Buddhist Bhikkhu. It is not burdensome at
all and these can be easily carried just like a bird whose
wings are automatically borne when it flies. What is
required will then be fulfilled with these eight requisites
of a Buddhist Bhikkhu. In this connection, I would like to
recount my personal experience.

I found it not burdensome

When I had put in eight Vassas, I went in search of a
suitable meditation centre, accompanied by a companion
Bhikkhu from Moulmein Taungwainggale Monastery. I
had no umbrella, slippers, etc. Only about eight requisites,
namely, a bowl, three robes, a girdle, a razor, water-
strainer and a needle were carried with me. I had no
cash for travelling expenses. A railway ticket for the train
journey from Moulmein to Paung, a small town, was
provided by a Kapiya, a lay devotee from Moulmein. I
took the train only up to that small town which has a
railway station along the route. The rest of the journey
was mostly performed on foot-tramping. For some sectors
of the journey, I was lucky to ride on a train as there was
a donor by chance who provided a railway ticket as a gift.
I visited Kyaikthiyo Pagoda in Thaton District on barefoot
and from there I came back eventually reaching Thaton
Mingun Zetawun Monastery, a meditation centre, where
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I took up meditation practice under the guidance of the
Venerable Mingun Zetawun Sayadawpayagyi. This is how
I had travelled to be able to practise Vipassana meditation
personally. It was in consonance with the instructions
known as “Sallahukavutti”.

11. Should cultivate Indriya (calmness)

The next expression is “santindriyo ca” — have the moral
quality of calmness and self-restraint, assa — as one should
be. In Pali it is “Indriya”. In English, it means: “the six
doors of senses, viz.: the eye, ear, nose, tongue, touch and
mind.” One can see only if there is an eye. When an object
is seen, it can be perceived as much as the eye with its
strength of vision can see. Therefore, the eye is governable
insofar as the faculty of seeing is concerned. Because it is
so governable, the eye is called “Cakkhundriyam”. The ear,
etc., in respect of its faculty of hearing, is also governable.
That is why the ear, etc, is called “Satindriyam” All these
Indriyas should be kept under restraint, with a tranquil
mind. If good or pleasant sights and sounds are seen, or
heard as the case may be, a person who is attracted to
these sensational objects will find them pleasurable and
then he will become fidgety. He becomes restless, smiling
and laughing when sensations arise from good smell, fine
taste, and pleasurable touch. In the same way, when he sees
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an ugly sight, hears unpleasant sound, smells a bad odour,
etc., he becomes perturbed and restless if he is unable to
tolerate such bad sensations. He may even murmur and
grumble.

Hence, it is necessary to exercise restraint and remain
calm and unperturbed in connection with both good and
bad sensations. He should keep his mind at peace and
control himself by reflection and also by contemplating
and noting. The best way is to keep control of one’s
own mind by contemplating and noting at the moment
of seeing, hearing, and so on. It will not be easy to do
so for those who have no experience in contemplating
mindfulness. Therefore, it will be sufficient enough for
him to remain indifferent whether the sensations are
good or bad. If however, painful sensations become
extreme, one should try his utmost to control them
through reflection.

12. Reflective knowledge must be mature

The next word is: “Nipako ca” — prudent and wise, assa
— as it should be. In respect of reflective knowledge, one
must be mature and fully developed mentally. Young
children are lacking in maturity. The more a person
advances in age, the more he becomes mature. This is

155



how one’s imaginative power or knowledge becomes
fully developed and strengthened. In Visuddhimagga,
the knowledge of pariharika has been elucidated by an
expression — “Nipako”. This knowledge of pariharika
is nothing but the reflective knowledge or sound
imagination which is capable of carrying out any task
to completion. This is the knowledge which reflect
with full consciousness whether what one is doing
is advantageous or not (sappayasampajanam). This
knowledge is extremely useful in matters relating to
both lokiya (temporal) and lokuttara (spiritual). This is the
kind of knowledge which should be accomplished. In
the Commentary which serves as an introduction to this
Metta Sutta, this knowledge has been markedly shown
as: (1) the knowledge that protects the preservation of
sila, (2) the knowledge which is capable of managing or
which takes care of the robes, (3) the knowledge which
fully understands the seven kinds of sappaya, i.e. known
as to what is suitable or profitable or advantageous. These
are the reflective knowledge called pariharika. Among
these knowledges, the one which knows how to manage
things relating to robes, etc., does not seem to be urgently
required in the matter of developing metta bhavana.
However, an insertion of this particular knowledge has
been probably made as it might become essential when
practising meditation (bhavana) for a considerable length
of time.
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SEVEN SAPPAYAS OR DESIRABLE THINGS

These are (1) suitable accommodation which is profitable
to one who is devoting to meditation, (2) suitable
village where offerings of food or alms can be obtained,
(3) suitable or appropriate speech, (4) suitable teacher and
companion — Bhikkhus, (5) suitable food, (6) suitable or
congenial weather, (7) suitable posture or deportment. It is
for a Bhikkhu to be accomplished with the knowledge that
can properly reflect and decide as to which monastery is
suitable for him to reside, etc., etc.

Satthakasampajanam

It is necessary to consider whether it will be proper to
reside in a wooden monastery, or a monastery made of
bamboo, or masonry, and whether the place is peaceful,
tranquil and congenial. In connection with the village
where alms can be obtained, it is to be considered whether
offerings of food will be received and whether there can be
molestation particularly because uncommon or different
kinds of sensations may arise. It is to consider as to what
kind of talk that is uttered or heard, can be harmful to
the practice of meditation. If there is nothing in particular,
the best thing would be to abstain from talking anything
not relevant to Dhamma. As regards individuals, it is to
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reflect whether there is any progress or lack of progress
relating to Dhamma by relying upon such and such a
spiritual teacher or other persons with whom he has to
deal. With reference to food, it is to consider what kind of
food will be agreeable and beneficial for him to depend
upon from the point of view of health and of the Dhamma.
One should also reflect as to what kind of posture will
be best suited to make progressive strides in the exercise
of his meditation. This is the way how mature reflective
knowledge should take place or has taken place, whether
it will be profitable or not, in connection with the selection
of suitable monastery. The Motto is:

“Reflection made as to whether it is profitable
and agreeable or not, is satthaka”

Sappayasampajanam

Although advantages may be derived, it needs consideration
whether it would be proper (i.e. feasible) or not. If it is
a room in a monastery, it will not be proper for a junior
Bhikkhu to occupy the place if it, is meant for the senior
or an elderly Bhikkhu, and vice versa. In regard to speech,
it would be improper to preach these who are busy even
it the preaching on Dhamma will be of benefit to them.
One should weigh and consider if it is proper or not to
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preach asubha Dhamma on an auspicious occasion. This
is “sappayasampajanam”. The Motto is composed in the
following expression:

“Reflection whether it is proper or not is sappaya”.

13. Should be free from rudeness

The next expression is: “appagabbho ca” — free from
impudence, assa — as it should be. To be free from
impudence conveys the meaning of being impolite or
rude. There are three kinds of incivility, viz.: (1) rudeness
of physical behaviour, (2) rudeness of verbal behaviour,
and (3) rudeness of mental behaviour.

(I) Rudeness of physical behaviours manifests itself.
under eight situations or conditions. Of these eight, what
is generally found at the present time, needs elaboration.
Whether in the midst of an audience of sanghas, or amidst
the public, to take a sitting posture with knees up, or
with the thighs widely extended, is a clear evidence of
rude bodily behaviour, or rather, unrefined manners.
Sometimes, posture may be taken with either one knee
up, or both the knees up with the hands folded across
the knees. Such sitting postures also indicate rudeness of
physical behaviour. If sitting or standing by touching the
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body of Maha Theras, or, sitting or standing in front of
them, or on an elevated place, or sitting by pulling over
the long skirt — “longyi” on the body from head to toe,
or, talking to others in a standing posture, or talking or
chattering with gesticulation, i.e. expressive motion of the
limbs, are clear instances of rudeness of bodily behaviour.
If one squeezes himself in a congested place where young
Bhikkhus are sitting, or if one occupies the seats meant
for the Maha Theras, or if one overtakes the Maha Thera
while walking, etc, is obviously rude and uncultured.
One should avoid, all such impolite physical behaviours
and mannerisms.

At the present day, it is learnt that some elderly Bhikkhus
under the guise of noble personages even make a
pretentious display of supernatural powers by caressing
or making a fondling touch on the head of the damsels
with their hands as if they are blessing them. Such
indecent behaviours are totally prohibited under the
Rules of Vinaya. It has been strictly laid down, under the
said Rules that the Bhikkhus should not — even give a
fondling touch to their own daughters and mothers. A
condition has been prescribed Prohibiting Bhikkhus from
handling even a doll representing a female figure with
pleasurable sensation. Hence, a fondling touch made as
stated in the foregoing, may be said to be a rude bodily
demeanour.
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Another thing is that while sanghas are taking meals, or
when taking meals together with others, emitting nasal
secretion, or ejecting phlegm by coughing, or spitting are
regarded as unrefined manners inasmuch as these are
despicable. Such disgusting behaviours should also be
avoided.

(2) Relating to rudeness of verbal behaviour, there are
four conditions. In the midst of an assembly of Sanghas
or of people, or in the presence of Maha Theras, if there
is anything to be said, one should speak only after
permission has been sought from Maha Theras. Any
utterance made without permission, is rudeness of
verbal behaviour. If an explanation is given relating to a
problematic issue without seeking permission, it would
also amount to verbal misbehaviour. It is discourteous, or
rather, rudeness of verbal behaviour if resorted to making
utterances in the midst of an audience of Sanghas, or in the
presence of Maha Theras, and also asking the benefactors
as to whether there is something to eat, or whether there
is any meal or food, etc., ready to be offered to him while
visiting the homes of the benefactors. Bhikkhus should
refrain themselves from behaving in the like manner,

which, in fact, is in contravention of the Rules of Conduct
for Bhikkhus.
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(3) Rudeness of mental behaviour means: to be
disrespectful by thoughts to those who deserve respect.
To think of a person superior in caste or racial status as
being his equal, or imagine a noble personage endowed
with sila, samadhi and pafifia, as being his equal, or if a
person who is lacking in knowledge or rather, unlearned
in scriptures imagines an intellectual person as his equal,
or if a person imagines the other as being unintellectual,
nay, unknowledgeable as compared to him, or if a person
who does not meditate imagines a well-accomplished
meditator as his equal, are instances of rudeness of mental
behaviour. Therefore, one should totally be free from all
physical, verbal and mental misbehaviours.

14. To be freed of attachment to both male and female

benefactors

The next word. is “Kulesu” — among relatives — (The
meaning of %kula’ is given as ‘relative’ as translated
ordinarily in Burmese). However, the word ‘relative’ (kula),
in fact, does not convey the sense of ‘kinsman’ (relative)
or a race. What it really means is a ‘household’ or a family.
Hence, in this regard, it seems as if the word “kulesu” is
to be interpreted as members of a household family.
Nevertheless, this interpretation itself does not really make
sense if considered in relation to Bhikkhus. As such, it
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would be more clear and convincing to translate the word
“kulesu” as: male and female benefactors in a household
family. Kulesu — as regards male and female benefactors
belonging to a family, ananughiddho ca — desirable
attachment is also got rid of, assa — as it should be.

Actually it means that there should be no attachment to
male and female benefactors. When a Bhikkhu is going
round for alms to receive offerings of food or other things
from his male and female benefactors, he should make an
approach assuming himself in the role of a noble person
worthy of offerings, called “dakkineyya”. The benefactors
should also donate bearing in mind that the receiver is
a noble personage worthy of offerings in order to gain as
well as to promote better advantages. Familiarity should
be avoided by the Bhikkhu regarding a benefactor as
his own kith and kin, or as a close acquaintance. If close
intimacy is created by a Bhikkhu, it amounts to taking
possession of, or rather, accepting or seizing the offerings
with desirable attachment like an eclipse of a planet (¢aha).
It would be something like attachment to himself. In
that case, one is likely to become either rejoiced or sorry.
This means, if the benefactors become prosperous and
wealthy, the Bhikkhu will also feel happy. Similarly, if the
benefactors meet with trouble or any kind of disaster, the
Bhikkhu will also become sorry or dejected. This is not
the way a noble Bhikkhu should feel or behave. Of course,
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the benefactors may feel glad if their teacher, the Bhikkhu,
shares their feeling of joy and sorrow. However, this is not
what the Lord Buddha wishes to happen. Buddha’s wish
is to see the Bhikkhus fully accomplished with sila, etc.,
and to preach the Dhamma to his benefactors to gain the
noble virtue of kusala.

Hence, it is for the benefactors to consider their spiritual
teacher and guide as a plot of land which is to be
cultivated for the germination of the seeds of kusala and
to make offerings to him and revere him. For the purpose
of cultivating a land, it is really important that this plot
of land should be fertile. In the same way, it is essential
for a Bhikkhu who is receiving the offerings to have
good fertilisers, such as Silg, etc. No financial benefit can
be derived by him in the shape of a considerable sum of
money by being sorry or dejected or in other words, it does
not pay him to lament. If he renders assistance, the most
he may probably benefit is by way of receiving gifts to the
value of only a hundred or a thousand kyats. A Bhikkhu
who is a noble Dakkineyya with purity of Sila for not having
attachment to his benefactors, should not expect any thing.
On the part of the benefactors for having generously
donated to such a noble Bhikkhu accomplished with the
admirable attributes of a holy personage, he is sure to
derive kusala — merits — worth millions if considered
in terms of money. A person by the name of Eindaka by
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virtue of kusala offered a spoonful of food to the Venerable
Ashin Anuruddha was reborn as a very powerful Deva in
the heavenly abode of Tavatimsa. Considering this fact, it
is quite obvious that it is really noble and magnanimous
to donate with a virtuous bent of mind on the golden
attributes of Sila, etc.,, of the recipient Bhikkhu. On the
contrary, if the benefactors revere and make offerings of
giftstoa Bhikkhu treating him as a close associate expecting
temporal advantages, such as, wealth and prosperity, it
would amount to grasping or seizing pleasure (gaha). It is
something like taking hold of or, influencing the Bhikkhu
as a personal secretary. The Commentary has said that if
there is dishonest relationship between both the Bhikkhu
and the benefactors, it would tantamount to gahagaha.
Both the teacher and the benefactor are then considered to
be making a seizure, i.e. the one seizes the other, while the
other also seizes in retaliation.

If the benefactors are dishonest despite the fact that a
Bhikkhu is dealing with the benefactors in the capacity of
a Dakkineyya, it would amount to muttagaha. This means
that the benefactors make a seizure but the Bhikkhu has
escaped on his part. The effect would be quite the reverse
if the Bhikkhu were dishonest. This sort of thing is fairly
rampant. If both parties are dealing with one another
honestly, it is “Mutta-mutta”. Then, both are said to have
escaped, or rather, been released from eclipse. Such
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kind of dealing or relationship is indeed very essential.
Explanation given relating to the second verse (gatha)
appears sufficiently comprehensive. We shall go on
teaching the third gatha (stanza):

3. Na ca khuddamacare kiici,
yena VIAifiil pare upavadeyyum.
Sukhino va khemino hontu,
Sabbe satta bhavantu sukhitatta.

15. The last fundamental rule of conduct

Ca — moreover, yena — for that kind of vice, vififiii pare
other intellectuals, i.e. other men of wisdom, upavadeyyum
— will blame by pointing out the fault. Khuddam — such
an insignificant and vile, tam — baleful vice, kifici —
even anything that is a trifle, na acare — should not be
done or practised. This is the last rule of conduct which
ought to have been accomplished long before, out of the
fundamental principles or rules of conduct in the practice
of Metta bhavana. To make it convincingly clear, these 15
principles will be enumerated.

(1) Sakko — should be able or competent to practise,
(2) Uju — must be straightforward, (3) Suhuju — must be
extremely honest, (4) Suvaco — should be meek and easy of
compliance, (5) Mudu — should be gentle, mild and supple,
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(6) Anatimani — should not slight others with self-pride
thinking very highly of oneself, (7) Santussako — should
be easily contented, (8) Subharo — must be a person who
can be easily supported by male and female benefactors,
(9) Appakicco — should have few duties and free from care,
(10) Sallahukavutti — should not be clumsy or burdensome
keeping only a few belongings in his possession,
(11) Santindriyo—should have the moral qualities of serenity
without being affected by the sensations arising out of the
perception through the eye, etc, (12) Nipako — should
have the mature reflective knowledge, (13) Appagabbho —
should be polite and modest and free from impudence, (14)
Ananugiddho — should be free from passionate attachment
to male and female benefactors, (15) In regard to the
principles of personal moral conduct, one should avoid
any kind of vice, no matter how trivial it may be, which
men of wisdom would find it blameworthy. Nothing
should be done, spoken or imagined — even a very trifle
thing — with which other wise men would find it faulty
and reprobate. However, it would, of course, be difficult
to completely control the imaginative mind. Therefore, in
this regard, it should be rejected as far as possible.

After these fifteen principles of moral conduct which
should have been accomplished from the very outset, the
method of ordinarily developing metta has been initially
shown as follows:
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ORDINARY WAY OF DEVELOPING METTA

Sabbe sattd — May all kinds of being, sukhino va — be happy,
and (the usage of the word “ca” instead of “va”, would be
more appropriate, and hence, it is construed as “ca” instead
of “va”). Khemino va — may be free from danger, hontu —as
they may wish to become. Sukhitatta — both physical and
mental happiness, bhavantu — may take place.

In this regard, the word “sukhino” should be interpreted in
a grammatical sense. Hence, it is to develop metta either
mentally or verbally by reciting as: “May all beings be
happy and free from danger.” In the expression “sukhitatta”,
the word “sukhita” means: “to have happiness”, according to
the rule of grammar. Atta” conveys the meaning of either
“mind” or “body”. If it is said to be “body”, it can be taken
to mean both material rijpa and nama. Grammatically, it
means: “To have both body and mind accomplished with
happiness.” It would therefore mean: “being happy both
physically and mentally”. As such, according to the said
expression, mettd can be developed by reciting: “May
all beings be happy both in body and mind, or rather,
physically and mentally. Let us then develop metta by
recitation. Let us recite:

“May all beings be happy, be free from danger and be
happy both in body and mind.” (Repeat three times)
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When developing metta by reciting as stated, every time
recitation is made, the mind which is inclined to recite,
occurs afresh repeatedly, and then dissolves. The thought
which is to be borne in mind as “May be happy” with a
teeling of loving-kindness, also vanishes repeatedly. The
physical behaviour and the voice which utters also occur
afresh again and again. This riipa and nama that dissolve
repeatedly and immediately after occurrence, should be
contemplated every time recitation is made and at every
moment thought arises. This manner of contemplation
is Vipassana Khayato vayato sammasitod, i.e. it can be
achieved up to the stage of Arahatta-phala after observing
and contemplating that it has ceased and disappeared.
This is clearly stated in the Commentaries. Such being
the case, immediately after recitation has been done, both
the thought which is borne in mind, or rather, the mind
that is conceived and the utterance or recitation made,
should be contemplated together. Let us contemplate
while reciting.

“May all being be happy, etc., etc.”
(Repeat three times)

Instructions have been given by the two verses (gatha) as
to how metta should be developed by distinguishing the
beings into two or three categories.
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How 1O DEVELOP METTA BY DIVIDING IT INTO 2 OR 3 PARTS

4. Ye keci panabhiita’tthi,
tasa va thavara va anavasesa.
Digha va Ye mahanta va,
majjhima rassaka anuka thiila.

5. Dittha va ye va adittha,
ye va diire vasanti avidiire,
Bhiita va sambhavest va,
sabbe sattd bhavantu sukhitatta.

Tasa vi— an individual who is trembling with fear and still
on probation, thavarid vi — and a perfect and holy Arahat
who is serene, steadfast and fearless, ye keci panabhiita
— and also all living beings without distinction, atthi
do exist. Anavasesi — Without exception, all those, Ime
satta — living beings or creatures, sukhitattai — may with
happiness in both body and mind, bhavantu — become
blessed and contented.

Tasa — Trembling and shaking with fear may be caused by
anger or human passions, lust and desirable attachment
(tanha). Those who are prone to fright are living beings
who are not yet free from anger or hatred, such as,
ordinary worldlings, Sotapannas, and Sakadagamis.
Those beings who get frightfully affected by passionate
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desires are common worldlings (Puthujjana), and also
include individuals who are Sotapannas, Sakadagamis
and Anagamis. How they are seized with fear because of
passionate desires (tanha) is something similar to beings
who are anxious for not getting or receiving which they
crave for, of wish to obtain. Those whose mind is tranquil,
unperturbed and steadfast without a feeling of fright
are the noble Arahats who are absolutely free from tanha,
human passions. Therefore, tasi — those beings who are
prone to fear are beings who are not as yet liberated from
passionate and desirable attachment. Thavara — beings
who have absolutely no fear and are not apprehensive,
with serenity and stability of mind, are the Noble Ones
— Arahats. Hence, with those two phrases: “Iasa va thavara
va”, it has been distinguished into two parts or categories,
viz.: individuals who are not free from tanha, and who have
entirely got rid of tanha. These two should be kept distinct
and separated in developing metti by reciting according
to the said two verses. It should be also combined together
with Vipassana in practising contemplation. Please follow
and join in the recitation.

MANNER OF DEVELOPING METTA BY SEPARATING INTO 2 PARTS

“May all Puthujjana Sekkha individuals who
are likely to get easily frightened for not being
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free from tanha be happy in both body and
mind.” (Repeat three times)

“May all Noble Arahats who are serene and
steadfast without any fear for having been
fully emancipated from the bonds of tanha be
happy.” (Repeat three times)

“May all those fearless Noble Arahats as well
as all beings who have fear and easily get
alarmed be happy.” (Repeat three times)

MANNER OF DEVELOPING METTA SEPARATING INTO
3 DISTINCT PARTS

Ye digha va — Those beings who have a long body, and ye va
mahanta — those beings who are big and large in size and
stature, ye va majjhimia — and those beings or creatures
who are neither long nor short, nor big nor small in bodily
stature, or in other words, who have medium-sized body,
ye va rassaka those beings who are dwarfs, or rather, short,
ye va anuka — those beings who are tiny and small, ye va
thilla — those beings who are bulky in body and built,
fat, corpulent and fleshy, atthi — do exist or are living.
Anavasesda — All without exception Ime satta — those
beings, sukhitatta — may with happiness in both body and
mind, bhavantu — become accomplished and contented.
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With this portion of gatha or verse (words), the Buddha
prescribed three methods by which Metti should be
developed after distinguishing the beings in three
different kinds. The first method shown has reference
to different kinds of beings according to the size of their
body dimension or stature, whether it is long, short, or
medium-sized. Out of these three kinds, those beings or
creatures who have lengthy bodies are snakes, dragons,
lizards, earthworms, etc. Creatures who have short bodies
are chickens, birds, frogs, etc. Medium-sized creatures or
beings are horses, cattle, buffaloes, pigs, etc. However, it
is pretty hard to give a definite decision on the matter
of making a specific classification. Let’s develop Metta
towards these three different kinds of beings or creatures.
Please follow the recitation:

“May those beings who have long bodies be happy.”
“May those beings who are dwarf and have short
bodies be happy.

“May those beings whose bodies are neither long
nor short, i.e. medium-sized be happy.”

“May all those beings who have long, or short, or
medium-sized stature be happy.”

N.B. Each and every message of goodwill such as
“be happy”, may be said three times.
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Furthermore, the second method explains the way how
to develop Metta by distinguishing the beings according
to their bodily size as to whether they are big, or small,
or medium-sized. Of these three kinds, beings who have
huge bodies are marine mammals, such as, big fishes,
turtles, etc., and those animal beings living on land, such
as, elephant, dragons, etc. They include giants or ogres
and also Devas as well as Brahmas of immense bodily
dimension from the world of Devas. Anuka — Small and
tiny creatures or beings are small invertebrate animals like
insects, etc. Human beings, dogs, pigs, fowls, birds, etc,,
may be regarded as belonging to the category of medium-
sized beings. It would also be difficult to give a definite
decision as to what kind of beings should be included in
the three respective categories as may be appropriate. Let
us develop Metta by distinguishing the beings according
to the said three kinds. Please join the recitation.

“May all beings who have huge bodies be happy.”
“May all beings who have small and tiny bodies be
happy.”

“May all medium-sized beings who are neither
large nor small in their bodies be happy.”

“May all beings who have big, or small, or medium
sized bodies or physical structure be happy.”

N.B. The word “be happy” is repeated three times.
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Next, the third method indicates as to how Metta should
be developed distinguishing towards the three different
kinds of beings, viz.: round, big and fat. beings, tiny
creatures and medium-sized beings. Of these three
kinds, the big, round and fat beings are fishes, tortoises,
molluscs (oysters), snails, etc, whose body structures
are short-winded, plump and flabby. Anuka — tiny and
diminutive creatures are those which cannot be seen by
the naked eye, such as very small insects, germs and fleas.
The middle sized beings are those creatures which are
ordinarily visible and which may be said to be beings not
too big or too bulky or fat. These three kinds of beings
are pretty difficult to be classified with certainty under
which category they would fall. Hence, the Commentary
has stated that in a way, among the same kind of beings,
those which are big and not too fat and bulky, as well as
medium-sized and tiny creatures or beings, may be said
to come under the definition of Anuka”. According to this
statement of explanation, it may be considered feasible
to include persons with a height of more than five and a
half feet, or six feet, weighing over 100 Ibs in the category
of those who are fat, and to regard persons who are two
or three feet in height with less than 100 lbs. in weight,
as short and small beings, and to consider the rest of the
people as medium-sized beings. This is also difficult
to decide. As such, it would appear proper to develop
Metta by merely noting ordinarily as big and fat, small
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and medium sized, without precisely distinguishing the
beings. Let us therefore develop Metta according to the
last-mentioned three different kinds. We may recite as
follows:

“May all beings whose physical structure is
round and fat be happy.”

“May all beings whose physical structure is
very, tiny and small be happy.”

“May all beings who have medium-sized
physical structure be happy.”

“May all fat, tiny, and middle-sized beings be

happy.”

N.B. The word “be happy” may be repeated
three times.

THREE METHODS OF DEVELOPING METTA BY AGAIN
DISTINGUISHING INTO 2 PARTS

5. Dittha va ye va adittha,
ye va diire vasanti avidiire.
Bhiita va sambhavest va,
sabbe satta bhavantu sukhitatta.

Ye dittha va — those beings who have been seen before, and
ye va adittha — those beings who have never been seen
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before, atthi — do exist. Ye vi — Some beings also, diire
— in a remote place, vasanti — are living there. Ye vd —
some beings also, avidiire — in the neighbourhood, vasanti
— are residing there. Ye bhiita va — those beings who have
become i.e. come into being, ye sambhavest vi — those
beings who are in the course of becoming, atthi — do exist.
Ime sabbe satta — All these beings, sukhitatta — may find
happiness in both body and mind, (and) bhavantu — be
accomplished.

The first pair is the manner in which Metta is developed
distinguishing between beings that have been seen before,
and the beings that have never been seen before. This is
quite clear and precise, and is easily understandable. Let
us, therefore, develop Metti relating to the first pair. Please
follow the recitation.

“May those beings who have been met and seen
before be happy.” (Repeat three times)

“May those beings who have never been met
and seen before be happy.” (Repeat three times)

“May all those beings who have either been met
and seen before, or never been met and seen
before be happy.” (Repeat three times)
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The second pair also indicates the manner in which
Metta is developed distinguishing between beings who
live nearby and afar. In imparting the feeling of loving-
kindness relating to the place, whether it is near or remote,
it may be distinguished according to one’s own wish. Let
us develop Metta with reference to the second pair. Please
follow the recitation.

“May all these beings who are living near be
happy.” (Repeat three times)

“May all those beings who are living afar be
happy.” (Repeat three times)

“May all those beings who are living near and
afar be happy. (Repeat three times)

In the third pair, according to the expression “bhiita” what
is meant by “beings”, are the Arahats who will not be
reborn in another existence for their having ceased to
become. “Beings” who are about to become are those
ordinary worldlings (Puthujjana) and Sekkha individuals
who will be reborn again in the next existence as they
have not been free from kilesas, human passions or moral
defilement. According to the grammatical sense, it refers
to beings who are seeking (Es?) for another rebirth, or
rather, fresh existence to become again (sambhava). Those
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beings who are seeking for new existence are those who
will have a continuum of life existence. They are still
about to become. Hence, to be more appropriate in the
usage of the conjunctive word, and to be closely coherent,
the expression: “Beings about to become” has been used.
Therefore, let us develop according to this definition.
Please do the recitation as follows:

“May Holy Arahats who are said to have ceased
to become be happy.” (Repeat three times)

“May those worldlings and Sekkha individuals
who will again be reborn and about. to become
be happy.” (Repeat three times)

“May all those beings who have already become
or been in existence, and who are about to
become be happy.” (Repeat three times)

Putting itin another way, it means a person who has entered
into the womb of an earthly mother, ie. at the time of
conception (sambhavest), seeking for a new existence. After
being born, he is deemed to be a person who has become
a living being (bhiita). Similarly, a creature about to come
forth from an egg, is “sambhavesi”. If the gestation period
has passed and if already hatched, it means: “bhiita”. Beings
who have been reborn complete with the material body,
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and beings coming forth depending on viscous or viscid
sticky substance from plants, shrubs, grass, vegetation, or
mucilage, etc., at the moment rebirth consciousness taking
place, are regarded as beings or creatures in the making,
that is, about to become. All those who have become
sentient beings caused by kamma without conceiving in a
womb and without depending upon anything, with the
sudden appearance of a material body or form, are said
to be “sambhavesi”. Furthermore, it has been explained in
the Commentary as “Dhiita”. Let us develop Metti towards
them and recite as follows:

“May those beings who are about to become
and are conceived in a womb be happy.”
(Repeat three times)

“May those beings who have come to be and
have already been born be happy.”
(Repeat three times)

“May all beings who are about to become and
have already come into existence be happy.”
(Repeat three times)

What has now been stated describes the manner of

developing Metta with a view to bring about prosperity
and wealth. Thereafter, it has been instructed how to
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develop Mettai hoping to get liberated from unmerited
misery and sufferings, in the following way.

MANNER OF DEVELOPING METTA SO AS TO BE FREE FROM
UNMERITED MISERY

6. Na paro param nikubbetha,
natimafifietha katthaci na kifici.
Vyarosana patighasaiifia,
nafifiamanifiassa dukkhamiccheyya.

6. Paro — one other person, param — against another,
na nikubbetha — should not cheat or practise deception,
nay, may escape from becoming a victim of fraud. In
commercial or business affairs, fraudulent dealings or
deception may take place. In religious affairs, deception
is also practised. In the matter of making a business deal,
criminal deception done is by way of deceiving the buyer by
the seller in his transaction by the use of a false weight less
than the correct weight by placing it on scales or weighing-
machine, or, by using a measuring cup or vessel which
holds less in quantity of goods or commodities in. relation
to a standard container, vessel or receptacle. This kind of
trick being fairly common is well-known to the majority
of the people. Another thing is found in the sale of articles
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made of gold or silver, and gold or silver ingots, which are
imitations or spurious, i.e. not genuine. This is also not
uncommon. Sometimes, a cheat may pose himself as an
honest man. At one time during the anniversary of a pijja
celebration held in this Meditation centre, it so happened
that a cheat visited a group of Shan people and played a
deception on them. It was disclosed that after the cheat had
seen bundles of currency notes in the hands of those Shan
people, he persuaded them that if those currency notes
were exchanged, they would get more money. Believing his
words, some of them who were rather greedy, entrusted the
cheat with their currency notes. The cheat, after promising
them that he would bring back more money than what was
originally worth, took away the money.

Some deceived others into believing that they would
turn the original weight of gold into a greater amount.
Credulous persons with greed wishing to receive more
gold, handed over the gold in trust to the cheat. Not long
afterwards, this cheat had disappeared never to return
to them again. This is another kind of deceit. Then also,
some offered charms or rather, magic trinkets to be worn
so as to supposedly bring good luck and fortune to the
one who wears it. Such kinds of deception should make
one reflect as to whether it is believable or not. There are
quite a variety of deceptive practices in connection with
business dealings.

182



In matters relating to religion, deceptive practices are in
plenty. To preach false doctrines ostensibly as truth, would
cause to bring disadvantages to others who have accepted
such heresy. During the lifetime of Lord Buddha, an ascetic
called Punna who was practising austerities like an ox and
another by the name of Seniya who was practising like a
dog, called on the Buddha and asked what advantages
could be derived from indulgences of such practices. The
Enlightened One prevented them twice from putting up
this problematic question. On being asked for the third
time, the Buddha gave the answer as below:

“A person who indulges in the practice like an ox or rather
a bullock to the full, will become an ox after his demise.
So also, a person who has fully practised like a dog, will
be reborn a dog in the next existence. If the practices
performed are incomplete and not fully accomplished,
it would amount to practising deception under a false
pretence, and the person who thus practises for having
accepted the heretical views, would either descend to the
Nether World (hell) or become an animal after his death.”

Having heard the Buddha’s reply, Punna and Seniya
wept bitterly. They wept because after becoming victims
of fraud, they had gone through such ignoble and false
practices for a considerable length of time, believing their
teacher’s deceitful words that by practising either as an ox
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or a dog, they would reach an existence in life hereafter
where happy conditions prevail.

Another instance is that one Talaputa, an instructor by
profession in the art of dancing, reverentially asked the
Buddha, “My Lord! I have heard what other teachers
in succession have said that a dancer being capable of
giving delight and pleasure to the public, will, in his next
existence, become a jovial or clownish Deva called “pahasa”
in another planet. What then is your Lordship’s Teaching
in regard to this matter?” Buddha twice rejected this
question; but when the same question was raised for the
third time, the Enlightened One gave a categorical reply as:
“From the very outset, the dancer for having entertained
with his performances to the delight of the audience who
are as yet unliberated from the evils of greed (loba), anger
(dosa) and delusion (moha) has caused to develop the ills
of greed, anger and delusion. Hence, in the next existence
after his demise, it is very likely that he would relegate to
hell, called “pahasa”. By firmly holding a false and bigoted
view that if by performing the dances, he would become a
Deva in his future existence, he will probably land either
in hell or become an animal.”

Hearing this statement, Talaputa, the chief Dance

Instructor began to cry because he had been deceived
by his teachers all throughout a long period of time that
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“by staging dancing performances before an audience to
make them happy and pleasurable, one will become a
‘pahasa’ Deva.”

Moreover, there are similar instances of this kind of
deception. At the present time, a number of preachings
are being done, which run counter to the noble wish of
the Enlightened One, on an erroneous assumption of
the Buddha’s Dhamma. Although Buddha has precisely
preached without any ambiguity that “all akusala
— demeritorious acts — should be avoided, all kusala
— virtuous deeds should be performed, practical exercise
should be made for the achievement of sila, samadhi
and pafifia. Samatha and Vipassana meditation should
invariably be practised, the Eight-fold maggarngas should
be developed”, preaching contrary to the Buddha’s Noble
Teachings are being delivered. Such false preachings made
are in the manner described below.

‘Akusala-kilesa means impermanence (anicca). As such, for
not being permanently present, no rejection is required to
be done. To make effort for the purpose of killing is more
difficult than to refrain from killing others. It is suffering
according to the desana which says sabbe sankhara dukkha
if meritorious deeds are performed or if sila, samadhi and
pafifia practices are exercised; and if bhavana, practical
meditation is resorted to. Preachings are also done that
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it would amount, to practising asceticism and that all
forms of severe exercises causing physical hardship are
miserable. They go on preaching further that simply by
retiring or remaining in seclusion at peace without putting
in any effort in the practice of meditation, happiness is
gained, etc.” Such kind of nonsensical talks are obviously
contrary to the Buddha’s Teachings. Such being the
case, it is quite certain that those who have accepted
this wrong faith with a false belief in those perversities
which are diametrically opposite to the Noble Teachings
of the Buddha, will have been developing akusala —
unwholesome acts — without gaining merits. Eventually,
without anything to be relied upon, these people. are
likely to become unhappy through their own personal
experience when confronted with misery and suffering,
at one time or the other, since evil kamma or akusala will
predominate over kusala which has ceased to function,
for being subjected to fraud.

As stated in the foregoing, a person who has been
deceived will suffer badly either from the point of view
of his business deal or of religion. It will however be
more disastrous if he is defrauded in religious matters.
Therefore, the Buddha has instructed to develop metta
as: “May be free from deception” either in dealing with
business or religious affairs. Let us recite according to that
instruction.
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“May one be able to refrain himself from
cheating the other person and also escape
from becoming a victim of fraud.”

(Repeat three times)

The next phrase is: “katthaci” — at any place or anywhere
whether in a town or a village or in a public place, kifici
— any one person, nam — as against another person, na
atimafifietha— may not disregard or slight, nay, may be free
from becoming discourteous to or ignoring the other. If the
other person is slighted or ignored by one with egoism, it
would be sinful to the person who slights or ignores. This
kind of attitude will have an adverse effect on him at one
time or the other. A person who is slighted will feel bad
and very much depressed. Some of the senior officers may
ignore or slight an outsider or even a junior officer if that
person calls on him on duty. Some of the Maha Theras are
likely to neglect or ignore the junior monks. Those who
are thus slighted or neglected may feel extremely unhappy.
There is hardly any doubt that the person who slights the
other has no loving-kindness towards the other for having
failed to put himself in another’s shoes. That is probably
the reason why Buddha has given instructions to develop
mettd whereby the occurrence of miserable feelings in
both parties will be prevented. If cordial relationship were
established. between the two parties without slighting
one another, the whole world would be a very congenial
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place for everybody to live in. Please follow the recitation
in developing metti according to the given instructions.

“May not one fail in courtesy or respect to any
other person.”

“May one be free from thoughts to slight the
other and be friendly towards others.”

The next expression is: Vyarosana-vyarosaniaya — by causing
bodily harm, and by threatening the other verbally and
by ill-treating, patighasafifia-patighasafifiaya — and with a
feeling of anger, afifiamafifiassa — mutually towards each
other, dukkham — misery, na iceheyya — may not occur and
be desirable, nay, may not be longed for.

If one person physically assaults the other or, abuses or
incites the other to do harm and cause injury, or is plotting
to cruelly ill-treat the other, such a person will have
committed a vice. In future, when circumstances become
unfavourable, he will meet with various kinds of suffering
for that akusala, bad deeds, he has committed. The person
who is subjected to ill-treatment, of course, presently
suffers. It has, therefore, been instructed to develop metta
towards others to be free from such miseries by avoidance
of the said misdeeds. To develop metta according to that
instruction, let us recite as follows:
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“May one be free from ill-will to cause misery
to the other by making an assault physically.”
“May one be free from ill-will to cause misery
to the other by word of mouth.”

“May one be free from ill-will to cause misery
to the other by evil thoughts.”

“May one be free from ill-will to cause misery
to the other by his physical action, speech and
thoughts.”

When developing metti in the above manner, it is not just
to recite perfunctorily. One must be really sincere and have
profound loving-kindness towards the other wishing him
or her happiness at the same time. This is illustrated in the
following example.

How GENUINE METTA SHOULD BE DEVELOPED —
AN ILLUSTRATION

7. Mata yatha niyam puttam,
ayusa ekaputtam anurakkhe.
Evampi sabbabhiitesu,
manasam bhavaye aparimanam.

Mata — the mother, niyam puttam — in respect of her own
flesh and blood, ekaputtam — the only beloved son, ayusa
— at the sacrifice of her own life, anurakkhe yatha — will
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always be guarding or looking after him. Evampi — in
the same manner, sabbabhiitesu — in regard to all kinds
of beings, aparimanam — boundless or immense, manasam
— metta or loving-kindness, wishing them happiness,
bhavaye — may be repeatedly developed.

In this verse, the manner of relationship between mother
and son has been particularly cited as an example. Generally,
mother’s affection and loving-care for sons and daughters far
surpasses that of the father. Thatis the reason why the mother
has been cited as an example. Loving-care and affection
may not be bestowed upon adopted children by the parents
as such as they would confer on their own children. Hence,
an example of “the only beloved son” is cited. However, if
there are many sons, the degree or strength of affectionate
feeling and loving-care may not be great despite the fact
that they are their own flesh and blood. Usually, boundless
love is bestowed upon the only son in a family. That is why
comparison has been made to “the only son”. The degree
of love for the only son is well known to mothers who have
sons of their own. This needs no elaboration. The mother
will sacrifice her own life for her only son, the only child of
her own, when occasion demands. Similarly, in developing
metta, it has been instructed that one should have utmost
loving-kindness and compassionate feeling towards all
beings regardless of oneself. The example that has been
illustrated is really deep and profound.
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I have mentioned about how “stmasambheda” takes place
as explained in the Visuddhimagga in the second part of
this text of Dhamma. In this connection what has been
stated is that while a person who is developing metta is
living together with the person who is dear to him and
person who is neutral, and also an enemy — a hostile
person, he should not accede to the wish of the villains
who demanded any one of them to be handed over to them
for the purpose of offering him as a gift to propitiate a god
in performing a. ritual. Even if he surrendered himself as a
victim, it will not yet amount to achievement of the quality
of stimasambheda. On the other hand, according to the Metta
Sutta; it would convey the sense that one who is developing
metta should radiate his loving-kindness, wishing the
other to gain happiness just as a mother would do with
immense love for her only son which soars to the extent of
her willingness to sacrifice her own life. If reference were
made to what is stated in the Commentary comparing with
the Pali Text, it will be found that the illustration is made
with emphasis upon the deep feeling of metta which one
should have towards beings just as a mother is lovingly
taking care of her own son. It should be interpreted to
mean that one must have a feeling of loving-kindness
towards other beings to the extent as he would have for
his own welfare. The instruction given in many Pali Texts
indicate one to develop metta towards all other beings on
an equal basis as he would have on himself (sabbathataya).
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There are no instructions to the effect that one should have
love for others more than one would love oneself.

Furthermore, metta bhavani means: one should not leave
out any one of the living beings, that is, without exception
and without limit in developing metta through. meditation,
if capable of doing so.

How 1O DEVELOP METTA BROADLY, WITHOUT LIMIT

8. Mettanca sabbalokasamim,
manasam bhavaye aparimanam.
Uddham adho ca tiriyafica,
asambhadham avera' masapattam.

To elaborate the manner of developing metta in an unlimited
scope, uddham — in places higher-up or above, adho —in the
lower region or places down below, tiriyarm — in the opposite
eight regions round about the Earth, [it is the meaning
rendered in conformity with the expressions in the Pali
Text as “Ekam disam pharitva iti uddhamadho tiriyam”, and in
accordance with the exposition made in the Commentaries;
and with the expression of the three words, the direction
of the ten regions across the length and breadth of the
universe, are pointed out. In the introductory portion of the
Commentary of this Metta Sutta, the word “uddham” indicates
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the ariipabhava (formless existence); the word “adho” indicates
the kamabhava (sensual existence); and the word “tiriyam”
indicates riipabhava (existence that has form)]. Sabbalokasamim
— in all the Universe — in the whole world, aparimanam —
unlimited or boundless, mettam manasam — feeling of metta
— loving-kindness, bhavaye — be developed, etc.

The gist of it is to develop unlimited loving-kindness
(metta) towards all beings in all ten regions as mentioned
earlier, wishing all of them happiness. In developing
and radiating metta as such, there is no limit in regard to
the place or region and to the kind of beings present in
all those places. It covers a very wide range. Next, there
being no angry feeling against all living beings, one is
free from internal dangers, and also, having no animosity
or grudge against any kind of beings as an enemy, one
is also free from external dangers. Let us again develop
mettd according to the desana. Please follow the recitation,
and while reciting be mindful and contemplate and note
the riipas and namas.

“May all those beings in the region higher-up
be happy.” (Repeat three times)
“May all those beings in the lower region be
happy.” (Repeat three times)
“May all those beings in the surrounding eight
regions be happy. (Repeat three times)
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Uddham yava bhavagqa ca,
adho yava avicito.

Samanta cakkavalesu,

ye satta pathavicarad.
Avyapajiha nivera ca,
niddhukkha ca nupaddava.

This Pali verse which conveys metta, appears to have been

composed based on the phrase — “Uddham adho ca tiriyafica”,
as contained in the Metta Sutta. The meaning of it is:

Uddham —in the region above or higher up, yava bhavagga ca
— up to the abode of nevasafifia-nasaniniayatana (the Abode
where there is neither consciousness nor unconsciousness
called “bhavagga”, the highest of the Artipa Worlds), adho —
in the lower region, yava avicito — down to Avici Hell, (the
terms “highest bhavagga” and the lowest Avici” are probably
used on the presumption that the earth is a flat surface).
[Since the present day scientists have held the view that
the Earth, the World we live in, is round in shape and is
revolving and that it rotates round the axis, the highest
point and the lowest point which would coincide with
the position where the two terminal points are, at the
time mettd is being developed, may be targeted.] Samanta
cakkavalesu ca — in the surrounding universes including
heavenly abodes and all that exist, pathavicarai — those
who live and wander on the surface of the earth, (according
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to the other verse, udakecara — those who live in water;
and. then again, according to another verse — Akasecara
— those who live and travel through the air in the open air
space or sky; vesattd such beings — santi, do exist ). Te satta
— these beings, avyapajjha — having a tendency to give
trouble, be free from mental suffering called grief, nivera
ca — be free from danger, niddhukkha ca — be free from
bodily suffering, anupaddava ca — be free from (upaddayo)
accident or misfortune which can bring about injury, hontu
— may all be rid of these sufferings and dangers.

In the Pali verse stated above and in its definition, the term:
“upaddava-upaddavo” means all kinds of accidents, mishap
and dangers that may befall or happen unexpectedly. These
are, of course, the unexpected dangers which may be caused
by wicked persons, bandit, villains, or by carnivorous types,
of animals and by serious illness or diseases.

TIME & POSTURE PRESCRIBED FOR DEVELOPING METTA

Furthermore, the manner of taking a posture and the time

for the purpose of developing metta has been prescribed
as follows:

0. Tittham caram nissinno va,
sayano yavata’ssa vitamiddho.
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Etam satim adhittheyya,
brahma mettam vihara'midha mahu.

Tittham while standing, or, caram — while walking, or,
nissinno vd while sitting i.e. seating, or, sayano va — while
lying, yavata — as far as possible, vitamiddho-assa — should
be free from torpor, ie. free from sleepiness, or rather,
free from the spell of dozing. Tavata — for so long as one
becomes sleepy and has not yet fallen asleep, etam satim
— this mindfulness, the precursor of metta, adhittheyya
— should be developed by way of observing and dwelling
upon it, or rather, contemplation.

Metta should, in fact, be developed not only while sitting
but also while standing. It must also be developed while
taking a walking exercise along the corridor to relax the
limbs after prolonged sitting; while lying in bed before
falling asleep, and for so long as one is awake, it must
be continually developed. This is to say that an interval
for respite should be only for the period when one is fast
asleep. The moment a person is roused from sleep when
full consciousness revives, one should carry on developing
mettd beginning from the time he becomes alert and
mentally alive to the occasion. In this regard, Mindfulness
along with metta should be contemplated and incessantly
developed. If he is a person who has achieved jhana, metta-
jhana combined with Mindfulness should be developed
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always. This is to let oneself plunge in a trance of metta-
jhana. Developing metta bhavana as stated, is to abide in
a noble and perfect state. It has been preached that all
Buddhas had extolled this metta as being the Dhamma
which, if developed, amounts to abiding in this Sasana in
a holy and perfect state (Brahma-vihara).

LIVING IN THE EXERCISE OF FOUR NOBLE POSTURES
CALLED VIHARA

The Pali Commentaries have distinguished Vihara — “the
Abiding” in four different kinds of the position of the body,
viz.: (1) Iriyapathavihara, (2) Dibbavihara, (3) Ariyavihara, and
(4) Brahmavihara

(1) Iriyapathavihara means walking, standing, sitting
and lying-down at times in turn as may be considered
appropriate in accordance with the four characteristics of
postures. This manner of deportment is naturally adopted
by every Bhikkhu, individual or being.

(2) Dibbavihara — this means lofty mahaggata-jhanas, such
as kasina-jhana, etc., by which one may become or lead to
be reborn as an outstanding celestial being called Brahma,
after his demise. Plunging in a profound trance in such
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jhanas or religious exercises productive of the highest
spiritual advantages is called @ibbavihara’.

(3) Ariyavihara — that is, the four ariya-phalas or Fruition. To
be mentally absorbed in the four Fruitions which are the
attainments of the results of the four Paths — the manner
of abiding in the Fruition of the Paths by the Noble Ones
(Ariyas) may be called Ariyavihara’.

(4) Brahmavihara means the Four [hanas, namely, metta-jhana,
karuna-jhana, mudita-jhana, and upekkha-jhana. In particular,
by virtue of being faultless and of its noble qualities, it is
said to be abiding or remaining in a perfect and holy state.
That is the reason why in this verse, it has been expounded
by the Buddha using the expression “Brahmavihara” for the
word “metta”.

APPAMANKNA & BRAHMACORA

In the Abhidhamma Vibhanga Pali (284), these four kinds
of Brahmavihara are stated tobe Appamaiifia. In the Mahava
Maha Govinda Sutta, it has been called ‘Brahmacariya’.
It means the practice of the life of holiness led by the
sanctified, or in other words, the practice of Appamaiifia
— the perfect exercise of the qualities of loving-kindness
or friendliness, compassion, goodwill, and equanimity
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(metta, karuna, mudita and upekkha). The term “Brahmacora
Dhamma” commonly known and spoken in Burmese
language is derived from the Pali word — “Brahmacariya”.

When this “metta” is developed, it must be developed
dwelling one’s mind on the pafifiatta— the manifestation of
what is known by the nomenclature “puggala” (individual)
and “sattava” (being). Hence, there is every likelihood of
having a false belief in atta or Self (atta-ditthi) with clinging
attachment or a notion that ‘an individual, or ‘a being’
really exists. Such being the case, the Exalted One has
taught the last verse of the Sutta in conclusion as quoted
below, in order to cause to dispel this “attaditthi” which
is likely to occur, and to enable mankind to attain ariya-

magga-phala.

PRACTISE TO ESCAPE FROM REBIRTH OR ENTERING INTO A
MOTHER'S WOMB (GABBHASEYYA) BY REJECTING DITTHI

Ditthifica — towards attaditthi which sticks or clings to
the view that there is really atta — individual or Self or a
being, which is the false doctrine, or rather, “the heresy of
individuality”, anupagamma — having no desire to cling
to or grasp with attachment. What is now driving at by
the usage of this expression is that though one may be
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developing metti as “May be happy”, or, “May all beings be
happy”, the terms “puggala” and “sattava”, i.e. individuals
and beings, are mere terminology currently in use. As a
matter of fact, there is no such thing as “an individual”,
or, “a being”, or, what is called “atta”, Self. The primary
intention is to make one realise with his own personal
knowledge that so-called ‘Self, being nothing but an
aggregate of the four main elements incessantly arising,
becoming and dissolving, called riipa and nama — matter
and mind, attaditthi, the false view, should be dispelled or
rejected.

The manner of rejection may be explained thus: This false
conception should also be rejected with his background
knowledge of what has been heard and noticed (sutamaya-
fiana) long before meditation is practised. If he is a person
who has achieved metta-jhana, he should first of all
absorbed himself in that jhana, and on being awakened
from the trance of jhana, rejection should be done through
his realisation of the said jhana and riipa, the material body,
on which reliance is made, by practising contemplation. As
regards a person who has not yet achieved jhana, he should
reject through his intuitive knowledge by contemplating
with mindfulness on riipa which is relied upon, and
through recitation which is the object of Sense, at every
moment of developing mettid as “May be happy”, or, “May
all beings be happy”. It should also be rejected by relying
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fundamentally on metti-jhana, and by realising the truth
through contemplation of the respective phenomenon of
ritpas and namas.

Nospecialmentionneed bemade withregard to themanner
of rejection by sutamaya knowledge. The phenomenal
nature of riipa and nama be rejected by practical exercise,
noting and reflecting after listening to the sermon as far
as possible.

The manner of rejection by contemplation and awareness
of the jhana after plunging in jhana, is to contemplate on
the Jhanic-mind when consciousness in jhana has ceased.
after his absorption in metta-jhana. It is just like those
persons with no achievement of jhana who realise by
contemplating and noting the mind that imagines and
knows at every moment of arising consciousness. It is
required to contemplate and become aware several times
repeatedly by absorbing in jhana and by contemplating
the Jhanic-mind. It will then become obvious in the
course of contemplation that consciousness of the Jhanic-
mind wishing others happy, and riipa on which reliance is
made as well as the Vipassana mind which contemplates
and knows, are quite different from one another. At that
moment, the material object of rijpa that is depended
upon and which does not know and feel the sensation,
will be found quite distinct from the consciousness of the
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Jhanic-mind that has just occurred wishing others happy,
and also the mind that contemplates and knows, will be
visualised and distinguishably realised. It will then be
distinguishably known with one’s owninsight knowledge
that there is no ‘living entity’, no ‘being” and no 4tta-being’,
and that this material body is comprised of two different
things viz.: the one which knows the sensation and the
other which does not know the sensation. When realised
as such, attaditthi, which holds the view of atta as ‘a being/,
will be gotrid of. This is the manner by which difthi” —the
false view, is completely dispelled or exterminated with
the knowledge of nama-riipa pariccheda, i.e., knowledge of
discernment distinguishing between mind and matter,
after practising mettia-jhana and Vipassana by turns.

From this stage, if effort is continuously made in his
meditational exercise by absorbing in jhana and then
again by contemplating on that jhana, realisation will
come through personal insight knowledge that there
is only Cause and Effect. This knowledge will lead
to rejection of that ditthi. Thereafter, jhana as well as
the contemplative mind with awareness, and the riipa
on which reliance is made, will be found continually
arising and dissolving. Rejection will then be made
knowing the characteristics of anicca, dukkha and anatta.
Eventually, this “ditthi” will be totally eradicated with
the knowledge of sotapattimagga. This is how ditthi’
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is rejected and rooted out by developing jhana and
Vipassana, alternately.

The manner of rejection that has now been stated is
similar in nature to the method of rejection of ditthi” after
developing mettd, saying “May happiness be gained” and
after contemplating the rijpa with awareness of the mind
which is pervaded with ‘metta” The only difference is
between “metti-jhana” and ordinary “metta” The method
of contemplation is, however, the same. Let us now
contemplate Vipassana after developing metta according to
this method. Please contemplate and note while reciting,.

“May all monks, nuns, persons and meditators in
this Meditation Centre be happy.”
(Repeat three times)

“May all monks, nuns, persons and Devas in this
Township be happy.”
(Repeat three times)

“May all citizens of the Union of Burma be happy.”
(Repeat three times)

“May all beings be happy.”
(Repeat three times)

203



MANNER OF PRACTISING TO GET ATTADITTHI REJECTED

The manner of rejecting ditthi by one contemplating on
his consciousness of mind, as and when it arises either
from thoughts or imagination, ‘touch’, ‘hearing’, and
‘seeing’, after immersing in mettd bhavana from which he
or she has risen, is similar in nature to what the present
meditators are contemplating. The only difference is that
it may be with or without the basic jhana. The method of
contemplation is, however, the same.

If the strength of contemplation and awareness becomes
slackened while contemplating based on jhana on the
phenomena, as and when they arise on their own,
respectively, metta-jhana should again be developed and
revived. When calmness or peace of body and mind
has been resuscitated, contemplating and noting of
the phenomenal occurrences wherever they become
manifested should again be carried out.

The present Yogis (meditators) here are initially con-
templating on the rising and falling movements of the
abdomen which is regarded as fundamental. In the
course of contemplating and noting as described, the
imagination and thoughts that may occur should again
be contemplated and noted. Thereafter, contemplating
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and noting be reverted to the rising and falling of the
abdominal movements. If bodily sensations of pain,
stiffness and hotness are felt, then these sensations
should be contemplated and noted, as and when
they occur. Afterwards, it should be reverted back to
contemplation and noting of the rising and falling
movements of the abdomen tending and stretching
of hands and feet, if taken place, should likewise be
noted. While contemplation is done in the like manner,
the sense-object of contemplation and noting, and the
knowing-mind will be distinguishably known. Cause
and Effect are also distinctly realised. The nature of
their impermanence (anicca), suffering (dukkha) and
non-Self (anatta) will be apprehended with the personal
knowledge in the process of contemplating and noting
the psycho-physical phenomena. When bharnga-fiana
(Insight knowledge into the dissolution of things)
gets strengthened with constant awareness as stated,
contemplating and noting should be spread widely
beginning from every sensation of touch and contact
covering the whole body. If tiresomeness occurs while
so meditating and if contemplating and noting loses its
momentum, the mind that contemplates and notes be
reverted to the usual rising and falling of the abdominal
wall. Only when the body and mind becomes tranquil,
further contemplation of all bodily phenomena should
be carried on and noted.
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When contemplation gains strength in the manner as
stated, achievement of progressive insight will be
advanced towards baya-fiana, adhinava-fiana, nibbida-iana,
muficitukamyata-fiana and patisankha-iana and thereafter,
the stage of sankharupekkha-fiana will be reached. At that
stage, all objects of contemplation, will be perceived
automatically without making exertion. Vipassana, with
its penetrating insight will also occur spontaneously. Then,
one will be unable to pursue and note with his knowledge
the arising of a number of sensations occurring over the
whole body, and only automatic awareness of a few usual
sensations is taking place. It is also very delicate and
gentle. And awareness is also very, very clear. There are
times when continuous contemplation is to be carried on
one after the other on roughly about three phenomena,
such as, the nature of the rising of the abdomen, falling
of the abdomen, and stiffness felt in the sitting posture,
the entire body being thought of as having vanished
altogether. Sometimes, the meditator may become aware
of only the two occurrences, viz.: “rising” and “falling”
of the abdomen, oblivious of the fact that he is sitting.
Occasionally, moments may arise when consciousness
fails to grasp the “rising and falling” of the abdomen, and
if it so happens, he may be fixing his attention only on the
clear knowing mind merely contemplating and noting it
as “knowing”, “knowing”. While being conscious of what
is happening, awareness becomes greatly accelerated, and
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sudden cessation of the contemplating object and mind will
be perceived and realised. The knowledge and perception
of the cessation of all riipas and namas is “magga-fiana

As a matter of fact, rejection of attaditthi called arammana-
nussaya has been made completely even before attaining
magga-fiana with the faculty of Vipassana insight know-
ledge which has become aware of the existence of only
rilpa and nama, in the course of his contemplation and
noting.

Ariyamagga, which realises the nature of cessation of all
rilpa-nama-sankharas totally, dispels that attaditthi called
santananusaya. From then onwards, the false view of the
existence of ‘an individual, ‘a being’, ‘an atta-being’, and
‘a living entity” has been completely wiped out. This
explains in brief that manner of practising, meditation to
be able to reject attaditthi, though one may be developing
metta towards the pafifiatti beings, and it is in conformity
with the instructions given by the Buddha as: “ditthiii ca”
— towards attaditthi which clings to the view that there is
really atta, individuality or Self, or a being, “anupagamma

— having no desire to grasp with attachment.
If attaditthi is rejected by methodical contemplation and

noting through earnest meditation, micchaditthi, the
false view or misconception will be totally eradicated.
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Then, after rejecting ditthi, “silava” — one should also be
accomplished with sila (morality). This sila can be fully
accomplished. Purified sila will, of course, remain in tact
in the case of laymen if they, strictly and respectfully
observe either the Five, Fight, or Ten Precepts — the basic
requirement of bhavana. As regards Patimokkha Sila, i.e. a
collection of precepts prescribed for monks and nuns,
this can be fully accomplished if the moral practices are
respectfully observed according to the Rules of Vinaya.
Such precepts both for laymen and Bhikkhus should be
fully perfected before practising meditation. It has been
instructed to fulfil this perfection in moral practices with
the words — “karantyamatta kusalena, etc” appearing in the
Metta Sutta.

In this regard, it means to refer to the accomplishment or
ariyamagga sila. This too, being embraced in the attributes
of ariyamagga which has uprooted the “ditthi” it is already
included in the expression: “Not having a desire to grasp or
cling to attaditthi’”” which means, ‘having rejected attaditthi’”.
Nevertheless, to make it more convincing that ariya-magga-
sila has also been accomplished, it was repeated with the
word — “stlava” — i.e. one should be accomplished with
sila (morality). Furthermore, “dasanena,” — with the insight-
knowledge of sotapattimagga which realises. and perceives,
Nibbana, the state of cessation, of all sankhara-dukkha,

“Sampanno” — having been accomplished, it would not also
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cling to ditthi, nay, would reject ditthi. It conveys the same
sense as the expression “accomplishment of ariya-magga-
phala”. This again is a repetition to make the meaning all
the more obvious.

How TO PRACTISE TO BE LIBERATED FROM (GABBHASEYYA OR
ENTERING INTO A WOMB

Then, kamesu — desirable sensation of kamaguna (sensual
desires), gedham — clinging pleasurable attachment called
kamatanha, vinaya—having been rejected by the knowledge
of anagamimagga, or rather, when rejected, so — such a
person after becoming a Sotapanna, will reach the stage
of sakadagami-magga-phala if continuous contemplation is
practised. Again, when further contemplation is carried on
after becoming a Sakadagami, he will attain anagamimaggqa,
which will totally eradicate kamatanhia. He will then
proceed to achieve anagami-phala to become an Anagami.
An Anagami person, after his death, will be reborn in
Suddhavasa Abode of the Brahma World. He becomes an
inhabitant of Aviha Abode, the last of the five Suddhavasas.
There are some who enter Parinibbana after achieving
Arahatship. If he does not as yet become an Arahat in that
abode. he will reach an abode called, Atappa after expiry
of the life-span of one thousand kappas. There are some
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who, after attainment of Arahatship while living in that
abode of Atappa, enter into Parinibbana. If Arahatship is
not yet attained in that abode, after two thousand kappas
of his life-span, he will be reborn in the abode of Sudassa
There are instances where some who die at the end of
their life span there after becoming Arahats. Again, if he
still fails to attain Arahatship in that abode, he will meet
with his death after four thousand kappas, and reach the
abode of Sudassi There too, some might pass away, i.e.
enter into Parinibbana after attaining Arahatship. Similar
course of events will be gone through up to akanittha, the
highest abode of Suddhavasa, where the life period runs
very long to the extent of sixteen thousand kappas. During
this extraordinary length of lifetime, one will definitely
become an Arahat and then finally enter into Parinibbana.
Parinibbana means the Ultimate and complete cessation
of all ripa-nama-khandhas on the demise of an Arahat.
This is the last of his round of existences in samsara. All
human passions and desirable attachment which bind
mankind to existence and all that lead to rebirth, will be
wholly extinct. This is the end of all miseries, a Blissful
State, the lamp of life having been burnt out. On death, he
will forever be released from becoming, thereby misery
and suffering of old age, sickness and death, which are the
concomitant effects of the life existence, will be escaped. It
is the absolute extinction of a being whereby eternal bliss
is gained.
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After reaching the abodes of Suddhavasa as stated, he comes
to a road-end culminating in death known as Parinibbana.
Human existence is no more for him and there is no
likelihood of his entering into a mother’s womb. This has
been elucidated in the following manner:

So— That a person who has achieved metta-jhana, “ditthifica
anupagamma” — being undesirous of clinging to this atta-
ditthi, nay, since attaditthi has been expelled by Vipassana
knowledge, “s1lava” — is not only accomplished with the
insight-knowledge of Vipassana. As such, “kamesu” — the
sensations of sensual pleasures, “gedham” — to which
the desires of kamatanhd, human passions, are clinging,
“vinaya” — being rejected with anagami-magga-fiana, nay,
having been already rejected, “gabbhaseyyam” — formation
of new existence which requires conception in a mother’s
womb, “puna” — again, “na hi jati eti” — will not definitely
take place, or in other words, he will enter into Parinibbana
without again conceiving in a mother’s womb.

The gist of it is that jhana will be achieved by developing
mettd through meditation. If Vipassana contemplation is
made based upon this jhana, one will reach up to the stage
of Anagami, and no further rebirth will therefore take
place by entering into a mother’s womb. He will be elevated
to reach the Brahmaloka called Suddhavasa Abodes, and
will become an Arahat, and from there, will enter into
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Parinibbana. The meaning of it is unambiguous up to that
extent only. However, Lord Buddha wishes to see people
reach the stage of arahatta-magga-phala even in the present
life existence and attain the final goal of Nibbana on their
demise. Therefore, based on the matter of pregnancy which
would require conceiving in a mother’s womb, some hold
the presumption that all new existences or rebirths have
beenrejected. It may be stated that this presumption appears
appropriate since it falls in line with the wish of the Buddha.
However, it is pretty difficult to make an interpretation to
arrive at this meaning. In accordance with the expression
— “kamesu,”, it may be possible to accept the transliteration
as “the desirable riipa and ariipa bhavas” without assuming
the sense of the term “kamaguna”. Hence, the meaning of
the last two phrases may be furnished as follows:

Kamesu In respect of all desirable sensations, gedham —
the clinging passionate attachment, tanha, vinaya — after
rejecting with the four ariyamaggas, nay, since rejection
has been made, gabbaseyya — coming into a new existence
by entering into a mother's womb such as, patisandhi
(conception), puna — again, na hi jati eti — will not surely
happen, nay, will enter into Parinibbana in this present
life existence without having any more rebirths.

This explanation is in consonance with the wish of the
Buddha though it is not in agreement with the usual
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translation from the viewpointof grammar. Italsoconforms
to the statement that the five hundred Bhikkhus who,
after listening to this Metta Sutta Paritta, become Arahats
through meditation (in the same year Vassi), and then it
falls in line with the desanas, Noble Teachings, that it can
reach up to the stage of Arahatta-magga-phala by Vipassana
contemplation based upon metta-jhana. It is rational and
natural and conventional too. This explanation, therefore,
is considered to be most appropriate.
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BRAHMAVIHARA DHAMMA

PART IV

I have so far given teachings on mettd, one of the four
kinds of the Brahmavihara Dhamma. I would now like to
add a bit more about the method of developing mettd and
the method of practising Vipassana meditation, and also
some stories relevant to the advantages of metta bhavana as
taught by the Buddha. Therefore, the Buddha’s teachings
in Pali from the Anguttara Nikaya, Fourth Nipat, Second
Metta Sutta (445) will be explored.

SECOND METTA SUTTA

Idha bhikkhave ekacco puggalo mettasahagatena
cetasa ekam disam paritoa viharati. Tattha dutiyam.
Tattha tatiyam. Tattha catuttham. Iti uddhamadho
tiriyam sabbadhi sabbattataya sabbavantam lokam
mettasahagatenacetasa vipulena mahaggatena
appamanena averena abyapajjhena pharitoa
viharati. So yadeva tattha hoti riipapagatam
vedanagatam safifiagatam sankharagatam
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vififianagatam, te dhamme aniccato dukkhato
rogato ghandato sallato aghato abadhato parato
palokato sufifiato anattato samanupassati. So
kayassa bheda param marana suddhavasanam
devanan sahabyatam upapajjati. Ayam bhikkhave
upapatti asadharana putthujjanehi.

N.B. (It has been reproduced in toto to make
it clear that this was originally preached
without a break. However, when preaching is
done it may be delivered in separate parts).

Bhikkhave — O Bhikkhus! Idha — in this Sasana, ekacco
puggalo — some individuals or persons, mettasahaga-
tenacetasda — with thoughts based on goodwill, ekam disam
— towards a region of the earth, nay, all beings who are
living or present in one region or place, pharitva — by
emitting and spreading with a feeling wishing happiness
to others, viharati — live or remain fixing their attention
as such.

Similar explanation of this Sutta in Pali has been mentioned
in the First Part. This Sutta as preached by the Buddha is
almost the same as stated by the Venerable Ashin Sariputta
except that the former rendering in Pali uttered by Ashin
Sariputta does not explain how Vipassana should be
contemplated. The former Pali expression ekam disam
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— could be interpreted to mean — “one of the four regions
of the East, West, South and North”. However, according
to the usual way of radiating metta, it must be construed as
the region in the East. Let us therefore recite by developing
metta as below:

“May all beings in the Eastern region be happy.”
(Repeat three times)

In the same way, metta is radiated towards the Second
region, and also towards the Third region and Fourth
region. This is the manner of radiating mettd with a feeling
of good will towards the regions in the West, North and
South. Let us recite by developing metti according to these
three phrases.

“May all beings in the Western region be happy.”
(Repeat three times)

“May all beings in the Northern region be happy.”
(Repeat three times)

“May all beings in the Southern region be happy.”
(Repeat three times)

Iti —in this manner, uddham — towards all beings living in
the higher region, adho — towards all beings in the lower
region, tiriyam — towards all beings in the remaining four
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regions of the opposite direction, sabbadhi — in all regions,
sabbattataya — treating or looking upon all beings on equal
terms or as having the same status comparing with his
own self, nay, with all goodwill or thoughts, sabbavantam
lokam — towards all universes where all beings live,
mettasahagatena cetasi — with a feeling of goodwill
wishing them happiness, vipulena — with widespread
(extensive) thoughts, mahaggatena — with the Jhanic-mind
called mahaggata, appamanena — with boundless thoughts,
averena — with thoughts freed of animosity, abyapajjhena —
with thoughts freed of ill-will to cause sufferings, pharitva
viharati — remains fixing his attention, or, lives radiating
(loving-kindness).

With these words, it has been instructed as to how metta
should be radiated towards the higher regions, lower
regions and regions in the opposite directions of the points
of compass. It is region-wise according to the desana. Let
us therefore recite by developing metta according to the
sequence mentioned in patisambhidamagqa.

“May all beings in the South-Eastern region be happy...

“May all beings in the North-Western region be happy...
“May all beings in the North-Eastern region be happy...

“May all beings in the South-Western region be happy...
“May all beings in the Lower region be happy...

“May all beings in the Higher region be happy...”
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It is to radiate mettd towards all the Ten regions, with the
Jhanic-mind called mahaggata by developing metta only
after attaining metta-jhana. However, there is no fault in
developing metta as such without the attainment of jhana.
It can accrue advantages as may be appropriate. What are
then the advantages? It may be stated as below:

The derivation of advantages from kamavacara-metta-
kusala by virtue of which, one can sleep well, wake up
from sleep happily and with joy, will have no bad or
horrible dreams, gain respect and love from both Devas
and Humans, and be free from dangers that might
otherwise befall him in connection with all Ten regions.
Then also, if he is a Bhikkhu, he will prove himself
to be a noble and worthy recipient of dana (charity),
and thereby causing the donor to achieve greater
advantages. In making use of the four requisites or
properties concerning the Bhikkhus, he is released from
debt which he would otherwise be under obligation
to repay. If death occurs while developing metta with
mindfulness, he will be liberated from the Four Nether
Worlds, and be reborn in the Abode of Sugati-celestial or
human worlds. I have therefore been repeatedly giving
you instructions to develop metti in order to enable you
to reap the fruits or advantages as already stated. Let
us recite in the form of a verse which will indicate how
benefits can be derived.
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“Happy in sleep, and in waking,
Delightful dreams come in a vision;

Humans, and Devas showering love and affection
Celestial beings constantly keep on guarding;

Fire, poison and swords avoid causing bodily harm
Speedily becomes the mind serene and calm
Facial complexion with joy is sparkling;

Without gloom and anxiety on the verge of death
Verily destined to become a Brahma

All constituting eleven attributes in number

Are the advantages accrued from developing
metta.”

Of these eleven advantages, three of them, viz.: (1) sleeps
well, (2) wakes up from sleep happily; (3) have no dreadful
and bad dreams, and will have only good dreams, are
clear enough and do not require elaboration. The next
is Number (4) Loved and respected by the public. In this
connection, the story of prince Malla by the name of Roja,
is considered appropriate to be cited and quoted from
Viniya Mahava Pali (345).
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TaE STORY OF ROJAMALLA

At one time, the Lord Buddha accompanied by one
thousand, two hundred and fifty disciples (Sangha) made
His way to Kusinara from a place called Apana. At that
time, the ruling princes of Malla on hearing the news
of Buddha’s proposed visit to Kusinara, issued a royal
proclamation that any person who failed to turn up and
welcome the Buddha and his Disciple Bhikkhus would be
punished with a fine of five-hundred kyats. On Buddha’s
arrival at Kusinara, Roja was one among the crowd who
were present to welcome the Buddha. He was an intimate
friend of the Venerable Ashin Ananda. When Ananda
expressed his best wishes, being delighted to see his
friend Roja, saying it was very nice of him to give a hearty
welcome to the Lord Buddha, Roja was said to have replied:
“I came out to meet the Buddha not because I have great
respect and reverence for Buddha, Dhamma and Sangha,
but because I fear I would have to pay a penalty of five-
hundred kyats which will be imposed upon me should I
fail to be present on this occasion of according reception to
the Buddha and his Disciples.”

Having heard this reply, Ashin Ananda felt sorry and
wondered what had made Roja speak to him in that
manner. Ashin Ananda then reflected, “Roja is very
rude and impolite. He is ignorant of the great value of
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advantages that will be derived by paying his reverence
to the triple Gem — Buddha, Dhamma and Sangha. He
would, therefore, lose all benefits which he should have
gained.” After reflecting as such, Ashin Ananda appraised
the Buddha of this matter and respectfully put up that if
Roja were bent upon giving his best regards to this noble
Sasana, he would have a lot of advantages.

Thereupon, Buddha exhorted Ashin Ananda to develop
metta bhavana with his concentration fixed firmly on Roja
only. Usually Buddha developed and radiated Metta
equally on all beings. Buddha also used to radiate his
compassionate feelings evenly balanced towards all beings.
However, on this particular occasion, Buddha imagined
thus: “This man Roja would fail to gain merits as he should,
if he does not take the opportunity of paying his reverence
despite his meeting with the Exalted One, personally.” He
therefore, developed and put forth his mettia concentrating
on Roja only. It is something like a beam of a searchlight.
If the rays of the light were diffused, it would lose its
brightness. If however, the light is focussed on only one
single narrow opening or object, it would be very powerful
and dazzling, something that resembles the light emitted
by the rays of the sun during daytime. Heat is also intense.
Similarly, when Buddha radiated His mettd, concentrating
fixedly on Roja alone, instead of spreading out the rays of
metta towards all beings, it would be extremely powerful.
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The immediate reaction was that a feeling of immense
reverence had occurred in the mind of Roja. It was stated that
the mind which revered resembled that of a newly born calf
which had its deep and firm attachment to its mother cow
with intense love and devotion. Hence, Roja immediately
left the precincts of a small monastery to another and then
another making his way hither and thither in search of the
Exalted One. Eventually as directed by the Sanghas, he
reached the perfumed Chamber of the premises where the
Buddha was residing. He then took his seat in the presence
of the Buddha worshipping and devotedly paying his
obeisance. Buddha then gave his due admonition and
delivered a discourse relating to the virtues of dana, sila, etc.
After hearing the Sermon, he became a Sotapanna. He even
entreated the Buddha to let the Sanghas recognise him as
their benefactor and accept his offer of the four necessities
relating to the monks, namely, monastery, robes, food and
medicine, and not to accept offerings from others.

Relying on this incident, it is to be understood that if
metta is developed and radiated towards others with
concentrated attention, it would have a telepathic effect,
and the recipients of metta would tend to love and respect
in reciprocity. Not only human beings but also animals
are likely to reciprocate love. Some time ago, a Home for
the Aged had published a magazine in which a peculiar
incident was mentioned.
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U Ba Hru's METTA

A man by the name of U Ba Htu was a lover of animals and
had a deep compassion for them. Particularly, his sympathy
went more for dogs. He used to look after the dogs and
feed them well. On certain days which he had fixed earlier,
he visited the dogs in the precincts of Kyaikkasan Pagoda,
cooked the meals and fed them. Whenever he came over to
that place, the dogs were said to have greeted him warmly.
This is not strange however.

At one time, U Ba Htu and his companions went on a
pilgrimage to worship Kaylasa and Myathabeik Pagodas
situated near a place called Taungzun in Kyaiktho
Township. I had also been to these places and had spent
about three nights there. I also went round for alms in
the villages at the foot of the famous Kaylatha Hill. Dogs
in these villages were noted for their ferocity, they use to
attack and bite the strangers as a pack. If a person is going
to visit a shrine up on the hill, he has to pass through a
village at the foot of the hill. When a party of pilgrims led by
U Ba Htu passed through the village, a pack of dogs came
running towards U Ba Htu. The villagers who were then
watching them with anxiety took it for granted that the
dogs would attack U Ba Htu. To their great astonishment,
however, these dogs approached U Ba Htu and greeted
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him by putting their forefeet up with love and affection as
if U Ba Htu was their beloved master. It is therefore to be
surmised that this had so happened because of love and
compassion that was bestowed upon dogs.

(5) Devas also give their love, (6) I have spoken about
protection given by the Devas, (7) Relating to the incidents
of invulnerability from fire, poison and lethal weapons,
etc., mention has been made about the miraculous escape
from injury which could have been brought about by the
burning butter-oil. Immunity from poison as described
in the story of Ciilasiva Thera has been only mentioned
in brief. Invulnerability against weapons like a sword in
the case of Samkicca Samanera has been cited in passing
and a brief story of a cow unharmed by the stroke of a
spear has been stated as shown in the Commentaries. I
would therefore like to add here other stories such as
Samavati Vatthu, etc, as had been illustrated in other
Commentaries.

THE STORY OF SAMAVATI

During the lifetime of Lord Buddha, King Utena was the
ruling monarch of the State of Kosambi (rather, a City). He
had three Queens; one of them called Vasuladatta. She
was the daughter of King Candapajjota, the Ruler of Ujjent
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State. The other queen’s name was Samavatt. She originally
belonged to Baddavati town and was the daughter of a
millionaire named Baddavati. Sometime, after the death
of her parents, having been adopted by Ghosaka, the rich,
she was generally recognised as the daughter of Ghosaka.
The next queen bore the name of Magandi. She was the
daughter of a Brahmin by the name of Magandhi from the
country of Kuru.

Magandi, the Brahmin’s daughter had a very fair
complexion and was said to be extremely attractive.
Hence, a number of wealthy persons were stated to have
made proposals asking for her hands in marriage for their
sons. However, these proposals were turned down by
MagandT1’s father on the grounds that they were unworthy
of acceptance for his beautiful daughter. One day, this
Brahmin Magandhi came across the Exalted One. Having
noticed the majestic features and lineaments of the
Buddha, he considered Buddha as being a worthy suitor
for his daughter, and then asked the Buddha not knowing
who he was as: “O, Reverend Bhikkhu! I have a charming
daughter. I have been searching for a man deserving of
giving marriage to my daughter all throughout in the past,
but to no avail. O, Bhikkhu! You have the manly qualities
really worthy of my daughter’s hands. I wish I could offer
my daughter to you. Could you please wait for a while at
this place?”, said the Brahmin. He then immediately left
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the place in a hurry and soon came back bringing his wife
and daughter.

Buddha, after leaving his footprint at that place where
he met the Brahmin, proceeded to another place not
too far away from the place of their meeting and stayed
on. On their return to the site where they first met, the
Brahmin could only find the footprint of the Buddha.
When he told his wife that this was the footprint of the
Bhikkhu he had met, the wife, with her knowledge of
the science of astrology remarked that the owner of this
footprint was a person who had already discarded the
sensual pleasures (kamaguna), or in other words, it was
the footprint of a man totally devoid of sensual pleasures
and human passionate desires. The Brahmin after telling
his wife to keep her mouth shut, followed the direction of
the footprints implanted on the surface of the earth, and
eventually found the Enlightened One. He then addressed
the Buddha, “O Ashin Bhikkhu I offer you my daughter to
be your wife and to be looked after by you.”

Buddha before replying to him as to whether he would
accept the offer of the Brahmin’s daughter Magandi or
not, recounted his life story beginning from His Great
Renunciation up to the time he settled down at the foot
of Ajapala Bo (Bodhi) tree after His Enlightenment, and
as to how Mara, the Evil One, had been shadowing him,
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or rather, investigating and keeping, constant vigilance on
him, When Mara, knew about Buddha’s total emancipation
from lusts of the flesh and sensuality, he was put to mental
distress with full of anxiety. Mara’s three daughters with
a view to giving help to their father, disguised themselves
as beautiful divine maidens (female Devas) and tried to
allure and entice the Buddha. This was related to him, by
the Buddha. After that the Lord went on to explain how he
had withstood and eliminated raga, the worldly pleasures
or desires, though these very charming and fascinating
daughters of Mara had tried to invoke his passion, in the
following words:

Disvana tanham aratim ragifica,
nahosi chando api methunasamam.
Kimevidam mutta karisapunnam,
padapi nam samphusitum na icche.

Brahmana — O, Magandyi, the Brahmin! tanham aratim ragivica
— the three daughters of Mara by the name of tanha’ arati” and
raga’, disvanaapi — even though seen methunasamam — in the
matter of sexual connection (intercourse), chando — desirable
passionate attachment or inclination, e —in me, the Buddha,
ahosi — has not occurred. Muttakarisapunnam — Being full of
or brimful with urine and excrements (faeces), idam: imam —
this Magandi, disva — though seen, chando na hoti — reason
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for desirable passionate feeling not being arisen in me, kirmeva

— needs no mention, or rather, is not at all surprising. Nam
— In regard to this girl Magandi, padapi — even with my foot,
samphusitum — to touch (her), na icche — is undesirable or
loathsome, that is to say “I cannot bear it.”

In brief, it means: “No clinging sensual desire has occurred
in me even at the sight of the three daughters of Mara.
Accordingly, there is hardly anything to say in the case of
your so-called beautiful daughter Magandi, a worthless
body full of loathsome filth, such as faeces and urine. I'm
not even inclined to touch her with my foot.” After having
heard the Buddha’s words both the parents of Magandi
becoming mindful and aware of the truth of the Dhamma,
reached the stage of anagami-phala and became Anagamis.
These words, however, made Magandi, the daughter,
intolerable. She felt so bad and indignant that she bore a
grudge against the Exalted One from that time onwards.
Bearing in mind that she was purposely put to disgrace,
she plotted with iniquity to take vengeance upon Buddha
at one time or the other when she got married to a person
of her own choice.

Relating to this incident, it seems reasonable to raise a
question as: “Doesn’t the Buddha know that Magandi
would bear a grudge out of resentment?” Yes, indeed, the
Buddha was well aware of it. It has been explained in
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Dhammapada Commentary that the Exalted One uttered
these words of truth purposely knowing fully well that
only by teaching in that manner her parents would attain
anagami-phala and that the speech was delivered after due
consideration of the benefits which would be derived
by them as against the vengeance which was sure to be
hatched against him by Magand1.

Having been liberated from kamaraga after becoming
Anajamis, Magand1’s parents put their daughter under the
care and guardianship of her uncle and then, entered the
monkhood in the Buddha’s Sasana. Later, after continuous
exercise of intense meditation, they became Arahats.
Sometime afterwards, Magandi’s uncle offered his niece’s
hand to King Utena. The King made her his Chief Queen.

At that time, Ghosaka, the rich, had donated a monaste