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Pāramīs are virtues—that is, good human qualities. By per-
fecting them, one crosses the ocean of misery and reaches the 
stage of full liberation, full enlightenment. A student of 
Dhamma, who aspires to attain the final stage of liberation, 
enlightenment, joins Vipassana courses in order to develop 
these pāramīs. Let us understand the pāramīs of sīla and 
nekkhamma. 

Sīla Pāramī: The Virtue of Morality 

A student joining a Vipassana meditation course receives the 
opportunity to observe the sīlas, the precepts of wholesome 
conduct, perfectly. First, one does not kill any being. Second, 
he does not take anything that is not given to him. Third, not 
only will one abstain from sexual misconduct, but, for the 
duration of the course, he will observe complete celibacy. 
Fourth, the student will not perform any unwholesome ac-
tions of speech—that is, one will refrain from speaking lies, 
will not speak harsh words, will not speak words of slander 
which may set friends at odds, and will not indulge in any 
useless, meaningless talk. Fifth, the meditator will abstain 
from taking any kind of intoxicants. 

The Dhamma environment of the camp or meditation center, 
as well as the heavy program of the practice of Vipassana 
which keeps students busy nearly all day long, help the medi-
tators to observe these precepts very scrupulously. Obviously, 
it would not be so easy to observe these precepts as scrupu-
lously while surrounded by the unhealthy atmosphere of 
mundane life. 

By observing the precepts, one abstains from doing anything, 
physically or vocally, which will harm other beings. Previ-
ously, immersed in attachment to the ego, one’s concern was 
only for oneself. Now, however, by observing sīla,  the stu-
dent starts to come out of this blind attachment, to dissolve 
the ego, and to concern oneself with the peace and harmony 
of others. 

This is the proper way to develop the sīla pāramī while living 
in a meditation camp. And afterwords, in daily life, the wise 
meditator continues to observe and perfect sīla. 

Nekkhamma Pāramī : The Virtue of Renunciation 

Nekkhamma  means renouncing the life of a householder, in 
order to live the life of a homeless recluse, a monk or a nun. 
Although one who joins a Vipassana course does not become 
an ordained bhikkhu  or bhikkhuni  (monk or nun who shaves 
the head and puts on saffron robes); nevertheless,  for all 
practical purposes, one has certainly left the householder’s 
life. In the meditation center or camp, one lives, instead, the 
life of a recluse. 

Observing the precepts, one makes use of the time only for 
meditation, not for any household activities such as earning 
money, or accomplishing other mundane duties. Like a bhik-
khu  or bhikkhuni,  one lives in a dwelling and uses donated 
facilities, none of which one can call one’s own. Similarly, 

If the Buddha granted me a boon 
and I could obtain that boon, 
I should choose for all the world 

constant awareness directed towards the body . 

Buddho ce me vara$ dajjā, 
so ca labbhetha me varo, 
ganheha$ sabba-lokassa 
nicca$ kāya-gatā-sati$. 

Words of Dhamma 

—Theragāthā, 468  
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during a course, one lives on the charity of others. Even the 
food one takes for sustenance of the body is dāna  (charity)  
given by an unknown predecessor who benefited from 
Dhamma, and who wanted to give others the same opportu-
nity. 

Like a true recluse, one accepts whatever food is offered, 
whatever living facilities are provided, laying aside one’s 
personal preferences and prejudices. Thus, living on the char-
ity of others is an important step toward dissolving one’s own 
ego and attachments. 

Living a life dependent on the charity of others also makes a 
meditator understand that it is doubly necessary to do one’s 
utmost to make best use of one’s ten-day course. A student 
has the responsibility to work hard for his own liberation 
from the bondages of mental defilements. Like a true monk 
or nun, the meditator realizes his debt to the unknown bene-
factor on whose charity he is now living, and the only way to 
repay that debt is to work hard, without wasting time in leth-
argy. Thus the meditator himself or herself may prove to be a 
real, fertile field of merits in which the generous donor has 
planted the seed of dāna. 

This is how one develops real nekkhamma pāramī, even 
though one is not formally a recluse. 

The Wounded Healer 

by  Dr. Paul Fleischman 

The following is an excerpt from an article entitled 
“Vipassana Meditation: Healing the Healer” by Dr. Paul 
Fleischman. Dr. Fleischman has supervised post-doctoral 
fellows in psychiatry in the School of Medicine at Yale Uni-
versity, and also has taught Psychiatry and Religion at Yale. 
He is in the private practice of psychiatry in Amherst, Massa-
chusetts, U.S.A. Paul and his wife Susan are assistant teach-
ers of  S.N. Goenka. 

In my professional work as a supervisor of psychiatrists-in-
training, and as a psychiatrist to other psychiatrists, psycholo-
gists, social workers, physicians, and health professionals, I 
have become acquainted with a syndrome that could be 
called “the wounded healer.” 

The wounded healer functions as a high-quality professional. 
He or she is typically well-trained, diligent, self-educating, 
and reliably kind and knowledgeable in dealing with patients. 
But, inside, known only to oneself, and carefully concealed 
from others,  the wounded healer feels alone, frightened, anx-
ious, depressed. At the same time, his or her professional at-
tainments are genuine, and form excellent compensations for 
experiences of extreme deprivation earlier in life. 

The wounded healer is typically a proper, avoidant, lonely 
person, who gives generously professionally in order to get 
the human contact of which he or she feels otherwise de-
prived. He or she is apt to hide deep feelings of hurt even 
from his or her spouse. The wounded healer permits him or 
herself to become a patient only cautiously, sometimes wait-
ing decades for the right healer to come along. As profession-
als themselves, they judge carefully. Their progress in psy-

chotherapy is slow, because, rather than having a single issue 
or focus, what they seek is the nurturance and sustained atten-
tion of therapy itself. They want cure less than they want par-
ticipation, membership—an adoptive parent to hold and heal 
them as their original parents,  for any one of various reasons,  
could not. 

Originally, when I was first sought out by one or two estab-
lished health professionals to be their psychiatrist, I was flat-
tered by their estimation of me,  and I considered their prob-
lems in an individual light. Over the years, however, as the 
treatment of the wounded professional has become my major 
activity, I have come to understand that the problem is not 
individual. The wounded healer, I now believe, represents 
something essential at the core of healing. 

Freud and Jung insisted that analysts be analyzed. All people 
need healing, most particularly healers. The wounded healer 
may have his or her own constellation of individual and per-
sonal problems, but he or she also experiences the pain of 
pain. The very vulnerability and compassion that sets the 
healer on that lifelong journey, coupled with the constant ex-
posure to human suffering, requires a treatment of its own. 

I  have come to understand that the wounded healer is so cau-
tious, circumspect,  and careful in selecting his or her own 
healer, not merely out of pride, shame, professional scruples 
and trained judgment. It is also because he or she seeks per-
sonal healing that respects the  truth of his or her own suffer-
ing. In the words of the Argentine potter and poet Antonio 
Porchia:   “He who has seen everything empty itself is close 
to knowing what everything is filled with.”   

A wounded healer’s pain is his or her own nemesis and 
charm. Though their pain may cause symptoms and problems, 
it is also the magnet of compassion that draws the healer to-
wards the fate of healing. The wounded healer brings to his or 
her healer not merely blind pain, but the kernel of noble suf-
fering. 

Noble suffering is human misery that drives towards insight, 
determination, and release. It is the knowledge that suffering 
is existential. The deep note of noble suffering is what differ-
entiates true healing from superficial patchwork, and fraudu-
lent elixirs. The wounded healer is a person suffering from a 
deep, human, personal pain, who is able to perceive in his or 
her own plight the kernels of the universal truth about all 
pains and all plights;  and who,  accordingly, is sensitized to 
and activated by a life-long calling to heal.  

When I came to understand myself as a variant of the 
wounded healer, I appreciated Vipassana more deeply. Its age
-old tradition of friendship and comradeship rings the most 
fundamental note of the human scale. Many contemporary 
psychotherapies and healings seem to me to be blindly organ-
ized around success, happiness, and bourgeois attainment: 
“two cars, two children, two houses, two wives.”  In Vipas-
sana I had located a healing where my life’s song wasn’t lis-
tened to for the pizzicato of my house or the opulence of my 
vacations or the applause and kudos I received. In Vipassana, 
the notes of my birth and death on the shore of the mysterious 
ocean of the universe vibrate in common with all humanity. 
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Vipassana meditation provides an opportunity for an ideal 
healing for healers, I believe, because it carries all its practi-
tioners towards the meaning and implication of the base, 
core, universal facts of birth, death, and suffering in the hu-
man condition. It does not try to cover over pain with money 
or fame. It does not palliate or placate, but operates as the 
common root where individual, isolated anguish opens out 
into the stream of undivided, impersonal love. Wherever 
there is a personal self, there is suffering. Vipassana medita-
tion dissects into the open the existential link between self 
and suffering, and permits one to reawaken to the world be-
yond one’s self. 

Do I refer all my patients to Vipassana, then?  How-- why--
can I value and practice psychiatry? Vipassana meditation 
courses are open to anyone, but not everyone will take them. 
There can be no conversion, exhortation, arm-twisting, impo-
sition on this respectful and non-harmful path. The ten-day 
course is hard work. A lifetime on the path is rarer, harder 
work. It requires no intelligence, no athletic skill, no social or 
financial background, but it does require character strength 
and a call. 

Vipassana meditators who continue to walk the path for their 
lifetime come from all walks of life. Of course, the vast ma-
jority are not themselves healers. Some are illiterate, some 
poor, some old, some crippled, some physically ill. Like the 
image of Noah’s ark, every kind is represented. 

But there are some requirements, though they tend to be 
intangible. Meditators must “have the seed.”  Like the life 
of any seed, the seed of meditation eludes the microscope,  
and my words. Is it basic good faith, a sense of determina-
tion,  or enough miseries and losses to have  to keep going?  
Is it an unfathomable curiosity about one’s own true nature, 
an intuition of values that transcend immediate life,  a 
yearning for peace,  or a recognition of the limitations of 
mundane visions? 

It was said by the Buddha that at the heart of the path lies 
ahimsa,  non-harmfulness. Is it an inkling of the infinite cura-
tive value that this most treasured and elusive cumulative 
virtue provides, that constitutes the seed? 

In any case, a life of meditation is a path for those who hear 
the call, seek it out, open the door, and sit down to observe. 
Some may not seek it, some may not value it, some may not 
tolerate it, some may have other paths to take. The French 
psychoanalyst Jacques Lacan wrote, “Psychoanalysis may 
accompany the patient to the ecstatic limit of the ‘thou art 
that,’ in which is revealed to him the cipher of his mortal des-
tiny, but it is not in our mere power as practitioners to bring 
him to that point where the real journey  begins.” 

Vipassana meditation is based on one thing: “This is suffer-
ing;  this is the way out of suffering.”  It is the wheel on the 
path where the real journey begins. It is a healing by observa-
tion of, and participation in, the laws of nature. Even the stars 
are born and die, but there is a light that comes from beyond 
the stars. Vipassana heals by focusing onto particular pain the 
invisible spectrum of the universal. 

Parents' and Children's Course at 

V.M.C., Dhammadharā 

The first Parents’ and Children’s course was held at V.M.C., 
in Shelburne Falls, Massachusetts on October 4, 1987. The 
purpose of the course was to provide a way for parents estab-
lished in the practice of Vipassana to share the rudiments of 
the practice with their children, and to allow their children to 
enjoy their first taste of meditation.  

Starting at 10:00 a.m., simplified formalities were explained 
and given, and Ānāpāna was taught. No meditation period 
was longer than twenty minutes. Meditation was interspersed 
with Dhamma stories, drawing pictures of the stories, and 
games. New cushions from India were unpacked and carried 
to the hall as the group Dhamma service. Mettā  was ex-
plained and practiced in a radiant atmosphere. The course 
closed with ice cream at 3:00 p.m. The tradition of Parents’ 
and Children’s courses has taken root, and another course is 
planned for the spring. 

Pāli Studies Program 

Students wishing to enroll in the 1988-1989 Pāli studies pro-
gram at Dhammagiri need to begin the application process as 
soon as possible. Minimum requirement for admission is a 
high school diploma. Necessary documents must be sent for 
evaluation to: Vipassana Research Institute, Dhammagiri, 
Igatpuri 422 403, Dist. Nasik, Maharashtra, India. These 
documents must include certified photocopies of the follow-
ing:  high school diploma, stating clearly that the student 
completed 12 years of studies or university degree diploma; 
high school transcript or  university transcript along with ex-
planation of grading system & subjects taken for either; three 
recent passport photographs; photocopy of first page of pass-
port. All photocopies must be certified with signature of the 
principal or registrar of the academic institution, or by signa-
ture of a representative of the Indian Government. 

Further information on the Pāli Studies application process 
can be received from centers and Dhamma associations. 

New European Center in France 

A center for the practice of Vipassana is being established in 
France. This is wonderful news for the many students who 
have been working for years to find the right location, and 
for the students of continental Europe who now have a per-
manent center where Dhamma can be taught and practiced. 
The following report was received from the French Vipas-
sana Association. 

Since 1981, the Association has been looking for a desirable 
location for a center. This long search is now coming to a 
successful conclusion. 

On October 29, the Trust signed the preliminary agreement to 
purchase a property near the village of Villiers-Saint-Benoit,  
105 miles south of Paris. Goenkaji visited the property in 
September on his way back from America and found it suit-
able as a Dhamma center for all of Europe. The first down 
payment of 10% has been made, and the final agreement will 
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be signed before March l988, as soon as the necessary legali-
ties have been completed. 

The site is located between the towns of Auxerre and Mon-
targis, on a dead end road, some distance from the village. It 
is a quiet and peaceful place, comprising 31 acres, including 
a small wooded section. The main building is in excellent 
condition and has two symmetrical wings (ideal for male and 
female quarters) on the ground floor. A three-room apartment 
on the first floor, with bathroom and a small kitchen, makes a 
convenient teachers’ residence. 

The site was used as a summer holiday house for kindergar-
ten-aged children. As a relatively new facility—about 20 
years old— it is in good condition. However, there is no heat-
ing system, nor a sanitary system adapted for adults, and 
these expensive features will have to be installed step by step. 

The purchase price is $125,000 U.S., and comes to $145,000 
U.S. when taxes are included. Over the years, donations to-
wards the purchase have been received amounting to c. 
$98,300 U.S.  Pledges and loans from old students should be 
sufficient to prevent us from seeking a bank loan in order to 

buy the property. But more money will be needed to install 
central heating, renovate the kitchen and sanitary system, 
build a larger Dhamma hall,  and  undertake other necessary 
improvements. The first studies for a development plan are 
already in progress. 

We would like courses to start as early as spring 1988, with a 
capacity of 70 to 80 students to begin with. In order to ac-
complish the necessary modifications and maintenance of the 
buildings, equipment and land, the right efforts of dedicated 
old students are needed. Students wishing to give dana to the 
center can send checks to “Centre Vipassana” addressed to 
the treasurer: Michel Eme,  4 place de la Pinede, 94470 
Boissy-Saint-Leger, France.   A direct draft to the center’s 
savings account can be sent using the following information:   
Caisse E’pargne (name of bank);  bank code # 19115;  branch 
# 00551; account name “Centre Vipassana;”  account # 
04270887869.  

Goenkaji has emphasized that this place should become a 
European center, not only a French one. Therefore we hope 
that students from other countries, and maybe other conti-
nents, will come and help us work on the property and, more 
importantly, build a strong meditative atmosphere for the 
good and benefit of students now, and for generations to 
come. 

May the Dhamma keep spreading! 
May all beings be peaceful and happy! 

 

 

 

 

 

 

 

 

Questions and Answers 

How does Dhamma deal with conflicts which arise when a 
precept is violated— say, when somebody is killing and I 
feel I have to kill to stop a killing, or I have to lie to stop a 
lie? 

As you develop in Dhamma, then your own paññā —your 
own wisdom—will give the proper answer as to what to do at 
this particular time. Otherwise, you are just responding at the 
intellectual level, which is always polluted—polluted by your 
past conditionings. When that conditioning goes away, the 
mind becomes so pure that, even if you have to take a hard 
action, there will be no impurity in it. You won’t have any 
aversion or anger or hatred towards this person against whom 

Main building at the new center, 105 miles south of Paris 

31-acre property is in a quiet, rural setting of  
pastures and woods 

Mana hī durjana, mana sujana 
mana bairī mana mīta; 

mana sudare saba sudharihai<, 
kara mana parama punīta. 

The mind can be wicked, 
the mind can be gentle, 

the mind can be a foe or friend. 
If the mind is transformed, all is transformed, 

so make your mind truly pure. 

—Hindi Dohas of S.N. Goenka 
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you are taking a hard action. A strong person is harming a 
weak person, and you don’t just sit there and allow it to hap-
pen. You use all your strength, but you will have so much 
compassion for this strong person, because he is ignorant and 
doesn’t know what he is doing. His agitation is making him 
miserable. So you will generate mettā  for him—love, com-
passion, good will.  This technique will help. 

I'm sort of confused about the difference between craving 
something and wanting something. I can't imagine not 
wanting some things. They may make one miserable, but 
they help guide some of my choices. 

You see, the only way to examine whether one has been 
craving or just wanting something naturally, is that, when 
you miss it—when you don't get it—what happens? If you 
don't get something, and you become miserable, that means 
you were craving. It was more a mental desire than a need for 
the body. And because the mental desire is not fulfilled, you 
get upset. So let it not result in misery; then there is no crav-
ing. For example, you want something, and you try to get it. 
If you don't get it, you smile. You did your best. Alright, let 
me try again. But why lose the balance of the mind?  Why 
become miserable? 

So, you're not saying not to want things? 

No, no, how can that be?  Wanting is there, but wanting 
should not turn into craving. And the dividing line is so 
fine, one doesn't know when it turns into craving. So keep 
on examining to see—when I don't fulfil my desire and if I  
become miserable, then, certainly, wanting has turned into 
craving. 

Indeed life is suffering, both within and without, to all 
appearances and in ultimate reality... But please take it 
from me that Dhamma will give you an escape from the 
normal conditions of life, a lotus, as it were, in a pond of 
crystal water, immune from its fiery surroundings. 

—Sayagyi U Ba Khin 


