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1. Introduction
Chapter 1. Introduction. Daniel Ingram opens by inviting us to see the Buddhist path in two ways: as a spiritual journey, or
as a kind of scientific experiment, a set of exercises the Buddha claimed lead to specific, reproducible, and liberating effects.
He mostly prefers practical, down-to-earth language, though he honors the old traditions too. He introduces the Pragmatic
Dharma movement, whose spirit is simple: what works is key. If a practice reliably brings the benefits you seek, it doesn't
matter where it comes from, and you're encouraged to combine methods that work for you. The heart of the book is the
framework of the three trainings taught by the Buddha: morality, concentration, and wisdom. Together these encompass
the whole path. Each has its own premises, goals, practices, and standards of mastery, and each has its own pitfalls and
shadow sides, which Ingram promises to make clear. He warns that problems arise when we confuse the aims of one
training with another. He also mentions the detailed maps of concentration states and stages of insight, which he saves for
later parts of the book, and he offers suggestions for readers who may want to skip ahead to particular sections.

2. Morality, The First and Last Training
Chapter 2. Morality, The First and Last Training. The original Pali word here is sila, which Ingram translates as morality.
Its domain is vast: it covers every part of life that isn't explicitly meditation. Working on your health, your relationships,
your livelihood, caring for others, protecting the environment, even simply trying to live a good life, are all training in
morality. Unlike wisdom, morality has no upper limit and can never be fully mastered, so it is also the last training, the one
we cultivate our whole lives. Ingram stresses that morality is critical for everyone, and especially for those who want to
train in concentration and wisdom. The key premises are that what we think, say, and do has consequences, that we can
take responsibility for our actions, and that kind and compassionate intention is central. He mentions the five precepts, the
actions to refrain from: killing, stealing, lying, misusing intoxicants, and sexual misconduct. Alongside these, we cultivate
kindness and compassion. He warns against the trap of guilt, recommending gentle, wise remorse instead, and urges us to
keep a sense of humor and to enjoy the adventure. He offers a playful character-sheet of many axes we can develop, noting
that strength in one area doesn't guarantee strength in others.

3. Concentration, The Second Training
Chapter 3. Concentration, The Second Training. Concentration is the ability to steady the mind on whatever you wish and
to enter profound altered states. This training is also called samadhi, or samatha, sometimes spelled shamatha, and Ingram
cautions that these words mean different things in different traditions. There are thousands of possible objects of
meditation: the breath, a mantra, an image, a candle flame, or feelings such as compassion. Choose one you'd be happy to
rest the mind on. The essential point is simple: to get anywhere, you must steady the mind and be present, and largely it's
just a matter of doing it. He describes continuous concentration, which feels steady, smooth, and analog. The first formal
goal is access concentration, the ability to stay with your object with relative ease, excluding distractions, before any blissful
or unusual states arise. This is the gateway to the higher states and to insight practice, so make it a priority. The practical
instructions: pick an object, find a quiet place, sit with a relatively straight and comfortable posture, and return the mind
gently again and again. Balance effort and steadiness, too tight and you'll be tense, too loose and the mind slides off.
Concentration can lead to blissful states called jhanas, but its shadow sides include addiction to pleasant states and,
crucially, it does not by itself lead to liberating insight.



4. Wisdom, The Third Training
Chapter 4. Wisdom, The Third Training. The third training is wisdom, which Ingram often calls ultimate or fundamental
wisdom, also rendered as insight. The whole trick is to understand specific aspects of the sensations that make up our
present experience. By training in insight, we sharpen how we perceive reality at the bare sensate level, and this increased
clarity can become hardwired, changing our baseline experience with surprising and beneficial results. He defines insight
practice very narrowly: it means grounding attention in the six sense doors and their true nature, setting aside for a time
both ordinary functioning and even the refined states of concentration. The instructions are cave-man simple: there are six
sense doors, sensations arise and vanish, notice this for every sensation. Yet people make it far more complicated than it
needs to be. Ingram carefully distinguishes the three gold standards. Morality is measured by how kind and skillful our
lives are; concentration by how quickly and stably we enter altered states; and wisdom by how consistently we perceive the
true nature of the fleeting sensations of our reality. He warns strongly against conflating relative, everyday wisdom with
ultimate insight, and cautions us not to abandon common sense in a spiritual quest. This is the path toward awakening,
nirvana, the unconditioned, and it leads directly into the three characteristics.

5. The Three Characteristics
Chapter 5. The Three Characteristics. This is the heart of insight practice. Ingram says that whenever he tells you to
understand the true nature of things, he means directly perceive the three characteristics: impermanence,
dissatisfactoriness, and no-self. To perceive them thoroughly is to awaken. His big message is: drop the stories, find a
physical object like the breath or the body, and train yourself to perceive these three qualities precisely, moment to
moment, at the level of bare sensation. This is vipassana. First, impermanence. All experienced phenomena come and go;
sensate reality vibrates, pulses, flickers like TV snow or the frames of a movie. The useful standard here is your own direct
sensate experience: things exist only when experienced. He suggests noticing roughly one to ten sensations per second,
distinguishing physical sensations from the mental impressions that echo after them, and offers exercises using the fingers,
the head, the breath, and even thoughts themselves. Second, dissatisfactoriness, the Pali dukkha. Beyond ordinary pain,
sickness, and loss, its deeper meaning is the subtle, chronic tension created by constantly propping up the illusion of a
separate self. Third, no-self, the Pali anatta, meaning not-self. Body, thoughts, emotions, and even the watcher cannot be
found as a permanent, separate, controlling entity, though we still exist conventionally. The practical trick is to notice that
sensations, including intentions, arise on their own, causally and naturally. Deeply understanding any two characteristics
reveals the third and can cause first awakening.

6. The Five Spiritual Faculties
Chapter 6. The Five Spiritual Faculties. Ingram describes these five as a cart with four wheels and a driver. The four wheels
are faith, wisdom, energy, and concentration, and the driver is mindfulness. If any wheel is too small or out of balance, the
going gets rough. The trick is that faith and wisdom must be strengthened and kept in balance with each other, and so must
energy and concentration; mindfulness alone can always be increased. Too little faith brings cynicism and half-hearted
effort; too much brings blind dogma. Too little wisdom brings gullibility; too much intellect becomes clever vanity. When
faith and wisdom balance, there is heartfelt steadiness, genuine inquiry, and humility. Likewise, too little energy brings
sloth and dullness, while too much brings restlessness and strain; too little concentration and the mind wanders, too much
and it grows tight. He compares a strong mind to a fire or a cutting torch, powerful and useful but needing care.
Mindfulness knows things as they are, right now, and it is not a vague spacing-out but clear presence with ordinary
experience. When something feels off in practice, Ingram advises checking in with these faculties and asking what needs
strengthening or balancing. Balanced and perfected, the five faculties are said to be a sufficient cause for awakening.



7. The Seven Factors of Awakening
Chapter 7. The Seven Factors of Awakening. These seven, building like a pyramid, are mindfulness, investigation, energy,
rapture, tranquility, concentration, and equanimity. Mindfulness is the foundation: sorting out which sensations are
mental and which are physical, becoming fluent in the raw textures of experience. Here Ingram strongly recommends
noting, a practice from the Mahasi Sayadaw tradition, where you make a quiet one-word mental note of whatever you
experience, such as rising, falling, thinking, hearing, or pain. He calls it astonishingly powerful and urges reading Mahasi's
Practical Insight Meditation. Investigation means examining the truth of these sensations, the three characteristics again,
and he offers his playful Analogy of Shootin' Aliens, where each sensation is met with quick, precise, fearless attention.
Anything not investigated becomes a hindrance; noted, it becomes practice. Energy fuels the work, but too much can fry
you. Rapture means both deep joy and wonder, and also the strange side effects of practice, which should simply be
accepted, not clung to. He mentions vedana, the pleasant, unpleasant, or neutral tone of a sensation. Tranquility brings
peace and calm; concentration here means momentary concentration, steady investigation moment after moment; and
equanimity is being okay with things, balanced even amid struggle, not to be confused with cold indifference. Ingram urges
cultivating all seven in balance, which is a sufficient cause for awakening.

8. The Three Trainings Revisited
Chapter 8. The Three Trainings Revisited. Ingram returns to the framework, clarifying the scope of each training. Morality
works in the ordinary, conventional world; concentration focuses on limited objects to attain refined altered states; and
wisdom shifts to perceiving reality as individual sensations and their three characteristics. He then views three big themes
through these three scopes. Happiness can come from an improved ordinary life, from the bliss and peace of concentration
states, or from the clarity of insight that removes perceptual distortions. Renunciation likewise takes three forms: letting go
of ordinary things, setting aside the world to enter deep concentration, and the subtle insight renunciation of committing
again and again to being fully present with reality as it is. He warns that people often confuse these, mistakenly thinking
they must give up their job or their pleasant states in order to see their true nature. Suffering also comes in three kinds:
ordinary suffering like sickness and loss, the suffering of being stuck in ordinary states, and the fundamental suffering
caused by the illusion of duality, which insight can permanently reduce. He insists that awakening should mean only
ultimate insight, not enlightened actions or high concentration states. He closes with a humorous one-act play in which
Morality, Concentration, and Insight bicker in a bar, before realizing they need one another and work best together.

9. The Four Noble Truths
Chapter 9. The Four Noble Truths. This chapter unpacks the heart of the Buddha's message: there is suffering, there is a
cause of suffering, there is an end of suffering, and there is a path that leads to that end. The first truth is dukkha, variously
translated as suffering, dissatisfaction, or stress. On a relative level it means we want things to be other than they are; at the
deepest level we crave a separate, permanent self and exhaust ourselves propping up that illusion. Tuning in to suffering is
not a detour from practice, it is practice, even though things on the cushion often get worse before they get better. The
second truth is the cause, in Pali tanha, meaning craving or clinging, the deep longing for a fixed identity. Ingram links this
to compassion: wherever there is suffering there is the wish for it to end, and desire and compassion sit on one continuum,
connected to karma, our intentions and their consequences. The third truth is that suffering genuinely can end, and
awakened people exist today. The fourth truth is the noble eightfold path, which folds neatly into the three trainings:
morality (right speech, action, livelihood), concentration (right effort, mindfulness, concentration), and wisdom (right
view, right intention). Three types of suffering, three trainings to meet them.



10. Objects for Insight Practices
Chapter 10. Objects for Insight Practices. From a pure insight view, the object of meditation doesn't ultimately matter,
since any object can be used for either insight or concentration. What makes it insight practice is investigating the three
characteristics, impermanence, suffering, and no-self, in whatever sensations arise. Ingram lays out choices. You can
practice choiceless awareness, watching whatever arises, which feels natural but can leave some people spaced out and
ungrounded, or take a more structured approach. Physical sensations, like the breath, walking, or points of contact, are less
prone to story-making and help ground us; the location matters energetically, with the head and nostrils more energizing
and the abdomen and feet more grounding. Mental sensations open us to emotional depths but can sweep us away unless
our practice is strong. He discusses narrow versus broad attention, and moving attention such as Goenka-style body
sweeping versus staying in one area, noting the trade-offs of each. He warns against constantly switching objects to avoid
what cuts close to home, and recommends picking a practice and sticking with it, ideally guided by a good teacher. On
when, where, and how long: meditate any time, anywhere, for as long as you can. Meditation is portable; five minutes of
engaged practice can beat an hour of distracted sitting. He praises timed sits for building patience and discipline.

11. On Teachers
Chapter 11. On Teachers. Teachers come in every imaginable variety, kind or stern, humble or arrogant, traditional or
unconventional, and none of these outward features tells you anything about their actual meditation ability or depth of
understanding. We inevitably judge teachers by their covers, so it's worth noticing our own projections and expectations.
On hierarchy, Ingram says healthy teacher-student hierarchies exist and are valuable, like a good calculus class; we
shouldn't dispense with them, but we should leave toxic or exploitative ones and find healthy ones. A key point: mastery in
one of the three trainings, morality, concentration, or wisdom, guarantees nothing about the others, and morality is
actually the hardest to develop. He warns bluntly against having sex with dharma teachers, especially where secrecy or
claimed celibacy is involved. He recommends being specific and direct: name which training you want help with, and
simply ask a teacher whether they can guide you there. The best teachers give away their power and encourage students to
exceed them; avoid those who foster dependency. Teachers are human, shaped by their own moods and practice, so an odd
interaction may not be about you. He notes the danger of teachers who disavow the rigorous path that actually got them
their insights, and offers the funnel image, from accessible dharma for the masses to advanced, subtle teachings, urging
you to draw on different teachers as you progress. Above all, keep returning to the basics.

12. Daily Life and Retreats
Chapter 12. Daily Life and Retreats. Here Ingram compares practice in ordinary householder life with retreats and
monasticism, noting the differences are often just a matter of degree. On average, those who practice more in daily life, go
on more and longer retreats, concentrate and investigate quickly and precisely, pay attention more during daily activities,
and have their morality together make faster progress. Retreats offer optimal conditions for deep, clear inquiry, so if you
go, make full use of that precious time; there is a huge gap between doing a retreat halfheartedly and following the
instructions wholeheartedly from waking to sleep. He suggests a few retreats early in practice can jumpstart everything. His
central image is rolling a boulder over a hill: a long, hard running start gets it over in one shot, whereas intermittent effort
lets it roll back, though you slowly wear the hill down. Given a fixed number of practice hours in a year, he'd rather spend
half of them in one intensive retreat up front than spread them thinly. Momentum builds slowly and fades rapidly, like
running on a moving walkway going the other way, so don't take pauses. Be mindful every second, including transitions like
brushing teeth and walking to the hall, while keeping the seven factors of awakening in balance.



13. A Few Odds and Ends About Retreats
Chapter 13. A Few Odds and Ends About Retreats. Retreats have a semi-predictable rhythm: the first few days are for
settling in and the last few bring up thoughts of leaving, so retreats longer than five days give you solid practice time in the
middle, though past two or three months some people slacken and lose yield. Every center and tradition has shadow
aspects, and combined with our own they easily trigger us, whether around food, bathrooms, quarters, schedules,
roommates, teacher etiquette, or the perennial human dramas of crushes, politics, and personality cults. The key is
realizing that great practice can happen in imperfect conditions, since all these reactions are themselves worthy objects of
investigation. He shares favorite centers, including IMS in Massachusetts, Bhavana Society, Gaia House in England, and
Mahasi centers in Burma and Nepal. He asks strongly that you not use a center to practice a technique different from what
it teaches, since it's deceptive, deprives you of relevant guidance, and sows discord in the small meditation world; find
places that embrace your style instead. He includes a sample intense Mahasi schedule alternating hourly walking and
sitting from 4:30 a.m., with reminders to note everything and remember the three characteristics. Finally he describes yogi
mind, the strange, intense, neurotic mental states that heightened concentration can produce, which can persist after a
retreat and even impair the awareness needed to notice it. Watch for it honestly, and stay open to others pointing it out.

14. Post-Retreat Advice
Chapter 14. Post-Retreat Advice. Retreats change and sensitize the brain, optimizing it for deep investigation but not for
the rougher demands of daily life, and the longer and more silent the retreat, the stronger this effect. So plan a gentle re-
entry. Ingram suggests setting aside at least one reintegration day per week of retreat, taking it easy with speaking, driving,
and challenging tasks, which can otherwise feel jarring and produce headaches, irritability, or emotional reactions. If you
can't spare that time, cut the meditation hours and intensity in the last few days. Many people, ignoring the warnings, start
talking excitedly the moment silence lifts and learn the hard way that this is a bad idea physically and socially. If bad effects
arise from too quick a re-entry, lie down, close your eyes, reduce stimulation, and bring energy down from the head into the
lower body; warm baths, soothing music, and above all silence help. Retreats can also normalize unusual language and
behavior, making us wrongly assume everyone shares our excitement, so use discretion about what you share and with
whom. Warn family and coworkers you may need extra calm, and don't hesitate to apologize simply if you seem off.
Because the insight stages can leave you in unpredictable moods afterward, buffer days matter, and it helps to cultivate
dharma friends who can safely handle what you might need to debrief.

15. Postures
Chapter 15. Postures. Traditional Buddhist practice names four postures: sitting, walking, standing, and reclining. From a
pure insight view the posture doesn't matter, since we can be aware all day long, but each has practical benefits suited to
our energy and circumstances. Reclining is sustainable and nearly pain-free and lets attention turn to subtle sensations, but
it puts most people to sleep. Sitting is the classic pose, though not as magical as some claim; there are many variations,
including using a chair with back support for those with physical limitations, and what matters most is a sustainable, fairly
straight back and not harming your body. Standing is more energizing and makes it harder to fall asleep, useful when
energy is low; keep eyes open to avoid toppling. Walking is the most active posture, offering rich sensations and a chance to
study how intentions give rise to actions and how the sense of a doer is constructed. Ingram stresses that walking deserves
as much respect as sitting; many people blow their walking practice by treating it as lesser, yet his single most important
insight came while walking. Focus on the sensations in the feet, stay alert on turnarounds and through doorways, and you'll
keep your momentum.



16. Resolve
Chapter 16. Resolve. Ingram closes this section with resolve, and argues that discipline, far from being the opposite of
freedom, is what creates it, giving us the power to choose what we do and to stay steady through difficulty. Without formal
resolve, a sit can dissolve into thinking about bills, drifting into bliss, then wandering off to make a sandwich, leaving you
floundering rather than free. He has found it valuable to state clearly at the start of each session exactly what he is doing,
what he hopes to attain, and why it matters, either aloud or silently. One favorite resolution is: for this hour I will
consistently investigate the sensations that make up reality to attain liberating insights for the benefit of myself and all
beings. Such resolutions add intentionality, galvanize energy, and seem to work at a subconscious level to keep us on track;
they work in daily life too, as when he resolved to study before a medical exam. If a resolution rings false, he can feel it,
which teaches him about his own heart. He credits Joseph Goldstein's gentle instruction to dedicate practice to the welfare
and awakening of all beings, and urges you to try making resolutions and see the difference for yourself.

17. Introduction to Parts Two through Five
Chapter 17. Introduction to Parts Two through Five. Ingram warns that the next few chapters take a deliberately cutting
tone toward contemporary Buddhist culture. No harm is meant; the sharpness aims to spark honest inquiry, not
defensiveness. None of it is essential to the basic practices, so if you're not in the mood for heavy social commentary, skip
ahead to 'A Clear Goal.' The purpose of Part Two is to help those who want to go deeper avoid the cultural sidetracks and
disempowering voices found in many meditation communities. He also wants honest talk about attainments to be less
taboo, since we need a clear standard for whether our practice is working.

18. Buddhism versus the Buddha
Chapter 18. Buddhism versus the Buddha. Ingram opens with his teacher Christopher Titmuss's cynical remark that
Buddhism and the teachings of the Buddha have been at odds for 2,500 years. What the Buddha actually taught, he says,
was simple, unglamorous, practical, and non-dogmatic: do these specific things, and these specific results follow. He had
little use for ritual or philosophy without practical purpose. But as contemplative teachings become religions, all sorts of
cultural add-ons accumulate, depending on local norms, politics, and how well the teachers themselves understand the
path. These trappings aren't necessarily harmful, and can even be skillful means that inspire people, but they can dilute the
actual information about how to awaken and distract from the three trainings of morality, concentration, and wisdom.
Ingram laments the petty sectarianism between traditions whose differences are, he insists, fundamentally irrelevant. He
especially criticizes the Western trend of watering Buddhism down for mass appeal, producing a devotional, social
imitation of meditation that aims at no real mastery. This book, he says, is an invitation to step beyond that gutless mock-
up and discover the profound capabilities of one's own mind. Fittingly, attachment to rites and rituals is one of the
defilements that drops away at first awakening.

19. Content and Ultimate Reality
Chapter 19. Content and Ultimate Reality. Ingram argues there is far too much content-centered Buddhism. By 'content' he
means everything except the determined effort to realize the three characteristics: impermanence, suffering, and no-self.
Content matters, but it's the part we're already stuck in. He notices two odd phenomena. First, when meditators gather,
they almost never actually discuss meditation practice in depth; nearly any topic is welcome except how to master the
technique. Second, even on expensive retreats, in precious small-group meetings with a real teacher, students tend to talk
about their neurotic 'stuff' rather than their attempts to follow the instructions. He recalls exclaiming, 'The breath! Is
anyone trying to notice the breath?' and being looked at like he was crazy. He's careful to note that people with serious
trauma may genuinely need healing work first, and that dealing with our psychological issues matters. But for many,
endless wallowing in content, mistaking philosophy about impermanence for real insight, crowds out the actual practice.
Over years, such practice deepens not into insight but into 'talking Buddhist': fixation on props, lingo, and being seen as
spiritual, until we become trapped in the very teachings meant to free us.



20. What Went Wrong?
Chapter 20. What Went Wrong? Ingram asks how intelligent, accomplished people came to substitute cultural knowledge
and dogma for real insight, and offers several reasons. One is what Bill Hamilton called the 'mushroom factor': students
kept in the dark, fed manure, so map theory and the direct nature of reality are rarely discussed openly, unlike in Burma.
Teachers may hold back to avoid alienating students, to protect their livelihood, or to evaluate reports without students
faking progress. Another reason: many people aren't really there to learn what's taught, or confuse the teacher with a
psychotherapist. Ingram clarifies that awakening is about understanding the fundamental nature of experience, not gaining
worldly omniscience; awakened beings can still carry plenty of psychological baggage. He also rejects the paralyzing notion
that it's bad to want to awaken or that effort can't produce it, both are absurd. Students further confuse information with
insight: for morality and concentration the specifics of content matter enormously, but in insight practice fixation on
content must be set aside to see impermanence, dissatisfactoriness, and no-self directly. There are, he insists, only three
doors to ultimate reality, corresponding to the three characteristics, and they can be found in every genuine tradition. The
tradition is ultimately a disposable but valuable foundation. Awakening can be done, and is done today, by ordinary people.

21. A Clear Goal
Chapter 21. A Clear Goal. Ingram argues that vague practice comes from vague goals: if you don't know why you're
practicing, the results will be murky too. He notes that conflicting goals, like wanting endless retreat bliss while also
wanting insight, sabotage practice, since concentration brings temporary calm but doesn't uproot suffering. Strikingly, he
says what you're seeking is found in the very sensations of the seeking itself; the motivation is looking for itself, and it is
'nearer than near.' The illusory sense of a separate self, he suggests, arises from a kind of confused compassion, a grasping
that keeps erecting defenses; practice systematically debunks this illusion through clarity, and awakening is discovered, not
manufactured, favoring the well-trained mind. His most practical guidance concerns formulating goals: purely future-
oriented goals ('become awakened') are at best worthless and at worst dangerous. Better to add a present, method-oriented
component, like deeply understanding the true nature of sensations as they arise this session or this day. He warns against
overdoing it: don't stop eating or sleeping, don't sit for punishing marathon periods, and be cautious with mind-altering
substances, all of which can trigger volatile, hard-to-integrate states. Care for the body, follow the middle path, heed
experienced friends who tell you to ease off, and if you find yourself in real trouble, seek proper medical help.

22. Harnessing the Energy of the Defilements
Chapter 22. Harnessing the Energy of the Defilements. Ingram is astounded at how many people are paralyzed because
they feel bad about their 'negative' emotions, the so-called defilements or mental afflictions. Unrealistic ideals of emotional
perfection stop them from facing their humanity or continuing to practice. But the energy in these emotions can fuel
practice, and it's much of what we have to work with. These energies keep arising like the weather, even in awakened
beings, so the task is not to become an emotionless entity but to understand emotions clearly. He recommends noting
precisely which emotion is present, fear, anger, envy, joy, and so on. The key is to channel that energy into actual practice
using good technique, not into thoughts about progress or comparison. He offers an exercise: when a strong emotion
arises, stabilize on the sensations that make it up, locate them in the body, feel the full magnitude of their suffering, and
then find the compassion hidden in them. Fear wants to protect; anger wants to right a wrong; desire is rooted in the wish
to be happy. Recognizing both the caring and the confused elements gives a more realistic, kind relationship to our hearts.
Our motivations will always be somewhat deluded, and that's fine; these emotions, even the darkest, are the gasoline that
fuels us toward understanding.



23. Right Thought and the Augean Stables
Chapter 23. Right Thought and the Augean Stables. Buddhism emphasizes 'right thought,' right speech, and right action,
uprooting the mental defilements. These are aspects of training in morality, and helpful, but when self-perfection becomes
the whole thrust of practice and denies the mind's inevitable dark sides, trouble is guaranteed. Ingram cites the Buddha's
advice in Sutta MN 20 for removing distracting thoughts: shift attention to something wholesome; reflect on their danger;
ignore them; quiet the mind; and, as a last resort, 'crush mind with mind' by sheer will. He notes the resemblance to
modern cognitive restructuring, but warns of two extremes. One substitutes self-judgment and self-loathing for unskillful
thoughts, seeing only ignorance and not compassion, breeding bitter, repressed, puritanical people. The other indulges
only the compassion side while ignoring the confusion, leading to debauchery and harm. The deeper limitation: thought-
restraint alone cannot bring lasting relief; only awakening does, and morality and concentration never produce awakening
without insight. His central image is the Augean Stables. Hercules could not keep pace shoveling dung until he diverted a
river to flush them clean at once. Likewise, cultivation is gradual, clearing patterns stage by stage, while awakening itself is
sudden. Strive to be kind, stabilize the mind, and understand each moment in a way that goes beyond content.

24. From Content to Insight
Chapter 24. From Content to Insight. Where the previous chapter's thought-restraint techniques have an agenda for what
happens (making them aspects of morality or concentration), insight practice has an agenda for perceiving something
fundamental about whatever happens. Ingram shows the transition through a series of retreat reports about someone's 'Big
Issue.' In the first, the meditator is completely lost in content, assuming the Big Issue is permanent, solid, and either self or
separate from self, never examining it at the sensate level; this simply isn't insight practice. In the next report, the person
begins turning toward the actual thoughts and physical sensations, though with weak concentration. In a further report, the
meditator sees the sensations arising, passing, and being observed, notices the three characteristics, and keeps practicing
without getting lost in circular thoughts, the kind of description that lights up a teacher's eyes. Ingram's practical advice:
when an issue keeps overwhelming you, see the three characteristics of the sensations that make it up, on or off the
cushion, recognizing them as quick, transient, observed, and only a small part of your whole experience. This brings
spaciousness and keeps the issue in perspective. He closes with two examples from advanced practitioners perceiving many
vibrations per second and moving through insight cycles, showing what higher skill looks like, and reminding us we can't
merely parrot such descriptions but can aim toward them.

25. Introduction to Part Three
Chapter 25. Introduction to Part Three. Ingram opens the section on concentration. The word jhana, a Pali term, has two
root meanings: to contemplate, and to burn up unskillful states of mind. For Ingram it names a whole mode of attention.
Traditionally there are eight jhanas: the first four are formed jhanas, the last four formless jhanas, which take rarefied
experiences such as boundless space as their object. Crediting the late Bill Hamilton for a richer framework, he uses the
jhanas as this book's core map, comparing them to embryology: predictable stages nearly all meditators pass through as
concentration develops. If the fine slicing into subparts feels off-putting, skip it for now and return when it becomes useful.

26. The Wide World of Jhana
Chapter 26. The Wide World of Jhana. Ingram explains that the word jhana has long named both concentration states and
stages of insight, causing endless confusion. To separate the two, he calls the smooth, stable, pleasant ones the shamatha,
or concentration, jhanas, and those heavy with the three characteristics of impermanence, unsatisfactoriness, and no-self
the vipassana, or insight, jhanas. Concentration rests attention on a continuous object, yielding blissful, spacious,
sometimes addictive states. Insight penetrates the illusions of permanence, satisfactoriness, and separate self, and tends to
be harder and destabilizing. In truth the two are perpendicular axes that always mix. Concentration steadies the mind and
supports insight, but clinging to its bliss becomes a golden chain; he warns against both jhana junkies and dry insight
workers who force too hard. He then sketches the first four jhanas: the first takes effort to hold the object; the second flows
easily with bright rapture; the broad, out-of-phase third asks us to go wide; and the fourth integrates everything in spacious
equanimity.



27. The Concentration States (Shamatha Jhanas)
Chapter 27. The Concentration States, the Shamatha Jhanas. This chapter walks through the first four concentration states
in detail. Ingram notes each jhana can be soft, when its qualities are merely recognizable, or hard, when the mind feels
fused to them. Skill develops along many axes: speed of entry, how long we stay, which objects we use, and how deep we go.
Each jhana also matures through sub-phases: a fresh blooming phase, a maturing phase, a phase where its flaws show, and
a phase of equanimity that carries the mind onward. The first shamatha jhana arises after access concentration, when the
mind can rest steadily on an object; its factors are applied and sustained attention, rapture, happiness, and one-
pointedness. It feels great but takes repeated effort. The second jhana drops most effort; rapture, joy, and silence well up on
their own, often intensely pleasurable. The third is broad and cooler, with attention resting in the periphery while the
center feels vague and out of phase, offering restful equanimous bliss. The fourth is the height of equanimity, spacious,
panoramic, imperturbable, and neutral in a way that is paradoxically pleasant. From each state the meditator can get stuck,
advance, or investigate the three characteristics to turn concentration toward insight. The fourth becomes the launching
point for the formless realms and other attainments.

28. The Formless Realms
Chapter 28. The Formless Realms. The fifth through eighth jhanas are the formless realms, built on the equanimity of the
fourth, and Ingram cautions they are often mistaken for more than they are. The fifth, Boundless Space, arises when we
withdraw attention from objects and rest in space itself, as boundaries drop away into vast openness. The sixth, Boundless
Consciousness, notices that space is filled with consciousness; it feels luminous and present. Ingram warns strongly that it
tempts people to believe they have found a permanent Awareness, True Self, or Ground of Being. Nothing of the kind can
be found, and mistaking it for the final truth is a golden chain. The seventh, Nothingness, is like space with the lights out.
The eighth, Neither Perception Nor Non-Perception, is nearly incomprehensible, poised at the very edge of perceiving
anything, and cannot be investigated. Each state can trap us, lead onward, or be investigated to see even space and
consciousness strobe in and out, impermanent and not self. Ingram closes by stressing that concentration alone, however
exquisite, is not liberating.

29. Kasina Practice
Chapter 29. Kasina Practice. A kasina is a simple visual object used to build concentration, and Ingram gives hands-on
instructions. Pick something bright and plain, a colored disk, a lightbulb, or his favorite, a candle flame. Gaze at it with
relaxed eyes until the color bleeds, then close your eyes and rest on the after-image, tracking its every flicker. When it fades,
look again and repeat. With repetition a cleaner, brighter image emerges, called the nimitta, which gains rings, color, and
fine detail and comes under the influence of your intentions. As practice deepens the center may dissolve into what Ingram
calls the murk, a dark, frustrating zone that patient attention slowly organizes. From here practice forks: one path
cultivates a single color until it fills the field and can be shifted at will; the other lets images organize into shapes and
eventually vivid, hyper-real worlds. Practiced in high doses over short periods, this potent, neglected practice generates
both deep concentration and insight stages.



30. The Progress of Insight
Chapter 30. The Progress of Insight. Ingram maps the classic stages, or nanas, meaning knowledges, that diligent insight
meditators pass through in a strangely predictable order, described across many traditions. Mind and Body: thoughts and
sensations are seen as separate from any watcher, a clear, unitive relief. Cause and Effect: the mechanical, ratchet-like link
between intention and movement, sensation and impression, becomes obvious. Three Characteristics: impermanence,
unsatisfactoriness, and no-self grow vivid, often with hard pain and dark emotions. The Arising and Passing Away: reality
accelerates into fine vibrations, bringing intense clarity, bliss, energy, and dramatic experiences, the big peak so many
report. Then comes the Dark Night, the knowledges of suffering. Dissolution: the clarity dissolves, attention diffuses, things
vanish. Fear: dread and frightening distortions. Misery: grief and loss as our sense of a solid self erodes. Disgust: revulsion
at the whole tormenting process. Desire for Deliverance: fed up, longing to escape, yet close to the good stuff. Re-
observation: like a brick wall, the hardest lessons converge, with restlessness and aversion. Equanimity: at last a deep
surrender and acceptance, spacious and unshakeable, though one can fall back and repeat. Then three momentary stages,
Conformity, Change of Lineage, and Path, when the whole sense field is comprehended completely, permanently changing
the mind. This culminates in Fruition, a timeless cessation where reality stops and reappears, the first taste of nibbana,
followed by review of the new attainment.

31. The Three Doors
Chapter 31. The Three Doors. Insight practice means understanding the three characteristics so deeply that we pass
through one of three "doors" into a Fruition, the brief fraction of a second when the mind winks out of the whole sensate
universe. Each door turns one characteristic on its head. The impermanence door has reality strobe and vanish, a "dat-dat-
dat-gone" quality, the fastest and most surprising, countering ignorance. The suffering door feels like everything is ripped
away, death-like and always a touch creepy, countering attachment. The no-self door is the opposite: everything comes
toward us, awareness collapsing into an image that seems to stare back, the most pleasant, countering aversion. Two of the
three aspects combine to produce any Fruition. Ingram cautions that he went through the doors hundreds of times to
describe them this precisely, and that most practitioners never perceive them so clearly, nor need to. He warns against
imagining afterward some special spot, a super-space, or a void behind it all.

32. "What Was That?"
Chapter 32. What Was That? This chapter is about the pitfall of calling an experience a Fruition, stream entry, or nirvana
when it was not. Many events fool people: head-drops in Equanimity, shifts between jhanas, and above all the Arising and
Passing Away Event. Ingram's guidelines: if there was any sense of an experience, any hint of time passing, any sense of a
"this" watching a "that," or any continuity of memory across the gap, it was not Fruition. In true Fruition a few frames are
simply edited out. The cardinal rule is to repeat it again and again and be honest with yourself; if it cannot be reproduced,
write it off. He introduces the grades of stream enterers, who vary widely in whether they even know what happened or can
get repeat Fruitions. Awakened beings cycle endlessly through the stages, whether or not they notice. Yet realization is
ultimately not about the stages, but about seeing the true nature of sensations.

33. Review
Chapter 33. Review. Stage sixteen, Review, is a phase of cycling again and again from the Arising and Passing Away
through Equanimity, plus Fruitions for those who can get them, during which we gain mastery of the path we have
attained. The first cycles can be intense; Ingram says the most "barking crazy" he ever felt was during the Re-observation of
his first Review cycle, so be low-key and morally restrained for the days and weeks after a path. Schools differ: the "let it
settle" schools counsel gentle, accepting practice, while the "strong technique" schools push hard for frequent Fruitions.
Ingram leans toward letting it settle, like a paper airplane you let glide. Review is a good time to re-engage with life, repair
relationships damaged in the Dark Night, and have some fun. He warns against post-path arrogance, judging others by
your standards, and the isolation that disclosing attainments can trigger. As Review matures, Fruition loses its appeal and
the next progress cycle begins; the stream will pull you onward.



34. The Vipassana Jhanas
Chapter 34. The Vipassana Jhanas. The vipassana jhanas are a broader way of describing the same territory as the sixteen
stages of insight, the difference being that they include perceiving the three characteristics rather than ignoring them, as
pure concentration, or shamatha, jhanas do. There are seven, the first four formed and the last three formless. Ingram
favors the late Bill Hamilton's model, and offers a warm tribute to Hamilton, an underappreciated master and self-
proclaimed arahant who taught that nearly any meditative state is some flavor of jhana. In this model the first vipassana
jhana holds Mind and Body, Cause and Effect, and Three Characteristics; the second is the Arising and Passing Away; the
third is the Dark Night; and the fourth reaches through Equanimity to Path. The practical value is that the traps of the
shamatha jhanas recur here, so the same advice transfers, and the two constantly blend. He illustrates the identical
progression using a candle-flame kasina, an internal mantra, and the breath. He then introduces subjhanas, the fractal sub-
phases within each jhana, and a sine-wave model mapping the four jhanas onto seasons, directions, and moon phases,
warning that such models are endless and no substitute for practice. He presents graphs of how motivation, sleep, clarity,
energy, pain, and powers vary by stage, and closes with U Pandita's alternative alignment and one more model from the
Visuddhimagga.

35. How the Maps Help
Chapter 35. How the Maps Help. Ingram explains why the maps matter: they tell you clearly what to look for, why, and how
each insight grounds the next. If the insight stages did not stir up such destabilizing raptures and emotional side effects, we
would barely need them. He ties the seven factors of awakening to the stages: mindfulness leads to Mind and Body and
Cause and Effect, investigation to Three Characteristics, energy and joy to the Arising and Passing Away, tranquility and
concentration to the Dark Night, and equanimity to Path. The maps also warn of each stage's traps. He argues forcefully,
through a satirical analogy to a drug called "Damnital," that hiding the Dark Night's known risks from practitioners is
negligent, and that full disclosure should be standard. He grants the valid criticisms too: maps invite scripting,
competition, and over-intellectualizing, and reminds us that shifts in perceptual thresholds, not emotions, are the reliable
gold standard. He closes with a sample plan for reaching stream entry and a stripped-down five-stage framework.

36. Beyond First Path ("What Next?")
Chapter 36. Beyond First Path. What Next? It is easy to think you have gotten stream entry when you have not, so a useful
traditional guideline is to wait a year and a day before deciding, and meanwhile just keep practicing. After a path, further
cycles, called paths in the Theravada and bhumis in the Tibetan system, proceed similarly: a sense of mastery, then
boredom, then fresh early-stage phenomena as a new progress cycle quietly begins. The in-between territory is murky, with
a fork where you can review old stages or press on into the next Dark Night. Ingram describes "Twelfth Path," Bill
Hamilton's joke that it can seem far more full cycles have completed than any map allows, tempting fractal obsession and
path-counting, a set-up for suffering. Do not identify with idealized stages; investigate the actual sensations of the split. He
closes with a compassionate reflection on the shame and isolation that follow when someone claims an attainment that
later fails to hold up, urging communities to meet such people with kindness.



37. Models of the Stages of Awakening
Chapter 37. Models of the Stages of Awakening. Ingram calls this the most easily misconstrued and most irreverent chapter
in the book. Though known as a "map guy," he argues that most maps of awakening are seriously flawed, and names their
common traps: the linear fallacy, the "one true track" fallacy, the package fallacy, the permanence fallacy, the descriptive
fallacy, the perfect-self-diagnosis fallacy, and the final-destination fallacy, which Kenneth Folk calls pernicious
convergence. He then catalogs dozens of "axes of development" that traditions bundle into models: non-duality, direct
perception, time and space, fundamental and specific perception, emotional, powers, energetic, psychological, no-thought,
God, unity, karma, perpetual bliss, immortality, and many more. His clear favorite is the non-duality model, rooted in the
Bahiya Sutta, "in the seeing just the seen": awakening is simply seeing sensations as they are until the sense of a separate
watcher dissolves. He is scathing toward the emotional models, which promise elimination of negative emotions, calling
them life-denying marketing. He works through the Theravada four-path, or ten-fetter, model, then offers his own revised
four-path model and a "simple model," a progressive non-duality culminating in the "knot of perception" untangling and
staying untangled in the arahant. He surveys the bodhisattva bhumis, the Mahayana five-path model, and the Vajrayana
models, and closes by calling for richer, contemporary maps, comparing today's inherited terminology to medicine's
outdated "four humors."

38. Integration
Chapter 38. Integration. Integration is how our life comes to reflect our insights naturally. Ingram offers a few points. First,
you must gain deep insight to have something to integrate, so go get awakened, at least to stream entry; once realized, old
issues like childhood fears arise into a more spacious mind and can be rewired and related to in an upgraded way. Second,
pick your battles: we can't do everything, so set realistic priorities and allow for rest. Third, in Tom Spector's phrase, 'right
plane, right time': apply the framework that fits the situation. The no-self, no-boundaries paradigm of insight practice
causes problems when driving, banking, or relating to people, where real-world problems need real-world solutions, so be
discerning about how and to whom you speak of practice. Once the illusion of a fixed centerpoint dissolves, the whole field
of experience becomes 'it', ethics and aesthetics become everything, and total engagement grows natural; integration
becomes everything. The rest tends to happen on its own, and don't neglect the first two trainings, which remain the
foundation.

39. It Is Possible!
Chapter 39. It Is Possible! Why mention states and stages many think are mythical? Because they are absolutely otherwise;
people attain them today, but talk about them only with teachers and close friends. Ingram wouldn't have written this if he
didn't think readers could master these trainings. When Kenneth Folk attained second path in Burma, a layman who was
himself a stream enterer yelled across the airport, 'Come back for number three!', meaning attain third path, with no
jealousy, only encouragement rooted in his own practice. This is unlike the typical Western context, where many don't
believe awakening can follow months of practice or even know the path's structure. It has been done, it is being done, and
wise people would love to help you. Ingram introduces mudita, joyful appreciation of others' successes, one of the four
brahma viharas; without it, jealousy and toxic competition ruin practitioners. Above all, practice, practice, practice: go on
retreats with sane teachers, follow instructions to the letter, keep it simple, and keep your common sense. The ball is now in
your court. As a wise chef told him, 'perseverance furthers.'



40. More on the "Mushroom Factor"
Chapter 40. More on the 'Mushroom Factor'. Ingram calls the secrecy around attainment the 'mushroom factor', keeping
people in the dark. As practice deepens, thoughts of 'my attainment' shrink to proper proportion, so people talk less. Yet in
the early Pali tradition attained beings were openly named, as when the Buddha pointed students to Moggallana for the
jhanas and Sariputta for insight. Western teacher bios instead offer grand titles or resume credentials revealing nothing
about what a teacher actually knows, attained, or teaches. Other reasons for secrecy: avoiding jealousy, the outrageous-
sounding nature of insight stages, and self-preservation, since talking about attainments isolates people and invites naive
projections that can feed abuse of sex, money, and power. It can even be easier to get awakened than to get 'lineaged',
officially authorized, producing a supportive 'dharma underground'. He closes with the Buddha's story: after awakening
and resisting the ten armies of Mara through the ten perfections, the Buddha nearly stayed silent, thinking none could
understand, what Ingram names the eleventh army of Mara, the temptation to keep quiet. Only when Brahma Sahampati
begged him to teach for those with 'but little dust' in their eyes did he go find them. Spreading the dharma is hard and its
ready audience always small, but the Buddha's example should inspire us to try harder.

41. So, Who the Heck Is Daniel M. Ingram?
Chapter 41. So, Who the Heck Is Daniel M. Ingram? Having criticized teachers who hide what they know, Ingram gives his
own honest bio: an extroverted Gen X intellectual, enthusiastic and grandiose, with exacting standards for insight practice
but firm faith that anyone practicing the Buddha's basic techniques can succeed. A diehard Mahasi Sayadaw fan and self-
described dharma cowboy, not the person for those seeking a therapist. He holds an MD and worked years as an
emergency-room physician, so he knows something about life, death, and suffering. He shares his flaws to show
extraordinary things can be attained by ordinary people; he reached arahantship in about eight months of total retreat time
while holding jobs and studying. His key advice: don't believe him or anyone; verify everything through your own direct
experience. He asks, 'Who are you in direct experiential terms?' and 'What is it that knows?', noting a teacher's job is to
make himself redundant. Persuaded by readers, he now adds Part Six, My Spiritual Quest.

42. Backstory
Chapter 42. Backstory. Ingram pokes fun at the title 'My Spiritual Quest'. He left out much about his life in the first edition,
but feedback convinced him to add more so readers grasp the causality behind the book. A main reason is to reduce
projection, our tendency to ascribe qualities to others that really reflect our own stuff; being too negative about a teacher
blocks learning, being too positive makes us aim low. He explains transference, bringing old idealized relationship patterns
onto teachers, and countertransference, the teacher's answering side; both are normal but can set up boundary-crossing
and exploitation around fame, money, power, and sex. Positive transference feels good but distorts reality like a euphoric
drug and often flips to negative when the honeymoon ends. Admitting he handles it poorly, Ingram substitutes coarse,
sometimes goofy honesty. Withholding his story before caused problems: people invented strange notions to fill the gaps.
So he offers a condensed, best-remembered version, careful to protect others' privacy.

43. The Early Years
Chapter 43. The Early Years. Ingram's earliest meditation-related memories come from around age three: grieving by a
flower bed that he'd forgotten the Latin plant names, and tuning into the breath on his parents' bed as bliss gave way to a
silent, all-pervading peace. Twenty-two years later, after stream entry in Bodh Gaya, the jhanas appeared in order and he
recognized those childhood states as the first four jhanas. A Quaker school's silent sittings and a fourth-grade class teaching
progressive relaxation and visualization later helped him cross the Arising and Passing Away. In eighth grade The Dancing
Wu Li Masters exposed the conflict between materialist physics and self-experience that haunted him until 2003. Around
fourteen, practicing flying dreams by visualizing flight between planet-like billiard balls, he unknowingly passed the first
three insight stages, then had a vivid lucid dream where a witch's bolt of light blew his world into fireworks, an A&P event,
plus his first out-of-body experience. He now sees Boy Scout hikes as producing insight stages too. After that first A&P,
adolescence brought free-floating horror out of proportion to circumstances, an early Dark Night; for years he signed his
name with a sigil for 'NIVAZO', his word for a hell of chaos and disconnection, which he now reads as precocious Dark
Night insight.



44. Bodysurfing
Chapter 44. Bodysurfing. Ingram has spent hundreds of hours bodysurfing since about age ten, and it taught him about
waves. To catch a wave and be sent shooting across the flat water, everything must be just right: your timing, the curl of the
wave, and the water it breaks onto, ideally smooth and pulling out to sea so you can keep your head up, see, and steer. Get
it wrong and you miss the wave or get tumbled into the sand. Reading all those conditions at once requires becoming a
wave-reading creature fully immersed in the moment. The key word is 'convergence': everything must converge for a good
ride, and the bigger the wave, the greater both reward and danger. Those hours proved invaluable for his vipassana
practice, because insight was often just feeling the same kinds of waves and flows, now in attention itself and the motion of
energy in the body. Even space fluxes, and we can ride those fluxes into converging moments of clarity that bring shifts in
concentration and insight. Since it can be dangerous, he urges anyone trying it to take responsibility for their own safety.

45. College and Pre-Buddhist Exploration
Chapter 45. College and Pre-Buddhist Exploration. Ingram next crossed the Arising and Passing Away the summer after his
junior year at UNC-Chapel Hill, philosophizing intensely with his housemate Kenneth Folk, who had also crossed it in
California without knowing what it was. Living in a grungy band house, the two debated free will, the unitive models of
physics, and the tension with dualistic experience, one key topic being the observer or watcher and non-duality. After
Kenneth left, Ingram sat on the couch one day and took on the watcher directly. He fell into a rapid-fire, super-
concentrated state of everything vibrating in his head, which zapped back through his skull into black space, over in a
minute or two with no fireworks, but that was all it took. He then went dark for a while; the girlfriend he broke up with
later became his first wife, and out of respect for her privacy he says little, though he credits her support. The third A&P
came the year after graduation, dancing wildly at a club to Mr. Potato Head, spinning into cathartic freedom, bliss, and raw
power, after which he had to meditate to feel normal. He soon quit sound work, cooked at a restaurant called Squids, and
moved to California.

46. The Middle Years
Chapter 46. The Middle Years. After crossing the Arising and Passing Away, Ingram felt driven to go on retreat, and in 1994
he sat his first nine-day insight retreat at IMS. He was humbled to find he could barely stabilize attention on his own feet,
his mind untrained and scattered. In frustration he walked barefoot on rough stone walls, letting pain cut through the din
and bring clarity. He reflects that he began like everyone else, and that skillful motivators, including a healthy pride, kept
him practicing. Six days in, his body dissolved into vibrating particles and exploded. Soon after, he quit engineering and left
for India.

47. Thank U, India
Chapter 47. Thank U, India. Ingram describes the year that changed him most. Drawn by service and a retreat where the
Buddha awakened, he volunteered at Mother Teresa's home for the dying and a Calcutta street clinic. India assaulted his
senses with birth, sickness, and death laid bare in the streets. He caught giardia, hepatitis, hookworms, dengue, and passed
a kidney stone, wasting to 135 pounds. A weeping heroin addict who had drawn a rainbow finally shattered the shock he'd
been numb inside. He emerged deeply grateful, convinced the suffering he witnessed purified something and made later
retreats feel like precious, sane refuges.

48. The First Bodh Gaya Retreat
Chapter 48. The First Bodh Gaya Retreat. On his second retreat, a seventeen-day course at Bodh Gaya at age twenty-five,
Ingram crossed the A&P again and left inspired about practice yet dark about the world. Three moments stayed with him.
Subhana Barzaghi described attaining a Fruition as plainly as describing lunch, modeling the down-to-earth honesty about
attainment he would later champion. Norman Feldman's candlelit reading of the Shorter Discourse on Voidness struck him
as the real thing. And Christopher Titmuss embodied awakening as a living, non-dogmatic human right. Afterward he sat
an hour daily, then began five months of service in Calcutta.



49. The First MBMC Retreat
Chapter 49. The First MBMC Retreat. In Malaysia, sitting with Sayadaw U Rajinda, Ingram says he truly learned to
practice. This was his first taste of noting and the maps. Humbled by a young woman who simply saw cause and effect, he
stopped intellectualizing and noted like crazy. His breath and steps began syncing to the notes, energy surged, he shook
and sweated for days. A scratchy tape of a Burmese monk naming the stages of insight revealed his weird experiences were
standard and expected. He soared into formless suchness and awareness, hovering right at the edge of stream entry, but
ran out of time and fell back into the Dark Night.

50. The Dark Night Gets Ugly
Chapter 50. The Dark Night Gets Ugly. Having sailed high and then fallen back into daily life without landing the path,
Ingram found the Dark Night a near-complete disaster. From summer 1995 to early 1996 he struggled with village health
work outside Bodh Gaya, getting sick and losing weight while obsessed with reaching stream entry. He wrecked his
finances, health, relationship, and medical school plans, even cancelling his interviews. A meditator named Katie and a
letter from Kenneth Folk explained Dark Night bleed-through, but the damage was done. Visiting Kenneth in California, he
learned finer points on seeing impermanence, and was introduced to author Jack Vance.

51. The Second Bodh Gaya Retreat
Chapter 51. The Second Bodh Gaya Retreat. Armed with the maps and burning for stream entry at all costs, Ingram hit his
fourth retreat like a freight train. He powered past the Arising and Passing Away, noted relentlessly through the Dark
Night, and reached vibrating suchness. Told simply to plunge on, he did. On January 13, 1996, a daydream of a gerbil-God
recognizing itself collapsed through the no-self door: everything vanished and reappeared, and stream entry arrived amid
waves of joy and insight. But then trouble came. Following Kenneth's advice to drill for repeat Fruitions rather than let
things settle, he over-practiced, becoming edgy, imbalanced, and half fried.

52. The Great Stream Enterer
Chapter 52. The Great Stream Enterer. Newly awakened and insufferable, Ingram alienated nearly everyone he spoke with.
Within weeks he plunged into the harsh physical raptures of the next insight stages, his neck seizing so badly he could
barely move for nine days, with no one willing to explain what was happening. Bitter yet grateful, he finally got Joseph
Goldstein's advice to nail down what he had, and by settling into Review he steadied. Back in North Carolina he worked and
pushed for second path. Kenneth Folk moved in, and after a golden spell of dharma talk and Kenneth's advice to stop
practicing, Ingram attained second path in July 1996.

53. Dharma Power, Dharma Poison
Chapter 53. Dharma Power, Dharma Poison. Here Daniel describes how attainment became poison between friends.
Kenneth, older and more retreat-seasoned, had built an identity as being a step ahead of him, so when Daniel reached
second path in daily life, it flipped Kenneth out. He first believed Daniel, then, after conferring with Bill Hamilton, decided
Daniel had neither second path nor even stream entry, dismissing him as a self-deceiving Dark Night yogi. This wound
festered for about sixteen years and nearly destroyed a deep friendship, until Kenneth finally apologized in 2010. Daniel
draws hard-won practical lessons: avoid claiming certainty about what others have or haven't attained; be careful
diagnosing, treating, or teaching those close to you; don't force help on the unwilling; and shun ugly dharma competition.
Strong reactions to another's practice often reveal more about your own psychodynamics, ethics, and baggage than about
theirs. He learned this the hard way and recommends the easy way.



54. The Middle Paths
Chapter 54. The Middle Paths. Daniel notices second path reshaping his wiring, watching an emotional reaction to a near-
crash rise and vanish in seconds down improved neural pathways. Obsessed with fractals, he saw cycles within cycles,
subjhanas and subnanas everywhere. He describes slam-shifting: hundreds of hours spent calling up specific nanas and
jhanas by name and number, in order and out of order, blending and combining states, adding formless realms, kasinas,
and Bill's mapping magick. This athletic, acrobatic training gave competence, tolerance for extreme contrasting states, and
eventual meta-equanimity and disenchantment, but he warns it is a double-edged sword that can fry you or breed
instability and competition; stabilize in calming jhanas afterward and consider a teacher. He recounts attaining what he
still calls third path on November 20, 1996, while brushing his teeth, a paradigm shift as large as stream entry in which
everything became luminous and It. He then relearned the formless realms and first attained nirodha samapatti in a supply
closet, with a stunning afterglow, using his formula of foundation, resolution, remembering, inclining, repeating, and
study.

55. Map Failure
Chapter 55. Map Failure. After three world-changing paths, Daniel hit a wall: the once-precise Theravada maps stopped
fitting. He could reliably reach nirodha samapatti, surf exotic sub-flavors of mind states, and clearly saw deep dharma, yet
the defilements remained. The maps say third path, the non-returner, eliminates greed, hatred, and delusion, that an
anagami feels no lust and cannot become angry. But Daniel still felt lust, still got angry; adrenaline and cortisol did what
they do. He treats Buddhist attainments matter-of-factly, like academic degrees earned through practices designed to
produce specific results, yet he plainly could not claim arahantship. Poring through the Pali canon and other texts, he
found the higher paths vague and murky, full of new subtle layers around effort, expectation, and the sense of a
centerpoint. In early 1997 he completed a fourth path cycle, then began roughly twenty-seven small path cycles through
2003, each ending in brief resolution before subtle distortion returned. Bill's warnings that the arahant fractal is vast
helped normalize the frustration. He reflects that map fixation blinded him to wise, direct teachers like Christopher
Titmuss and Sharda Rogell, and that rigorous phenomenology cannot repair damaged friendships.

56. Wandering
Chapter 56. Wandering. Around 1998, with his early dharma friendships poisoned, Daniel met Robert Burns, a heavy
Thelemic practitioner of Ceremonial Magick, who became his one close meditation friend. Together they read magickal
texts, experimented with kasinas and visualization, and correlated the stages of insight with the sephirot; Robert also gave
him his first website, interactivebuddha.com. Magick filled in the neglected life-giving end of the spectrum, meaning,
symbols, feelings, archetypes, culturally resonant for someone raised on Gandalf and dragons rather than
Padmasambhava. He found local meditation groups frustrating and alienating; his arrogance and enthusiasm collided with
others' disbelief that anyone alive could have such attainments, drawing disdain or hostility. He explored Vajrayana,
Dzogchen, Trungpa Rinpoche, tonglen, and the brahma viharas, which liberated him from suppressing negative emotions
and let him embrace whatever arose, though it also lowered his emotional standards. Despite voluminous reading, nothing
mapped the high middle paths clearly, so he wandered and explored widely.

57. Kasinas, Powers, and Retreats
Chapter 57. Kasinas, Powers, and Retreats. Growing more interested in the jhanas and powers, Daniel went in 1999, just
before medical school, on a two-month work retreat at Gaia House in Devon, England, to continue with Christopher
Titmuss and to meet Christina Feldman about strong concentration and the powers, on Joseph Goldstein's
recommendation. He had steeped himself in the Vimuttimagga and Visuddhimagga, the Pali sources, Bhante Gunaratana's
jhana texts, and Western magickal works. Christina, reluctant and full of grave reservations after hearing his self-
assessment, nonetheless transmitted galvanizing advice with rare fervor: hold extremely high standards and give unbridled
attention to the nimitta, the clean glowing internal image. Her intense conviction was itself the teaching. Following it, he
amplified the colors on his eyelids until white pervaded everything and his body vanished, jumped out-of-body for a few
chaotic seconds, and heard a strange overheard conversation. These successes laid the foundation for his seventeen-day
winter retreat at Bhavana Society in 2001.



58. Introduction to the Powers
Chapter 58. Introduction to the Powers. Daniel interrupts his story to discuss the powers, called iddhis in Pali and siddhis
in Sanskrit, spiritual abilities cultivated using the fourth and other jhanas as a base, which can include vivid experiences of
other realms and what people think of as psychic powers. He explains why good writing on them is scarce: they freak
people out, and even theoretical discussion makes many nervous, especially under the influence of scientific materialism.
He deliberately moved this section toward the book's end so readers who recoil will at least have absorbed the earlier
material, and he acknowledges that writing about the powers risks his credibility, a calculated but morally obligatory risk in
the spirit of full disclosure. Powers-related experiences are common once concentration grows strong; they are the rule, not
the exception. Drawing analogies to warning patients about ketamine emergence hallucinations, or to being dosed with
LSD-spiked punch, he argues it is irresponsible to send people into this territory without functional frameworks and
normalization. Nobody fully understands the powers, but hard-won practical wisdom can still be shared.

59. Are the Powers Real?
Chapter 59. Are the Powers Real? The first question people ask is whether the powers are real, and Daniel is happy to
sidestep any final ontology, since the answer depends on how arbitrarily we define real. Some of these experiences are so
vivid they can seem more real than the ordinary world. As a pragmatist by default, he finds a better question: not what is
real, but what is causal, what leads to what, and where the value lies. Dreams may be classed as not real, yet they occur and
have real-world consequences, so they are consequential and worth understanding; the same logic applies to the powers.
His gold standard is not the powers themselves but how we interpret, handle, and relate to them, and the good that comes
of them. Practice, strong concentration, and resolutions can make the powers more frequent, controllable, and profound,
and many take that as their measure of progress, but he urges the deeper standard of what benefit they finally produce and
how skillfully we relate to them. The experiences are the experiences; how we frame them, real or not, is something else.

60. Paradigm Fluency
Chapter 60. Paradigm Fluency. One of the most essential skills around the powers, and much else, is knowing which
paradigmatic framework you are using, seeing its pros and cons, and choosing the most useful one for each situation, even
shifting rapidly between frameworks that seem to contradict each other. Daniel recommends Phil Hine's Condensed Chaos
on chaos magick for its pragmatic fluidity of perspective. Scientific materialism, which he uses in the emergency
department, is essential for diagnosis but clunky for the human heart, relationships, dreams, and intuition; a Spock-like
strict rationalist makes for a poor romantic dinner. Nobody is purely rational, and archetypes and symbols shape us at
levels we barely notice, as advertisers well know. He argues that imposing materialist taboos onto phenomena as profound
and potentially healing as the powers is one of the great paradigmatic crimes of the last thousand years, closing us off to
insight, healing, and empowerment. Recalling the practitioner whose big issue played out in mythic, out-of-body form, he
notes the real skill is discerning which paradigm serves best. If radiant angels drift through your living room wall while you
entertain guests, how you respond, ignoring them, praying, or fleeing, carries real consequences; usually it is wise not to
freak out those around you, while mentioning it to someone who can handle it skillfully. And if you can see angels, you will
meet devils soon enough.



61. Crazy?
Chapter 61. Crazy? Here Daniel faces the slippery question of mental illness. Beyond making the poorly-trained behave like
assholes, the powers can make people really weird, and it is not always easy to tell schizophrenia, a psychotic episode, or
bipolar with psychotic features from the side effects of strong concentration and natural talent. Intense insight and
concentration practice, even when not aimed at the powers, can make people temporarily or permanently psychotic; the
more it diverges from consensus reality and the longer it continues, the greater the risk. He leans, as a pragmatic
contemplative, on functionality. The DSM-5 allows wiggle room for accepted spiritual experiences, like Pentecostals
speaking in tongues who can turn it on and off, but if functioning drops or a visualized deity starts telling you to do harm,
seek help immediately. When experiences get too wild, his first principle is to stop meditating, get grounded through
exercise and routine tasks, and make heartfelt formal resolutions that the powers cease and normal function return.
Shredding the experiences with rapid-fire insight practice can scatter them like confetti; sometimes you simply put your
foot down and say no. He urges consulting people versed in both mental illness and meditation, using ordinary non-
dharmic language with mainstream providers, and warns of the siddhi hangover of feeling ungrounded for days. He
stresses cultivating stable, kind, humorous co-adventuring friends as sounding boards, ranking strong morality among the
greatest of the powers, second only to clear perception of sensate reality, since the powers are seductive and breed
arrogance, and there is no free lunch in meditative technology.

62. Those Damn Fairies
Chapter 62. Those Damn Fairies. Ingram observes that trouble arises when people who never expected the powers start
having them, colliding with their fixed sense of a rational, non-magickal world. A self-described materialist may suddenly
seem to know things they couldn't, see through closed eyelids, or feel they can affect others' moods. Such paradigm and
identity collisions can provoke fearful, unskillful reactions. He notes that people's actual beliefs about magick are far more
nuanced and contradictory than they admit. Buddhism, he points out, is full of magickal beings across its thirty-one planes.
Its distinctive feature is that mastery is judged by skillful, kind use, not raw power. The Buddha related to spirits with
loving-kindness and taught them the dharma, and the texts promise that strong practice and morality protect practitioners
from harmful entities.

63. Definitions of the Powers
Chapter 63. Definitions of the Powers. Here Ingram lays out what the powers actually are, drawing first on the earliest Pali
texts, such as the Samaññaphala Sutta. That standard list includes bi-location, appearing and disappearing, walking
through objects, flying, walking on water, traveling to other realms, the divine ear and divine eye, knowing others' minds,
recalling past lives, seeing beings reborn according to their karma, and the clear perception that cuts off delusion. He notes
how oddly short this list is. The Visuddhimagga adds further feats, like sitting on empty space, manipulating weather, and
turning objects to gold. Ingram appends common modern experiences: sensing others' thoughts, intuitions, working with
energy and chakras, healing, and influencing events. Even these, he says, don't capture all the powers the texts describe,
which leads to the question of ethics.

64. Ethics and the Powers
Chapter 64. Ethics and the Powers. Ingram examines the perennial question of how to use the powers ethically. The
Buddha found them fascinating and occasionally useful, yet also called them dangerous and a distraction; the schools range
from Zen ignoring them to the Tibetans cultivating them within strict vows. He distinguishes relatively benign "private
powers" that concern only oneself from anything involving other people, where ethics get delicate. Because reality is deeply
interconnected, manipulating another person is a two-way channel that exposes and affects both sides, so consent and
great caution matter. Even kind intentions can backfire, and we easily deceive ourselves about our true motives. He warns
strongly against dark magick born of greed, hatred, and delusion, since such acts write darkness into our own wiring. His
best advice: do good, and stay near the light end of the path.



65. How to Cultivate the Powers
Chapter 65. How to Cultivate the Powers. Ingram explains that cultivating the powers reliably generally requires attaining
very strong, "hard" jhanic states with the specific intention to have these experiences, though they can also arise
spontaneously. He points to detailed instructions in the Visuddhimagga and Vimuttimagga, and recommends kasina
practice, especially the fire kasina, along with mantra and visualization, for entering this territory. The powers can also
arise in insight practice, notably at the Arising and Passing Away and Equanimity stages. He then gives a traditional
"Powers 101": prepare a clean, quiet space, and above all think the whole working through carefully, weighing intentions
and every possible good and bad consequence. Once it feels clean and ethical, rise through the jhanas, leave the state, and
release the intention. Notably, high jhanas tend to dissolve the very craving that prompted the magick.

66. Made Pliant and Malleable
Chapter 66. Made Pliant and Malleable. Ingram describes a rare, advanced level of concentration the old texts call "the
mind made pliant and malleable," reachable after weeks or months of intensive hard-jhana or strong insight practice. At
this level, whatever you turn your intention toward simply appears: flowers in the room, runes drawn in blue flame, out-of-
body travel, visible energy channels, past-life impressions, or loving-kindness shining out as light. He reached it himself
twice, once through fire kasina and mantra, once through pure insight. He cautions that strong concentration is a powerful
tool, like a fast sports car, where one slip can bring catastrophe, so guard the mind, speech, and body and keep intentions
benevolent. Most people only glimpse such abilities spontaneously. Even seasoned practitioners who can go there often
choose not to, without solid grounding in ethics, concentration, and wisdom.

67. Benefits of the Powers
Chapter 67. Benefits of the Powers. Despite the well-known dangers, Ingram outlines real benefits. The powers can develop
deep concentration, intensify mental processes so they are easier to see clearly, and blur the line between mental and
physical, revealing that experience is ultimately one sense field and undermining the illusion of a stable self. They allow
deep exploration of our shadow sides and offer recreational uses like easing tension, enhancing lucid dreams, and
psychological work. His central point: we are all working at a magickal level all the time, mostly unconsciously, since every
intention has effects. Learning to do it consciously brings awareness and compassion to a process already underway,
making training in magick a radical extension of training in morality. The powers also strengthen concentration, can serve
insight practice, and deepen understanding of jhana, the three doors, and the dharma itself.

68. Magick and the Brahma Viharas
Chapter 68. Magick and the Brahma Viharas. In his most formal treatment, Ingram defines magick as consciousness plus
intention, dividing it into ordinary and extraordinary, conscious and unconscious. He warns that unconscious magick, our
unexamined intentions rippling outward, is a major problem, and urges a basic non-harming ethic for every thought. He
surveys factors shaping magick: the "field of disbelief," whether acts are private, stealth, or public; natural versus
unnatural; immediate versus delayed; plus alignment, concentration, confidence, single-mindedness, and set-up. This
analysis leads him to the brahma viharas, the divine abidings of loving-kindness, compassion, appreciative joy, and
equanimity, which he argues meet nearly every criterion for optimal magick. He gives practical instructions for cultivating
them across categories of beings. He closes with bodhicitta and vipassana as the highest magick, wisdom being the greatest
power of all.

69. Bhavana Society 2001 Retreat
Chapter 69. Bhavana Society 2001 Retreat. Here Ingram returns to his practice story, describing a seventeen-day winter
retreat during medical school. After finishing a vipassana cycle and reviewing nirodha samapatti, he devoted himself to fire
kasina practice with a candle flame, building up through after-images, a red dot, spinning stars, a black disk, moiré lines,
Aztec rainbow patterns, and finally vivid three-dimensional visions ending in Fruition. He experimented with the red
kasina, pentagrams, chakras, and even seemed to move a flame with intention. This frightened him, but taught a lasting
lesson: every internal thought and intention is causal and shapes the world, so morality applies to each moment. These
powers faded within a day once practice stopped.



70. Around the World and Finding Home
Chapter 70. Around the World and Finding Home. Ingram recounts the retreat where his vipassana quest finally resolved.
At MBMC in Malaysia, teacher Sayadaw U Pandita Jr. urged him to strengthen concentration, so he returned to basics: six
sense doors, three characteristics, one hundred percent capture. After days of total effort, everything untangled during a
walk, and he knew this was the answer, experience simply knowing itself where it was. He then wobbled and fell repeatedly,
losing and regaining that pristine mode, which drove home the meaning of fundamental suffering. He also unpacks
agencylessness, showing how the illusory sense of an agent is debunked stage by stage, and warns against its passive
shadow side. Eventually it synced permanently.

71. More Practical Tidbits
Chapter 71. More Practical Tidbits. Ingram offers closing practical advice, chiefly on describing your practice. Because
people use terms like bliss, jhana, and arahant in wildly different ways, and because competition, approval-seeking, and
tribal loyalties distort judgment, he urges sticking to simple, bare phenomenology rather than fancy dharma terms. On
retreat, practice according to instructions, trust the process, and avoid being the map-spouting brat the first edition helped
create. Good, descriptive language can end the term wars and support responsible map use. He then revisits dependent
origination, walking through the twelve links and noting how the later links, from craving through consciousness and
ignorance, grow subtler and require ever deeper realization to truly comprehend.

72. Conclusion and Best Wishes
Chapter 72. Conclusion and Best Wishes. Ingram closes with a series of heartfelt hopes: that we not get lost in dogma, that
we actually do the practices leading to freedom, that we have faith mastery can be attained, and that we ask good questions.
He hopes Buddhism and the world grow less sectarian, that practitioners treat conceptual frameworks as tools rather than
sacred dogma, and that honest, well-intentioned experimentation prevails over ignorant thinking. He hopes we speak
kindly, debate skillfully, aim for real mastery, and delve into the three characteristics rather than getting lost in content.
Above all, he hopes we have as much faith in our own ability to awaken as in any teacher. May all of this benefit all beings.


