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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.

21



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.

32



4

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,
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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.,.

43



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 cetovimutt